
THIEÄN PHUÙC 

 

 

 

 

 
 
 
 



 2 

Copyright © 2022 by Ngoc Tran. All rights reserved. 

No part of this work may be reproduced or transmitted in any form or by any 

means, electronic or mechanical, including photocopying and recording, or by 

any information storage or retrieval system without the prior written 

permission of the author, except for the inclusion of brief quotations. However, 

staff members of Vietnamese temples who want to reprint this work for the 

benefit of teaching of the Buddhadharma, please contact Ngoc Tran at (714) 

778-2832. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 3 

Muïc Luïc 

Table of Content 

 

Muïc Luïc—Table of Content                              3 

Lôøi Ñaàu Saùch—Preface                   9 

 

Phaàn Moät—Part One: Toång Quan Veà Vuõ Truï & Con Ngöôøi—An Overview 

of the Universe & Human Beings              17 

Chöông Moät—Chapter One: Vuõ Truï Quan Phaät Giaùo—Buddhist Cosmology           19 

Chöông Hai—Chapter Two: Theá Giôùi Ta Baø Theo Quan Ñieåm Phaät Giaùo—The 

Worldly World In Buddhist Point of View               25 

Chöông Ba—Chapter Three: Nhaân Sinh Quan Cuûa Ñaïo Phaät—Buddhist Outlook on 

Life                   27 

Chöông Boán—Chapter Four: Con Ngöôøi Nhoû Beù Trong Vuõ Truï Bao La—A Tiny 

Human Being in An Immense Universe               39 

Chöông Naêm—Chapter Five: Caùc Thaønh Phaàn Vaät Chaát Vaø Taâm Linh Taïo Neân Moät 

Chuùng Sanh Con Ngöôøi—Material& Spiritual Components of a Human Being49 

Chöông Saùu—Chapter Six: Con Ngöôøi Laø Nhöõng Chuùng Sanh Coù Taâm Trí—Human 

Beings Are Living Beings That Have Developed Minds                        53 

 

Phaàn Hai—Part Two: Taâm Theo Quan Ñieåm Phaät Giaùo—Mind in Buddhist 

Point of View                           61 

Chöông Baûy—Chapter Seven: Sô Löôïc Veà Taâm Theo Quan Ñieåm Phaät Giaùo—A 

Summary of Mind in Buddhist Point of View                     63 

Chöông Taùm—Chapter Eight: Hieåu Bieát Cô Baûn Veà Taâm Cuûa Haønh Giaû Tu Phaät—

Buddhist Practitioners' Basic Understanding of the Mind                       73 

Chöông Chín—Chapter Nine: Ñaëc Taùnh Cuûa Taâm—Characteristics of Mind          91 

Chöông Möôøi—Chapter Ten: Boån Taâm—The Original Mind           101 

Chöông Möôøi Moät—Chapter Eleven: Töôùng Taâm—Mind of Self-Awareness          109 

Chöông Möôøi Hai—Chapter Twelve: Traïng Thaùi Taâm—State of Mind          115 

Chöông Möôøi Ba—Chapter Thirteen: Tam Taâm Theå Töôùng Duïng—Three Minds of 

Substance, Characteristics, and Function             119 

Chöông Möôøi Boán—Chapter Fourteen: Duy Taâm—Mind-Only           123 

Chöông Möôøi Laêm—Chapter Fifteen: Caûnh Vaø Taâm Khoâng Theå Taùch Rôøi—The 

Object of Mind and the Mind Itself Cannot Be Separated           137 

Chöông Möôøi Saùu—Chapter Sixteen: Taâm: Ngöôøi Hoïa Só Kyø Taøi Veõ Ra Moïi Thöù 

Treân Ñôøi—Mind: A Skilful Painter Who Creates Pictures of Various World    145 

            

Phaàn Ba—Part Three: Thöùc Theo Quan Ñieåm Phaät Giaùo—Consciousness in 

Buddhist Point of View                          149 

Chöông Möôøi Baûy—Chapter Seventeen: Toång Quan Veà Thöùc—An Overview of 

Consciousness               151 



 4 

Chöông Möôøi Taùm—Chapter Eighteen: Toång Quan Veà Taùm Thöùc—An Overview of 

the Eight Consciousnesses                      153 

Chöông Möôøi Chín—Chapter Nineteen: Hieåu Bieát Cô Baûn Vaø Söï Vaän Haønh Cuûa 

Thöùc—Basic Understanding and Functionings of the Consciousness               157 

Chöông Hai Möôi—Chapter Twenty: Naêm Thöùc Caên Baûn—Five Basic Sensory 

Consciousnesses                        181 

Chöông Hai Möôi Moát—Chapter Twenty-One: YÙ Caên & Thöùc Thöù Saùu Laø YÙ Thöùc—

The Mind Faculty and The Sixth Consciousness: Mind Consciousness          185 

Chöông Hai Möôi Hai—Chapter Twenty-Two: Thöùc Thöù Baûy: Maït Na Thöùc—The 

Seventh Consciousness: Klistamanas             193 

Chöông Hai Möôi Ba—Chapter Twenty-Three: Thöùc Thöù Taùm: Taøng Thöùc A Laïi 

Da—The Eighth Consciousness: The Storehouse Consciousness or Alaya Vijnaya   

                 199 

 

Phaàn Boán—Part Four: Doøng Soâng Taâm Thöùc—The River of Minds & 

Consciousnesses                         211 

Chöông Hai Möôi Boán—Chapter Twenty-Four: Doøng Soâng Taâm Thöùc—The River of 

Minds & Consciousnesses              213 

Chöông Hai Möôi Laêm—Chapter Twenty-Five: Ai Laøm Doøng Soâng Taâm Thöùc 

Nhieãm OÂ?—Who Causes the River of Minds & Consciousnesses Polluted?      255  

Chöông Hai Möôi Saùu—Chapter Twenty-Six: Chö Phaùp Voâ Ngaõ-Vaïn Phaùp Duy 

Thöùc—Egolessness of Phenomena-All Dharmas Are Created Only by the 

Consciounesses               277 

Chöông Hai Möôi Baûy—Chapter Twenty-Seven: Taâm Thöùc: Doøng Chaûy Baát Tuyeät 

Cuûa Söï Sinh Toàn—Mind & Consciousness: Unceasing Flux of What We Call 

'Existence'                281 

Chöông Hai Möôi Taùm—Chapter Twenty-Eight: AÛnh Höôûng Cuûa Nhaân Trong Taâm 

& Thöùc —Impacts of Causes In the Mind & Consciousness           299 

Chöông Hai Möôi Chín—Chapter Twenty-Nine: AÛnh Höôûng Cuûa Duyeân Trong Taâm 

& Thöùc—Impacts of Conditions In the Mind & Consciousness          311 

Chöông Ba Möôi—Chapter Thirty: AÛnh Höôûng Cuûa Quaû Trong Taâm & Thöùc—

Impacts of Effects In the Mind & Consciousness                     339 

Chöông Ba Möôi Moát—Chapter Thirty-One: Taâm Daãn Ñaàu Chö Phaùp: Ñaàu Moái 

Chính Cuûa Luaân Hoài Sanh Töû—The Mind Is Leading All Dharmas: The Main 

Clue of Reincarnation               353 

Chöông Ba Möôi Hai—Chapter Thirty-Two: Toå AÁn Quang Noùi Veà Taâm Thöùc—

Patriarch Yin-Kuang Talked About the Mind            359 

Chöông Ba Möôi Ba—Chapter Thirty-Three: Söï Lieân Heä Giöõa Taâm Thöùc Vaø Ngaõ 

Trong Thieàn Quaùn—The Relationships Between Consciousness and Self in Zen 

                 361 

 

Phaàn Naêm—Part Five: Tu Taäp Taâm Thöùc Ñeå Laøm Khoâ Caïn Doøng Suoái 

Sanh Töû Baát Taän—To Cultivate Minds and Consciousnesses to Dry Up 

the Unceasing Stream of Rebirths            363 



 5 

Chöông Ba Möôi Boán—Chapter Thirty-Four: Caûnh & Taâm Thöùc Nhö Nhaát  & Baát 

Khaû Phaân Ly—Environment and Mind & Consciousness Are One & Cannot Be 

Separated                 365 

Chöông Ba Möôi Laêm—Chapter Thirty-Five: Thöùc Taùi Sanh—Rebirth 

Consciousness               375 

Chöông Ba Möôi Saùu—Chapter Thirty-Six: Caên-Caûnh & Taâm Thöùc AÛnh Höôûng 

Treân Thaát Tình Luïc Duïc—Organs-States-Minds & Consciousnesses Impact on 

Seven Emotions and Six Desires              379 

Chöông Ba Möôi Baûy—Chapter Thirty-Seven: Caên-Caûnh-Taâm Thöùc Vaø Nguõ Uaån—

Sense Organs-States-Minds & Consciounsses and the Five Aggregates          389 

Chöông Ba Möôi Taùm—Chapter Thirty-Eight: Thu Thuùc Luïc Caên Trong Cuoäc Soáng 

Haèng Ngaøy—Sense Restraint in Daily Activities            409 

Chöông Ba Möôi Chín—Chapter Thirty-Nine: Giöõ Taâm Bình Tónh Vaø Khoâng Dao 

Ñoäng Trong Moïi Hoaøn Caûnh—To Maintain a Cool and Un-Agitated Mind 

Under All Circumstances              415 

Chöông Boán Möôi—Chapter Forty: Haønh Giaû Coá Gaéng Tu Taäp Ñieàu Phuïc Taâm—

Practitioners Try to Cultivate to Regulate the Mind                              419 

Chöông Boán Möôi Moát—Chapter Forty-One: Nieäm Xöù Cuûa Taâm Thöùc—Abiding 

Places of the Minds & Consciousnesses             425 

Chöông Boán Möôi Hai—Chapter Forty-Two: Tu Taäp Taâm Thöùc—To Cultivate the 

Minds & Consciousnesses                       435 

Chöông Boán Möôi Ba—Chapter Forty-Three: Tu Taäp Taâm Thöùc Ñeå Ñaït Ñöôïc Taâm 

Baát Sanh Laø Ñang Laøm Khoâ Caïn Doøng Suoái Sanh Töû—To Cultivate Minds & 

Consciousnesses to Attain the Unborn mind Means to Dry Up the Stream of 

Rebirths                439 

Chöông Boán Möôi Boán—Chapter Forty-Four: Tu Taäp Taâm Chuùng Sanh—

Cultivating the Beings’ Mind              441 

Chöông Boán Möôi Laêm—Chapter Forty-Five: Taâm Thaùnh Laø Taâm Cuûa Baäc Ñang 

Laøm Khoâ Caïn Doøng Suoái Sanh Töû—Sainted Minds Are Minds of Those Who 

Are on the Way to Drying Up the Stream of Rebirths            447 

Chöông Boán Möôi Saùu—Chapter Forty-Six: Taâm Tænh Thöùc Giuùp Chuùng Ta Hieåu 

Ñöôïc Thöïc Tính Cuûa Vaïn Höõu—A Mind of Mindfulness Helps Us 

Understanding the Real Nature of All Things            453 

Chöông Boán Möôi Baûy—Chapter Forty-Seven: Hieåu Ñöôïc Taâm Laø Baát Khaû Ñaéc Laø 

Bieát Caùch Tu Ñuùng Ñöôøng—To Understand the Mind Is Ungraspable Means 

Knowing the Right Methods of Cultivation             467 

Chöông Boán Möôi Taùm—Chapter Forty-Eight: Tu Taäp Ñaït Ñöôïc Voâ Thöùc Laø Ñang 

Laøm Khoâ Caïn Doøng Suoái Sanh Töû—To Cultivate to Attain the Unconscious 

Means to Drying Up the Stream of Rebirths            469 

Chöông Boán Möôi Chín—Chapter Forty-Nine: Chuyeån Hoùa Taâm Thöùc Thaønh Voâ 

Taâm Voâ Thöùc Laø Ñang Laøm Khoâ Caïn Doøng Suoái Sanh Töû—To Transform the 

Consciousnesses to the Mind of Non-Existence Means to Drying Up the Stream of 

Rebirths                473 

Chöông Naêm Möôi—Chapter Fifty: Hieåu Ñöôïc Taâm Voâ Thöôøng Laø Ñang Treân 

Ñöôøng Laøm Khoâ Caïn Doøng Suoái Luaân Hoài Sanh Töû—Understanding the 



 6 

Impermanence of the Mind Is On the Way to Drying Up the Stream of Rebirths 

                 483 

Chöông Naêm Möôi Moát—Chapter Fifty-One: Hieåu Ñöôïc Phaùp Voâ Ngaõ Laø Ñang 

Treân Ñöôøng Laøm Khoâ Caïn Doøng Suoái Luaân Hoài Sanh Töû—Understanding the 

No-Self of Mental Objects Is On the Way to Drying Up the Stream of Rebirths 491 

Chöông Naêm Möôi Hai—Chapter Fifty-Two: Phaät Taâm Voâ Sôû Truï—The Buddha's 

Mind Without A Resting Place              495 

 

Phaàn Saùu—Part Six: Tu Taäp Taâm Thöùc Theo Quan Ñieåm Thieàn Toâng—To 

Cultivate Minds and Consciousnesses In the Point of View of the Zen 

Schools                  499 

Chöông Naêm Möôi Ba—Chapter Fifty-Three: Tö Töôûng Theo Quan Ñieåm Thieàn 

Toâng Phaät Giaùo—Thoughts In the Point of View of Buddhist Zen Schools     501 

Chöông Naêm Möôi Boán—Chapter Fifty-Four: Söï Phaùt Trieån Cuûa Taâm Thöùc Theo 

Quan Ñieåm Nhaø Thieàn—Mental Development In the Point of View of the Zen 

Schools                509 

Chöông Naêm Möôi Laêm—Chapter Fifty-Five: Taâm Thöùc: Doøng Chaûy Baát Tuyeät Cuûa 

Söï Sinh Toàn—Mind & Consciousnesses: Unceasing Flux of What We Call 

'Existence'                         515 

Chöông Naêm Möôi Saùu—Chapter Fifty-Six: Tai Nghe Sao Baèng Taâm Thöùc?—

Though Ear's No Match for Mind?             525 

Chöông Naêm Möôi Baûy—Chapter Fifty-Seven: Saùu Thöùc Toái Taêm Khoå Ñeâm Daøi—

The Six Deluded Consciousnesses Lead You to Sufferings Long Nights          529 

Chöông Naêm Möôi Taùm—Chapter Fifty-Eight:  Tri Thöùc Vaø Thaønh Kieán Laø Ao Tuø 

Cuûa Voïng Töôûng—Knowledge and Prejudice Are Stagnant Pond of Erroneous 

Thoughts                535 

Chöông Naêm Möôi Chín—Chapter Fifty-Nine: Taâm Thöùc Phaøm Phu Laø Taâm Thöùc 

Beänh Hoaïn—Ordinary Mind & Consciousness Is A Sick State of Mind          539 

Chöông Saùu Möôi—Chapter Sixty: Tö Töôûng Ñieân Ñaûo Laøm Thay Ñoåi Taâm Thöùc 

Boån Lai Cuûa Con Ngöôøi—Delusive Thoughts Change Human's Original 

Consciousness                         541 

Chöông Saùu Möôi Moát—Chapter Sixty-One: Tu Taäp Tö Töôûng Trong Taâm Thöùc Laø 

Taùt Caïn Doøng Chaûy Cuûa Söï Luaân Hoài Baát Taän—Cultivating Thoughts in Mind 

& Consciousnesses Means to Dry Up the Unceasing Stream of Rebirths           549 

Chöông Saùu Möôi Hai—Chapter Sixty-Two: Taâm Thöùc Theo Kinh Laêng Giaø—Mind 

& Consciousnesses According to the Lankavatara Sutra           563 

Chöông Saùu Möôi Ba—Chapter Sixty-Three: Tu Taäp Taâm Thöùc Ngay Trong Caùi 

Haàm Khaùi Nieäm Cuûa Phaøm Phu—Cultivation of Mind & Consciousnesses Right 

in the Ordinary People's Cave of Conceptualization            573 

Chöông Saùu Möôi Boán—Chapter Sixty-Four: Ñieàu Phuïc Voïng Taâm Voïng Thöùc—

Taming the Deluded Mind & Consciousnesses            581  

 

Phaàn Baûy—Part Seven: Phuï Luïc—Appendices           597 



 7 

Phuï Luïc A—Appendix A: Töù Nieäm Truù—The Four Basic Subjects of Buddhist 

Meditation                599 

Phuï Luïc B—Appendix B: Töù Nieäm Xöù—Four Kinds of Mindfulness          603 

Phuï Luïc C—Appendix C: Kinh Töù Nieäm Xöù—Satipatthana Sutta           607 

Phuï Luïc D—Appendix D: Töï Thöùc—Self-Awareness            631  

Phuï Luïc E—Appendix E: Töï Tri Baûn Theå—To Know One’s Own Nature          633 

Phuï Luïc F—Appendix F: Nhaát Nieäm Tam Thieân—Three Thousand Realms in One 

Mind                635 

Phuï Luïc G—Appendix G: Taâm Thöùc Caên Traàn Vaø Taùnh Khoâng—Mind & 

Consciousness, Senses, Sense-Objects, and the Emptiness            637 

Phuï Luïc H—Appendix H: Mi Muïc Baát Thöùc—Can the Eyebrows and the Eyes 

Distinguish Each Other?              639 

Phuï Luïc I—Appendix I: Tröôùc Khi Coù Tö Duy Taâm Thöùc—Before-Thinking Mind & 

Consciousness               641 

Phuï Luïc J—Appendix J: Vaïn Phaùp Duy Taâm Thöùc—All Dharmas Are Created Only 

By the Mind and Consciousnesses             643 

Phuï Luïc K—Appendix K: Thieàn Taäp Giuùp Moïi Tö Nieäm Cuûa Baïn Tan Bieán Trong 

Taâm Thöùc Baïn—Zen Practices Help All Thoughts Disappear from Your Mind 

                 645 

Phuï Luïc L—Appendix L: Khi Linh Hoàn Vaø Taâm Thöùc Gaëp Nhau Treân Ñöôøng 

Thaúng Goùc—When the Soul and the Mind Meet in a Perpendicular Line        647 

Phuï Luïc M—Appendix M: Taâm Thöùc Voâ Truï—A Nondwelling Mind          649 

Phuï Luïc N—Appendix N: Taâm Thöùc Vaø Hieän Töôïng—Mind & Consciousnesses and 

Phenomena                651 

Phuï Luïc O—Appendix O: Laøm Cho Voâ Thöùc Vaø YÙ Thöùc Trôû Thaønh Neàn Taûng Cuûa 

Taâm Thöùc—To Bring Into Consciousness the Substrata of Both Unconscious and 

the Conscious                653 

Phuï Luïc P—Appendix P: Taâm Thöùc Phaân Bieät Chaúng Phaûi Ta Maø Chaúng Phaûi Cuûa 

Ta—Discriminating Mind Is Neither Self Nor Self-Belonging           657 

Phuï Luïc Q—Appendix Q: Duy Chæ Coù Goác Reã Thaàn Thöùc Laø Thöôøng Coøn!—There 

Remains Only a Fundamental Numinous Consciousness That Is Eternal!          661 

Phuï Luïc R—Appendix R: Taùnh Thöùc Baát Ñònh—Unfixed Natures and 

Consciousnesses               663  

Phuï Luïc S—Appendix S: Taâm Thöùc Naày Laø Caùi Gì?—What is this Mind?          665 

Phuï Luïc T—Appendix T: Taùnh Theå Cuûa Taâm Thöùc Baát Sinh Baát Dieät—The 

Substantial Nature of All Things Is Not Born, So It Will Never Die          667 

Phuï Luïc U—Appendix U: Töï Töôùng Cuûa Thöùc—Mental Dharmas          669 

Phuï Luïc V—Appendix V: Baùt Thöùc—Eight Consciousness           671  

Phuï Luïc W—Appendix W: Chuyeån Voïng Töôûng Thaønh Thöùc AÊn Tinh Thaàn!—

Change False Thoughts Into Mental Nourishment!            689 

Phuï Luïc X—Appendix X: Nhö Lai Taïng—Tathagata-Garbha           691 

Phuï Luïc Y—Appendix Y: Thöùc Taùi Sanh—Rebirth Consciousness           695 

Phuï Luïc Z—Appendix Z: Haønh Giaû Vaø Voâ Thöùc—Practitioners and the 

Unconscious                699 



 8 

Phuï Luïc AA—Appendix AA: Taâm Thöùc Khoâng Phaûi Laø Phaät, Trí Naêng Khoâng Phaûi 

Laø Ñöôøng Ñi—Consciousness Is Not the Buddha, The Intellect Is Not the Way 

                 705 

Taøi Lieäu Tham Khaûo               709 
 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 9 

Lôøi Ñaàu Saùch 

 

Theo Phaät giaùo, taâm hay thöùc laø goác cuûa muoân phaùp. Taâm hay thöùc 

laø phaàn coát loõi cuûa kieáp nhaân sinh. Taát caû nhöõng kinh nghieäm taâm lyù 

nhö ñau ñôùn hay sung söôùng, buoàn hay vui, thieän hay aùc, soáng hay 

cheát, ñeàu khoâng do moät nguyeân lyù beân ngoaøi naøo, maø chæ laø keát quaû 

cuûa nhöõng tö töôûng cuûa chuùng ta vaø nhöõng haønh ñoäng do nhöõng tö 

töôûng aáy ñöa ñeán maø thoâi. Taâm thaät söï aûnh höôûng ñeán thaân theå con 

ngöôøi trong töøng giaây töøng phuùt trong ñôøi soáng. Trong Taâm Ñòa Quaùn 

Kinh, Ñöùc Phaät daïy: “Trong Phaät phaùp, laáy taâm laøm chuû. Taát caû caùc 

phaùp ñeàu do taâm sanh.” Taâm taïo ra chö Phaät, taâm taïo thieân ñöôøng, taâm 

taïo ñòa nguïc. Taâm laø ñoäng löïc chính laøm cho ta sung söôùng hay ñau 

khoå, vui hay buoàn, traàm luaân hay giaûi thoaùt. Trong giaùo lyù nhaø Phaät, 

chö phaùp ñeàu voâ ngaõ, nghóa laø vaïn vaät, höõu tình hay voâ tình, taát caû ñeàu 

khoâng coù caùi maø chuùng ta coù theå goïi laø baûn ngaõ hay thöïc theå. Chuùng ta 

thöû khaûo saùt con ngöôøi. Moät ngöôøi khoâng theå xem tinh thaàn hay hoàn 

cuûa y laø moät thöïc ngaõ. Y hieän höõu nhöng khoâng theå naøo naém ñöôïc caùi 

thöïc theå cuûa y, khoâng theå tìm thaáy ñöôïc tinh thaàn cuûa y, bôûi vì söï hieän 

höõu cuûa con ngöôøi khoâng gì ngoaøi caùi ‘hieän höõu tuøy thuoäc vaøo moät 

chuoãi nhaân duyeân.’ Moïi vaät hieän höõu ñeàu laø vì nhaân duyeân, vaø noù seõ 

tan bieán khi nhöõng taùc duïng cuûa chuoãi nhaân duyeân aáy chaám döùt. 

Nhöõng laøn soùng treân maët nöôùc quaû laø hieän höõu, nhöng coù theå goïi moãi 

laøn soùng ñeàu coù töï ngaõ hay khoâng? Soùng chæ hieän höõu khi coù gioù lay 

ñoäng. Moãi laøn soùng ñeàu coù rieâng ñaëc tính tuøy theo söï phoái hôïp cuûa 

nhöõng nhaân duyeân, cöôøng ñoä cuûa gioù vaø nhöõng chuyeån ñoäng, phöông 

höôùng cuûa gioù, vaân vaân. Nhöng khi nhöõng taùc duïng cuûa nhöõng nhaân 

duyeân ñoù chaám döùt, soùng seõ khoâng coøn nöõa. Cuõng vaäy, khoâng theå naøo 

coù caùi ngaõ bieät laäp vôùi nhaân duyeân ñöôïc. Khi con ngöôøi coøn laø moät 

hieän höõu tuøy thuoäc moät chuoãi nhaân duyeân thì, neáu y coá gaéng trì giöõ laáy 

chính mình vaø nhìn moïi vaät quanh mình töø quan ñieåm ñoäc toân ngaõ laø 

moät ñieàu thaät voâ lyù. Moïi ngöôøi phaûi töø boû caùi ngaõ cuûa mình, coá gaéng 

giuùp ñôõ keû khaùc vaø phaûi nhaän höùc caùi hieän höõu coäng ñoàng, vì khoâng 

theå naøo con ngöôøi hoaøn toaøn hieän höõu ñoäc laäp ñöôïc. Neáu moïi vaät ñeàu 

hieän höõu tuøy thuoäc vaøo moät chuoãi nhöõng nhaân duyeân thì caùi hieän höõu 

ñoù cuõng chæ laø tuøy thuoäc ñieàu kieän maø thoâi; khoâng coù moät vaät chaát naøo 

trong vuõ truï naày coù theå tröôøng toàn hay töï taïi. Do ñoù Ñöùc Phaät daïy raèng 



 10 

voâ ngaõ laø yeáu tính cuûa vaïn vaät, vaø töø ñoù, ñöa ñeán moät lyù thuyeát nöõa laø 

vaïn vaät ñeàu voâ thöôøng, laø ñieàu khoâng theå traùnh.  

Cuõng theo Phaät giaùo, khoâng heà coù moät thöïc theå thöôøng haèng döôùi 

daïng baûn ngaõ hay linh hoàn ñi ñaàu thai hay di chuyeån töø kieáp naày sang 

kieáp khaùc. Taát caû ñeàu ôû trong traïng thaùi troâi chaûy lieân tuïc. Caùi maø 

chuùng ta thöôøng goïi laø ñôøi soáng ôû ñaây chæ laø söï vaän haønh cuûa nguõ uaån, 

hoaëc laø söï vaän haønh cuûa nhöõng naêng löïc cuûa thaân vaø taâm maø thoâi. 

Nhöõng naêng löïc naày khoâng bao giôø gioáng heät nhau trong hai khoaûnh 

khaéc lieân tieáp, vaø trong caùi hôïp theå thaân vaø taâm naày chuùng ta khoâng 

thaáy coù thöù gì thöôøng haèng caû. Con ngöôøi tröôûng thaønh hoâm nay khoâng 

phaûi laø ñöùa beù cuûa naêm xöa, cuõng khoâng phaûi laø moät ngöôøi hoaøn toaøn 

khaùc bieät, maø chæ laø moái quan heä cuûa töông tuïc tính. Hôïp theå thaân vaø 

taâm hay naêng löïc tinh thaàn  vaø theå xaùc naày khoâng maát vaøo luùc cheát, vì 

khoâng coù naêng löïc naøo ñaõ töøng maát caû. Noù chæ saép xeáp laïi, toå chöùc laïi 

trong ñieàu kieän môùi maø thoâi. Veà nhöõng vaán ñeà taâm lyù hoïc, Phaät giaùo 

khoâng chaáp nhaän söï hieän höõu cuûa moät linh hoàn ñöôïc cho laø chaân thaät 

vaø baát töû. Voâ ngaõ aùp duïng cho taát caû vaïn höõu (sarva dharma), höõu cô 

hay voâ cô.  

Noùi veà taâm, taâm laø ñaáng saùng taïo duy nhaát ñöôïc Phaät giaùo coâng 

nhaän, vaø söùc maïnh cuûa taâm laø söùc maïnh ñaùng keå treân theá giôùi. Milton, 

moät thi só ngöôøi Anh vaøo theá kyû thöù 17 noùi: “Taâm coù theå bieán ñòa nguïc 

thaønh thieân ñöôøng vaø thieân ñöôøng thaønh ñòa nguïc.” Khi chuùng ta nghó 

toát, haønh ñoäng cuûa chuùng ta khoâng theå xaáu. Baèng caùch nghó toát, chuùng 

ta seõ taïo haønh ñoäng toát hôn, phaùt trieån taùnh haïnh toát hôn, nhaøo naën caù 

taùnh toát hôn, vaø höôûng thoï vaän maïng toát hôn. Taâm ngöôøi ta loaïn ñoäng 

nhö con vöôïn chuyeàn caây. Coù ai ñoù hoûi vò Thieàn sö laøm sao nhìn vaøo töï 

taùnh cuûa mình. Vò Thieàn sö ñaùp: “Laøm sao thaáy ñöôïc? Vì neáu coù moät 

caùi loàng vôùi saùu cöûa soå vaø moät con khæ trong ñoù. Neáu coù ai goïi ‘khæ ôi,’ 

con khæ lieàn traû lôøi, vaø neáu coù ai khaùc laïi goïi nöõa ‘khæ ôi’ thì khæ laïi traû 

lôøi. Vaø cöù theá noù tieáp tuïc traû lôøi. Taâm con ngöôøi laïi cuõng nhö theá aáy.” 

Taâm laø teân khaùc cuûa a Laïi Da Thöùc vì caû hai ñeàu tích tuï caùc haït gioáng 

cuûa chö phaùp vaø laøm cho chuùng khôûi leân. Noùi caùch khaùc, thöùc laø teân 

goïi khaùc cuûa taâm. Thöùc coù nghóa laø lieãu bieät, phaân bieät, hieåu roõ. Taâm 

phaân bieät hieåu roõ ñöôïc caûnh thì goïi laø thöùc. “Hoàn Thaàn” laø teân goïi 

khaùc cuûa taâm thöùc. Tieåu Thöøa laäp ra saùu thöùc, Ñaïi Thöøa laäp ra taùm 

thöùc naày ñoái vôùi nhuïc theå goïi laø “hoàn thaàn,” maø ngoaïi ñaïo goïi laø “linh 

hoàn”. Thieàn sö An Coác Baïch Vaân daïy: "Taâm thöùc cuûa baïn coù theå ñöôïc 
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so saùnh vôùi moät taám göông phaûn chieáu nhöõng gì xuaát hieän phía tröôùc 

noù. Töø luùc baïn baét ñaàu suy nghó, caûm bieát, vaän duïng yù chí, boùng toái 

phuû leân taâm thöùc cuûa baïn vaø laøm meùo moù nhöõng hình aûnh phaûn chieáu. 

Ñoù laø ñieàu maø chuùng ta goïi laø meâ hoaëc, caên beänh caên baûn cuûa con 

ngöôøi. Haäu quaû nghieâm troïng nhaát cuûa caên beänh naøy laø taïo neân caûm 

thöùc nhò nguyeân daãn ñeán ñònh ñeà 'Ngaõ' vaø 'Phi Ngaõ'. Söï thaät laø moïi vaät 

ñeàu laø Moät, taát nhieân khoâng tính theo soá ñeám. Laàm töôûng thaáy mình 

ñoái ñaàu vôùi caû theá giôùi muoân loaøi taùch bieät laø ñieàu taïo neân nhöõng ñoái 

khaùng, loøng tham cuøng nhöõng ñau khoå taát yeáu. Muïc ñích cuûa ti taäp laø 

queùt ñi nhöõng boùng toái vaø veát oâ nhieãm ra khoûi taâm thöùc ñeå giuùp chuùng 

ta traûi nghieäm moät caùch saâu ñaäm tính lieân ñôùi vôùi toaøn boä cuoäc soáng. 

Luùc ñoù, moät caùch töï nhieân vaø ngaãu phaùt, tình yeâu vaø loøng töø bi seõ lan 

toûa nôi nôi." 

Giaùo lyù duy thöùc trong Phaät giaùo cho raèng chæ coù duy thöùc beân 

trong laø thöïc höõu chöù khoâng phaûi laø nhöõng vaät theå beân ngoaøi. Tuy 

nhieân, noùi laø thöïc höõu, khoâng coù nghóa laø taâm baø thöùc naøo laø thuoäc veà 

cuûa chuùng sanh. Khi Duy Thöùc Hoïc minh giaûi raèng ly thöùc voâ bieät phaùp 

ñôn thuaàn coù nghóa laø khoâng coù phaùp naøo taùch bieät khoûi taâm thöùc ñöôïc. 

Chính vì vaäy maø muïc ñích chính cuûa tu taäp trong Phaät giaùo laø chuyeån 

hoùa taâm trong tu haønh ñeå ñi ñeán giaùc ngoä vaø giaûi thoaùt. Maëc duø toâng 

naày thöôøng ñöôïc bieåu loä baèng caùch noùi raèng taát caû caùc phaùp ñeàu chæ laø 

thöùc, hay raèng khoâng coù gì ngoaøi thöùc; thöïc ra yù nghóa chaân chính cuûa 

noù laïi khaùc bieät. Theo Phaät giaùo, taát caû caùc phaùp baèng caùch naày hay 

caùch khaùc luoân luoân lieân heä vôùi thöùc. Taâm coù theå ñöôïc ñònh nghóa ñôn 

giaûn laø söï nhaän thöùc veà moät ñoái töôïng bôûi khoâng coù moät taùc nhaân hay 

linh hoàn chæ huy moïi hoaït ñoäng. Taâm bao goàm traïng thaùi tính thoaùng 

qua luoân luoân troãi leân roài maát ñi nhanh nhö tia chôùp. Vì sinh ra ñeå 

thaønh nguoàn cuûa noù vaø cheát ñi ñeå trôû thaønh loái vaøo cuûa noù, noù beàn 

vöõng traøn treà nhö con soâng nhaän nöôùc töø caùc suoái nguoàn boài theâm vaøo 

doøng chaûy cuûa noù. Moãi thöùc nhaát thôøi cuûa doøng ñôøi khoâng ngöøng thay 

ñoåi, khi cheát ñi thì truyeàn laïi cho thöùc keá thöøa toaøn boä naêng löôïng cuûa 

noù, taát caû nhöõng caûm töôûng ñaõ ghi khoâng bao giôø phai nhaït. Cho neân 

moãi thöùc môùi goàm coù tieàm löïc cuûa thöùc cuõ vaø nhöõng ñieàu môùi. Taát caû 

nhöõõng caûm nghó khoâng phai nhaït ñöôïc ghi vaøo caùi taâm khoâng ngöøng 

thay ñoåi, vaø taát caû ñöôïc truyeàn thöøa töø ñôøi naày sang ñôøi kia baát chaáp söï 

phaân huûy vaät chaát taïm thôøi nôi thaân. Vì theá cho neân söï nhôù laïi nhöõng 

laàn sanh hay nhöõng bieán coá trong quaù khöù trôû thaønh moät khaû naêng coù 
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theå xaûy ra. Taâm laø con dao hai löôõi, coù theå xöû duïng cho caû thieän laãn 

aùc. Moät tö töôûng noåi leân töø moät caùi taâm voâ hình coù theå cöùu hay phaù 

hoaïi caû theá giôùi. Moät tö töôûng nhö vaäy coù theå laøm taêng tröôûng hay 

giaûm ñi daân cö cuûa moät nöôùc. Taâm taïo Thieân ñaøng vaø ñòa nguïc cho 

chính mình. Thuyeát naày döïa vaøo nhöõng lôøi daïy cuûa Ñöùc Phaät trong 

Kinh Hoa Nghieâm, theo ñoù tam giôùi chæ hieän höõu trong thöùc. Theo ñoù 

theá giôùi ngoaïi taïi khoâng hieän höõu, nhöng noäi thöùc phaùt hieän giaû töôùng 

cuûa noù nhö laø theá giôùi ngoaïi taïi. Toaøn theå theá giôùi do ñoù laø taïo neân do 

aûo töôûng hay do nhaân duyeân, vaø khoâng coù thöïc taïi thöôøng toàn naøo caû.   

Quyeån saùch nhoû coù töïa ñeà “Doøng Soâng Taâm Thöùc” naøy khoâng phaûi 

laø moät nghieân cöùu thaâm saâu veà doøng chaûy cuûa taâm thöùc trong trieát 

thuyeát Phaät Giaùo, maø noù chæ trình baøy sô löôïc veà giaùo lyù Phaät giaùo veà 

Taâm vaø Thöùc, moät trong nhöõng giaùo thuyeát coát loõi cuûa ñaïo Phaät. Phaät 

töû thuaàn thaønh neân luoân nhôù raèng muïc ñích cuûa ngöôøi tu Phaät laø töï 

giaùc, nghóa laø töï quaùn saùt baèng caùi trí cuûa chính mình chöù khoâng döïa 

vaøo keû khaùc; giaùc tha (sau khi töï mình ñaõ giaùc ngoä laïi thuyeát phaùp ñeå 

giaùc ngoä cho ngöôøi khaùc, khieán hoï ñöôïc khai ngoä vaø giuùp hoï rôøi boû 

moïi meâ laàm vaø khoå naõo trong voøng luaân hoài) roài cuoái cuøng môùi ñi ñeán 

giaùc haïnh vieân maõn, thoaùt ra khoûi voøng luaân hoài sanh töû ngay trong 

kieáp naøy. Chính vì nhöõng neùt ñaëc thuø vöøa keå treân maø giaùo phaùp nhaø 

Phaät trôû neân voâ cuøng ñaëc bieät. Tuy nhieân, cuõng chính vì vaäy maø giaùo 

phaùp aáy cuõng laø moät vaán ñeà khoâng deã laõnh hoäi nhö nhöõng giaùo phaùp 

khaùc. Cuoäc haønh trình cuûa ngöôøi tu Phaät ñoøi hoûi nhieàu coá gaéng vaø hieåu 

bieát lieân tuïc. Chính vì theá maø maëc duø hieän taïi ñaõ coù quaù nhieàu saùch 

vieát veà Phaät giaùo, toâi cuõng maïo muoäi bieân soaïn boä “Doøng Soâng Taâm 

Thöùc” song ngöõ Vieät Anh nhaèm giôùi thieäu giaùo lyù nhaø Phaät moät caùch 

toång quaùt cho Phaät töû ôû moïi trình ñoä, ñaëc bieät laø nhöõng ngöôøi sô cô. 

Nhöõng mong söï ñoùng goùp nhoi naày seõ mang laïi lôïi laïc cho nhöõng ai 

mong caàu coù ñöôïc cuoäc soáng an bình vaø haïnh phuùc.  

 

          Thieän Phuùc 
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Preface 

 

According to Buddhism, the mind or consciousness is the root of all 

dharmas. The mind or consciousness is the core of our existence. All 

our psychological experiences, such as pain and pleasure, sorrow and 

happiness, good and evil, life and death, are not attributed to any 

external agency. They are only the result of our own thoughts and their 

resultant actions. Mind actually influences the body in every minute of 

life. In Contemplation of the Mind Sutra, the Buddha taught: “All my 

tenets are based on the mind that is the source of all dharmas." The 

mind has brought about the Buddhas, the Heaven, or the Hell. It is the 

main driving force that makes us happy or sorrowful, cheerful or sad, 

liberated or doomed. In Buddhist teachings, all things are selfless or 

egoless, which means that no things, men, animals and inanimate 

objects , both living and not living, have what we may call their original 

self or real being. Let us consider man. A man does not have a core  or 

a soul which he can consider to be his true self. A man exists, but he 

cannot grasp his real being, he cannot discover his own core, because 

the existence of a man is nothing but an “existence depending on a 

series of causations.” Everything that exists is there because of 

causations; it will disappear when the effects of the causation cease. 

The waves on the water’s surface certainly exist, but can it be said that 

a wave has its own self? Waves exist only while there is wind or 

current. Each wave has its own characteristics according to the 

combination of causations, the intensity of the winds and currents and 

their directions, etc. But when the effects of the causations cease, the 

waves are no more. Similarly, there cannot be a self which stands 

independent of causations. As long as a man is an existent depending 

on a series of causations, it is unreasonable for him to try to hold on to 

himself and to regard all things around him from the self-centered point 

of view. All men ought to deny their own selves and endeavor to help 

each other and to look for co-existence, because no man can ever be 

truly independent. If all things owe their existence to a series of 

causations, their existence is a conditional one; there is no one thing in 

the universe that is permanent or independent. Therefore, the Buddha’s 

theory that selflessness is the nature of all things inevitably leads to the 

next theory that all things are impermanent (anitya).   
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Also according to Buddhism, there is no permanent substance of 

the nature of Self or Soul that reincarnates or transmigrates. It is 

impossible to conceive of anything that continues without change. All 

is in a state of flux. What we call life here is the functioning of the five 

aggregates of grasping, or the functioning of mind and body which are 

only energies or forces. They are never the same for two consecutive 

moments, and in the conflux of mind and body we do not see anything 

permanent. The grown-up man is neither the child nor quite a different 

person; there is only a relationship of continuity. The conflux of mind 

and body or mental and physical energy is not lost at death, for no force 

or energy is ever lost. It undergoes change. It resets, reforms in new 

conditions. With regard to the psychological question, Buddhism does 

not admit the existenceof a soul that is real and immortal. Anatma or 

non-self refers to all things (sarva-dharma), organic and inorganic.  

Talking about minds, mind is the only creator Buddhism 

recognizes, and the power of the mind the only significant power in the 

world. As Milton, an English poet in the seventeenth century, says: 

“The mind can make a heaven of hell, and a hell of heaven.” If we 

think good thoughts, our acts cannot be bad. By thinking good thoughts, 

we will produce better actions, develop better habits, mold better 

characters and inherit better destiny. Human's mind is intractable as a 

monkey (as a restless monkey). Someone asks a Zen master on how to 

look into one’s self-nature. The Zen master replies: “How can? For if 

there is a cage with six windows, in which there is a monkey. Someone 

calls at one window, ‘O, monkey,’ and he replies. Someone else calls 

at another window, and again he replies. And so on. Human’s mind is 

no different from that monkey.” Mind is another name for Alaya-

vijnana, as they both store and give rise to all seeds of phenomena and 

knowledge. In other words, consciousness is another name for mind. 

Consciousness means the art of distinguishing, or perceiving, or 

recognizing, discerning, understanding, comprehending, distinction, 

intelligence, knowledge, learning. It is interpreted as the “mind,” 

mental discernment, perception, in contrast with the object discerned. 

Zen Master Hakuun-Yasutani (1885-1973) taught: "Your mind can be 

compared to a mirror, which reflects everything that appears before it. 

From the time you begin to think, to feel, and to exert your will, 

shadows are cast upon your mind which distort its reflections. This 
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condition we call delusion, which is the fundamental sickness of human 

beings. The most serious effect of this sickness is that it creates a sense 

of duality, in consequence of which you postulate 'I' and 'not-I.' The 

truth is that everything is One, and this of course is not a numerical 

one. Falsely seeing oneself confronted by a world of separate 

existence, this is what creates antagonism, greed, and, inevitably, 

suffering. The purpose of cultivation is to wipe away from the mind 

these shadows or defilements so that we can intimately experience our 

solidarity with all life. Love and compassion then naturally and 

spontaneously flow forth." 

The Buddhist doctrine of consciousness or the doctrine of the 

Yogacaras considers that only intelligence has reality, not the objects 

exterior to us. However, having reality doesn't mean that mind and 

consciousness belong to sentient beings. When the doctrine of Idealism 

School clearly explains that no element is separate from ideation, it 

simply means that nothing can be separated from mind and 

consciousness. So the main goal of Buddhist cultivation is to transform 

the mind in cultivation in order to attain enlightenment and liberation. 

Although it is usually expressed by saying that all dharmas are mere 

ideation or that there is nothing but ideation, the real sense is quite 

different. According to Buddhism, all elements are in some way or 

other always connected with ideation. Mind may be defined as simply 

the awareness of an object since there is no agent or a soul that directs 

all activities. It consists of fleeting mental states which constantly arise 

and perish with lightning rapidity. With birth for its source and death for 

its mouth, it persistently flows on like a river receiving from the 

tributary streams of sense constant accretions to its flood. Each 

momentary consciousness of this everchanging lifestream, on passing 

away, transmits its whole energy, all the indelibly recorded 

impressions, to its successor. Every fresh consciousness therefore 

consists of the potentialities of its predecessors and something more. 

As all impressions are indelibly recorded in this everchanging 

palimpsest-like mind, and as all potentialities are transmitted from life 

to life, irrespective of temporary physical disintegrations, reminiscence 

of past births or past incidents become a possibility. Mind is like a 

double-edged weapon that can equally be used either for good or evil. 

One single thought that arises in this invisible mind can even save or 
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destroy the world. One such thought can either populate or depopulate 

a whole country. It is mind that creats one’s paradise and one’s hell. 

This doctrine was based on the teaching of the Buddha in the 

Avatamsaka Sutra, that the three worlds exist only in ideation. 

According to Ideation Theory, the outer world does not exist but the 

internal ideation presents appearance as if it were an outer world. The 

whole world is therefore of either illusory or causal nature and no 

permanent reality can be found.   

This little book titled “The River of Minds & Consciousnesses” is 

not a profound philosiphical study of the flowing stream of minds and 

consciousnesses in Buddhist Teachings, but a book that briefly points 

out the the doctrine of Mind and Consciousness, one of the core 

Buddhist teachings. Devout Buddhists should always remember the 

goal of any Buddhist cultivator is to achieve self-enlightening, that is 

examining with one’s own intelligence, and not depending upon 

another; enlightening or awakening of others, then achieve the final 

accomplishment, to go beyond the cycle of births and deaths right in 

this very life. For these particular reasons, the Buddhist Dharma 

becomes exceptionally special; however, it is also a matter not easily 

comprehensible. The Buddhist practitioners' journey demands 

continuous efforts with right understanding and practice. Presently 

even with so many books available on Buddhism, I venture to compose 

this booklet titled “The River of Minds & Consciousnesses” in 

Vietnamese and English to introduce general and basic things in 

Buddhism to all Vietnamese Buddhist followers, especially Buddhist 

beginners, hoping this little contribution will help Buddhists in different 

levels to understand on how to achieve and lead a life of peace and 

happiness.  

       

      Thieän Phuùc 
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Chöông Moät 

Chapter One 

 

Vuõ Truï Quan Phaät Giaùo 

 

Theo quan ñieåm Phaät giaùo thì vuõ truï laø voâ cuøng voâ taän. Tuy nhieân, 

neáu chuùng ta noùi veà söï thaønh hình cuûa heä thoáng theá giôùi maø chuùng ta 

ñang ôû, chuùng ta coù theå noùi veà söï thaønh hình cuûa noù nhö sau: “Noùi veà 

caùc yeáu toá caáu thaønh vuõ truï, yeáu toá ban ñaàu laø “gioù”, coù neàn taûng töø hö 

khoâng. Roài gioù chuyeån ñoäng, vaø döïa vaøo ñoù maø hôi noùng  xuaát hieän, 

roài coù hôi nöôùc, roài coù chaát cöùng töùc laø ñaát.” Vuõ Truï Luaän cuûa Phaät 

Giaùo khoâng phaûi chæ baøn ñeán söï hieän höõu cuûa voâ soá heä thoáng theá giôùi 

taäp hôïp thaønh nhöõng nhoùm maø ta vaãn goïi laø caùc thieân haø, maø noù coøn 

ñeà caäp ñeán nhöõng khaùi nieäm roäng raõi veà thôøi gian cuûa vuõ truï. Ñöùc Phaät 

tuyeân boá raèng treân möùc ñoä hieåu bieát cao nhaát thì toaøn theå vuõ truï laø baûn 

taâm thanh tònh. Tuy nhieân, treân möùc ñoä hieåu bieát thoâng thöôøng thì Ngaøi 

veõ neân moät thöù vuõ truï vôùi voâ soá nhöõng heä thoáng theá giôùi vôùi voâ soá 

nhöõng haønh tinh nôi maø moïi chuûng loaïi chuùng sanh ñang sanh soáng. Vì 

vaäy, heä thoáng theá giôùi cuûa chuùng ta khoâng phaûi laø moät heä thoáng theá 

giôùi duy nhaát trong vuõ truï. Nhöõng theá giôùi khaùc cuõng coù chö Phaät giaûng 

daïy veà giaùc ngoä ñaïo. Nhöõng baûn kinh Phaät coå xöa nhaát noùi ñeán caùc 

thaønh kieáp vaø hoaïi kieáp vôùi nhöõng khoaûng thôøi gian lôùn lao cuûa nhöõng 

thieân haø aáy, chuùng daàn daàn hình thaønh nhö theá naøo vaø sau moät thôøi kyø 

töông ñoái oån ñònh vaø coù ñôøi soáng trong caùc theá giôùi cuûa chính chuùng ñaõ 

toàn taïi roài taát nhieân phaûi suy taøn vaø huûy dieät nhö theá naøo. Taát caû ñeàu laø 

söï vaän haønh cuûa nhöõng quaù trình, bieán coá naày daãn ñeán bieán coá khaùc 

moät caùch hoaøn toaøn töï nhieân. Nhö baïn ñaõ bieát maëc duø Ñöùc Phaät ñaõ 

khaùm phaù ra söï hieän höõu cuûa nhieàu Thöôïng ñeá trong vuõ truï, Ngaøi 

khoâng bao giôø coá yù ñaùnh giaù thaáp quyeàn uy cuûa ñaáng Thöôïng ñeá ñöôïc 

daân chuùng AÁn Ñoä thôø phöôïng thôøi baáy giôø. Ngaøi chæ thuyeát giaûng chaân 

lyù. Vaø chaân lyù ñoù khoâng gaây aûnh höôûng gì ñeán quyeàn löïc cuûa ñaáng 

Thöôïng ñeá. Töông töï, söï kieän vuõ truï coù nhieàu maët trôøi khoâng laøm giaûm 

thieåu söï quan troïng cuûa maët trôøi trong thaùi döông heä cuûa chuùng ta, vì 

maët trôøi cuûa chuùng ta vaãn tieáp tuïc cho chuùng ta aùnh saùng moãi ngaøy. 

Ñoái vôùi moät soá toân giaùo khaùc, Thöôïng ñeá raát coù quyeàn naêng so vôùi loaøi 

ngöôøi, nhöng theo Phaät giaùo, caùc ngaøi chöa giaûi thoaùt ñöôïc söï khoå ñau 
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phieàn naõo, vaø coù theå caùc ngaøi vaãn coøn saân haän. Thoï maïng cuûa caùc ngaøi 

raát daøi, nhöng khoâng tröôøng cöûu nhö moät soá toân giaùo vaãn tin töôûng.  

Caùc vaán ñeà thöôøng ñöôïc caùc hoïc giaû noùi ñeán veà Phaät Giaùo laø Nhaân 

sinh quan vaø Vuõ truï quan Phaät giaùo. Söï khaûo saùt nguoàn goác  nhaân sinh 

quan vaø vuõ truï quan laø coâng vieäc cuûa laõnh vöïc cuûa caùc nhaø chuyeân 

moân trong laõnh vöïc Sieâu Hình Hoïc vaø vaán ñeà naày ñaõ ñöôïc khaûo saùt töø 

buoåi ban sô cuûa caùc neàn vaên minh Hy Laïp, AÁn Ñoä vaø Trung Hoa. ÔÛ 

ñaây chæ noùi ñaïi cöông veà Nhaân sinh quan vaø Vuõ truï quan Phaät giaùo maø 

thoâi. Vuõ Truï Luaän cuûa Phaät Giaùo khoâng phaûi chæ baøn ñeán söï hieän höõu 

cuûa voâ soá heä thoáng theá giôùi taäp hôïp thaønh nhöõng nhoùm maø ta vaãn goïi 

laø caùc thieân haø, maø noù coøn ñeà caäp ñeán nhöõng khaùi nieäm roäng raõi veà 

thôøi gian cuûa vuõ truï. Theo vuõ truï luaän Phaät giaùo, traùi ñaát traûi qua nhöõng 

chu kyø; trong moät vaøi chu kyø naày, traùi ñaát toát ñeïp hôn, nhöng trong 

nhöõng chu kyø khaùc, noù sa ñoïa. Tuoåi trung bình cuûa con ngöôøi laø daáu 

hieäu chæ tính chaát thôøi ñaïi maø ngöôøi aáy soáng. Tuoåi coù theå thay ñoåi töø 20 

ñeán haèng traêm trieäu naêm. Vaøo thôøi Ñöùc Phaät Thích Ca, möùc ñoä trung 

bình cuûa ñôøi soáng laø 100 naêm. Sau thôøi cuûa Ngaøi, theá gian hö hoûng, 

cuoäc soáng con ngöôøi ruùt ngaén ñi. Ñaùy saâu cuûa toäi loãi vaø baát haïnh seõ 

hieän ra khi tuoåi thoï trung bình cuûa con ngöôøi haï xuoáng coøn 10 tuoåi. Luùc 

ñoù Dieäu Phaùp cuûa Ñöùc Phaät seõ hoaøn toaøn bò boû queân. Nhöng sau ñoù thì 

moät cuoäc ñoät khôûi môùi laïi baét ñaàu. Khi naøo ñôøi soáng con ngöôøi leân tôùi 

80.000 naêm thì Phaät Di Laëc ôû cung trôøi Ñaâu Suaát seõ hieän ra treân traùi 

ñaát. Ngoaøi ra, nhöõng baûn kinh Phaät coå xöa nhaát noùi ñeán caùc thaønh kieáp 

vaø hoaïi kieáp vôùi nhöõng khoaûng thôøi gian lôùn lao cuûa nhöõng thieân haø 

aáy, chuùng daàn daàn hình thaønh nhö theá naøo vaø sau moät thôøi kyø töông ñoái 

oån ñònh vaø coù ñôøi soáng trong caùc theá giôùi cuûa chính chuùng ñaõ toàn taïi roài 

taát nhieân phaûi suy taøn vaø huûy dieät nhö theá naøo. Taát caû ñeàu laø söï vaän 

haønh cuûa nhöõng quaù trình, bieán coá naày daãn ñeán bieán coá khaùc moät caùch 

hoaøn toaøn töï nhieân. Ñöùc Phaät laø vò Thaày khaùm phaù ra baûn chaát thöïc söï 

cuûa luaät vuõ truï vaø khuyeân chuùng ta neân soáng phuø hôïp vôùi ñònh luaät 

naày. Ngaøi ñaõ khaúng ñònh raèng khoâng ai trong chuùng ta coù theå thoaùt 

khoûi ñöôïc ñònh luaät vuõ truï baèng caùch caàu nguyeän moät ñaáng thaàn linh 

toái thöôïng, bôûi leõ ñònh luaät vuõ truï voâ tö vôùi moïi ngöôøi. Tuy nhieân, Ñöùc 

Phaät daïy raèng chuùng ta coù theå ngaên chaën vieäc laøm xaáu aùc baèng caùch 

gia taêng haønh vi thieän laønh, vaø reøn luyeän taâm trí loaïi boû nhöõng tö töôûng 

xaáu. Theo Ñöùc Phaät, con ngöôøi coù theå trôû thaønh moät thöôïng ñeá neáu con 

ngöôøi aáy soáng ñöùng ñaén vaø chaùnh ñaùng baát keå ngöôøi aáy thuoäc toân giaùo 
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naøo. Nghóa laø moät ngaøy naøo ñoù ngöôøi aáy coù theå ñaït ñöôïc an laïc, tænh 

thöùc, trí tueä vaø giaûi thoaùt neáu ngöôøi aáy saún saøng tu taäp toaøn thieän chính 

mình. Ñöùc Phaät Thích Ca Maâu Ni chính laø ngöôøi ñaõ chöùng ngoä chaân lyù, 

Ngaøi xem taát caû nhöõng caâu hoûi veà sieâu hình laø troáng roãng. Chính vì theá 

maø Ñöùc Phaät thöôøng giöõ thaùi ñoä im laëng hay khoâng traû lôøi nhöõng caâu 

hoûi lieân quan ñeán sieâu hình vì Ngaøi cho raèng nhöõng caâu hoûi naày khoâng 

phaûi laø höôùng nhaém ñeán cuûa Phaät töû, höôùng nhaém ñeán cuûa Phaät töû laø 

söï giaûi thoaùt roát raùo. Theo Ñöùc Phaät, laøm sao con ngöôøi coù theå bieát 

ñöôïc söï thaät cuûa vuõ truï khi con ngöôøi khoâng theå bieát ñöôïc söï thaät cuûa 

chính mình? Theá neân Ngaøi daïy: “Ñieàu thöïc tieãn cho con ngöôøi laø quay 

trôû veà vôùi chính mình ñeå bieát mình laø ai, ñang ôû ñaâu vaø ñang laøm gì ñeå 

loaïi tröø heát thaûy caùc thöù ngaên che mình khoûi söï thaät cuûa vaïn höõu. 

Nghóa laø con ngöôøi phaûi töï mình tu taäp ñeå thanh loïc caû thaân laãn taâm. 

Veà vaán ñeà vuõ truï, Ñöùc Phaät cho raèng theá giôùi vaät chaát do töù ñaïi hình 

thaønh nhö nhieàu nhaø tö töôûng AÁn Ñoä tröôùc thôøi Ñöùc Phaät ñaõ tuyeân boá. 

Ñoù laø ñaát, nöôùc, löûa vaø gioù. Caùc yeáu toá naày luoân vaän haønh vaø voâ 

thöôøng, theá neân vaïn höõu do chuùng laøm cuõng voâ thöôøng. Vaán ñeà thaéc 

maéc veà nguoàn goác cuûa Töù Ñaïi ñoái vôùi giaùo thuyeát Duyeân Khôûi do Ñöùc 

Phaät phaùt hieän laø hoaøn toaøn voâ nghóa vaø khoâng ñöôïc chaáp nhaän.  

 

Buddhist Cosmology 

 

According to the Buddhist view on the universe, the universe is 

infinite. However, if we speak about the formation of our world 

system, we can speak about the formation process as follows: “In terms 

of elements that form the universe, wind is the first one. Its basis is 

space. Then the wind moves, and in dependence on the moving of the 

wind, heat occurs; then moisture, then solidity or earth.” Buddhist 

cosmology not only takes into account the existence of innumerable 

systems of worlds grouped into what we should call galaxies, but has 

equally vast conceptions of cosmic time. The Buddha proclaimed that 

on the highest level of understanding the entire cosmos is the original 

pure mind. However, on the ordinary level of understanding he painted 

a picture of a cosmos filled with countless worls systems where 

countless of living beings of every short reside. Thus, our world system 

is not the only unique or the only one world system in the universe. 

Other world systems also have their Buddhas who also teach the path 
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of enlightenment. The most ancient Buddhist texts speak of the various 

phases in the evolution and devolution over enormous time-periods of 

these galaxies, how they gradually formed and how after a period or 

relative stability during which life may be found on their worlds, how, 

inevitably having come into existence, they must in due course decline 

and go to destruction. All this is the working of processes, one vent 

leading quite naturally to another. As you know that although the 

Buddha discovered the presence of numerous Gods throughout the 

universe, he never tried to diminish the importance of the God 

worshipped by the people of his time. He simply preached the truth and 

that truth does not affect the importance of any Gods. Similarly, the 

fact that there are numerous suns in the universe does not diminish the 

importance of the sun of our solar system, for our sun continues to 

provide us with light every day. To some other religions, Gods can be 

very powerful compared to human beings, but to Buddhism, they are 

still not free from sufferings and afflictions, and can be very angry. The 

life of Gods may be very long, but not eternal as many other religions 

believe. 

Outlook on life and universe has been discussed by a lot of famous 

scholars in the world. Examination of the origin or nature of life and 

universe is the task of the metaphysic experts. This problem has a very 

important position in philosophy. It was examined from the beginning 

of the Egyptian, Indian and Chinese civilizations. This book is designed 

to give you only an overview of the Buddhist cosmology. Buddhist 

cosmology not only takes into account the existence of innumerable 

systems of worlds grouped into what we should call galaxies, but has 

equally vast conceptions of cosmic time. According to Buddhist 

cosmology, the earth goes through periodic cycles. In some of the 

cycles it improves, in others it degenerates. The average age of a man 

is an index of the quality of the period in which the person lives. It may 

vary between 10 years and many hundreds of thousands of years. At 

the time of Sakyamuni Buddha, the average life-span was 100 years. 

After him, the world becomes more depraved, and the life of man 

shortens. The peak of sin and misery will be reached when the average 

life has fallen to 10 years. The Dharma of Sakyamuni Buddha will then 

be completely forgotten. But after that the upward swing begins again. 

When the life of man reaches 80,000 years, Maitreya Buddha from the 
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Tusita Heaven will appear on the earth. Besides, the most ancient 

Buddhist texts speak of the various phases in the evolution and 

devolution over enormous time-periods of these galaxies, how they 

gradually formed and how after a period or relative stability during 

which life may be found on their worlds, how, inevitably having come 

into existence, they must in due course decline and go to destruction. 

All this is the working of processes, one vent leading quite naturally to 

another. The Buddha was the Teacher who discovered the real nature 

of the universal cosmic law and advised us to live in accordance with 

this law. The Buddha confirmed that it is impossible for anyone to 

escape from such cosmic laws by praying to an almighty god, because 

this universal law is unbiased.  However, the Buddha has taught us how 

to stop bad practices by increasing good deeds, and training the mind to 

eradicate evil thoughts. According to the Buddha, a man can even 

become a god if he leads a decent and righteous way of life regardless 

of his religious belief. It is to say a man someday can obtain peace, 

mindfulness, wisdom and liberation if he is willing to cultivate to 

perfect himself.  The Buddha Sakyamuni himself realized the Noble 

Truths, considered all metaphysical questions are empty. He often kept 

silent and gave no answers to such metaphysical questions, because for 

Him, those questions do not realistically relate to the purpose of 

Buddhists, the purpose of all Buddhists is the final freedom. According 

to the Buddha, how can a man know what the universe really is when 

he cannot understand who he really is? Therefore, the Buddha taught: 

“The practical way for a man is turning back to himself and seeing 

where and who he is and what he is doing so that he can overcome the 

destruction of all hindrances to the truth of all things. That is to say, he 

has to cultivate to purify his body and mind.” For the universe, the 

Buddha declared that the material world is formed by the Four Great 

Elements as many Indian thinkers before Him did. These are Earth 

element, Water element, Fire element and Air element. These 

elements are dynamic and impermanent, therefore, all existing things 

compounded by them must be impermanent too.  The problem about 

the origin of the four elements becomes senseless and is unacceptable 

to the truth of Dependent Origination which was discovered and taught 

by the Buddha. 
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Chöông Hai 

Chapter Two 

 

Theá Giôùi Ta Baø 

Theo Quan Ñieåm Phaät Giaùo 

 

Theá giôùi Ta Baø laø theá giôùi chòu ñöïng ñeå chæ theá giôùi cuûa chuùng ta, 

nôi coù ñaày nhöõng khoå ñau phieàn naõo; tuy theá chuùng sanh trong ñoù vaãn 

haân hoan höôûng thuï vaø chòu ñöïng. Ta Baø coù nghóa laø khoå naõo, laïi cuõng 

coù nghóa laø phieàn luïy hay troùi buoäc, chaúng ñöôïc ung dung töï taïi. Theá 

giôùi Ta Baø, nôi ñaày daãy nhöõng maâu thuaãn, haän thuø vaø baïo ñoäng. Nôi 

maø chuùng ta ñang soáng laø moät theá giôùi baát tònh, vaø Phaät Thích Ca ñaõ 

baét ñaàu thanh tònh noù. Con ngöôøi soáng trong theá giôùi naày chòu phaûi voâ 

vaøn khoå haõi vì tam ñoäc tham, saân, si cuõng nhö nhöõng duïc voïng traàn tuïc. 

Coõi Ta Baø naày ñaày daãy nhöõng ñaát, ñaù, gai choâng, haàm hoá, goø noång, 

thöôøng coù nhöõng moái khoå veà ñoùi khaùt, laïnh, noùng. Chuùng sanh trong 

coõi Ta Baø phaàn nhieàu tham ñaém nôi phi phaùp, taø phaùp, chôù chaúng chòu 

tin chaùnh phaùp, thoï soá cuûa hoï ngaén nguûi, nhieàu keû gian traù. Noùi veà vua 

quan, daàu coù nöôùc ñeå cai trò, hoï chaúng heà bieát ñuû, maø ngöôïc laïi sanh 

loøng tham lam, keùo binh ñaùnh chieám nöôùc khaùc, khieán cho nhieàu ngöôøi 

voâ toäi cheát oan; laïi theâm nhieàu thieân tai nhö haïn haùn, baõo luït, maát 

muøa, ñoùi khaùt, vaân vaân neân chuùng sanh trong coõi naày phaûi chòu voâ 

löôïng khoå sôû. Nôi coõi Ta Baø naày, söï thuaän duyeân cuøng an vui tu taäp thì 

ít, maø nghòch duyeân phieàn naõo thì nhieàu. Haàu heát ngöôøi tu haønh ñeàu deã 

bò thoái thaát taâm Boà Ñeà ñaõ phaùt luùc ban ñaàu. Theo Ñöùc Phaät, quaû ñaát 

maø chuùng ta ñang ôû ñaây coù teân laø Nam Thieäm Boä Chaâu, naèm veà höôùng 

nam cuûa nuùi Tu Di, voán laø moät phaàn nhoû nhaát trong heä thoáng Ñaïi 

Thieân Theá Giôùi do Ñöùc Phaät Thích Ca Maâu Ni laøm giaùo chuû. 
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The Worldly World 

In Buddhist Point of View 

 

World of endurance refers to our world which is filled with 

sufferings and affections, yet gladly enjoyed and endured by its 

inhabitants.Saha means sufferings and afflictions; it also means 

worries, binding, unable to be free and liberated. The worldly world is 

full of storm, conflict, hatred and violence. The world in which we live 

is an impure field, and Sakyamuni is the Buddha who has initiated its 

purification. People in this world endure many sufferings stemming 

from three poisons of greed, anger and delusion as well as earthly 

desires. The Saha World is filled with dirt, rocks, thorns, holes, 

canyons, hills, cliffs. There are various sufferings regarding thirst, 

famine, hot, and cold. The people in the Saha World like wicked 

doctrines and false dharma; and do not have faith in the proper dharma. 

Their lives are short and many are fraudulent. Kings and mandarins, 

although already have had lands to govern and rule, are not satisfied; 

as they become greedy, they bring forces to conquer other countries 

causing innocent people to die in vain. In addition, there are other 

infinite calamities such as droughts, floods, loss of harvest, thirst, 

famine, epidemics, etc. As for this Saha World, the favorable 

circumstances to cultivate in peace and contenment are few, but the 

unfavorable conditions of afflictions destroying path that are rather 

losing Bodhi Mind they developed in the beginning. Moreover, it is 

very difficult to encounter a highly virtuous and knowledgeable 

advisor. According to the Buddha, the planet in which we are currently 

living is called Virtuous Southern Continent. It is situated to the south 

of Mount Sumeru and is just a tiniest part of the Great World System of 

the Saha World in which Sakyamuni Buddha is the ruler.  
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Chöông Ba 

Chapter Three 

 

Nhaân Sinh Quan Cuûa Ñaïo Phaät 

 

Thaät laø sai laàm khi nghó raèng nhaân sinh quan vaø vuõ truï quan cuûa 

ñaïo Phaät laø moät quan nieäm bi quan, raèng con ngöôøi luoân soáng trong 

tinh thaàn bi quan yeám theá. Ngöôïc laïi, ngöôøi con Phaät mæm cöôøi khi hoï 

ñi suoát cuoäc ñôøi. Ngöôøi naøo hieåu ñöôïc baûn chaát thaät cuûa cuoäc soáng, 

ngöôøi aáy haïnh phuùc nhaát, vì hoï khoâng bò ñieân ñaûo bôûi tính chaát hö aûo, 

voâ thöôøng cuûa vaïn vaät. Ngöôøi aáy thaáy ñuùng thaät töôùng cuûa vaïn phaùp, 

chöù khoâng thaáy nhö caùi chuùng döôøng nhö. Nhöõng xung ñoät phaùt sanh 

trong con ngöôøi khi hoï ñoái ñaàu vôùi nhöõng söï thaät cuûa cuoäc ñôøi nhö 

sanh, laõo, beänh, töû, vaân vaân, nhöng söï ñieân ñaûo vaø thaát voïng naày 

khoâng laøm cho ngöôøi Phaät töû nao nuùng khi hoï saün saøng ñoái dieän vôùi 

chuùng baèng loøng can ñaûm. Quan nieäm soáng nhö vaäy khoâng bi quan, 

cuõng khoâng laïc quan, maø noù laø quan nieäm thöïc tieãn. Ngöôøi khoâng bieát 

ñeán nguyeân taéc haèng chuyeån trong vaïn phaùp, khoâng bieát ñeán baûn chaát 

noäi taïi cuûa khoå ñau, seõ bò ñieân ñaûo khi ñöông ñaàu vôùi nhöõng thaêng 

traàm cuûa cuoäc soáng, vì hoï khoâng kheùo tu taäp taâm ñeå thaáy caùc phaùp 

ñuùng theo thöïc töôùng cuûa chuùng. Vieäc xem nhöõng laïc thuù laø beàn vöõng, 

laø daøi laâu cuûa con ngöôøi, daãn ñeán bieát bao nhieâu noãi lo toan, khi moïi 

chuyeän xaõy ra hoaøn toaøn traùi ngöôïc vôùi söï mong ñôïi cuûa hoï. Do ñoù, 

vieäc trau doài, tu taäp moät thaùi ñoä xaû ly ñoái vôùi cuoäc soáng, vôùi nhöõng gì 

lieân quan ñeán cuoäc soáng thaät laø caàn thieát. Thaùi ñoä xaû ly hay thaûn nhieân 

voâ chaáp naày khoâng theå taïo ra nhöõng baát maõn, thaát voïng vaø nhöõng xung 

ñoät noäi taâm, bôûi vì noù khoâng chaáp tröôùc vaøo thöù naày hay thöù khaùc, maø 

noù giuùp chuùng ta buoâng boû. Ñieàu naày quaû laø khoâng deã, nhöng noù laø 

phöông thuoác höõu hieäu nhaát nhaèm cheá ngöï, neáu khoâng muoán noùi laø 

loaïi tröø nhöõng baát toaïi nguyeän hay khoå ñau. Ñöùc Phaät thaáy khoå laø khoå, 

haïnh phuùc laø haïnh phuùc, vaø Ngaøi giaûi thích raèng moïi laïc thuù theá gian, 

gioáng nhö caùc phaùp höõu vi khaùc, ñeàu phuø du vaø hö aûo. Ngaøi caûnh tænh 

moïi ngöôøi khoâng neân quan taâm quaù ñaùng ñeán laïc thuù phuø du aáy, vì 

khoâng sôùm thì muoän cuõng daãn ñeán khoå ñau phieàn naõo. Xaû laø phöông 

thuoác giaûi ñoäc höõu hieäu nhaát cho caû hai thaùi ñoä bi quan vaø laïc quan. 

Xaû laø traïng thaùi quaân bình cuûa Taâm, khoâng phaûi laø traïng thaùi laõnh ñaïm 

thôø ô. Xaû laø keát quaû cuûa moät caùi taâm ñaõ ñöôïc an ñònh. Thaät ra, giöõa 
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thaùi ñoä bình thaûn khi xuùc chaïm vôùi nhöõng thaêng traàm cuûa cuoäc soáng laø 

ñieàu raát khoù, theá nhöng ñoái vôùi ngöôøi thöôøng xuyeân trau doài taâm xaû seõ 

khoâng ñeán noãi bò noù laøm cho ñieân ñaûo, Haïnh phuùc tuyeät ñoái khoâng theå 

phaùt sinh nôi nhöõng gì do ñieàu kieän vaø söï keát hôïp taïo thaønh (caùc phaùp 

höõu vi). Nhöõng gì chuùng ta aáp uû vôùi bao noãi haân hoan vaøo giaây phuùt 

naày, seõ bieán thaønh ñau khoå vaøo giaây phuùt keá. Laïc thuù bao giôø cuõng 

thoaùng qua vaø khoâng beàn vöõng. Söï thoûa maõn ñôn thuaàn cuûa giaùc quan 

maø chuùng ta goïi laø laïc, laø thích thuù, nhöng trong yù nghóa tuyeät ñoái cuûa 

noù thì söï thoûa maõn nhö vaäy khoâng phaûi laø ñieàu ñaùng möøng. Vui cuõng laø 

khoå, laø baát toaïi nguyeän, vì noù phaûi chòu söï chi phoái cuûa luaät voâ thöôøng. 

Neáu coù caùi nhìn ñaày trí tueä nhö vaäy, chuùng ta seõ thaáy ñöôïc caùc phaùp 

ñuùng theo tính chaát cuûa noù, trong aùnh saùng chaân thaät cuûa noù, coù theå 

chuùng ta seõ nhaän ra raèng theá gian naày chaúng qua chæ laø tuoàng aûo hoùa, 

noù daãn nhöõng ai dính maéc vaøo noù ñi laàm ñöôøng laïc loái. Taát caû nhöõng 

thöù goïi laø laïc thuù ñeàu laø phuø du, laø söï môû maøn cho ñau khoå maø thoâi. 

Chuùng chæ nhaát thôøi xoa dòu nhöõng veát lôû loùi thaûm haïi cuûa cuoäc ñôøi. 

Ñaây chính laø nhöõng gì thöôøng ñöôïc hieåu laø khoå trong ñaïo Phaät. Do 

bieán hoaïi, chuùng ta thaáy raèng khoå khoâng bao giôø ngöøng taùc ñoäng, noù 

vaän haønh döôùi daïng thöùc naày hay daïng thöùc khaùc. 

Veà chuùng sanh noùi chung, ñaïo Phaät xem taát caû chuùng höõu tình keå 

caû vöông quoác thaûo moäc (nhöõng chuùng sanh voâ tình) laø chuùng sanh; tuy 

nhieân, töø “sattva” giôùi haïn nghóa trong nhöõng chuùng sanh coù lyù leõ, taâm 

thöùc, caûm thoï. Nhöõng chuùng sanh coù tri giaùc, nhaïy caûm, söùc soáng, vaø lyù 

trí. Veà caùi goïi laø Töï Ngaõ, theo Phaät giaùo, chæ laø söï tích tuï cuûa nhöõng 

yeáu toá tinh thaàn, kinh nghieäm vaø yù nieäm. Thöïc chaát khoâng coù caùi ngaõ 

naøo ngoaøi kinh nghieäm. Noùi nhö vaäy khoâng coù nghóa laø con ngöôøi 

khoâng quan troïng. Kyø thaät, Phaät giaùo laø giaùo phaùp ñöôïc Ñöùc Phaät 

truyeàn giaûng laø moät neàn giaùo lyù hoaøn toaøn xaây döïng treân trí tueä cuûa 

con ngöôøi. Ñöùc Phaät daïy: “Baïn haõy laø ngoïn ñuoác vaø laø nôi toái thöôïng 

cho chính baïn, chöù ñöøng neân tìm nôi nöông töïa vaøo baát cöù ngöôøi naøo 

khaùc.” Roài Ñöùc Phaät laïi daïy theâm: “Ta laø Phaät ñaõ thaønh, chuùng sanh laø 

Phaät seõ thaønh.” Vôùi Phaät giaùo, taát caû nhöõng gì thöïc hieän ñöôïc ñeàu hoaøn 

toaøn do noã löïc vaø trí tueä ruùt töø nhöõng kinh nghieäm cuûa con ngöôøi. Phaät 

daïy con ngöôøi laøm chuû vaän meänh cuûa mình. Con ngöôøi coù theå laøm cho 

ñôøi mình toát hôn hoaëc xaáu hôn, vaø con ngöôøi cuõng coù theå thaønh Phaät 

neáu noã löïc tu y theo Phaät. 
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Veà quan nieäm Nhaân Thöøa vaø Thieân thöøa, theo Ñaïi Thöøa: Taùi sanh 

vaøo nhaân gian hay coõi ngöôøi nhôø tu trì nguõ giôùi (höõu tình quan Phaät 

Giaùo laáy loaøi ngöôøi laøm troïng taâm. Con ngöôøi coù theå laøm laønh maø cuõng 

coù theå laøm aùc, laøm aùc thì bò sa ñoïa trong ba ñöôøng döõ nhö ñòa nguïc, 

ngaï quyû, suùc sanh; laøm laønh thì ñöôïc sanh leân caùc ñöôøng laønh nhö nhôn 

vaø thieân, A La Haùn, Bích Chi Phaät, vaân vaân). Tuy nhieân, coù nhieàu dò 

bieät veà soá phaän con ngöôøi. Tyû nhö coù keû thaáp ngöôøi cao, coù keû cheát 

yeåu coù ngöôøi soáng laâu, coù keû taøn taät beänh hoaïn, coù ngöôøi laïi traùng kieän 

maïnh khoûe, coù ngöôøi giaøu sang phuù quí maø cuõng coù keû ngheøo khoå laàm 

than, coù ngöôøi khoân ngoan laïi coù keû ngu ñaàn, vaân vaân. Theo nhaân sinh 

quan Phaät giaùo, taát caû nhöõng keát quaû vöøa keå treân ñaây khoâng phaûi laø söï 

ngaãu nhieân. Chính khoa hoïc ngaøy nay cuõng choáng laïi thuyeát “ngaãu 

nhieân,” caùc Phaät töû laïi cuõng nhö vaäy. Ngöôøi con Phaät chôn thuaàn khoâng 

tin raèng nhöõng cheânh leäch treân theá giôùi laø do caùi goïi laø ñaáng Saùng Taïo 

hay Thöôïng Ñeá naøo ñoù taïo ra. Ngöôøi con Phaät khoâng tin raèng  haïnh 

phuùc hay khoå ñau maø mình phaûi kinh qua ñeàu do söï saùng taïo cuûa moät 

ñaáng Saùng Taïo Toái Thöôïng. Theo nhaân sinh quan Phaät giaùo, nhöõng dò 

bieät vöøa keå treân laø do nôi söï di truyeàn veà moâi sinh, maø phaàn lôùn laø do 

nguyeân nhaân hay nghieäp, khoâng chæ ngay baây giôø maø coøn do nôi quaù 

khöù gaàn hay xa. Chính con ngöôøi phaûi chòu traùch nhieäm veà haïnh phuùc 

hay khoå sôû cuûa chính mình. Con ngöôøi taïo thieân ñöôøng hay ñòa nguïc 

cho chính mình. Con ngöôøi laø chuû teå ñònh meänh cuûa mình, con ngöôøi laø 

keát quaû cuûa quaù khöù vaø laø nguoàn goác cuûa töông lai. Veà quan nieäm 

Thieân Thöøa, ñaây chæ laø moät trong nguõ thöøa, coù coâng naêng ñöa nhöõng 

ngöôøi tu taäp thieän nghieäp ñeán moät trong saùu coõi trôøi duïc giôùi, cuõng nhö 

ñöa nhöõng ngöôøi tu taäp thieàn ñònh ñeán nhöõng caûnh trôøi saéc giôùi hay voâ 

saéc giôùi cao hôn. Chuùng sanh ñöôïc taùi sanh vaøo coõi trôøi nhôø tu trì thaäp 

thieän. 

Veà quan nieäm Thaân vaø Taâm, ñaïo Phaät noùi veà giaùo thuyeát thaân taâm 

voâ thöôøng. Coù ngöôøi cho raèng luaän thuyeát “Thaân Taâm Voâ Thöôøng”  

cuûa ñaïo Phaät phaûi chaêng voâ tình gieo vaøo loøng moïi ngöôøi quan nieäm 

chaùn ñôøi, thoái chí. Neáu thaân vaø taâm cuõng nhö söï vaät ñeàu voâ thöôøng nhö 

vaäy thì chaúng neân laøm gì caû, vì neáu coù laøm thaønh söï nghieäp lôùn lao 

cuõng khoâng ñi ñeán ñaâu. Môùi nghe töôûng chöøng nhö phaàn naøo coù lyù, kyø 

thaät noù khoâng coù lyù chuùt naøo. Khi thuyeát giaûng veà thuyeát naày, Ñöùc 

Phaät khoâng muoán laøm naûn chí moät ai, maø Ngaøi chæ muoán caûnh tænh ñeä 

töû cuûa Ngaøi veà moät chaân lyù. Phaät töû chôn thuaàn khi hieåu ñöôïc leõ voâ 
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thöôøng seõ giöõ bình tónh, taâm khoâng loaïn ñoäng tröôùc caûnh ñoåi thay ñoät 

ngoät. Bieát ñöôïc leõ voâ thöôøng môùi giöõ ñöôïc taâm an, môùi coá gaéng laøm 

nhöõng ñieàu laønh vaø maïnh baïo gaït boû nhöõng ñieàu aùc, cöông quyeát laøm, 

daùm hy sinh taøi saûn, daùm taän tuïy ñoùng goùp vaøo vieäc coâng ích cho haïnh 

phuùc cuûa mình vaø cuûa ngöôøi. Vaïn söï vaïn vaät khoâng ngöøng thay ñoåi, 

chöù khoâng bao giôø chòu ôû yeân moät choã. Cuoäc ñôøi nay coøn mai maát, 

bieán chuyeån khoâng ngöøng nghæ. Thaân con ngöôøi cuõng vaäy, noù cuõng laø 

voâ thöôøng, noù cuõng naèm trong ñònh luaät “Thaønh Truï Hoaïi Khoâng.” 

Thaân ta phuùt tröôùc khoâng phaûi laø thaân ta phuùt sau. Khoa hoïc ñaõ chöùng 

minh  raèng trong thaân theå chuùng ta, caùc teá baøo luoân luoân thay ñoåi vaø cöù 

moãi thôøi kyø baûy naêm  laø caùc teá baøo cuõ hoaøn toaøn ñoåi môùi. Söï thay ñoåi 

laøm cho chuùng ta mau lôùn, mau giaø vaø mau cheát. Caøng muoán soáng bao 

nhieâu chuùng ta laïi caøng sôï cheát baáy nhieâu. Töø toùc xanh ñeán toùc baïc, 

ñôøi ngöôøi nhö moät giaác mô. Theá nhöng coù nhieàu ngöôøi khoâng chòu 

nhaän bieát ra ñieàu naày, neân hoï cöù lao ñaàu vaøo caùi thoøng loïng tham aùi; 

ñeå roài khoå vì tham duïc, coøn khoå hôn nöõa vì tham lam oâm aáp baùm víu  

maõi vaøo söï vaät, ñoâi khi ñeán cheát maø vaãn chöa chòu buoâng boû. Ñeán khi 

bieát saép truùt hôi thôû cuoái cuøng maø vaãn coøn luyeán tieác tìm caùch naém laïi 

moät caùch tuyeät voïng. Thaân ta voâ thöôøng, taâm ta cuõng voâ thöôøng. Taâm 

voâ thöôøng coøn mau leï hôn caû thaân. Taâm chuùng ta thay ñoåi töøng giaây, 

töøng phuùt theo vôùi ngoaïi caûnh, vui ñoù roài buoàn ñoù, cöôøi ñoù roài khoùc ñoù, 

haïnh phuùc ñoù roài khoå ñau ñoù.  

Theo Kinh Duy Ma Caät, khi Vaên Thuø Sö Lôïi Boà Taùt vaâng meänh 

cuûa Ñöùc Phaät ñi thaêm beänh cö só Duy Ma Caät, neân môùi coù cuoäc ñoái ñaùp 

veà “thaân”. Vaên Thuø hoûi cö só Duy Ma Caät: “Phaøm Boà Taùt an uûi Boà Taùt 

coù beänh nhö theá naøo?” Duy Ma Caät ñaùp: “Noùi thaân voâ thöôøng, nhöng 

khoâng bao giôø nhaøm chaùn thaân naày. Noùi thaân coù khoå, nhöng khoâng bao 

giôø noùi veà söï vui ôû Nieát Baøn. Noùi thaân voâ ngaõ maø khuyeân daïy daét dìu 

chuùng sanh. Noùi thaân khoâng tòch, chöù khoâng noùi laø roát raùo tòch dieät. Noùi 

aên naên toäi tröôùc, chöù khoâng noùi vaøo nôi quaù khöù. Laáy beänh mình maø 

thöông beänh ngöôøi. Phaûi bieát caùi khoå voâ soá kieáp tröôùc, phaûi nghó ñeán 

söï lôïi ích cho taát caû chuùng sanh, nhôù ñeán vieäc laøm phöôùc, töôûng ñeán söï 

soáng trong saïch, chôù neân sanh taâm buoàn raàu, phaûi thöôøng khôûi loøng 

tinh taán, nguyeän seõ laøm vò y vöông ñieàu trò taát caû beänh cuûa chuùng sanh. 

Boà Taùt phaûi an uûi Boà Taùt coù beänh nhö theá ñeå cho ñöôïc hoan hyû.” Ngaøi 

Vaên Thuø Sö Lôïi! Boà Taùt coù beänh ñaáy phaûi quaùn saùt ñöôïc caùc phaùp nhö 

theá. Laïi nöõa, quaùn thaân voâ thöôøng, khoå, khoâng, voâ ngaõ, ñoù laø hueä. Duø 
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thaân coù beänh vaãn ôû trong sanh töû laøm lôïi ích cho chuùng sanh khoâng 

nhaøm moûi, ñoù laø phöông tieän. Laïi nöõa, ngaøi Vaên Thuø Sö Lôïi! Quaùn 

thaân, thaân khoâng rôøi beänh, beänh chaúng rôøi thaân, beänh naày, thaân naày, 

khoâng phaûi môùi, khoâng phaûi cuõ, ñoù laø hueä. Duø thaân coù beänh maø khoâng 

nhaøm chaùn troïn dieät ñoä, ñoù laø phöông tieän. 

Veà quan nieäm “Thaân Taâm Baát Tònh” hay khoâng tinh saïch. Baát tònh 

coù nghóa laø khoâng tinh saïch, khoâng thaùnh thieän, khoâng ñeïp ñeõ. Ñöùng 

veà caû hai phöông dieän sinh lyù vaø taâm lyù, con ngöôøi laø baát tònh. Ñaây 

khoâng phaûi laø moät caùi nhìn tieâu cöïc hay bi quan, maø chæ laø caùi nhìn 

khaùch quan veà con ngöôøi. Thaáy ñöôïc söï caáu taïo cuûa cô theå, töø toùc treân 

ñænh ñaàu, cho ñeán maùu, muû, ñaøm, phaân, nöôùc tieåu, nhöõng vi khuaån aån 

naùo trong ruoät vaø nhöõng beänh taät cöù chöïc saún ñeå phaùt sinh, ta thaáy 

phaàn sinh lyù cuûa ta quaû laø baát tònh. Phaàn sinh lyù ñoù cuõng laø ñoäng löïc 

thuùc ñaåy ta ñi tìm söï thoûa maõn duïc laïc, do ñoù neân kinh goïi thaân theå laø 

nôi tích tuï cuûa toäi loãi. Coøn phaàn taâm lyù? Vì khoâng thaáy ñöôïc söï thaät veà 

voâ thöôøng, khoå khoâng vaø voâ ngaõ cuûa söï vaät cho neân taâm ta thöôøng trôû 

thaønh naïn nhaân cuûa tham voïng thuø gheùt; do tham voïng vaø thuø gheùt maø 

chuùng ta taïo ra bieát bao toäi loãi, cho neân kinh noùi “taâm laø nguoàn suoái 

phaùt sinh ñieàu aùc.” 

Theâm moät nhaân sinh quan khaùc veà Thaân cuûa Ñaïo Phaät laø “Thaân 

Ngöôøi Khoù Ñöôïc” Trong caùc traân baûo, sinh maïng laø hôn, neáu maïng 

mình coøn laø coøn taát caû. Chæ mong sao cho thaân maïng naày ñöôïc soáng 

coøn, thì lo chi khoâng coù ngaøy gaày döïng neân cô nghieäp. Tuy nhieân, vaïn 

vaät ôû treân ñôøi neáu ñaõ coù mang caùi töôùng höõu vi, taát phaûi coù ngaøy bò 

hoaïi dieät. Ñôøi ngöôøi cuõng theá, heã coù sanh laø coù töû; tuy noùi traêm naêm, 

nhöng mau nhö aùnh chôùp, thoaùng qua töïa söông, nhö hoa hieän trong 

göông, nhö traêng loàng ñaùy nöôùc, hôi thôû mong manh, chöù naøo coù beàn 

laâu? Phaät töû chôn thuaàn neân luoân nhôù raèng khi sanh ra ñaõ khoâng mang 

theo moät ñoàng, neân khi cheát roài cuõng khoâng caàm theo moät chöõ, suoát 

ñôøi laøm luïng khoå thaân tích chöùa cuûa caûi, roát cuoäc voâ ích cho baûn thaân 

mình tröôùc caùi sanh laõo beänh töû. Sau khi cheát di, cuûa caûi aáy lieàn trôû qua 

tay ngöôøi khaùc moät caùch phuû phaøng. Luùc aáy khoâng coù moät chuùt phöôùc 

laønh naøo ñeå cho thaàn thöùc nöông caäy veà kieáp sau, cho neân phaûi ñoïa 

vaøo tam ñoà aùc ñaïo. Coå ñöùc coù daïy: “Thieân nieân thieát moäc khai hoa dò, 

nhaát thaát nhôn thaân vaïn kieáp nan.” Nghóa laø caây saét ngaøn naêm maø nay 

nôû hoa cuõng chöa laáy laøm kinh dò, chôù thaân ngöôøi moät khi ñaõ maát ñi thì 

muoân kieáp cuõng khoù maø taùi hoài. Vì theá, Phaät töû chôn thuaàn neân luoân 
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nhôù nhöõng gì Phaät daïy: “Thaân ngöôøi khoù ñöôïc, Phaät phaùp khoù gaëp. 

Ñöôïc thaân ngöôøi, gaëp Phaät phaùp, maø ta nôû ñeå cho thôøi gian luoáng qua 

voâ ích, quaû laø uoång cho moät kieáp ngöôøi.” 

 

Buddhist Outlook on Life 

 

It is wrong to imagine that the Buddhist outlook on life and the 

world is a gloomy one, and that the Buddhist is in low spirit. Far from it, 

a Buddhist smiles as he walks through life. He who understands the 

true nature of life is the happiest individual, for he is not upset by the 

evanescent (extremely small) nature of things. He tries to see things as 

they are, and not as they seem to be. Conflicts arise in man when he is 

confronted with the facts of life such as aging, illness, death and so 

forth, but frustration and disappointment do not vex him when he is 

ready to face them with a brave heart. This view of life is neither 

pessimistic nor optimistic, but the realistic view. The man who ignores 

the principle of unrest in things, the intrinsic nature of suffering, is 

upset when confronted with the vicissitudes of life. Man’s recognition 

of pleasures as lasting, leads to much vexation, when things occur quite 

contrary to his expectations. It is therefore necessary to cultivate a 

detached outlook towards life and things pertaining to life. Detachment 

can not bring about frustration, disappointment and mental torment, 

because there is no clinging to one thing and another, but letting go. 

This indeed is not easy, but it is the sure remedy for controlling, if not 

eradicating, unsatisfactoriness. The Buddha sees suffering as suffering, 

and happiness as happiness, and explains that all cosmic pleasure, like 

all other conditioned attachings, is evanescent, is a passing show. He 

warns man against attaching too much importance to fleeing pleasures, 

for they sooner or later beget discontent. Equanimity is the best 

antidote for both pessimism and optimism. Equanimity is evenness of 

mind and not sullen indifference. It is the result of a calm, concentrated 

mind. It is hard, indeed, to be undisturbed when touched by the realities 

of life, but the man who cultivates truth is not upset. Absolute 

happiness can not be derived from things conditioned and compounded. 

What we hug in great glee this moment, turns into a source of 

dissatisfaction the next moment. Pleasures are short-lived, and never 

lasting. The mere gratification of the sense faculties we call pleasure 



 33 

and enjoyment, but in the absolute sense of the world such gratification 

is not happy. Joy too is suffering, unsatisfactory; for it is transient. If we 

with our inner eye try to see things in their proper perspective, in their 

true light, we will be able to realize that the world is but an illusion that 

leads astray the beings who cling to it. All the so-called mundane 

pleasures are fleeting, and only an introduction to pain. They give 

temporary relief from life’s miserable ulcers. This is what is known as 

suffering produced by change. Thus, we see that suffering never ceases 

to work, it functions in some form or other and is always at work.  

Regarding all beings in general, Buddhism considers all the living, 

which includes the vegetable kingdom; however, the term “sattva” 

limits the meaning to those endowed with reason, consciousness, and 

feeling. Those who are sentient, sensible, animate, and rational 

(sentient beings which possess magical and spiritual powers). 

According to Buddhism, what we call the self is simply the collection 

of mental facts, experiences, ideas and so forth which would normally 

be said to belong to self but there is no self over and above the 

experiences. So mentioned does not mean that people are not 

important. In fact, Buddhism which preached by the Buddha is totally 

built on human wisdom. The Buddha taught: “Be your own torch, your 

own refuge. Do not seek refuge in any other person.” The Buddha 

added: “I am the Buddha fully realized, sentient beings will become 

Buddha.” To Buddhism, all realizations come from effort and 

intelligence that derive from one’s own experience.  The Buddha 

asked his disciples to be the master of their destiny, since they can 

make their lives better or worse. They can even become Buddha if 

they study and practice his teachings. 

Regarding the point of view on Human Beings and deva Vehicle, 

according to the Mahayana Rebirth among men conveyed by observing 

the five commandments (Panca-veramani). However, there are many 

differences on human destinies in the world. For example, one is 

inferior and another superior, one perishes in infancy and another lives 

much longer, one is sick and infirm and another strong and healthy, one 

is brought up in luxury and another in misery, one is born a millionaire 

and another in poverty, one is a genius and another an idiot, etc. 

According to the Buddhist point of view on human life, all of the above 

mentioned results are not the results of a “chance.” Science nowadays 
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is indeed against the theory of “chance.” All scientists agree on the 

Law of Cause and Effect, so do Buddhists. Sincere and devoted 

Buddhists never believe that the unevenness of the world is due to a 

so-called Creator and/or God.  Buddhists never believe that happiness 

or pain or neutral feeling the person experiences are due to the 

creation of a Supreme Creator. According to the Buddhist point of view 

on human life, the above mentioned unevenness that exists in the 

world are due to the heridity and environment, and to a greater extent, 

to a cause or causes which are not only present but proximate or 

remotely past. Man himself is responsible for his own happiness and 

misery. He creates his own heaven and hell. He is the master of his 

own destiny. He is his own child of his past and his own parents of his 

future. Regarding the point of view on Deva, this is only one of the five 

vehicles, the deva vehicle or Divine Vehicle. It transports observers of 

the ten good qualities (thaäp thieän) to one of the six deva realms of 

desire, and those who observe dhyana meditation to the higher heavens 

of form and non-form. Sentient beings are to be reborn among the 

devas by observing the ten forms of good actions or ten commandments 

(Dasa-kusala).  

Regarding the point of view on the Kaya and Citta, Buddhism talks 

about the theory of impermanence of the body and mind. Some people 

wonder why Buddhism always emphasizes the theory of 

impermanence? Does it want to spread in the human mind the seed of 

disheartenment, and discourage? In their view, if things are 

changeable, we do not need to do anything, because if we attain a 

great achievement, we cannot keep it. This type of reasoning, a first, 

appears partly logical, but in reality, it is not at all. When the Buddha 

preached about impermanence, He did not want to discourage anyone, 

but warning his disciples about the truth. A true Buddhist has to work 

hard for his own well being and also for the society’s. Although he 

knows that he is facing the changing reality, he always keeps himself 

calm. He must refrain from harming others, in contrast, strive to 

perform good deeds for the benefit and happiness of others. All things 

have changed and will never cease to change. The human body is 

changeable, thus governed by the law of impermanence. Our body is 

different from the minute before to that of the minute after. Biological 

researches have proved that the cells in our body are in constant 
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change, and in every seven years all the old cells have been totally 

renewed. These changes help us quickly grow up, age and die. The 

longer we want to live, the more we fear death. From childhood to 

aging, human life is exactly like a dream, but there are many people 

who do not realize; therefore, they  continue to launch into the noose of 

desire; as a result, they suffer from greed and will suffer more if they 

become attached to their possessions. Sometimes at time of death they 

still don’t want to let go anything. There are some who know that they 

will die soon, but they still strive desperately to keep what they cherish 

most. Not only our body is changeable, but also our mind. It changes 

more rapidly than the body, it changes every second, every minute 

according to the environment. We are cheerful a few minutes before 

and sad a few minutes later, laughing then crying, happiness then 

sorrow.    

According to the Vimalakirti Sutra, Manjusri Bodhisattva obeyed 

the Buddha’s command to call on Upasaka Vimalakirti to enquire after 

his health, there was a converssation about the “body”. Manjusri asked 

Vimalakirti: “What should a Bodhisattva say when comforting another 

Bodhisattva who falls ill?” Vimalakirti replied: “He should speak of the 

impermanence of the body but never of the abhorrence and 

relinquishment of the body. He should speak of the suffering body but 

never of the joy in nirvana. He should speak of egolessness in the body 

while teaching and guiding all living beings (in spite of the fact that 

they are fundamentally non-existent in the absolute state). He should 

speak of the voidness of the body but should never cling to the ultimate 

nirvana. He should speak of repentance of past sins but should avoid 

slipping into the past. Because of his own illness he should take pity on 

all those who are sick.  Knowing that he has suffered during countless 

past aeons he should think of the welfare of all living beings. He should 

think of his past practice of good virtues to uphold (his determination 

for) right livelihood. Instead of worrying about troubles (klesa) he 

should give rise to zeal and devotion (in his practice of the Dharma). 

He should act like a king physician to cure others’ illnesses. Thus a 

Bodhisattva should comfort another sick Bodhisattva to make him 

happy.” Manjusri, a sick Bodhisattva should look into all things in this 

way.  He should further meditate on his body which is impermanent, is 

subject to suffering and is non-existent and egoless; this is called 
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wisdom.  Although his body is sick he remains in (the realm of) birth 

and death for the benefit of all (living beings) without complaint; this is 

called expedient method (upaya). Manjusri! He should further meditate 

on the body which is inseparable from illness and on illness which is 

inherent in the body because sickness and the body are neither new nor 

old; this is called wisdom.  The body, though ill, is not to be 

annihilated; this is the expedient method (for remaining in the world to 

work for salvation). 

Regardong the point of view on the impurity of the Kaya and the 

Citta. Impurity is the nature of our bodies and minds. Impurity means 

the absence of an immaculate state of being, one that is neither holy 

nor beautiful. From the psychological and physiological standpoint, 

human beings are impure. This is not negative or pessimistic, but an 

objective perspective on human beings. If we examine the constituents 

of our bodies from the hair on our head to the blood, pus, phlegm, 

excrement, urine, the many bacteria dwelling in the intestines, and the 

many diseases present waiting for the opportunity to develop, we can 

see clearly that our bodies are quite impure and subject to decay. Our 

bodies also create the motivation to pursue the satisfaction of our 

desires and passions. That is why the sutra regards the body as the 

place where misleads gather. Let us now consider our psychological 

state. Since we are unable to see the truth of impermanence, suffering, 

and the selfless nature of all things, our minds often become the 

victims of greed and hatred, and we act wrongly. So the sutra says, 

“The mind is the source of all confusion.” 

Here is another point of view of the Buddhism on the Kaya is “It is 

difficult to be reborn as a human being”. Of all precious jewels, life is 

the greatest; if there is life, it is the priceless jewel. Thus, if you are 

able to maintain your livelihood, someday you will be able to rebuild 

your life. However, everything in life, if it has form characteristics, 

then, inevitably, one day it will be destroyed. A human life is the same 

way, if there is life, there must be death. Even though we say a 

hundred years, it passes by in a flash, like lightening streaking across 

the sky, like a flower’s blossom, like the image of the moon at the 

bottom of a lake, like a short breath, what is really eternal? Sincere 

Buddhists should always remember when a person is born, not a single 

dime is brought along; therefore, when death arrives, not a word will 
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be taken either. A lifetime of work, putting the body through pain and 

torture in order to accumulate wealth and possessions, in the end 

everything is worthless and futile in the midst of birth, old age, 

sickness, and death. After death, all possessions are given to others in a 

most senseless and pitiful manner. At such time, there are not even a 

few good merits for the soul to rely and lean on for the next life. 

Therefore, such an individual will be condemned into the three evil 

paths immediately. Ancient sages taught: “A steel tree of a thousand 

years once again blossom, such a thing is still not bewildering; but once 

a human body has been lost, ten thousand reincarnations may not 

return.” Sincere Buddhists should always remember what the Buddha 

taught: “It is difficult to be reborn as a human being, it is difficult to 

encounter (meet or learn) the Buddha-dharma; now we have been 

reborn as a human being and encountered the Buddha-dharma, if we 

let the time passes by in vain we waste our scarce lifespan.” 
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Chöông Boán 

Chapter Four 

 

Con Ngöôøi Nhoû Beù Trong Vuõ Truï Bao La 

 

Theo quan ñieåm Phaät giaùo, veà maët vaät theå thì nguoàn goác cuûa vuõ truï 

chính laø naêng löôïng, coøn xeùt veà caùc sinh vaät soáng trong ñoù thì nguoàn 

goác taïo ra ñôøi soáng cuûa moãi chuùng sanh chính laø nghieäp löïc cuûa nhöõng 

haønh vi maø chuùng sanh aáy ñaõ taïo ra. nghieäp löïc laø nguyeân nhaân khieán 

chuùng sanh phaûi taùi sanh theo moät hình thöùc naøo ñoù. Neáu moät chuùng 

sanh con ngöôøi giöõ troøn naêm giôùi thì chuùng sanh aáy seõ ñöôïc tieáp tuïc taùi 

sanh laøm con ngöôøi. Duø con ngöôøi khoâng toaøn thieän hay toaøn aùc, nhöng 

baûn taùnh con ngöôøi voán oân hoøa, coù theå hoøa hôïp ñöôïc vôùi ngöôøi khaùc. 

Neáu hoaøn toaøn toát thì chuùng sanh aáy ñaõ sanh leân coõi trôøi, ngöôïc laïi neáu 

hoaøn toaøn aùc thì ngöôøi aáy ñaõ sanh laøm suùc sanh, ngaï quyû hay ñòa nguïc 

roài. Thöôøng thì chuùng sanh con ngöôøi coù phöôùc baùu maø cuõng coù toäi loãi. 

Coù khi thì coâng nhieàu, toäi ít; coù khi thì toäi nhieàu coâng ít. Khi coù coâng 

nhieàu toäi ít thì chuùng sanh con ngöôøi ñöôïc sanh vaøo gia ñình giaøu sang 

phuù quyù. Neáu coâng ít toäi nhieàu thì sanh vaøo gia ñình khoán khoå baàn 

cuøng. Noùi chung, Phaät giaùo cho raèng vieäc sanh ra trong coõi ngöôøi laø 

moät trong nhöõng hình thöùc ñôøi soáng lyù töôûng nhaát vì raát thuaän lôïi cho 

vieäc tu taäp. So vôùi con ngöôøi thì thaàn linh phaûi ñöôïc xem laø ôû hình thöùc 

thaáp hôn, tuy thaàn linh coù theå coù nhöõng khaû naêng maø con ngöôøi khoâng 

coù, nhö moät soá naêng löïc sieâu nhieân. Thaät ra, thaàn linh cuõng chæ laø moät 

phaàn cuûa theá giôùi maø loaøi ngöôøi ñang soáng vaø hình thöùc ñôøi soáng cuûa 

hoï keùm hieäu quaû hôn con ngöôøi trong vieäc tu taäp. 

Con ngöôøi laø nhöõng chuùng sanh coù taâm trí ñaõ naâng cao hay phaùt 

trieån, bieát phaân bieät ñaâu laø hôïp vaø khoâng hôïp vôùi luaân lyù ñaïo ñöùc hôn 

nhöõng chuùng sanh khaùc. Caûnh giôùi trong ñoù haïnh phuùc vaø khoå ñau laãn 

loän. Chö vò Boà Taùt thöôøng choïn taùi sanh vaøo caûnh naày vì ôû ñaây coù 

nhieàu hoaøn caûnh thuaän lôïi ñeå haønh nhöõng phaùp caàn thieát nhaèm thaønh 

töïu quaû vò Phaät. Kieáp soáng cuoái cuøng cuûa caùc vò Boà Taùt thöôøng ôû caûnh 

ngöôøi. Nhaân ñaïo laø moät trong saùu ñöôøng trong voøng luaân hoài trong ñoù 

chuùng sanh coù theå ñöôïc sanh vaøo. Chuùng sanh con ngöôøi coù suy töôûng 

trong duïc giôùi, nhöõng nghieäp trong quaù khöù aûnh höôûng ñeán hoaøn caûnh 

hieän taïi. Con ngöôøi chieám moät vò trí raát quan troïng trong vuõ truï cuûa 
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Phaät giaùo, vì con ngöôøi coù quyeàn naêng quyeát ñònh cho chính hoï. Ñôøi 

soáng con ngöôøi laø söï hoãn hôïp cuûa haïnh phuùc vaø ñaéng cay.  

Chuùng sanh con ngöôøi coù suy töôûng trong duïc giôùi, nhöõng nghieäp 

trong quaù khöù aûnh höôûng ñeán hoaøn caûnh hieän taïi. Con ngöôøi chieám moät 

vò trí raát quan troïng trong vuõ truï cuûa Phaät giaùo, vì con ngöôøi coù quyeàn 

naêng quyeát ñònh cho chính hoï. Ñôøi soáng con ngöôøi laø söï hoãn hôïp cuûa 

haïnh phuùc vaø ñaéng cay. Theo Ñöùc Phaät, con ngöôøi coù theå quyeát ñònh 

daønh cuoäc ñôøi cho nhöõng muïc tieâu ích kyû, baát thieän, moät hieän höõu 

suoâng roãng, hay quyeát ñònh daønh ñôøi mình cho vieäc thöïc hieän caùc vieäc 

thieän laøm cho ngöôøi khaùc ñöôïc haïnh phuùc. Trong nhieàu tröôøng hôïp, 

con ngöôøi cuõng coù theå coù nhöõng quyeát ñònh sinh ñoäng ñeå uoán naén ñôøi 

mình theo caùch naày hay caùch khaùc; con ngöôøi coù cô hoäi nghó ñeán ñaïo 

vaø giaùo lyù cuûa Ngaøi haàu heát laø nhaèm cho con ngöôøi, vì con ngöôøi coù 

khaû naêng hieåu bieát, thöïc haønh vaø ñi ñeán chöùng ngoä giaùo lyù. Chính con 

ngöôøi, neáu muoán, hoï coù theå chöùng nghieäm giaùc ngoä toái thöôïng vaø trôû 

thaønh Phaät, ñaây laø haïnh phuùc lôùn khoâng phaûi chæ chöùng ñaéc söï an tònh 

vaø giaûi thoaùt cho mình, maø coøn khai thò ñaïo cho nhieàu ngöôøi khaùc do 

loøng töø bi. Cô hoäi ñöôïc taùi sanh laøm con ngöôøi raát ö laø haõn höõu, chính 

vì theá maø Ñöùc Phaät daïy: “Ñöôïc sinh ra laøm ngöôøi laø ñieàu voâ cuøng quyù 

baùu, moät cô hoäi lôùn lao khoâng neân ñeå uoång phí. Giaû tyû coù moät ngöôøi 

neùm vaøo ñaïi döông moät maûnh vaùn, treân maûnh vaùn coù moät loã hoûng, 

maûnh vaùn troâi daït do nhieàu luoàng gioù vaø nhieàu doøng nöôùc xoâ ñaåy treân 

ñaïi döông. Trong ñaïi döông coù moät con ruøa choät maét, moät traêm naêm 

môùi ngoi leân maët bieån moät laàn ñeå thôû. Duø cho maát caû moät ñaïi kieáp, con 

ruøa cuõng khoù maø troài leân maët nöôùc vaø chui vaøo loã hoûng cuûa maûnh vaùn 

aáy. Cuõng theá, neáu moät khi ngöôøi ta ñaõ bò ñoïa xuoáng ba caûnh giôùi ñaày 

thoáng khoå hay haï tam ñoà, thì vieäc ñöôïc taùi sanh laøm ngöôøi cuõng thaät laø 

hieám hoi.” 

Theo Phaät giaùo Ñaïi Thöøa Taây Taïng, coù boán traïng thaùi traûi qua 

trong moät ñôøi ngöôøi: traïng thaùi ñöôïc sanh ra, laø moät traïng thaùi raát ngaén 

nguûi, chæ ngay trong khoaûnh khaéc cuûa söï thuï thai; khoaûnh khaéc keá tieáp 

môùi laø söï khôûi ñaàu cuûa traïng thaùi coù thôøi gian ñaàu tieân, keùo daøi cho 

ñeán khi thaân thoâ thieån baét ñaàu hình thaønh cho ñeán khi cheát; roài trong 

suoát traïng thaùi cheát, ngay caû khi dieãn ra trong thaân xaùc giaø nua, moái 

quan heä cuûa löïc naâng ñôõ cho thöùc vaø caùi maø thöùc naâng ñôõ ôû trong thaân 

raát laø döõ doäi; vaøo ñuùng thôøi ñieåm cheát, moái quan heä cuûa thöùc ñöôïc 

naâng ñôõ bôûi neàn taûng vaät chaát chæ coøn ñöôïc dieãn ra ôû möùc ñoä vi teá 
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nhaát. Vaøo thôøi ñieåm naày, taâm thöùc caù nhaân ñöôïc noái keát vôùi nguoàn löïc 

vi teá nhaát, hay coøn goïi laø “khí”. Vôùi ngöôøi seõ traûi qua traïng thaùi thaân 

trung aám , ngay khi traïng thaùi cheát chaám döùt thì traïng thaùi thaân trung 

aám lieàn baét ñaàu. Trong traïng thaùi thaân trung aám, duø chuùng sanh khoâng 

coù moät thaân vaät lyù thoâ, nhöng hoï cuõng coù moät saéc theå do söï töông taùc 

giöõa luoàng khí noäi löïc vaø thaàn thöùc. Noù thoâ troïng hôn so vôùi thaân vaät 

chaát thoâng thöôøng maø chuùng ta nhìn thaáy. Noù seõ mang hình daùng cuûa 

loaøi chuùng sanh maø noù seõ taùi sanh. 

Daàu chuùng ta coù ñöôïc gì ñi nöõa, con ngöôøi chæ laø moät sinh vaät nhoû 

beù trong vuõ truï laø voâ cuøng voâ taän naøy. Tuy nhieân, neáu chuùng ta noùi veà 

söï thaønh hình cuûa heä thoáng theá giôùi maø chuùng ta ñang ôû, chuùng ta coù 

theå noùi veà söï thaønh hình cuûa noù nhö sau: “Noùi veà caùc yeáu toá caáu thaønh 

vuõ truï, yeáu toá ban ñaàu laø “gioù”, coù neàn taûng töø hö khoâng. Roài gioù 

chuyeån ñoäng, vaø döïa vaøo ñoù maø hôi noùng  xuaát hieän, roài coù hôi nöôùc, 

roài coù chaát cöùng töùc laø ñaát.” Vuõ Truï Luaän cuûa Phaät Giaùo khoâng phaûi 

chæ baøn ñeán söï hieän höõu cuûa voâ soá heä thoáng theá giôùi taäp hôïp thaønh 

nhöõng nhoùm maø ta vaãn goïi laø caùc thieân haø, maø noù coøn ñeà caäp ñeán 

nhöõng khaùi nieäm roäng raõi veà thôøi gian cuûa vuõ truï. Ñöùc Phaät tuyeân boá 

raèng treân möùc ñoä hieåu bieát cao nhaát thì toaøn theå vuõ truï laø baûn taâm 

thanh tònh. Tuy nhieân, treân möùc ñoä hieåu bieát thoâng thöôøng thì Ngaøi veõ 

neân moät thöù vuõ truï vôùi voâ soá nhöõng heä thoáng theá giôùi vôùi voâ soá nhöõng 

haønh tinh nôi maø moïi chuûng loaïi chuùng sanh ñang sanh soáng. Vì vaäy, 

heä thoáng theá giôùi cuûa chuùng ta khoâng phaûi laø moät heä thoáng theá giôùi duy 

nhaát trong vuõ truï. Nhöõng theá giôùi khaùc cuõng coù chö Phaät giaûng daïy veà 

giaùc ngoä ñaïo. Nhöõng baûn kinh Phaät coå xöa nhaát noùi ñeán caùc thaønh kieáp 

vaø hoaïi kieáp vôùi nhöõng khoaûng thôøi gian lôùn lao cuûa nhöõng thieân haø 

aáy, chuùng daàn daàn hình thaønh nhö theá naøo vaø sau moät thôøi kyø töông ñoái 

oån ñònh vaø coù ñôøi soáng trong caùc theá giôùi cuûa chính chuùng ñaõ toàn taïi roài 

taát nhieân phaûi suy taøn vaø huûy dieät nhö theá naøo. Taát caû ñeàu laø söï vaän 

haønh cuûa nhöõng quaù trình, bieán coá naày daãn ñeán bieán coá khaùc moät caùch 

hoaøn toaøn töï nhieân. Nhö baïn ñaõ bieát maëc duø Ñöùc Phaät ñaõ khaùm phaù ra 

söï hieän höõu cuûa nhieàu Thöôïng ñeá trong vuõ truï, Ngaøi khoâng bao giôø coá 

yù ñaùnh giaù thaáp quyeàn uy cuûa ñaáng Thöôïng ñeá ñöôïc daân chuùng AÁn Ñoä 

thôø phöôïng thôøi baáy giôø. Ngaøi chæ thuyeát giaûng chaân lyù. Vaø chaân lyù ñoù 

khoâng gaây aûnh höôûng gì ñeán quyeàn löïc cuûa ñaáng Thöôïng ñeá. Töông töï, 

söï kieän vuõ truï coù nhieàu maët trôøi khoâng laøm giaûm thieåu söï quan troïng 

cuûa maët trôøi trong thaùi döông heä cuûa chuùng ta, vì maët trôøi cuûa chuùng ta 
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vaãn tieáp tuïc cho chuùng ta aùnh saùng moãi ngaøy. Ñoái vôùi moät soá toân giaùo 

khaùc, Thöôïng ñeá raát coù quyeàn naêng so vôùi loaøi ngöôøi, nhöng theo Phaät 

giaùo, caùc ngaøi chöa giaûi thoaùt ñöôïc söï khoå ñau phieàn naõo, vaø coù theå 

caùc ngaøi vaãn coøn saân haän. Thoï maïng cuûa caùc ngaøi raát daøi, nhöng khoâng 

tröôøng cöûu nhö moät soá toân giaùo vaãn tin töôûng.  

Caùc vaán ñeà thöôøng ñöôïc caùc hoïc giaû noùi ñeán veà Phaät Giaùo laø Nhaân 

sinh quan vaø Vuõ truï quan Phaät giaùo. Söï khaûo saùt nguoàn goác  nhaân sinh 

quan vaø vuõ truï quan laø coâng vieäc cuûa laõnh vöïc cuûa caùc nhaø chuyeân 

moân trong laõnh vöïc Sieâu Hình Hoïc vaø vaán ñeà naày ñaõ ñöôïc khaûo saùt töø 

buoåi ban sô cuûa caùc neàn vaên minh Hy Laïp, AÁn Ñoä vaø Trung Hoa. ÔÛ 

ñaây chæ noùi ñaïi cöông veà Nhaân sinh quan vaø Vuõ truï quan Phaät giaùo maø 

thoâi. Vuõ Truï Luaän cuûa Phaät Giaùo khoâng phaûi chæ baøn ñeán söï hieän höõu 

cuûa voâ soá heä thoáng theá giôùi taäp hôïp thaønh nhöõng nhoùm maø ta vaãn goïi 

laø caùc thieân haø, maø noù coøn ñeà caäp ñeán nhöõng khaùi nieäm roäng raõi veà 

thôøi gian cuûa vuõ truï. Theo vuõ truï luaän Phaät giaùo, traùi ñaát traûi qua nhöõng 

chu kyø; trong moät vaøi chu kyø naày, traùi ñaát toát ñeïp hôn, nhöng trong 

nhöõng chu kyø khaùc, noù sa ñoïa. Tuoåi trung bình cuûa con ngöôøi laø daáu 

hieäu chæ tính chaát thôøi ñaïi maø ngöôøi aáy soáng. Tuoåi coù theå thay ñoåi töø 20 

ñeán haèng traêm trieäu naêm. Vaøo thôøi Ñöùc Phaät Thích Ca, möùc ñoä trung 

bình cuûa ñôøi soáng laø 100 naêm. Sau thôøi cuûa Ngaøi, theá gian hö hoûng, 

cuoäc soáng con ngöôøi ruùt ngaén ñi. Ñaùy saâu cuûa toäi loãi vaø baát haïnh seõ 

hieän ra khi tuoåi thoï trung bình cuûa con ngöôøi haï xuoáng coøn 10 tuoåi. Luùc 

ñoù Dieäu Phaùp cuûa Ñöùc Phaät seõ hoaøn toaøn bò boû queân. Nhöng sau ñoù thì 

moät cuoäc ñoät khôûi môùi laïi baét ñaàu. Khi naøo ñôøi soáng con ngöôøi leân tôùi 

80.000 naêm thì Phaät Di Laëc ôû cung trôøi Ñaâu Suaát seõ hieän ra treân traùi 

ñaát. Ngoaøi ra, nhöõng baûn kinh Phaät coå xöa nhaát noùi ñeán caùc thaønh kieáp 

vaø hoaïi kieáp vôùi nhöõng khoaûng thôøi gian lôùn lao cuûa nhöõng thieân haø 

aáy, chuùng daàn daàn hình thaønh nhö theá naøo vaø sau moät thôøi kyø töông ñoái 

oån ñònh vaø coù ñôøi soáng trong caùc theá giôùi cuûa chính chuùng ñaõ toàn taïi roài 

taát nhieân phaûi suy taøn vaø huûy dieät nhö theá naøo. Taát caû ñeàu laø söï vaän 

haønh cuûa nhöõng quaù trình, bieán coá naày daãn ñeán bieán coá khaùc moät caùch 

hoaøn toaøn töï nhieân. Ñöùc Phaät laø vò Thaày khaùm phaù ra baûn chaát thöïc söï 

cuûa luaät vuõ truï vaø khuyeân chuùng ta neân soáng phuø hôïp vôùi ñònh luaät 

naày. Ngaøi ñaõ khaúng ñònh raèng khoâng ai trong chuùng ta coù theå thoaùt 

khoûi ñöôïc ñònh luaät vuõ truï baèng caùch caàu nguyeän moät ñaáng thaàn linh 

toái thöôïng, bôûi leõ ñònh luaät vuõ truï voâ tö vôùi moïi ngöôøi. Tuy nhieân, Ñöùc 

Phaät daïy raèng chuùng ta coù theå ngaên chaën vieäc laøm xaáu aùc baèng caùch 
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gia taêng haønh vi thieän laønh, vaø reøn luyeän taâm trí loaïi boû nhöõng tö töôûng 

xaáu. Theo Ñöùc Phaät, con ngöôøi coù theå trôû thaønh moät thöôïng ñeá neáu con 

ngöôøi aáy soáng ñöùng ñaén vaø chaùnh ñaùng baát keå ngöôøi aáy thuoäc toân giaùo 

naøo. Nghóa laø moät ngaøy naøo ñoù ngöôøi aáy coù theå ñaït ñöôïc an laïc, tænh 

thöùc, trí tueä vaø giaûi thoaùt neáu ngöôøi aáy saún saøng tu taäp toaøn thieän chính 

mình. Ñöùc Phaät Thích Ca Maâu Ni chính laø ngöôøi ñaõ chöùng ngoä chaân lyù, 

Ngaøi xem taát caû nhöõng caâu hoûi veà sieâu hình laø troáng roãng. Chính vì theá 

maø Ñöùc Phaät thöôøng giöõ thaùi ñoä im laëng hay khoâng traû lôøi nhöõng caâu 

hoûi lieân quan ñeán sieâu hình vì Ngaøi cho raèng nhöõng caâu hoûi naày khoâng 

phaûi laø höôùng nhaém ñeán cuûa Phaät töû, höôùng nhaém ñeán cuûa Phaät töû laø 

söï giaûi thoaùt roát raùo. Theo Ñöùc Phaät, laøm sao con ngöôøi coù theå bieát 

ñöôïc söï thaät cuûa vuõ truï khi con ngöôøi khoâng theå bieát ñöôïc söï thaät cuûa 

chính mình? Theá neân Ngaøi daïy: “Ñieàu thöïc tieãn cho con ngöôøi laø quay 

trôû veà vôùi chính mình ñeå bieát mình laø ai, ñang ôû ñaâu vaø ñang laøm gì ñeå 

loaïi tröø heát thaûy caùc thöù ngaên che mình khoûi söï thaät cuûa vaïn höõu. 

Nghóa laø con ngöôøi phaûi töï mình tu taäp ñeå thanh loïc caû thaân laãn taâm. 

Veà vaán ñeà vuõ truï, Ñöùc Phaät cho raèng theá giôùi vaät chaát do töù ñaïi hình 

thaønh nhö nhieàu nhaø tö töôûng AÁn Ñoä tröôùc thôøi Ñöùc Phaät ñaõ tuyeân boá. 

Ñoù laø ñaát, nöôùc, löûa vaø gioù. Caùc yeáu toá naày luoân vaän haønh vaø voâ 

thöôøng, theá neân vaïn höõu do chuùng laøm cuõng voâ thöôøng. Vaán ñeà thaéc 

maéc veà nguoàn goác cuûa Töù Ñaïi ñoái vôùi giaùo thuyeát Duyeân Khôûi do Ñöùc 

Phaät phaùt hieän laø hoaøn toaøn voâ nghóa vaø khoâng ñöôïc chaáp nhaän.  

 

Tiny Human Beings in An Immense Universe 

 

In terms of matter, the Buddhist view of the origin of the universe 

is energy. In terms of the sentient beings, the force that produces them 

is that of the actions they have accumulated, which cause them to be 

reborn in that way. If a human being keeps the five basic precepts, he 

or she will continue to be reborn in the human path. People are neither 

completely good nor completely bad, but human beings are harmonious 

by nature and can get along with other people. If they were completely 

good, they would ascend to the heavens. If they were completely bad, 

they would become either animals, or hungry ghosts, or even fall into 

the hells. Human beings have both merits and offenses. Either their 

merit exceeds their offenses, or their offenses exceed their merit. 

When a person’s merit is greater than his offenses, he will be born in a 
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rich and respectable family; but with little merit and many offenses he 

will be born into a poor and miserable family. Generally speaking, 

Buddhism believes that birth as a human being is one of the most ideal 

forms of existence because it is conducive to cultivation. So compared 

to human beings, gods would in fact be considered inferior, even 

though gods may have some abilities that human beings do not have, 

such as some supernatural powers. In fact, the realm of gods is still a 

part of this world where human beings also live, but that form of 

existence is less effective for cultivation of the Buddha-dharma.  

Human beings are living beings in this realm have sharp or 

developed minds, capable of weighty moral and immoral action than 

any other living beings. The human realm is a mixture of both pain and 

pleasure, sufering and hapiness. Bodhisattvas always choose this realm 

as their last existence because it offers opportunity for attaining 

Buddhahood. The human realm is one of the six destinies (gati) within 

cyclic existence (samsara) into which beings may be born. The sentient 

thinking being in the desire realm, whose past deeds affect his present 

condition. Man occupies a very important place in the Buddhist cosmos 

because he has the power of decision. Human life is a mixture of the 

happy with a good dash of the bitter.  

The sentient thinking being in the desire realm, whose past deeds 

affect his present condition. Man occupies a very important place in the 

Buddhist cosmos because he has the power of decision. Human life is a 

mixture of the happy with a good dash of the bitter. According to the 

Buddha, a man can decide to devote himself to selfish, unskilful ends, a 

mere existence, or to give purpose to his life by the practice of skilful 

deeds which will make others and himself happy. Still, in many cases, 

man can make the vital decision to shape his life in this way or that; a 

man can think about the Way, and it was to man that the Buddha gave 

most of his important teachings, for men could understand, practice and 

realize the Way. It is man who can experience, if he wishes, 

Enlightenment and become as the Buddha and the Arahants, this is the 

greatest blessing, for not only the secure tranquillity of one person’s 

salvation is gained but out of compassion the Way is shown in many 

others. The opportunity to be reborn as a human being is so rare; thus 

the Buddha taught: “Supposing a man threw into the ocean a piece of 

wood with a hole in it and it was then blown about by the various winds 
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and currents over the waters. In the ocean lived a one-eyed turtle 

which had to surface once in a hundred years to breathe. Even in one 

Great Aeon it would be most unlikely in surfacing, to put its head into 

the hole in that piece of wood. Such is the rarity of gaining birth among 

human beings if once one has sunk into the three woeful levels or three 

lower realms.” 

According to the Tibetan Mahayan Buddhism, there are four states 

of a human being’s life: the birth state is said to be momentary, just at 

the point of conception; the next moment is the beginning of the prior 

time state, ranging from when the coarse body starts to form until 

death; then during the death state, even though it is taking place within 

the old body, the relationship of support and supporter of consciousness 

abiding in the body has been severed; At the point of death, the 

relationship of consciousness supported by a physical base takes place 

only on the subtlest level. At this point, individual consciousness is 

conjoined with the subtlest inner energy or “air”. For one who is going 

to pass through the intemediate states, as soon as the death state stops, 

the intermediate state begins. In the intermediate states, although one 

does not have a gross physical body, one does have a form achieved 

through the inetraction of inner air and consciousness. It is grosser than 

the most subtle body, but more subtle than the usual physical one we 

see. It will have the shape of the being which one will be reborn. 

No matter what a human being possesses, a human being is only a 

tiny creature compared to this the infinite universe. According to the 

Buddhist view on the universe, the universe is infinite. However, if we 

speak about the formation of our world system, we can speak about the 

formation process as follows: “In terms of elements that form the 

universe, wind is the first one. Its basis is space. Then the wind moves, 

and in dependence on the moving of the wind, heat occurs; then 

moisture, then solidity or earth.” Buddhist cosmology not only takes 

into account the existence of innumerable systems of worlds grouped 

into what we should call galaxies, but has equally vast conceptions of 

cosmic time. The Buddha proclaimed that on the highest level of 

understanding the entire cosmos is the original pure mind. However, on 

the ordinary level of understanding he painted a picture of a cosmos 

filled with countless worls systems where countless of living beings of 

every short reside. Thus, our world system is not the only unique or the 
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only one world system in the universe. Other world systems also have 

their Buddhas who also teach the path of enlightenment. The most 

ancient Buddhist texts speak of the various phases in the evolution and 

devolution over enormous time-periods of these galaxies, how they 

gradually formed and how after a period or relative stability during 

which life may be found on their worlds, how, inevitably having come 

into existence, they must in due course decline and go to destruction. 

All this is the working of processes, one vent leading quite naturally to 

another. As you know that although the Buddha discovered the 

presence of numerous Gods throughout the universe, he never tried to 

diminish the importance of the God worshipped by the people of his 

time. He simply preached the truth and that truth does not affect the 

importance of any Gods. Similarly, the fact that there are numerous 

suns in the universe does not diminish the importance of the sun of our 

solar system, for our sun continues to provide us with light every day. 

To some other religions, Gods can be very powerful compared to 

human beings, but to Buddhism, they are still not free from sufferings 

and afflictions, and can be very angry. The life of Gods may be very 

long, but not eternal as many other religions believe. 

Outlook on life and universe has been discussed by a lot of famous 

scholars in the world. Examination of the origin or nature of life and 

universe is the task of the metaphysic experts. This problem has a very 

important position in philosophy. It was examined from the beginning 

of the Egyptian, Indian and Chinese civilizations. This book is designed 

to give you only an overview of the Buddhist cosmology. Buddhist 

cosmology not only takes into account the existence of innumerable 

systems of worlds grouped into what we should call galaxies, but has 

equally vast conceptions of cosmic time. According to Buddhist 

cosmology, the earth goes through periodic cycles. In some of the 

cycles it improves, in others it degenerates. The average age of a man 

is an index of the quality of the period in which the person lives. It may 

vary between 10 years and many hundreds of thousands of years. At 

the time of Sakyamuni Buddha, the average life-span was 100 years. 

After him, the world becomes more depraved, and the life of man 

shortens. The peak of sin and misery will be reached when the average 

life has fallen to 10 years. The Dharma of Sakyamuni Buddha will then 

be completely forgotten. But after that the upward swing begins again. 
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When the life of man reaches 80,000 years, Maitreya Buddha from the 

Tusita Heaven will appear on the earth. Besides, the most ancient 

Buddhist texts speak of the various phases in the evolution and 

devolution over enormous time-periods of these galaxies, how they 

gradually formed and how after a period or relative stability during 

which life may be found on their worlds, how, inevitably having come 

into existence, they must in due course decline and go to destruction. 

All this is the working of processes, one vent leading quite naturally to 

another. The Buddha was the Teacher who discovered the real nature 

of the universal cosmic law and advised us to live in accordance with 

this law. The Buddha confirmed that it is impossible for anyone to 

escape from such cosmic laws by praying to an almighty god, because 

this universal law is unbiased.  However, the Buddha has taught us how 

to stop bad practices by increasing good deeds, and training the mind to 

eradicate evil thoughts. According to the Buddha, a man can even 

become a god if he leads a decent and righteous way of life regardless 

of his religious belief. It is to say a man someday can obtain peace, 

mindfulness, wisdom and liberation if he is willing to cultivate to 

perfect himself.  The Buddha Sakyamuni himself realized the Noble 

Truths, considered all metaphysical questions are empty. He often kept 

silent and gave no answers to such metaphysical questions, because for 

Him, those questions do not realistically relate to the purpose of 

Buddhists, the purpose of all Buddhists is the final freedom. According 

to the Buddha, how can a man know what the universe really is when 

he cannot understand who he really is? Therefore, the Buddha taught: 

“The practical way for a man is turning back to himself and seeing 

where and who he is and what he is doing so that he can overcome the 

destruction of all hindrances to the truth of all things. That is to say, he 

has to cultivate to purify his body and mind.”  For the universe, the 

Buddha declared that the material world is formed by the Four Great 

Elements as many Indian thinkers before Him did. These are Earth 

element, Water element, Fire element and Air element. These 

elements are dynamic and impermanent, therefore, all existing things 

compounded by them must be impermanent too.  The problem about 

the origin of the four elements becomes senseless and is unacceptable 

to the truth of Dependent Origination which was discovered and taught 

by the Buddha. 
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Chöông Naêm 

Chapter Five 

 

Caùc Thaønh Phaàn Vaät Chaát Vaø Taâm Linh  

Taïo Neân Moät Chuùng Sanh Con Ngöôøi 

 

Thaønh Phaàn Vaät Chaát: Thaønh phaàn vaät chaát taïo neân con ngöôøi 

chính laø Töù Ñaïi. Boán yeáu toá lôùn caáu taïo neân vaïn höõu. Boán thaønh phaàn 

naày khoâng taùch rôøi nhau maø lieân quan chaët cheõ laãn nhau. Tuy nhieân, 

thaønh phaàn naày coù theå coù öu theá hôn thaønh phaàn kia. Chuùng luoân thay 

ñoåi chöù khoâng bao giôø ñöùng yeân moät choã trong hai khoaûnh khaéc lieân 

tieáp. Theo Phaät giaùo thì vaät chaát chæ toàn taïi ñöôïc trong khoaûng thôøi 

gian cuûa 17 chaäp tö töôûng, trong khi caùc khoa hoïc gia thì cho raèng vaät 

chaát chæ chòu ñöïng ñöôïc 10 phaàn 27 cuûa moät giaây. Noùi gì thì noùi, thaân 

theå cuûa chuùng ta chæ laø taïm bôï, chæ do nôi töù ñaïi hoøa hôïp giaû taïm laïi 

maø haønh, neân moät khi cheát ñi roài thì thaân tan veà caùt buïi, caùc chaát nöôùc 

thì töø töø khoâ caïn ñeå traû veà cho thuûy ñaïi, hôi noùng taét maát, vaø hôi thôû 

hoaøn laïi cho gioù. Chöøng ñoù thì thaàn thöùc seõ phaûi theo caùc nghieäp löïc ñaõ 

gaây taïo luùc coøn sanh tieàn maø chuyeån vaøo trong saùu neûo, caûi hình, ñoåi 

xaùc, tieáp tuïc luaân hoài khoâng döùt. Ñòa Ñaïi töùc laø phaàn Ñaát (toùc, raêng, 

moùng, da, thòt, xöông, thaän, tim, gan, buïng, laù laùch, phoåi, bao töû, ruoät, 

phaån, vaø nhöõng chaát cöùng khaùc). Ñòa Ñaïi laø thaønh phaàn vaät chaát môû 

roäng hay theå neàn cuûa vaät chaát. Khoâng coù noù vaät theå khoâng coù hình 

töôùng vaø khoâng theå choaùn khoaûng khoâng. Tính chaát cöùng vaø meàm laø 

hai ñieàu kieän cuûa thaønh phaàn naày. Sau khi chuùng ta cheát ñi roài thì 

nhöõng thöù naày laàn löôït tan raõ ra thaønh caùt buïi, neân noù thuoäc veà Ñòa 

Ñaïi. Thuûy Ñaïi hay Nöôùc (ñaøm, muû, maùu, moà hoâi, nöôùc tieåu, nöôùc maét, 

nöôùc trong maùu, muõi daõi, taát caû caùc chaát nöôùc trong ngöôøi noùi chung): 

Khoâng gioáng nhö ñòa ñaïi, noù khoâng theå naém ñöôïc. Thuûy ñaïi giuùp cho 

caùc nguyeân töû vaät chaát keát hôïp laïi vôùi nhau. Sau khi ta cheát ñi roài thì 

nhöõng chaát nöôùc naày  thaûy ñeàu caïn khoâ khoâng coøn nöõa, noùi caùch khaùc 

chuùng hoaøn traû veà cho nöôùc. Hoûa Ñaïi hay Löûa (nhöõng moùn gaây ra söùc 

noùng ñeå laøm aám thaân vaø laøm tieâu hoùa nhöõng thöù ta aên uoáng vaøo): Hoûa 

ñaïi bao goàm caû hôi noùng laïnh, vaø chuùng coù söùc maïnh laøm xaùc thaân 

taêng tröôûng, chuùng laø naêng löôïng sinh khí. Söï baûo toàn vaø phaân huûy laø 

do thaønh phaàn naày. Sau khi ta cheát, chaát löûa trong ngöôøi taét maát, vì theá 
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neân thaân xaùc daàn daàn laïnh. Phong Ñaïi hay Gioù (nhöõng chaát hôi thöôøng 

lay chuyeån, hôi trong bao töû, hôi trong ruoät, hôi trong phoåi): Gioù laø 

thaønh phaàn chuyeån ñoäng trong thaân theå. Sau khi ta cheát roài thì hôi thôû 

döùt baët, thaân theå cöùng ñô vì phong ñaïi ñaõ ngöøng khoâng coøn löu haønh 

trong cô theå nöõa. 

Caùc Thaønh Phaàn Taâm Linh cuûa Con Ngöôøi: Nghieäp laø moät trong 

caùc giaùo lyù caên baûn cuûa Phaät giaùo. Moïi vieäc khoå vui, ngoït buøi  trong 

hieän taïi cuûa chuùng ta ñeàu do nghieäp cuûa quaù khöù vaø hieän taïi chi phoái. 

Heã nghieäp laønh thì ñöôïc vui, nghieäp aùc thì chòu khoå. Vaäy nghieäp laø gì? 

Nghieäp theo chöõ Phaïn laø ‘karma’ coù nghóa laø haønh ñoäng vaø phaûn öùng, 

quaù trình lieân tuïc cuûa nhaân vaø quaû. Luaân lyù hay haønh ñoäng toát xaáu (tuy 

nhieân, töø ‘nghieäp’ luoân ñöôïc hieåu theo nghóa taät xaáu cuûa taâm hay laø 

keát quaû cuûa haønh ñoäng sai laàm trong quaù khöù) xaûy ra trong luùc soáng, 

gaây neân nhöõng quaû baùo töông öùng trong töông lai. Cuoäc soáng hieän taïi 

cuûa chuùng ta laø keát quaû taïo neân bôûi haønh ñoäng vaø tö töôûng cuûa chuùng 

ta trong tieàn kieáp.  Ñôøi soáng vaø hoaøn caûnh hieän taïi cuûa chuùng ta laø saûn 

phaåm cuûa yù nghó vaø haønh ñoäng cuûa chuùng ta trong quaù khöù, vaø cuõng 

theá caùc haønh vi cuûa chuùng ta ñôøi nay, seõ hình thaønh caùch hieän höõu cuûa 

chuùng ta trong töông lai. Nghieäp coù theå ñöôïc gaây taïo bôûi thaân, khaåu, 

hay yù; nghieäp coù theå thieän, baát thieän, hay trung tính (khoâng thieän 

khoâng aùc). Taát caû moïi loaïi nghieäp ñeàu ñöôïc chaát chöùa bôûi A Laïi Da vaø 

Maït Na thöùc. Chuùng sanh ñaõ leân xuoáng töû sanh trong voâ löôïng kieáp 

neân nghieäp cuõng voâ bieân voâ löôïng. Duø laø loaïi nghieäp gì, khoâng sôùm thì 

muoän, ñeàu seõ coù quaû baùo ñi theo. Khoâng moät ai treân ñôøi naày coù theå 

troán chaïy ñöôïc quaû baùo. 

 

Material & Spiritual Components of a Human Being 

 

Material Components of a Human Being: Material components 

which man is made are the Four tanmatra. Four great elements of 

which all things are made (produce and maintain life). These four 

elements are interrelated and inseparable. However, one element may 

preponderate over another. They constantly change, not remaining the 

same even for two consecutive moments. According to Buddhism, 

matter endures only for 17 thought-moments, while scientists tell us 

that matter endures only for 10/27
th

 of a second. No matter what we 

say, a human body is temporary; it is created artificially through the 
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accumulation of the four elements. Once death arrives, the body 

deteriorates to return to the soil, water-based substances will gradually 

dry up and return to the great water, the element of fire is lost and the 

body becomes cold, and the great wind no longer works within the 

body. At that time, the spirit must follow the karma each person has 

created while living to change lives and be reincarnated into the six 

realms, altering image, exchange body, etc in the cylce of births and 

deaths. Solid matter or Earth. Prithin means the element of extension, 

the substratum of matter. Without it objects have no form, nor can they 

occupy space. The qualities of hardness and softness are two conditions 

of this element. After death, these parts will decay and deteriorate to 

become soil. For this reason, they belong to the Great Soil. Water, 

fluidity, or liquid. Unlike the earth element it is intangible. It is the 

element which enables the scattered atoms of matter to cohere 

together. After death, these water-based substances will dry up. In 

other words, they have returned to water. Fire or heat. Fire element 

includes both heat and cold, and fire element possesses the power of 

maturing bodies, they are vitalizing energy. Preservation and decay are 

due to this element.  After death, the element of fire is lost and the 

body gradually becomes cold. Air, wind, motion, or energy of motion. 

Air element is the element of motion in the body. After death, 

breathing ceases, body functions become catatonic or completely rigid 

because the great wind no longer works within the body. 

Spiritual Elements of a Human Being: Karma is one of the 

fundamental doctrines of Buddhism. Everything that we encounter in 

this life, good or bad, sweet or bitter, is a result of what we did in the 

past or from what we have done recently in this life. Good karma 

produces happiness; bad karma produces pain and suffering. So, what 

is karma? Karma is a Sanskrit word, literally means a deed or an action 

and a reaction, the continuing process of cause and effect. Moral or any 

good or bad action (however, the word ‘karma’ is usually used in the 

sense of evil bent or mind resulting from past wrongful actions) taken 

while living which causes corresponding future retribution, either good 

or evil transmigration (action and reaction, the continuing process of 

cause and effect)—Our present life is formed and created through our 

actions and thoughts in our previous lives. Our present life and 

circumstances are the product of our past thoughts and actions, and in 



 52 

the same way our deeds in this life will fashion our future mode of 

existence. A karma can by created by body, speech, or mind. There are 

good karma, evil karma, and indifferent karma. All kinds of karma are 

accumulated by the Alayavijnana and Manas. Karma  can be cultivated 

through religious practice (good), and uncultivated. For Sentient being 

has lived through inumerable reincarnations, each has boundless 

karma. Whatever kind of karma is, a result would be followed 

accordingly, sooner or later. No one can escape the result of his own 

karma.  
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Chöông Saùu 

Chapter Six 

 

Con Ngöôøi Laø Nhöõng  

Chuùng Sanh Coù Taâm Trí 

 

Con ngöôøi laø nhöõng chuùng sanh coù taâm trí ñaõ naâng cao hay phaùt 

trieån, bieát phaân bieät ñaâu laø hôïp vaø khoâng hôïp vôùi luaân lyù ñaïo ñöùc hôn 

nhöõng chuùng sanh khaùc. Caûnh giôùi trong ñoù haïnh phuùc vaø khoå ñau laãn 

loän. Chö vò Boà Taùt thöôøng choïn taùi sanh vaøo caûnh naày vì ôû ñaây coù 

nhieàu hoaøn caûnh thuaän lôïi ñeå haønh nhöõng phaùp caàn thieát nhaèm thaønh 

töïu quaû vò Phaät. Kieáp soáng cuoái cuøng cuûa caùc vò Boà Taùt thöôøng ôû caûnh 

ngöôøi. Nhaân ñaïo laø moät trong saùu ñöôøng trong voøng luaân hoài trong ñoù 

chuùng sanh coù theå ñöôïc sanh vaøo. Chuùng sanh con ngöôøi coù suy töôûng 

trong duïc giôùi, nhöõng nghieäp trong quaù khöù aûnh höôûng ñeán hoaøn caûnh 

hieän taïi. Con ngöôøi chieám moät vò trí raát quan troïng trong vuõ truï cuûa 

Phaät giaùo, vì con ngöôøi coù quyeàn naêng quyeát ñònh cho chính hoï. Ñôøi 

soáng con ngöôøi laø söï hoãn hôïp cuûa haïnh phuùc vaø ñaéng cay. Ngaøy nay 

con ngöôøi ñang laøm vieäc khoâng ngöøng treân moïi phöông dieän nhaèm caûi 

thieän theá gian. Caùc nhaø khoa hoïc ñang theo ñuoåi nhöõng coâng trình 

nghieân cöùu vaø thí nghieäm cuûa hoï vôùi söï quyeát taâm vaø loøng nhieät thaønh 

khoâng meät moûi. Nhöõng khaùm phaù hieän ñaïi vaø caùc phöông tieän truyeàn 

thoâng lieân laïc ñaõ taïo nhöõng keát quaû ñaùng kinh ngaïc. Taát caû nhöõng söï 

caûi thieän naày, duø coù nhöõng lôïi ích cuûa noù vaø ñaùng traân troïng, nhöng 

vaãn hoaøn toaøn thuoäc veà laõnh vöïc vaät chaát vaø naèm ôû beân ngoaøi. Trong 

caùi hôïp theå cuûa thaân vaø taâm cuûa con ngöôøi coøn coù nhöõng ñieàu kyø dieäu 

chöa töøng ñöôïc thaêm doø, maø duø cho caùc nhaø khoa hoïc coù boû ra haøng 

nhieàu naêm nghieân cöùu cuõng chöa chaéc ñaõ thaáy ñöôïc. Thaät tình maø noùi, 

caùi theá gian maø caùc nhaø khoa hoïc ñang coá gaéng caûi thieän  naày, theo 

quan ñieåm cuûa ñaïo Phaät, ñang phaûi chòu raát nhieàu bieán ñoåi treân moïi 

laõnh vöïc cuûa noù, vaø raèng khoâng ai coù khaû naêng laøm cho noù heát khoå. 

Cuoäc soáng cuûa chuùng ta voâ cuøng bi quan vôùi tuoåi giaø, bao phuû vôùi söï 

cheát, gaén boù vôùi voâ thöôøng. Ñoù laø nhöõng tính chaát coá höõu cuûa cuoäc 

soáng, cuõng nhö maøu xanh laø tính chaát coá höõu cuûa caây vaäy. Nhöõng pheùp 

maàu vaø söùc maïnh cuûa khoa hoïc duø toaøn haûo ñeán ñaâu cuõng khoâng theå 

thay ñoåi ñöôïc tính chaát coá höõu naày. Söï huy hoaøng vaø baát töû cuûa nhöõng 
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tia naéng vónh haèng ñang chôø, chæ nhöõng ai coù theå duøng aùnh saùng cuûa trí 

tueä vaø giôùi haïnh ñeå chieáu saùng vaø giöõ gìn ñaïo loä maø hoï phaûi vöôït qua 

con ñöôøng haàm taêm toái, baát haïnh cuûa cuoäc ñôøi. Con ngöôøi cuûa theá gian 

ngaøy nay haún ñaõ nhaän ra baûn chaát bieán ñoåi voâ thöôøng cuûa cuoäc soáng. 

Maëc duø thaáy ñöôïc nhö vaäy, hoï vaãn khoâng ghi nhôù trong taâm vaø öùng xöû 

vôùi söï saùng suoát, voâ tö. Söï ñoåi thay, voâ thöôøng luùc naøo cuõng nhaéc nhôû 

con ngöôøi vaø laøm cho hoï khoå ñau, nhöng hoï vaãn theo ñuoåi caùi söï 

nghieäp ñieân roà cuûa mình vaø tieáp tuïc laên troâi trong voøng sanh töû luaân 

hoài, ñeå bò giaèng xeù giöõa nhöõng côn gioù ñoäc cuûa khoå ñau phieàn naõo. 

Theo Phaät giaùo, chu trình cuoäc soáng baét ñaàu töø khi thaàn thöùc nhaäp 

thai, hay luùc baét ñaàu cuoäc soáng cuûa moät sinh vaät khaùc. Coå nhaân Ñoâng 

phöông coù daïy: “Nhaân ö vaïn vaät toái linh,” tuy nhieân, ñoái vôùi Phaät giaùo, 

baát cöù sinh maïng naøo cuõng ñeàu quyù vaø coù giaù trò nhö nhau. Nghóa laø 

khoâng sinh maïng naøo quyù hôn sinh maïng naøo. Theo kinh Öu Baø Taéc, 

Phaät giaùo ñoàng yù trong moïi loaøi thì con ngöôøi coù ñöôïc caùc caên vaø trí 

tueä caàn thieát. Phaät giaùo cuõng ñoàng yù raèng ñieàu kieän cuûa con ngöôøi 

khoâng quaù cöïc khoå nhö nhöõng chuùng sanh ôû ñòa nguïc hay ngaï quyû. Vôùi 

Phaät giaùo, sanh ra laøm ngöôøi laø chuyeän khoù. Neáu chuùng ta sanh ra laøm 

ngöôøi, vôùi nhieàu phaåm chaát cao ñeïp, khoù coù trong ñôøi. Vì vaäy chuùng ta 

phaûi coá gaéng laøm cho kieáp soáng naøy trôû neân coù yù nghóa hôn. Ngoaøi ra, 

con ngöôøi coù trí thoâng minh. Phaåm chaát quyù baùu naøy giuùp chuùng ta coù 

theå tìm hieåu ñöôïc yù nghóa ñích thöïc cuûa cuoäc soáng vaø tu taäp giaùc ngoä. 

Phaät töû  thuaàn thaønh neân luoân nhôù raèng kieáp soáng keá tieáp cuûa chuùng ta 

nhö theá naøo laø tuøy vaøo nhöõng haønh ñoäng vaø nhöõng thoùi quen maø chuùng 

ta thaønh laäp trong hieän taïi. Vì vaäy muïc ñích cuûa chuùng ta ngay trong 

kieáp naøy hoaëc laø giaûi thoaùt khoûi luaân hoài sanh töû, hoaëc laø trôû thaønh moät 

baäc chaùnh ñaúng chaùnh giaùc. Vaø hôn heát, laø chuùng ta bieán cuoäc soáng 

quyù baùu naøy thaønh moät ñôøi soáng vieân maõn nhaát trong töøng phuùt töøng 

giaây. Muoán ñöôïc nhö vaäy, khi laøm vieäc gì mình phaûi yù thöùc ñöôïc mình 

ñang laøm vieäc aáy, chöù khoâng voïng ñoäng. Theo quan ñieåm Phaät giaùo, 

chuùng ta ñang coù kieáp soáng cuûa con ngöôøi vôùi nhieàu phaåm chaát cao 

ñeïp khoù coù trong ñôøi. Vì vaäy maø chuùng ta neân laøm cho kieáp soáng naøy 

coù yù nghóa hôn. Thoâng thöôøng chuùng ta cöù nghó raèng kieáp con ngöôøi maø 

mình ñang coù laø chuyeän ñöông nhieân vaø vì vaäy maø chuùng ta hay vöông 

vaán níu keùo nhöõng caùi maø chuùng ta öa thích vaø saép xeáp mong caàu cho 

ñöôïc theo yù mình, trong khi söï vieäc vaän haønh bieán chuyeån theo quy 

luaät rieâng cuûa chuùng. Suy nghó nhö vaäy laø khoâng thöïc teá vaø khieán 
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chuùng ta phaûi phieàn muoän. Tuy nhieân, neáu chuùng ta yù thöùc raèng chuùng 

ta ñang coù nhöõng phaåm chaát cao quyù vaø yù thöùc raèng moïi vieäc trong 

cuoäc soáng cuûa chuùng ta ñang dieãn ra moät caùch toát ñeïp thì chuùng ta seõ 

coù moät caùi nhìn tích cöïc vaø moät cuoäc soáng an vui hôn. Moät trong nhöõng 

phaåm chaát cao quyù maø chuùng ta ñang coù laø trí thoâng minh cuûa con 

ngöôøi. Phaåm chaát quyù baùu naøy khieán chuùng ta coù theå hieåu ñöôïc yù nghóa 

ñích thöïc cuûa cuoäc soáng vaø cho pheùp chuùng ta tieán tu treân ñöôøng ñi ñeán 

giaùc ngoä. Neáu taát caû caùc giaùc quan cuûa chuùng ta nhö maét, tai, muõi, löôõi, 

thaân, yù, vaân vaân coøn nguyeân veïn thì chuùng ta coù theå nghe chaùnh phaùp, 

ñoïc saùch veà chaùnh phaùp vaø suy tö theo chaùnh phaùp. Chuùng ta thaät may 

maén ñöôïc sanh ra trong thôøi ñaïi lòch söû maø Ñöùc Phaät ñaõ thò hieän vaø 

giaûng daïy Chaùnh phaùp. Töø thôøi Ñöùc Phaät ñeán nay, chaùnh phaùp thuaàn 

khieát naøy ñaõ ñöôïc truyeàn thöøa qua nhieàu theá heä. Chuùng ta cuõng coù cô 

may coù nhieàu vò ñaïo sö coù phaåm haïnh daïy doã, vaø nhöõng giaùo ñoaøn 

xuaát gia vôùi nhöõng coäng ñoàng phaùp löõ chia seû lôïi laïc vaø khuyeán taán 

chuùng ta treân böôùc ñöôøng tu taäp. Nhöõng ai trong chuùng ta coù may maén 

soáng trong caùc xöù sôû aáp uû baûo veä töï do toân giaùo neân vieäc tu taäp khoâng 

bò giôùi haïn. Hôn nöõa, hieän nay haàu heát chuùng ta ñeàu coù cuoäc soáng 

khoâng quaù ngheøo khoå, thöùc aên ñoà maëc ñaày ñuû vaø choã ôû yeân oån, ñoù laø 

cô sôû ñeå chuùng ta tieán tu maø khoâng phaûi lo laéng veà nhöõng nhu caàu vaät 

chaát. Taâm thöùc chuùng ta khoâng bò caùc taø kieán hay ñònh kieán che chaén 

quaù naëng neà, chuùng ta coù tieàm naêng ñeå laøm nhöõng vieäc lôùn lao trong cô 

hoäi hieän taïi, chuùng ta phaûi traân troïng, phaûi khai trieån caùi nhìn daøi haïn 

cho cuoäc tu taäp naøy vì kieáp soáng hieän taïi cuûa chuùng ta raát ngaén nguûi. 

Phaät töû thuaàn thaønh phaûi luoân nhôù raèng taâm thöùc chuùng ta khoâng döøng 

laïi khi chuùng ta ruû boû xaùc thaân töù ñaïi naøy. Taâm thöùc chuùng ta khoâng coù 

hình daïng hay maøu saéc, nhöng khi chuùng rôøi thaân hieän taïi vaøo luùc 

chuùng ta cheát, chuùng seõ taùi sanh vaøo nhöõng thaân khaùc. Chuùng ta taùi 

sanh laøm caùi gì laø tuøy thuoäc vaøo nhöõng haønh ñoäng trong hieän taïi cuûa 

chuùng ta. Vì vaäy maø moät trong nhöõng muïc ñích cuûa kieáp maø chuùng ta 

ñang soáng laø chuaån bò cho söï cheát vaø nhöõng kieáp töông lai. Baèng caùch 

ñoù, chuùng ta coù theå cheát moät caùch thanh thaûn vôùi yù thöùc raèng taâm thöùc 

chuùng ta seõ taùi sinh vaøo caûnh giôùi toát ñeïp. Moät muïc ñích khaùc maø 

chuùng ta coù theå höôùng tôùi trong vieäc söû duïng kieáp soáng naøy laø ñaït ñeán 

söï giaûi thoaùt hay giaùc ngoä. Chuùng ta coù theå chöùng quaû vò A La Haùn, 

giaûi thoaùt khoûi voøng luaân hoài sanh töû; hoaëc chuùng ta coù theå tieáp tuïc tu 

taäp ñeå trôû thaønh vò Phaät Chaùnh ñaúng Chaùnh giaùc, coù khaû naêng laøm lôïi 
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laïc cho moïi ngöôøi moät caùch coù hieäu quaû nhaát. Ñaït ñeán söï giaûi thoaùt, 

doøng taâm thöùc cuûa chuùng ta seõ ñöôïc hoaøn toaøn thanh tònh vaø khoâng coøn 

nhöõng taâm thaùi nhieãu loaïn. Chuùng ta seõ khoâng coøn saân haän, ganh tî 

hay cao ngaïo nöõa; chuùng ta cuõng seõ khoâng coøn caûm thaáy toäi loãi, lo laéng 

hay phieàn muoän nöõa, vaø taát caû nhöõng thoùi hö taät xaáu ñeàu tan bieán heát. 

Hôn theá nöõa, neáu coù chí nguyeän ñaït ñeán söï giaùc ngoä vì lôïi ích cho tha 

nhaân thì luùc aáy chuùng ta seõ phaùt khôûi loøng töø aùi ñoái vôùi chuùng sanh 

muoân loaøi, vaø bieát laøm nöõng vieäc cuï theå ñeå giuùp ñôõ hoï moät caùch thích 

hôïp nhaát. Cuõng coøn moät caùch khaùc nhaèm lôïi duïng caùi thaân quyù baùu 

naøy laø phaûi soáng moät ñôøi soáng vieân maõn nhaát trong töøng giaây töøng 

phuùt. Coù nhieàu caùch ñeå laøm ñöôïc nhö vaäy. Thöù nhaát laø phaûi soáng trong 

chaùnh nieäm trong töøng giaây töøng phuùt, töùc laø hieän höõu troïn veïn ôû ñaây 

vaø ngay baây giôø trong töøng haønh ñoäng. Khi chuùng ta aên chuùng ta taäp 

trung trong vieäc aên, caûm nhaän ñöôïc muøi vò vaø ñoä nhu nhuyeãn cuûa thöùc 

aên; khi böôùc ñi chuùng ta ñaët taâm yù trong nhöõng cöû ñoäng lieân quan ñeán 

vieäc di chuyeån, khoâng ñeå cho taâm thöùc chuùng ta loâng boâng vôùi nhöõng 

taïp nieäm. Khi chuùng ta leân laàu, chuùng ta coù theå suy nghó, “Ta nguyeän 

giuùp cho moïi ngöôøi ñöôïc sinh vaøo caûnh giôùi toát ñeïp, ñöôïc thaêng hoa, 

ñöôïc giaûi thoaùt vaø giaùc ngoä.” Khi chuùng ta röûa cheùn hay giaët ñoà, chuùng 

ta coù theå taâm nieäm, “Ta nguyeän giuùp cho moïi ngöôøi coù ñöôïc taâm thöùc 

thanh tònh, khoâng coøn nhöõng taâm thaùi nhieãu loaïn vaø u meâ.” Khi trao 

vaät gì cho ai, chuùng ta coù theå taâm nieäm, “Nguyeän raèng ta coù khaû naêng 

ñaùp öùng moïi nhu caàu cuûa chuùng sanh.” Chuùng ta coù theå chuyeån hoùa 

moät caùch sinh ñoäng trong töøng haønh ñoäng vôùi mong öôùc mang laïi haïnh 

phuùc cho ngöôøi khaùc. 

 

Human Beings Are Living Beings  

That Have Developed Minds 

 

Living beings in this realm  have sharp or developed minds, 

capable of weighty moral and immoral action than any other living 

beings. The human realm is a mixture of both pain and pleasure, 

sufering and hapiness. Bodhisattvas always choose this realm as their 

last existence because it offers opportunity for attaining Buddhahood. 

The human realm is one of the six destinies (gati) within cyclic 

existence (samsara) into which beings may be born. The sentient 

thinking being in the desire realm, whose past deeds affect his present 
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condition. Man occupies a very important place in the Buddhist cosmos 

because he has the power of decision. Human life is a mixture of the 

happy with a good dash of the bitter. Today there is ceaseless work 

going on in all directions to improve the world. Scientists are pursuing 

their methods and experiments with undiminished vigor and 

determination. Modern discoveries and methods of communication and 

contact have produced startling results. All these improvements, though 

they have their advantages and rewards, are entirely material and 

external. Within this conflux of mind and body of man, however, there 

are unexplored marvels to occpy men of science for many years. 

Really, the world, which the scientists are trying to improve, is, 

according to the ideas of Buddhism, subject to so much change at all 

points on its circumference and radii, that it is not capable of being 

made sorrowfree. Our life is so dark with aging, so smothered with 

death, so bound with change, and these qualities are so inherent in it, 

even as greenness is to grass, and bitterness to quinine, that not all the 

magic and power of science can ever transform it. The immortal 

splendor of an eternal sunlight awaits only those who can use the light 

of understanding and the culture of conduct to illuminate and guard 

their path through life’s tunnel of darkness and dismay. The people of 

the world today mark the changing nature of life. Although they see it, 

they do not keep it in mind and act with dispassionate discernment. 

Though change again and again speaks to them and makes them 

unhappy, they pursue their mad career of whirling round the wheel of 

existence and are twisted and torn between the spokes of agony. 

According to Buddhist tenets, the life cycle of a sentient being 

begins when the consciousness enters the womb, and traditionally this 

has been considered the moment of conception, another life cycle 

begins. The Eastern ancient said: “Man is the most sacred and superior 

being,” however, to Buddhism, any living being’s life is precious and of 

the same value. That is to say no being’s life is more precious than the 

other’s. According to the Upasaka Sutra, Buddhism agrees that in all 

living beings, man is endowed with all necessary faculties, 

intelligence. Buddhism also agrees that conditions of human beings are 

not too miserable as those beings in the hell or the hungry ghosts. To 

Buddhism, human life is difficult to obtain. If we are born as human 

beings with many qualities, difficult to attain. We should try to make 



 58 

our lives meaningful ones. Besides, human beings have intelligence. 

This precious quality enables us to investigate the true meaning of life 

and to practice the path to enlightenment. Devout Buddhists should 

always remember that what rebirth we will take depends on our 

present actions and habits. Thus, our purpose in this very life is to attain 

liberation or enlightenment, either becoming liberated from cyclic 

existence (Arhats), or becoming fully enlightened Buddhas. Most of all, 

we should be able to take advantage of our precious human lives to 

live to the fullest, moment by moment. To achieve this, we must be 

mindful of each moment, not being in the here-and-now when we act. 

According to Buddhist point of view, we have precious human lives, 

endowed with many qualities to attain. Because of this, we can make 

our lives highly meaningful. We often take our lives for granted and 

dwell on the things that aren’t going the way we would like them to. 

Thinking this way is unrealistic and makes us depressed. However, if 

we think about the qualities we do have and everything that is going 

well, we’ll have a different and more joyful perspective on life. One of 

our greatest endowments is our human intelligence. This precious 

quality enables us to investigate the meaning of life and to practice to 

advance on the path to enlightenment. If all of our senses, eyes, ears, 

mental... are intact, we are able to hear the Dharma, read books on it, 

and think about its meaning. We’re so lucky to be born in an historical 

era when the Buddha has appeared and taught the Dharma. These 

teachings have been transmitted in a pure from teacher to student in 

lineages steming back to the Buddha. We have the opportunity to have 

qualified spiritual masters who can teach us, and there are communities 

of ordained people and Dharma friends who share our interest and 

encourage us on the path. Those of us who are fortunate to live in 

countries that cherish religious freedom aren’t restricted from learning 

and practicing the path. In addition, most of us don’t live in desperate 

poverty and thus have enough food, clothing and shelter to engage in 

spiritual practice without worrying about basic material needs. Our 

minds aren’t heavily obscured with wrong views and we are interested 

in self-development. We have the potential to do great things with our 

present opportunity. But to appreciate this, we must develop a long-

term vision for our cultivation because our present lives  are only a 

short one. Devout Buddhists should always remember that our 
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mindstreams don’t cease when our physical bodies die. Our minds are 

formless entities, but when they leave our present bodies at the time of 

death, they will be reborn in other bodies. What rebirth we’ll take 

depends on our present actions. Therefore, one purpose of our lives can 

be to prepare for death and future lives. In that way, we can die 

peacefully, knowing our minds will be propelled towards good rebirths. 

The other way that we can utilize our lives is to attain liberation or 

enlightenment. We can become arhats, beings liberated from cyclic 

existence, or we can go on to become fully enlightened Buddhas, able 

to benefit others most effectively. Attaining liberation, our minds will 

be completely cleansed of all disturbing attitudes. Thus we’ll never 

become angry, jealous or proud again. We no longer feel guilty, 

anxious or depressed, and all our bad habits will be gone. In addition, if 

we aspire to attain enlightenment for the benefit of everyone, we’ll 

have spontaneous affection for all beings, and will know the most 

appropriate ways to help them. Also another way to take advantage of 

our precious human lives is to live life to the fullest, moment by 

moment. There are several ways to do this. One is to be mindful of 

each moment, being in the here-and-now as we act. When we eat, we 

can concentrate on eating, noting the taste and texture of the food. 

When we walk, we concentrate on the movements involved in walking, 

without letting our minds wander to any other thoughts. When we go 

upstairs, we can think, “may I lead all beings to fortunate rebirths, 

liberation and enlightenment.” While washing dishes or clothes, we 

think, “may I help all beings cleanse their minds of disturbing attitudes 

and obscurations.” When we hand something to another person, we 

think, “May I be able to satisfy the needs of all beings.” We can 

creatively transform each action by generating the wish to bring 

happiness to others. 
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Chöông Baûy 

Chapter Seven 

 

Sô Löôïc Veà Taâm  

Theo Quan Ñieåm Phaät Giaùo 

 

Theo Phaät giaùo, taâm laø goác cuûa muoân phaùp. “Taâm” hay “YÙ” töùc laø 

“Taâm Phaân Bieät” cuûa mình, töùc laø thöùc thöù saùu. “Taâm” khoâng nhöõng 

phaân bieät maø coøn ñaày daãy voïng töôûng. Trong saùu thöùc ñaàu coù theå noùi 

laø loaïi coù taùnh tri giaùc, do nôi luïc caên maø phaùt ra saùu thöù tri giaùc naày. 

Luïc caên töùc laø maét, tai, muõi, löôõi, thaân, vaø yù; chuùng phaùt xuaát ra thaáy 

(thò giaùc), nghe (thính giaùc), ngöûi (khöùu giaùc), neám (vò giaùc), xuùc chaïm 

(xuùc giaùc nôi thaân), vaø hieåu bieát (tri giaùc nôi yù). Con ngöôøi ta gaây toäi 

taïo nghieäp nôi saùu caên naày, maø tu haønh giaùc ngoä cuõng ôû nôi saùu caên 

naày. Neáu khoâng bò ngoaïi caûnh chi phoái thì ñoù chính laø ñang coù tu taäp; 

ngöôïc laïi, neáu bò caûnh giôùi beân ngoaøi laøm cho xoay chuyeån töùc laø ñoïa 

laïc. Trong Taâm Ñòa Quaùn Kinh, Ñöùc Phaät daïy: “Trong Phaät phaùp, laáy 

taâm laøm chuû. Taát caû caùc phaùp ñeàu do taâm sanh.” Taâm taïo ra chö Phaät, 

taâm taïo thieân ñöôøng, taâm taïo ñòa nguïc. Taâm laø ñoäng löïc chính laøm cho 

ta sung söôùng hay ñau khoå, vui hay buoàn, traàm luaân hay giaûi thoaùt. Coù 

moät soá töø ngöõ Sanskrit vaø Ba Li chæ taâm nhö Mana, Citta, Vijnana, 

Vinnana. Taâm laø moät teân khaùc cuûa A Laïi Da Thöùc (vì noù tích taäp haït 

gioáng cuûa chö phaùp hoaëc huaân taäp caùc haït gioáng töø chuûng töû chuûng 

phaùp maø noù huaân taäp). Khoâng gioáng nhö xaùc thaân vaät chaát, caùi taâm laø 

phi vaät chaát. Chuùng ta nhaän thöùc ñöôïc nhöõng tö töôûng vaø caûm nghó cuûa 

chuùng ta cuøng nhieàu ñieàu khaùc baèng tröïc giaùc, vaø chuùng ta keát luaän söï 

hieän höõu cuûa chuùng baèng pheùp loaïi suy.  

“Citta” laø moät Phaïn ngöõ, ñöôïc taïm coi laø Taâm hay yù. Taâm suy 

nghó, töôûng töôïng, lyù luaän, vaân vaân. Ñaây cuõng chính laø taâm thöùc. Taâm 

thöùc naøy haønh söï qua naêm ngaû ñöôøng töông öùng vôùi naêm caên. “Citta” 

aùm chæ tieán trình taâm thöùc vaø thöôøng ñöôïc saùch vôû AÁn Ñoä coi nhö ñoàng 

nghóa vôùi Maït Na vaø A Laïi Da thöùc. Trong nhaän thöùc luaän cuûa Phaät 

giaùo Taây Taïng, ngöôøi ta aùm chæ “citta” nhö laø moät caùi “taâm chính,” 

ñöôïc thaùp tuøng theo bôûi nhöõng taâm sôû. Ñònh nghóa veà “Taâm” ñoåi khaùc 

tuøy theo daân toäc vaø vaên hoùa. Neáu hoûi moät ngöôøi Vieät Nam bình thöôøng 

raèng taâm ôû choã naøo, ngöôøi aáy seõ chæ vaøo traùi tim hay loàng ngöïc; tuy 
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nhieân, ñeå traû lôøi cho cuøng caâu hoûi naày, ngöôøi Taây phöông seõ chæ vaøo 

caùi ñaàu cuûa hoï. Theo Phaät giaùo, taâm hay yeáu toá tinh thaàn ñöôïc ñònh 

nghóa laø söï saùng suoát vaø hieåu bieát. Noù khoâng coù hình töôùng, khoâng ai 

nhìn thaáy noù; tuy nhieân, taâm taïo taùc moïi haønh ñoäng khieán chuùng ta ñau 

khoå vaø laên troâi trong luaân hoài sanh töû. Taát caû moïi hoaït ñoäng vaät chaát, 

lôøi noùi hay tinh thaàn ñeàu tuøy thuoäc taâm ta. Phaän söï cuûa taâm laø nhaän 

bieát ñöôïc ñoái töôïng. Noù phaân bieät giöõa hình thöùc, phaåm chaát, vaân vaân. 

Caùch duy nhaát ñeå ñaït ñöôïc Phaät taùnh laø huaán luyeän vaø chuyeån hoùa taâm 

cho ñeán khi chuùng ta hoaøn toaøn thoaùt khoûi nhöõng nhieãm tröôïc. Trong 

Anh ngöõ, “mind” coù nghóa laø traùi tim, tinh thaàn, hay linh hoàn. Mind vôùi 

chöõ “m” thöôøng coù nghóa laø choã ôû cuûa lyù trí, “Mind” vôùi chöõ “M” vieát 

hoa coù nghóa laø chaân lyù tuyeät ñoái. Theo kinh nghieäm nhaø thieàn, thì taâm 

laø toaøn boä tænh thöùc, noùi caùch khaùc laéng nghe khi nghe laø tænh thöùc. 

Theo Hoøa Thöôïng Dhammananda trong Nhöõng Haït Ngoïc Trí Tueä 

Phaät Giaùo, taâm coù theå ñöôïc ñònh nghóa ñôn giaûn laø söï nhaän thöùc veà moät 

ñoái töôïng bôûi khoâng coù moät taùc nhaân hay linh hoàn chæ huy moïi hoaït 

ñoäng. Taâm bao goàm traïng thaùi tính thoaùng qua luoân luoân troãi leân roài 

maát ñi nhanh nhö tia chôùp. “Vì sinh ra ñeå thaønh nguoàn cuûa noù vaø cheát 

ñi ñeå trôû thaønh loái vaøo cuûa noù, noù beàn vöõng traøn treà nhö con soâng nhaän 

nöôùc töø caùc suoái nguoàn boài theâm vaøo doøng chaûy cuûa noù.” Moãi thöùc 

nhaát thôøi cuûa doøng ñôøi khoâng ngöøng thay ñoåi, khi cheát ñi thì truyeàn laïi 

cho thöùc keá thöøa toaøn boä naêng löôïng cuûa noù, taát caû nhöõng caûm töôûng 

ñaõ ghi khoâng bao giôø phai nhaït. Cho neân moãi thöùc môùi goàm coù tieàm löïc 

cuûa thöùc cuõ vaø nhöõng ñieàu môùi. Taát caû nhöõõng caûm nghó khoâng phai 

nhaït ñöôïc ghi vaøo caùi taâm khoâng ngöøng thay ñoåi, vaø taát caû ñöôïc truyeàn 

thöøa töø ñôøi naày sang ñôøi kia baát chaáp söï phaân huûy vaät chaát taïm thôøi nôi 

thaân. Vì theá cho neân söï nhôù laïi nhöõng laàn sanh hay nhöõng bieán coá trong 

quaù khöù trôû thaønh moät khaû naêng coù theå xaõy ra. Taâm laø con dao hai löôõi, 

coù theå xöû duïng cho caû thieän laãn aùc. Moät tö töôûng noåi leân töø moät caùi 

taâm voâ hình coù theå cöùu hay phaù hoaïi caû theá giôùi. Moät tö töôûng nhö vaäy 

coù theå laøm taêng tröôûng hay giaûm ñi daân cö cuûa moät nöôùc. Taâm taïo 

Thieân ñaøng vaø ñòa nguïc cho chính mình. 

Taâm coøn ñöôïc ñònh nghóa nhö laø toaøn boä heä thoáng “thöùc”, boån 

nguyeân thanh tònh, hay taâm. Taâm thöôøng ñöôïc dòch laø “yù töôûng.” Trong 

Kinh Laêng Giaø cuõng nhö trong caùc kinh ñieån Ñaïi Thöøa khaùc, citta ñöôïc 

dòch ñuùng hôn laø “taâm.” Khi noù ñöôïc ñònh nghóa laø “söï chaát chöùa” hay 

“nhaø kho” trong ñoù caùc chuûng töû nghieäp ñöôïc caát chöùa, thì citta khoâng 
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chæ rieâng nghóa yù töôûng maø noù coøn coù yù nghóa coù tính caùch höõu theå hoïc 

nöõa. Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Taâm daãn ñaàu caùc haønh vi, 

taâm laø chuû, taâm taïo taùc taát caû.” Trong Phaät giaùo khoâng coù söï phaân bieät 

giöõa taâm vaø thöùc. Caû hai ñeàu ñöôïc duøng nhö ñoàng nghóa. Theo Ñaïi Sö 

AÁn Quang: “Taâm bao haøm heát khaép caû thaäp phaùp giôùi, ñoù laø Phaät phaùp 

giôùi, Boà Taùt phaùp giôùi, Duyeân Giaùc phaùp giôùi, Thanh Vaên phaùp giôùi, 

Thieân phaùp giôùi, Nhaân phaùp giôùi, A Tu La phaùp giôùi, Suùc Sanh phaùp 

giôùi, Ngaï Quyû phaùp giôùi, vaø Ñòa Nguïc phaùp giôùi. Moät taâm maø hay sanh 

taát caû. Phaät cuõng do taâm sanh, maø ñòa nguïc cuõng do taâm taïo.” Taâm keát 

hôïp chaët cheõ vôùi thaân ñeán ñoä caùc traïng thaùi tinh thaàn aûnh höôûng tröïc 

tieáp ñeán söùc khoûe vaø söï an vui cuûa thaân. Moät soá baùc só khaúng quyeát 

raèng khoâng coù moät chöùng beänh naøo ñöôïc xem thuaàn tuùy laø thaân beänh 

caû. Do ñoù, tröø khi traïng thaùi tinh thaàn xaáu naày laø do aùc nghieäp do kieáp 

tröôùc gaây ra quaù naëng, khoù coù theå thay ñoåi ñöôïc trong moät sôùm moät 

chieàu, coøn thì ngöôøi ta coù theå chuyeån ñoåi nhöõng traïng thaùi xaáu ñeå taïo 

ra söï laønh maïnh veà tinh thaàn, vaø töø ñoù thaân seõ ñöôïc an laïc. Taâm con 

ngöôøi aûnh höôûng ñeán thaân moät caùch saâu xa, neáu cöù ñeå cho taâm hoaït 

ñoäng moät caùch böøa baõi vaø nuoâi döôõng nhöõng tö duy baát thieän, taâm coù 

theå gaây ra nhöõng tai haïi khoù löôøng ñöôïc, thaäm chí coù theå gaây ra saùt 

nhaân. Tuy nhieân, taâm cuõng coù theå chöõa laønh moät caùi thaân beänh hoaïn. 

Khi taâm ñöôïc taäp trung vaøo nhöõng tö duy chaân chaùnh vôùi tinh taán vaø söï 

hieåu bieát chaân chaùnh thì hieäu quaû maø noù taïo ra cuõng voâ cuøng toát ñeïp. 

Moät caùi taâm vôùi nhöõng tö duy trong saùng vaø thieän laønh thaät söï seõ daãn 

ñeán moät cuoäc soáng laønh maïnh vaø thö thaùi. 

Theo Phaät giaùo, taâm coøn ñöôïc goïi laø yù thöùc, yù thöùc khoâng tuøy 

thuoäc vaøo baát cöù caên naøo, nhöng leä thuoäc vaøo söï lieân tuïc cuûa taâm. YÙ 

thöùc chaúng nhöõng nhaän bieát caû saùu ñoái töôïng goàm saéc, thanh, höông, 

vò, xuùc vaø caùc hieän töôïng trong quaù khöù, hieän taïi vaø ngay caû vò lai. YÙ 

thöùc seõ cuøng ta löõ haønh töø kieáp naày qua kieáp khaùc, trong khi naêm thöùc 

tröôùc chæ laø nhöõng taâm taïm thôøi. YÙ thöùc coøn laø moät trong naêm uaån. 

Chöùc naêng cuûa maït na thöùc theo giaû thieát laø suy nghó veà maït na, nhö 

nhaõn thöùc suy nghó veà theá giôùi hình saéc vaø nhó thöùc suy nghó veà theá giôùi 

cuûa aâm thanh; nhöng thöïc ra, ngay khi maït na thöùc phaùt sinh ra caùi nhò 

bieân cuûa chuû theå vaø ñoái töôïng do töø caùi nhaát theå tuyeät ñoái cuûa A Laïi 

Da thì maït na thöùc vaø quaû thöïc taát caû caùc thöùc khaùc cuõng baét ñaàu vaän 

haønh. Chính vì theá maø trong Kinh Laêng Giaø, Ñöùc Phaät baûo: “Nieát Baøn 

cuûa Phaät giaùo chính laø söï taùch xa caùi maït na thöùc phaân bieät sai laàm. Vì 
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maït na thöùc laøm nguyeân nhaân vaø sôû duyeân thì söï phaùt sinh baûy thöùc 

coøn laïi xaûy ra. Laïi nöõa, khi maït na thöùc phaân bieät vaø chaáp thuû vaøo theá 

giôùi cuûa caùc ñaëc thuø ôû beân ngoaøi thì taát caû caùc loaïi taäp khí (vasana) 

ñöôïc sinh ra theo, vaø A Laïi da ñöôïc chuùng nuoâi döôõng cuøng vôùi caùi yù 

töôûng veà “toâi vaø cuûa toâi,” maït na naém giöõ noù, baùm vaøo noù, suy nghó veà 

noù maø thaønh hình vaø phaùt trieån. Tuy nhieân, trong baûn chaát, maït na vaø 

maït na thöùc khoâng khaùc gì nhau, chuùng nhôø A Laïi Da laøm nguyeân 

nhaân vaø sôû duyeân. Vaø khi moät theá giôùi beân ngoaøi thöïc voán chæ laø söï 

bieåu hieän cuûa chính caùi taâm mình bò chaáp chaët maø cho laø thöïc, thì caùi 

heä thoáng taâm thöùc (taâm tuï:citta-kalapa) lieân heä hoã töông ñöôïc sinh ra 

trong toång theå cuûa noù. Gioáng nhö nhöng con soùng bieån, ñöôïc vaän haønh 

bôûi côn gioù cuûa moät theá giôùi beân ngoaøi laø theá giôùi do chính caùi taâm 

ngöôøi ta bieåu hieän ra, sinh khôûi vaø bieán dieät. Do ñoù baûy thöùc kia dieät 

theo vôùi söï dieät cuûa maït na thöùc.” 

Töôûng cuõng neân ghi nhaän, tænh thöùc laø yù thöùc veà moät caùi gì hay laø 

tieán trình nghó nhôù veà caùi gì. Chuùng ta ñaõ hoïc chöõ “Tænh thöùc” theo 

nghóa nhaän bieát hay chæ laø chaêm chuù veà caùi gì, nhöng nghóa cuûa tænh 

thöùc khoâng döøng laïi ôû ñoù. Trong tænh thöùc cuõng coù nhöõng yeáu toá cuûa 

ñònh vaø tueä ñi keøm. Ñònh vaø tueä ñi vôùi nhau laø thieàn quaùn treân söï thieáu 

vaéng moät thöïc theå rieâng bieät. Theo Kinh Nieäm Xöù, haønh giaû neân “quaùn 

nieäm thaân theå trong thaân theå, quaùn nieäm caûm thoï trong caûm thoï, quaùn 

nieäm taâm thöùc nôi taâm thöùc, quaùn nieäm ñoái töôïng taâm thöùc nôi ñoái 

töôïng taâm thöùc.” Nghóa laø haønh giaû phaûi soáng chaùnh nieäm vôùi thaân theå, 

chöù khoâng phaûi laø khaûo cöùu veà thaân theå nhö moät ñoái töôïng, soáng chaùnh 

nieäm vôùi caûm giaùc, taâm thöùc vaø ñoái töôïng taâm thöùc chöù khoâng phaûi laø 

khaûo cöùu veà caûm giaùc, taâm thöùc vaø ñoái töôïng taâm thöùc nhö nhöõng ñoái 

töôïng. Khi chuùng ta quaùn nieäm veà thaân theå, chuùng ta soáng vôùi thaân theå 

cuûa chuùng ta nhö moät thöïc taïi vôùi taát caû söï chaêm chuù vaø tænh taùo cuûa 

mình, mình vaø thaân theå laø moät, cuõng nhö khi aùnh saùng chieáu vaøo moät 

nuï hoa noù thaâm nhaäp vaøo nuï hoa vaø laøm cho nuï hoa heù nôû. Coâng phu 

quaùn nieäm laøm phaùt hieän khoâng phaûi laø moät yù nieäm veà thöïc taïi maø laø 

moät caùi thaáy tröïc tieáp veà thöïc taïi. Caùi thaáy ñoù laø tueä, döïa treân nieäm vaø 

ñònh. Haønh giaû tu Phaät phaûi neân luoân nhôù raèng trong tu taäp, tu taäp taâm 

laø khoù khaên nhaát, vì moïi thöù treân ñôøi naøy ñeàu xuaát phaùt töø taâm töø maét, 

tai, muõi, löôõi, thaân... Taát caû ñeàu nhaän caûm thoï roài göûi veà taâm ñeå taâm 

ñeå coù haønh ñoäng caàn thieát. Taâm laø chuû cuûa taát caû caùc cô quan trong heä 

thoáng thaân taâm cuûa chuùng ta. Haønh giaû tu Phaät cuõng phaûi neân luoân nhôù 



 67 

raèng neáu chuùng ta muoán coù moät cuoäc soáng an laïc, tænh thöùc vaø haïnh 

phuùc hay moät cuoäc tu giaûi thoaùt, daàu thích hay khoâng thích, chuùng ta 

khoâng coù löïa choïn naøo khaùc hôn laø phaûi tu taäp thuaàn hoùa taâm mình. 

Chuùng ta phaûi luoân tænh thöùc trong moïi luùc, daàu trong luùc ñi, ñöùng, 

naèm, ngoài. Noùi caùch khaùc, chuùng ta phaûi tænh thöùc trong moïi luùc döôùi 

moïi tình huoáng. Ñieàu naøy coù nghóa laø khi ñi chuùng ta coù chaùnh nieäm, 

khi ñöùng chuùng ta coù chaùnh nieäm, khi naèm chuùng ta coù chaùnh nieäm, khi 

ngoài chuùng ta coù chaùnh nieäm. Chuùng ta phaûi ñaët tænh thöùc vaøo ñi ñöùng 

naèm ngoài trong moïi luùc vaø döôùi moïi tình huoáng. 

 

A Summary of Mind in Buddhist Point of View 

 

According to Buddhism, citta or the mind is the root of all dharmas. 

The “Intent” is the “Discriminating Mind,” the sixth consciousness. Not 

only does the “Mind” make discriminations, it is filled with idle 

thoughts. The six consciousnesses can also be said to be a perceptive 

nature. That is, from the six sense organs: eyes, ears, nose, tongue, 

body, and mind, the functions of seeing, hearing, smelling, tasting, 

feeling, and knowing arise. When people commit offenses, they do it 

with the six sense organs. When they cultivate, they also do it with the 

six sense organs. If you can remain unperturbed by external states, 

then you are cultivating. If you are turned by external states, then you 

will fall. In Contemplation of the Mind Sutra, the Buddha taught: “All 

my tenets are based on the mind that is the source of all dharmas." The 

mind has brought about the Buddhas, the Heaven, or the Hell. It is the 

main driving force that makes us happy or sorrowful, cheerful or sad, 

liberated or doomed. There are several Sanskrit and Pali terms for 

mind such as Mana, Citta, Vijnana, and Vinnana. “Mind” is another 

name for Alaya-vijnana. Unlike the material body, immaterial mind is 

invisible. We are aware of our thoughts and feelings and so forth by 

direct sensation, and we infer their existence in others by analogy.  

Mental or Intellectual consciousness. “Citta” is a Sanskrit term, 

temporarily considering and recognizing mind or thought. The mind 

that is attending, observing, thinking, reflecting, imagining (thought, 

intention, aim, wish, memory, intelligence, reason). Consciousness or 

mind: This is consciousness itself. It naturally functions in five ways 

corresponding to the five sense-organs. “Citta” refers to mental 
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processes in general and is commonly said in Indian texts to be 

synonymous with Manas (sentience) and Vijnana (consciousness). In 

Tibetan Buddhist epistemology, it is said to refer to a “main mind,” 

which is accompanied by “mental factors.” The definition of Mind 

varies with different people in different cultures. If you ask an ordinary 

Vietnamese where his mind is and chances are he will point to his 

heart or chest; however, when you ask the same question of a 

Westerner and he will indicate his head. According to the Buddha, 

mind (or heart as the seat of thought or intelligence or mental factors) 

is defined as clarity and knowing. It is formless which no one can see 

it; however, it is our mind which has created the actions which cause us 

to experience suffering and to be born in cyclic existence or samsara. 

All our physical, verbal and mental actions depend on our mind. The 

function of the mind is to perceive, to apprehend and to know its 

objects. It discerns and discriminates between forms, qualities, aspects 

and so forth. The only way to reach Buddhahood is by training in the 

control and transformation of our mind until we are completely free 

from all obscurations and defilements. In English “mind” means 

“heart,” “spirit,” “psyche,” or “soul.” Mind with a small “m” means the 

seat of the intellect. Mind with a capital “M” stands for absolute 

reality. From the standpoint of Zen experience, “mind” means total 

awareness. In other words, just listening when hearing.  

According to Most Venerable Dhammananda in The Gems of 

Buddhist Wisdom, mind may be defined as simply the awareness of an 

object since there is no agent or a soul that directs all activities. It 

consists of fleeting mental states which constantly arise and perish with 

lightning rapidity. “With birth for its source and death for its mouth, it 

persistently flows on like a river receiving from the tributary streams of 

sense constant accretions to its flood.” Each momentary consciousness 

of this everchanging lifestream, on passing away, transmits its whole 

energy, all the indelibly recorded impressions, to its successor. Every 

fresh consciousness therefore consists of the potentialities of its 

predecessors and something more. As all impressions are indelibly 

recorded in this everchanging palimpsest-like mind, and as all 

potentialities are transmitted from life to life, irrespective of temporary 

physical disintegrations, reminiscence of past births or past incidents 

become a possibility. Mind is like a double-edged weapon that can 
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equally be used either for good or evil. One single thought that arises 

in this invisible mind can even save or destroy the world. One such 

thought can either populate or depopulate a whole country. It is mind 

that creates one’s paradise and one’s hell.  

Citta or the mind is also defined as the whole system of vijnanas, 

originally pure, or mind. Citta is generally translated as “thought.” In 

the Lankavatara Sutra as well as in other Mahayana sutras, citta may 

better be rendered “mind.” When it is defined as “accumulation” or as 

“store-house” where karma seeds are deposited, it is not mere thought, 

it has an ontological signification also. In The Dhammapada Sutta, the 

Buddha taught: “Mind fore-runs deeds; mind is chief, and mind-made 

are they.” In Buddhism, there is no distinction between mind and 

consciousness. Both are used as synonymous terms. According to Great 

Master Ying-Kuang: “The mind encompasses al the ten directions of 

dharma realms, including Buddha dharma realm, Bodhisatva dharma 

realm, Pratyeka-Buddha dharma realm, Sravaka dharma realm, 

Heaven dharma realm, Human dharma realm, Asura dharma realm, 

Animal dharma realm, Hungry Ghost dharma realm, and Hell dharma 

realm. One mind can give rise to everything. Buddhas arise from within 

the cultivator’s mind, Hells also arise from the cultivator’s mind.” The 

mind is so closely linked with the body that mental states affect the 

body’s health and well-being. Some doctors even confirm that there is 

no such thing as a purely physical disease. Unless these bad mental 

states are caused by previous evil acts, and they are unalterable, it is 

possible so to change them as to cause mental health and physical well-

being to follow thereafter. Man’s mind influences his body profoundly. 

If allowed to function viciously and entertain unwholesome thoughts, 

mind can cause disaster, can even kill a being; but it can also cure a 

sick body. When mind is concentrated on right thoughts with right effort 

and understanding, the effect it can produce is immense. A mind with 

pure and wholesome thoughts really does lead to a healthy and relaxed 

life.  

According to Buddhism, mind is the thinking consciousness that 

coordinates the perceptions of the sense organs, a mind which does not 

depend on any of the five sense faculties, but on the immediately 

preceding continuum of mind. Mental consciousness apprehends not 

only objects (form, sound, taste, smell, touch) in the present time, but it 
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also apprehends objects in the past and imagines objects even in the 

future. Mental consciousness will go with us from one life to another, 

while the first five consciousnesses are our temporary minds.  

Consciousness is also one of the five skandhas. The function of 

Manovijnana is by hypothesis to reflect on Manas, as the eye-vijnana 

reflects on the world of forms and the ear-vijnana on that of sounds; but 

in fact as soon as Manas evolves the dualism of subject and object out 

of the absolute unity of the Alaya, Manovijnana and indeed all the 

other Vijnanas begin to operate. Thus, in the Lankavatara Sutra, the 

Buddha said: “Buddhist Nirvana consists in turning away from the 

wrongfully discriminating Manovijnana. For with Manovijnana as 

cause (hetu) and support (alambana), there takes place the evolution of 

the seven Vijnanas. Further, when Manovijnana discerns and clings to 

an external world of particulars, all kinds of habit-energy (vasana) are 

generated therefrom, and by them the Alaya is nurtured. Together with 

the thought of “me and mine,” taking hold of it and clinging to it, and 

reflecting upon it, Manas thereby takes shape and is evolved. In 

substance (sarira), however, Manas and Manovijnana are not 

differentthe one from the other, they depend upon the Alaya as cause 

and support. And when an external world is tenaciously held as real 

which is no other than the presentation of one’s own mind, the 

mentation-system (citta-kalapa), mutually related, is evolved in its 

totality. Like the ocean waves, the Vijnanas set in motion by the wind 

of an external world which is the manifestation of one’s own mind, rise 

and cease. Therefore, the seven Vijnanas cease with the cessation of 

Manovijnana.” 

It should be noticed that awareness simply means “being conscious 

of,” or “remembering,” or “becoming acquainted with.” But we must 

use it in the sense of “being in the process of being conscious of,” or 

“being in the process of remembering.” We have learned the word 

“Awareness” in the sense of recognition, or bare attention, but the 

meaning doesn’t stop there. In awareness, there are also the elements 

of concentration (Samadhi) and understanding (prajna). Concentration 

and understanding together are meditate on the absence of identity of 

all things. According to the Satipatthana Sutta, practitioner should 

“Contemplate the body in the body, contemplate the feelings in the 

feelings, contemplate the mind in the mind, contemplate the objects of 
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mind in the objects of mind.” This means that practitioner must live in 

the body in full awareness of it, and not just study like a separate 

object. Live in awareness with feelings, mind, and objects of mind. Do 

not just study them. When we meditate on our body, we live with it as 

truth and give it our most lucid attention; we become one with it. The 

flower blossoms because sunlight touches and warms its bud, becoming 

one with it. Meditation reveals not a concept of truth, but a direct view 

of truth itself. This we call “insight,” the kind of understanding based 

on attention and concentration. Buddhist practitioners should always 

remember that in cultivation, cultivation of the mind is the most 

difficult  because everything comes to the mind, from the eyes, ears, 

noses, tongue and body... They all receive sensations and send them to 

the mind for needed actions. Mind is the boss of all organs in our 

system of body-mind. Buddhist practitioners should also always 

remember that if we want to have a life with more peace, mindfulness, 

and happiness, and a cultivation that is leading to emancipation, like or 

dislike, we have no other choice but taming our mind. We must alway 

be mindful at all times, whether walking, standing, reclining, or sitting. 

In other words, we must be mindful at all times in all circumstances. 

This means that while walking we have mindfulness, while standing we 

have mindfulness, while reclining we have mindfulness, while sitting 

we have mindfulness. We put awareness into our walking, standing, 

reclining, and sitting at all times and under all circumstances. 
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Chöông Taùm 

Chapter Eight 

 

Hieåu Bieát Cô Baûn Veà  Taâm  

Cuûa Haønh Giaû Tu Phaät 

 

Trong Phaät giaùo, taâm laø goác cuûa muoân phaùp. Taâm hay yù laø Taïng 

nghieäp, hay nôi toàn tröû nghieäp, thieän hay baát thieän. Thuaät ngöõ Baéc 

Phaïn Citta coøn ñöôïc ñònh nghóa nhö laø toaøn boä heä thoáng cuûa thöùc, boån 

nguyeân thanh tònh, hay taâm. Citta thöôøng ñöôïc dòch laø “yù töôûng.” Trong 

Kinh Laêng Giaø cuõng nhö trong caùc kinh ñieån Ñaïi Thöøa khaùc, citta ñöôïc 

dòch ñuùng hôn laø “taâm.” Khi noù ñöôïc ñònh nghóa laø “söï chaát chöùa” hay 

“nhaø kho” trong ñoù caùc chuûng töû nghieäp ñöôïc caát chöùa, thì citta khoâng 

chæ rieâng nghóa yù töôûng maø noù coøn coù yù nghóa coù tính caùch höõu theå hoïc 

nöõa. Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Taâm daãn ñaàu caùc haønh vi, 

taâm laø chuû, taâm taïo taùc taát caû.” Taâm laø moät teân khaùc cuûa A Laïi Da 

Thöùc (vì noù tích taäp haït gioáng cuûa chö phaùp hoaëc huaân taäp caùc haït 

gioáng töø chuûng töû chuûng phaùp maø noù huaân taäp). Khoâng gioáng nhö xaùc 

thaân vaät chaát, caùi taâm laø phi vaät chaát. Chuùng ta nhaän thöùc ñöôïc nhöõng 

tö töôûng vaø caûm nghó cuûa chuùng ta cuøng nhieàu ñieàu khaùc baèng tröïc 

giaùc, vaø chuùng ta keát luaän söï hieän höõu cuûa chuùng baèng pheùp loaïi suy. 

Taâm laø goác cuûa muoân phaùp. Trong Taâm Ñòa Quaùn Kinh, Ñöùc Phaät daïy: 

“Trong Phaät phaùp, laáy taâm laøm chuû. Taát caû caùc phaùp ñeàu do taâm sanh.” 

Taâm taïo ra chö Phaät, taâm taïo thieân ñöôøng, taâm taïo ñòa nguïc. Taâm laø 

ñoäng löïc chính laøm cho ta sung söôùng hay ñau khoå, vui hay buoàn, traàm 

luaân hay giaûi thoaùt. Ngöôøi xöa tin raèng 'taâm' naèm ngay vuøng ngöïc. 

Trong Thieàn, töø naày chæ hoaëc laø tinh thaàn cuûa moät ngöôøi theo nghóa 

toaøn boä nhöõng söùc maïnh veà yù thöùc, tinh thaàn, traùi tim, hay taâm hoàn, 

hoaëc laø söï hieän thöïc tuyeät ñoái, tinh thaàn thaät söï naèm beân ngoaøi nhò 

nguyeân cuûa taâm vaø vaät. Ñeå cho haønh giaû deã hieåu hôn veà Taâm, caùc vò 

thaày Phaät giaùo thöôøng chia Taâm ra laøm nhieàu giai taàng, nhöng ñoái vôùi 

Thieàn, Taâm laø moät toaøn theå vó ñaïi, khoâng coù nhöõng thaønh phaàn hay 

phaân boä. Caùc ñaëc tính theå hieän, chieáu dieäu vaø voâ töôùng cuûa Taâm hieän 

höõu ñoàng thôøi vaø thöôøng haèng, baát khaû phaân ly trong caùi toaøn theå.  

Theo Phaät giaùo, trí tueä khoâng phaûi laø söï chaát ñoáng cuûa tri thöùc. 

Traùi laïi, noù laø söï vuøng vaãy ñeå thoaùt khoûi caùc tri thöùc aáy. Noù ñaäp vôõ 
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nhöõng tri thöùc cuõ ñeå laøm phaùt sinh nhöõng tri thöùc môùi phuø hôïp vôùi thöïc 

taïi hôn. Khi Copernicus phaùt hieän traùi ñaát quay xung quanh noù vaø quay 

xung quanh maët trôøi, coù bieát bao nhieâu yù nieäm cuõ veà thieân vaên hoïc bò 

suïp ñoå, trong ñoù coù yù nieäm treân vaø döôùi. Thuyeát Löôïng Töû hieän thôøi 

ñang phaán ñaáu maõnh lieät ñeå vöôït thoaùt caùc yù nieäm ñoàng nhaát vaø nhaân 

quaû voán laø nhöõng yù nieäm caên baûn xöa nay cuûa khoa hoïc. Khoa hoïc 

cuõng ñang daán thaân treân con ñöôøng ruõ boû yù nieäm nhö ñaïo hoïc. Caùi 

hieåu bieát nôi con ngöôøi ñöôïc dieãn dòch thaønh khaùi nieäm, tö töôûng vaø 

ngoân ngöõ. Caùi bieát ôû ñaây laø tri thöùc thu löôïm ñöôïc baèng caùch chaát 

chöùa. Noù laø caùi thaáy tröïc tieáp vaø mau leï. Veà maët tình caûm thì goïi laø 

caûm xuùc. Veà maët tri thöùc thì goïi laø tri giaùc. Noù laø moät tröïc giaùc chöù 

khoâng phaûi laø keát quaû cuûa suy luaän. Coù khi noù hieän höõu traøn ñaày trong 

chuùng ta, nhöng chuùng ta khoâng dieãn dòch noù thaønh khaùi nieäm ñöôïc, 

khoâng duøng hình thöùc tö duy ñeå chuyeân chôû noù ñöôïc vaø do ñoù khoâng 

dieãn taû ñöôïc thaønh lôøi. Khoâng theå dieãn taû neân lôøi, ñoù laø taâm traïng cuûa 

chuùng ta vaøo luùc ñoù. Coù nhöõng tri thöùc ñöôïc noùi trong ñaïo Phaät laø “baát 

khaû tö, baát khaû nghò, baát khaû thuyeát,” nghóa laø khoâng theå suy tö, nghò 

luaän vaø laäp thaønh hoïc thuyeát ñöôïc. Ngoaøi ra, söï hieåu bieát coøn laø mieáng 

chaén giuùp baûo veä haønh giaû khoûi söï taán coâng cuûa tham, saân vaø si. Con 

ngöôøi thöôøng haønh ñoäng sai quaáy laø do bôûi voâ minh hoaëc khoâng thaáy roõ 

ñöôïc chính mình, khoâng thaáy roõ nhöõng khaùt voïng muoán ñaït haïnh phuùc 

cuõng phöông caùch naøo ñeå ñaït ñöôïc chaân haïnh phuùc. Söï hieåu bieát coøn 

giuùp haønh giaû coù khaû naêng trieät tieâu nhieãm tröôïc vaø taêng cöôøng ñöùc 

tính toát nôi chính mình. 

Haønh giaû neân luoân nhôù raèng taát caû duïc voïng ham muoán khôûi leân do 

taâm sôû haønh. Khi chuùng ta thaáy caùi gì haáp daãn thì chuùng ta khôûi sinh 

loøng ham muoán vaø muoán ñaït cho baèng ñöôïc. Ngöôïc laïi, khi chuùng ta 

thaáy caùi gì khoâng haáp daãn thì chuùng ta sanh taâm nhaøm chaùn khoâng 

muoán, coù khi coøn sanh taâm oaùn gheùt noù nöõa laø khaùc. Nhöõng chöùc naêng 

cuûa taâm raát roäng lôùn vaø khoâng tính ñeám ñöôïc. Chính vì vaäy maø Phaät 

luoân nhaéc nhôû töù  chuùng, “Taâm nhö vöôïn chuyeàn caây.” Taâm bieán hoùa 

voâ cuøng (noù hoaït ñoäng khoâng giôùi haïn); taâm phaùt khôûi meâ laàm; taâm 

phaùt khôûi giaùc ngoä. Theo Hoaøng Baù Ngöõ Luïc, moät hoâm Thieàn sö 

Hoaøng Baù thöôïng ñöôøng daïy chuùng: "Taâm laø Phaät, döøng taâm phaân bieät 

aáy laø Ñaïo." Taát caû söï vaät ñeàu do taâm taïo; taâm taïo Nieát baøn; taâm taïo 

ñòa nguïc. Moät caùi taâm oâ nhieãm bò vaây haõm bôûi theá giôùi oâ nhieãm. Taâm 

thanh tònh xuaát hieän trong moät theá giôùi thanh tònh. Taâm laøm ngoaïi giôùi 
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bieán hoùa voâ haïn; taâm laøm Phaät; taâm laøm chuùng sanh. Taâm laø moät hoïa 

só kyø taøi coù khaû naêng veû vôøi moïi thöù theá giôùi; khoâng coù thöù gì treân theá 

gian naày maø khoâng do taâm taïo; sanh töû ñeàu khôûi leân vaø toàn taïi töø taâm 

naày. Taâm sanh khôûi tham, saân, si; tuy nhieân, cuõng chính taâm aáy sanh 

khôûi boá thí, nhaãn nhuïc vaø trí hueä. Moät caùi taâm bò vaây haõm trong theá 

giôùi aûo töôûng seõ daãn daét chuùng sanh ñeán caûnh soáng si meâ u toái. Neáu 

chuùng ta thaáy raèng khoâng coù theá giôùi aûo töôûng ngoaøi taâm naày, thì taâm u 

toái trôû thaønh trong saùng, khoâng coøn taïo caûnh baát tònh, neân Boà Ñeà hieån 

loä. Taâm laøm chuû taát caû. Do taâm meâ môø maø theá giôùi ñaày phieàn naõo xuaát 

hieän. Theá giôùi thöôøng laïc laïi cuõng do taâm taïo, nhöng laø caùi taâm trong 

saùng. Taâm nhö baùnh xe theo boø keùo, vì vaäy maø khoå ñau phieàn naõo ñi 

lieàn vôùi ngöôøi naøo duøng taâm baát tònh ñeå noùi naêng haønh ñoäng.  

Trong Nghieân Cöùu Kinh Laêng Giaø, Thieàn Sö D.T. Suzuki ñaõ phaân 

bieät hai loaïi vaän haønh cuûa taâm. Thöù nhaát laø Vaän Haønh Tuøy Thuoäc vaøo 

Taâm Phaân Bieät: Coøn goïi laø söï phaân bieät trí, ñöôïc haøng nhò thöøa nhaän 

bieát. Noù ñöôïc goïi laø ÖÙng Thaân hay caùi thaân ñaùp öùng. Vì hoï khoâng bieát 

raèng ñaây laø do caùi taâm sinh khôûi hay chuyeån thöùc  phoùng chieáu ra, neân 

hoï töôûng noù laø caùi gì ôû beân ngoaøi hoï, vaø khieán cho noù mang moät hình 

töôùng coù thaân theå maø khoâng theå coù moät caùi bieát thoâng suoát veà baûn chaát 

cuûa noù. Thöù nhì laø Vaän Haønh Tuøy Thuoäc Vaøo Nghieäp Thöùc: Ñaây laø 

loaïi vaän haønh xuaát hieän vôùi taâm Boà Taùt naøo ñaõ nhaäp vaøo con ñöôøng 

Boà Taùt tính cuõng nhö ñoái vôùi taâm cuûa nhöõng vò ñaõ ñaït ñeán ñòa cao nhaát. 

Loaïi naày ñöôïc goïi laø Baùo Thaân. Caùi thaân coù theå nhìn thaáy ñöôïc trong 

voâ soá hình töôùng, moãi hình töôùng coù voâ soá neùt, vaø moãi neùt cao vôøi vôùi 

voâ soá caùch, vaø caùi theá giôùi trong ñoù thaân truù nguï cuõng ñöôïc trang 

nghieâm  theo voâ soá theå caùch. Vì thaân theå hieän khaép moïi nôi neân noù 

khoâng coù giôùi haïn naøo caû, noù coù theå khoâng bao giôø suy dieät, noù vöôït 

khoûi moïi hoaøn caûnh. Tuøy theo yeâu caàu cuûa chuùng sanh tín thuû. Noù 

khoâng bò ñoaïn dieät cuõng khoâng bieán maát. Nhöõng ñaëc ñieåm aáy cuûa thaân 

laø nhöõng keát quaû huaân taäp cuûa nhöõng haønh ñoäng thuaàn khieát nhö caùc 

ñöùc haïnh toaøn haûo hay Ba La Maät, vaø cuõng laø söï huaân taäp vi dieäu voán 

saün coù trong Nhö Lai Taïng. Vì coù ñöôïc caùc tính chaát voâ löôïng an laïc 

nhö theá neân noù ñöôïc goïi laø Baùo Thaân. 

Taâm Hieåu Bieát Chính Mình, hieåu bieát chính mình laø saùng suoát hieåu 

bieát töôøng taän söï vaät ñuùng nhö thaät söï söï vaät laø nhö vaäy, laø thaáu trieät 

thöïc töôùng cuûa söï vaät, töùc laø thaáy roõ baûn chaát voâ thöôøng, khoå, voâ ngaõ 

cuûa nguõ uaån ngay trong chính mình. Khoâng phaûi töï mình hieåu bieát mình 
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moät caùch deã daøng vì nhöõng khaùi nieäm sai laàm, nhöõng aûo töôûng voâ caên 

cöù, nhöõng thaønh kieán vaø aûo giaùc. Thaät laø khoù maø thaáy ñöôïc con ngöôøi 

thaät cuûa chuùng ta. Ñöùc Phaät daïy raèng muoán coù theå hieåu ñöôïc chính 

mình, chuùng ta phaûi tröôùc heát thaáy vaø hieåu söï voâ thöôøng nôi nguõ uaån. 

Ngaøi ví saéc nhö moät khoái boït, thoï nhö bong boùng nöôùc, töôûng nhö aûo 

caûnh, haønh leàu beàu nhö luïc bình troâi, vaø thöùc nhö aûo töôûng. Ñöùc Phaät 

daïy: “Baát luaän hình theå vaät chaát naøo trong quaù khöù, vò lai vaø hieän taïi, ôû 

trong hay ôû ngoaøi, thoâ thieån hay vi teá, thaáp hay cao, xa hay gaàn... ñeàu 

troáng roãng, khoâng coù thöïc chaát, khoâng coù baûn theå. Cuøng theá aáy, caùc 

uaån coøn laïi: thoï, töôûng, haønh, thöùc...laïi cuõng nhö vaäy. Nhö vaäy nguõ uaån 

laø voâ thöôøng, maø heã caùi gì voâ thöôøng thì caùi ñoù laø khoå, baát toaïi vaø voâ 

ngaõ. Ai hieåu ñöôïc nhö vaäy laø hieåu ñöôïc chính mình.”  

Theo Tyø Kheo Piyananda trong Nhöõng Haït Ngoïc Trí Tueä Phaät 

Giaùo, baïn khoâng theå chaïy troán khoûi taâm. Vôùi thieàn baïn coù theå huaán 

luyeän cho taâm bình tónh vaø thoaùt khoûi nhöõng xaùo troän beân trong hay 

beân ngoaøi. AÙp duïng taäp trung tænh thöùc vôùi nhöõng hoãn loaïn beân trong 

vaø maâu thuaãn tinh thaàn, quan saùt hay chuù taâm ñeán taát caû nhöõng traïng 

thaùi thay ñoåi cuûa taâm. Khi taâm ñöôïc phaùt trieån ñuùng caùch, noù seõ mang 

laïi nieàm vui vaø haïnh phuùc nhaát. Neáu taâm bò xao laõng noù seõ mang laïi 

cho baïn trôû ngaïi vaø khoù khaên khoâng theå keå xieát. Taâm kyõ luaät raát maïnh 

meõ vaø höõu hieäu. Ngöôøi trí huaán luyeän taâm hoï nhö ngöôøi ta huaán luyeän 

ngöïa vaäy. Vì theá baïn neân quan saùt taâm mình. Khi baïn ngoài moät mình 

baïn neân quan saùt nhöõng thay ñoåi nôi taâm. Chæ neân quan saùt maø khoâng 

choáng cöï laïi hay troán chaïy hay kieåm soaùt nhöõng thay ñoåi aáy. Khi taâm 

ñang ôû traïng thaùi tham duïc, neân tænh thöùc bieát mình ñang coù taâm tham 

duïc. Khi taâm ñang ôû traïng thaùi saân haän hay khoâng saân haän, neân tænh 

thöùc bieát mình ñang coù taâm saân haän hay taâm khoâng saân haän. Khi taâm 

taäp trung hay taâm moâng lung, baïn neân tænh thöùc bieát mình ñang coù taâm 

taäp trung hay taâm moâng lung. Baïn neân luoân nhôù nhieäm vuï cuûa mình laø 

quan saùt nhöõng hoaøn caûnh thay ñoåi maø khoâng ñoàng hoùa vôùi chuùng. 

Nhieäm vuï cuûa baïn laø khoâng chuù taâm vaøo hoaøn caûnh beân ngoaøi maø chuù 

taâm vaøo chính baïn. Quaû laø khoù khaên, nhöng coù theå laøm ñöôïc. Trong 

moïi sinh hoaït cuûa ñôøi soáng haèng ngaøy, baïn neân luoân quan saùt taâm mình 

vaø quan saùt taâm trong taát caû moïi hoaøn caûnh. Quan saùt söï laøm vieäc cuûa 

taâm nhöng khoâng ñoàng nhaát hay baøo chöõa cho tö töôûng cuûa baïn maø 

khoâng xaây böùc maøn thaønh kieán; khoâng mong chôø töôûng thöôûng hay 

thoûa maõn. Quan saùt thaáy nhöõng caûm giaùc ham muoán, saân haän, ganh 
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gheùt, vaø nhieàu traïng thaùi baát thieän khaùc phaùt sanh vaø laøm ñaûo loän söï 

quaân bình cuûa taâm, töø ñoù tieáp tuïc haønh thieàn ñeå loaïi boû chuùng. Haønh 

giaû neân luoân nhôù raèng taâm vieân leo treøo nhaûy nhoùt nhö vöôïn chuyeàn 

caây. Coù ai ñoù hoûi vò Thieàn sö laøm sao nhìn vaøo töï taùnh cuûa mình. Vò 

Thieàn sö ñaùp: “Laøm sao thaáy ñöôïc? Vì neáu coù moät caùi loàng vôùi saùu cöûa 

soå vaø moät con khæ trong ñoù. Neáu coù ai goïi ‘khæ ôi,’ con khæ lieàn traû lôøi, 

vaø neáu coù ai khaùc laïi goïi nöõa ‘khæ ôi’ thì khæ laïi traû lôøi. Vaø cöù theá noù 

tieáp tuïc traû lôøi. Taâm con ngöôøi laïi cuõng nhö theá aáy”. 

Theo quan ñieåm Phaät giaùo, taâm hay thöùc laø phaàn coát loõi cuûa kieáp 

nhaân sinh. Taát caû nhöõng kinh nghieäm taâm lyù nhö ñau ñôùn hay sung 

söôùng, buoàn hay vui, thieän hay aùc, soáng hay cheát, ñeàu khoâng do moät 

nguyeân lyù beân ngoaøi naøo, maø chæ laø keát quaû cuûa nhöõng tö töôûng cuûa 

chuùng ta vaø nhöõng haønh ñoäng do nhöõng tö töôûng aáy ñöa ñeán maø thoâi. 

Taâm thaät söï aûnh höôûng ñeán thaân theå con ngöôøi trong töøng giaây töøng 

phuùt trong ñôøi soáng. Neáu chuùng ta ñeå maëc cho nhöõng tö töôûng haèn hoäc 

daøy xeùo, nhöõng troø tieâu khieån khoâng laønh maïnh thao tuùng, thì taâm naøy 

coù theå gaây neân thaûm hoïa, thaäm chí coù theå gieát cheát sinh maïng khaùc. 

Tuy nhieân, chính taâm naøy laïi coù theå cöùu ñöôïc moät thaân xaùc beänh hoaïn. 

Khi taâm ñöôïc taäp trung vaøo nhöõng tö töôûng chính ñaùng, vôùi nhöõng noã 

löïc chaân thaønh, vaø nhöõng hieåu bieát xaùc ñaùng thì noù coù theå mang laïi 

moät keát quaû thuø thaéng. Chính vì vaäy maø Ñöùc Phaät daî: “Khoâng moät keû 

thuø naøo coù theå haïi ñöôïc mình hôn taâm nieäm khaùt aùi, saân haän vaø ñoá kî 

cuûa chính mình.” Taâm vôùi nhöõng nieäm töôûng thanh tònh vaø thieän laønh 

thöïc söï seõ mang laïi cuoäc soáng an laønh vaø thanh thaûn. 

Taâm khoâng phaûi laø moät thöïc taïi bieät laäp vôùi theá giôùi caûm giaùc vaø 

suy töôûng ñeå ñi ra khoûi theá giôùi aáy roài ruùt veà töï thaân. Khi chuùng ta nhìn 

caùi caây tröôùc maët chuùng ta, taâm chuùng ta khoâng ñi ra ngoaøi chuùng ta ñeå 

ñi vaøo röøng, noù cuõng khoâng môû cöûa ñeå ñoùn caûnh röøng ñi vaøo. Taâm 

chuùng ta chæ nhaém vaøo caùi caây, nhöng nhöõng caùi caây aáy khoâng phaûi laø 

moät ñoái töôïng bieät laäp. Maø luùc ñoù taâm vaø caûnh laø moät. Caûnh chæ laø 

nhöõng bieåu hieän kyø dieäu cuûa taâm maø thoâi. Theo Kinh Töù Thaäp Nhò 

Chöông, Chöông 31, Ñöùc Phaät daïy: “Coù ngöôøi lo laéng vì loøng daâm duïc 

khoâng döùt neân muoán ñoaïn aâm. Ñoaïn aâm khoâng baèng ñoaïn taâm. Taâm 

nhö ngöôøi höôùng daãn,  moät khi ngöôøi höôùng daãn ngöøng thì nhöõng keû 

tuøng söï ñeàu phaûi ngöøng. Taâm taø khoâng ngöng thì ñoaïn aâm coù ích gì? 

Ñöùc Phaät Ca Dieáp coù daïy raèng: ‘Duïc sinh töø nôi yù. YÙ do tö töôûng sinh, 

hai taâm ñeàu tòch laëng, khoâng meâ saéc cuõng khoâng haønh daâm’.” 
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Taâm luoân vaän haønh khoâng ngaên ngaïi. Khi noùi ñeán taâm, ngöôøi ta 

nghó ñeán nhöõng hieän töôïng taâm lyù nhö caûm giaùc, tö töôûng vaø nhaän thöùc, 

cuõng nhö khi noùi ñeán vaät, chuùng ta nghó ngay ñeán nhöõng hieän töôïng vaät 

lyù nhö nuùi, soâng, caây, coû, ñoäng vaät. Nhö vaäy laø khi chuùng ta noùi ñeán 

taâm hay vaät, chuùng ta chæ nghó ñeán hieän töôïng (taâm töôïng vaø caûnh 

töôïng), chöù khoâng noùi ñeán taâm theå vaø vaät theå. Chuùng ta thaáy raèng caû 

hai loaïi hieän töôïng (taâm töôïng vaø caûnh töôïng) ñeàu nöông nhau maø 

thaønh, vaø theå tính cuûa chuùng laø söï töông duyeân, vaäy sao chuùng ta 

khoâng thaáy ñöôïc raèng caû hai loaïi hieän töôïng ñeàu cuøng moät theå tính? 

Theå tính aáy coù ngöôøi thích goïi laø “taâm”, coù ngöôøi thích goïi laø “vaät,” coù 

ngöôøi thích goïi laø “chaân nhö.” Daàu goïi laø caùi gì ñi nöõa, chuùng ta khoâng 

theå duøng khaùi nieäm ñeå ño löôøng theå taùnh naøy ñöôïc. Vì theå taùnh aáy 

khoâng bò ngaên ngaïi hoaëc giôùi haïn. Töø quan ñieåm hôïp nhaát, ngöôøi ta goïi 

noù laø “Phaùp thaân.” Töø quan ñieåm nhò nguyeân, ngöôøi ta goïi noù laø “Taâm 

khoâng ngaên ngaïi” ñoái maët vôùi “theá giôùi voâ ngaïi.” Kinh Hoa Nghieâm 

goïi noù laø Taâm voâ ngaïi vaø caûnh voâ ngaïi. Caû hai dung hôïp nhau moät 

caùch vieân maõn neân goïi laø “taâm caûnh vieân dung.” 

 Trong thieàn, maët traêng laø bieåu töôïng cuûa taâm. Taâm cuõng gioáng 

nhö maët traêng chieáu saùng vaø giuùp cho chuùng ta thaáy ñöôïc moïi thöù, 

nhöng taâm khoâng phaûi laø moät vaät maø chuùng ta coù theå chæ vaøo ñöôïc; taâm 

khoâng coù caû boùng laãn hình daïng. Hieän theå laø taâm ñang hieån loä; thöïc 

taùnh cuûa taâm chính laø taùnh khoâng. Chuùng ta coù theå nghe tieáng soûi chaïm 

treân maët ñöôøng; aâm thanh cuûa noù chính laø taâm ñang hieån loä. Chuùng ta 

coù theå thaáy phöôùn ñang bay phaát phôùi trong gioù; söï bay phaát phôùi trong 

gioù cuûa phöôùn chính laø taâm hieån loä. Theá thoâi! “Taâm” coøn ñöôïc ñònh 

nghóa nhö laø toaøn boä heä thoáng thöùc, boån nguyeân thanh tònh, hay taâm. 

Citta thöôøng ñöôïc dòch laø “yù töôûng.” Trong Kinh Laêng Giaø cuõng nhö 

trong caùc kinh ñieån Ñaïi Thöøa khaùc, citta ñöôïc dòch ñuùng hôn laø “taâm.” 

Khi noù ñöôïc ñònh nghóa laø “söï chaát chöùa” hay “nhaø kho” trong ñoù caùc 

chuûng töû nghieäp ñöôïc caát chöùa, thì citta khoâng chæ rieâng nghóa yù töôûng 

maø noù coøn coù yù nghóa coù tính caùch höõu theå hoïc nöõa. Trong Phaät giaùo 

khoâng coù söï phaân bieät giöõa taâm vaø thöùc. Caû hai ñeàu ñöôïc duøng nhö 

ñoàng nghóa. Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Taâm daãn ñaàu caùc 

haønh vi, taâm laø chuû, taâm taïo taùc taát caû.” Theo Ñaïi Sö AÁn Quang: “Taâm 

bao haøm heát khaép caû thaäp phaùp giôùi, ñoù laø Phaät phaùp giôùi, Boà Taùt phaùp 

giôùi, Duyeân Giaùc phaùp giôùi, Thanh Vaên phaùp giôùi, Thieân phaùp giôùi, 

Nhaân phaùp giôùi, A Tu La phaùp giôùi, Suùc Sanh phaùp giôùi, Ngaï Quyû 



 79 

phaùp giôùi, vaø Ñòa Nguïc phaùp giôùi. Moät taâm maø hay sanh taát caû. Phaät 

cuõng do taâm sanh, maø ñòa nguïc cuõng do taâm taïo.”  

Haõy nhìn vaøo chính mình ñeå thaáy taâm chaúng coù hình töôùng gì caû. 

Hình aûnh ñeán vaø ñi; taâm mình nhìn thaáy hình aûnh ñeán vaø ñi. AÂm thanh 

ñeán vaø ñi; taâm mình cuõng nghe aâm thanh ñeán vaø ñi. Vì taâm khoâng coù 

hình töôùng neân taâm coù theå hieån loä caùc phaùp ñeán ñi trong voâ löôïng hình 

töôùng. Cuõng bôûi vì khoâng coù hình töôùng neân taâm coù theå hieån loä nhö laø 

hình aûnh vaø aâm thanh maø mình thaáy vaø nghe ñöôïc. Haønh giaû neân thaáy 

raèng taát caû chæ laø traïng thaùi cuûa taâm maø thoâi! Haõy nhìn vaøo taâm cuûa 

chuùng ta thì chuùng ta seõ thaáy raèng nieäm ñeán roài ñi, sinh roài dieät. Taâm 

nhö moät taám göông cho chuùng ta thaáy hình aûnh vaïn phaùp ñöôïc phaûn 

chieáu. Taát caû caùc aûnh ñeán roài ñi, nhöng taùnh phaûn chieáu cuûa taám göông 

vaãn coøn ñoù, baát ñoäng, baát dieät. Ngaøy tröôùc, sôû dó chö toå ñaùnh thöùc ñeä töû 

baèng tieáng voã cuûa hai baøn tay, vì khi nghe tieáng voã laø chuùng ta nghe 

aâm thanh; aâm thanh ñeán roài ñi, nhöng taùnh nghe vaãn coøn ñoù, ngay caû 

trong giaác nguû cuûa chuùng ta, khoâng dôøi ñoåi, baát ñoäng vaø baát dieät. Phaät 

töû chaân thuaàn neân luoân nhôù raèng caùi taâm trong saùng cuõng gioáng nhö 

aùnh traêng troøn treân baàu trôøi. Thænh thoaûng coù maây keùo ñeán che noù, 

nhöng traêng luoân ôû treân maây. Maây bay qua, traêng laïi chieáu saùng. Vì 

vaäy, Phaät töû chaân thuaàn khoâng neân lo nghó veà caùi taâm trong saùng. Caùi 

taâm aáy luoân hieän höõu. Neân nhôù, khi voïng töôûng aäp ñeán thì phía sau lôùp 

voïng töôûng vaãn laø caùi taâm trong saùng. Voïng töôûng ñeán roài ñi, khoâng coù 

ngoaïi leä. Chuùng ta khoâng neân vöôùng maéc veà söï ñeán vaø ñi cuûa nhöõng 

voïng töôûng naày. Chuùng ta cuøng soáng vaø cuøng haønh xöû trong tinh thaàn 

hoøa hôïp. Cuøng nhau haønh söï coù nghóa laø ñoaïn tröø caùc yù töôûng cuûa 

rieâng mình, ñieàu kieän vaø hoaøn caûnh cuûa rieâng mình. Laøm ñöôïc nhö vaäy 

thì taâm cuûa chuùng ta seõ töï nhieân bieán thaønh caùi taâm khoâng. Khi taâm 

chuùng ta trôû thaønh taâm khoâng thì noù cuõng gioáng nhö tôø giaáy traéng. 

Chöøng ñoù yù töôûng chaân thaät, ñieàu kieän vaø hoaøn caûnh chaân thaät cuûa 

chuùng ta seõ xuaát hieän. Trong tu taäp haèng ngaøy, khi chuùng ta vaùi chaøo 

nhau, cuøng tuïng kinh, nieäm Phaät vaø cuøng nhau thoï trai. Taâm chuùng ta 

trôû thaønh moät (nhaát taâm). Gioáng nhö nôi bieån caû, khi coù gioù thoåi thì töï 

nhieân seõ coù nhieàu soùng. Khi gioù dòu daàn thì soùng cuõng nhoû hôn. Khi gioù 

laëng thì maët nöôùc seõ trôû thaønh moät taám göông, trong ñoù moïi vaät ñöôïc 

phaûn aùnh, töø nuùi non, caây coái ñeán maây trôøi, vaân vaân. Taâm cuûa chuùng ta 

cuõng theá. Khi chuùng ta coù nhieàu ham muoán vaø yù töôûng, seõ gioáng nhö 

ñaïi döông coù nhieàu soùng lôùn. Nhöng sau khi chuùng ta tu taäp thieàn ñònh 
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thì yù töôûng vaø ham muoán cuûa chuùng ta seõ tan bieán, cuõng nhö soùng trong 

ñaïi döông töø töø nhoû daàn. Roài thì taâm chuùng ta cuõng gioáng nhö moät taám 

göông trong saùng, vaø moïi vaät chuùng ta nghe thaáy, ngöûi, neám, xuùc 

chaïm, suy nghó ñeáu laø chaân lyù. 

Haønh giaû neân luoân tænh thöùc raèng thaân naày ñang bieán ñoåi, vaø taâm 

naày ñang chaïy ñoâng chaïy taây. Haõy duïng coâng tu taäp cho ñeán khi chuùng 

ta coù theå nhaän ra raèng taâm voán tòch laëng gioáng nhö baûn chaát cuûa nöôùc 

voán tòch laëng, baát bieán vaø baát ñoäng cho duø soùng cöù traøo leân vaø laën 

xuoáng; vaø cho duø boït soùng cöù thaønh hình vaø tan bieán. Haønh giaû neân töï 

xem taâm mình nhö moät con traâu. Thieàn ñònh gioáng nhö vieäc thuaàn hoùa 

traâu vaäy, nhöng kyø thaät, haønh giaû cuõng khoâng caàn phaûi thuaàn hoùa gì caû, 

maø chæ caàn quan saùt traâu moät caùch lieân tuïc. Chuùng ta bieát laø chuùng ta 

thaáy taâm khi moät nieäm khôûi leân. Cho tôùi khi naøo chuùng ta khoâng coøn 

thaáy traâu vaø ngöôøi giöõ traâu nöõa laø chuùng ta ñaõ thaáy ñöôïc baûn chaát roãng 

rang thaät söï cuûa taâm roài ñoù! Phaät töû chaân thuaàn neân luoân nhôù raèng vaïn 

phaùp ñang hieån loä trong taâm mình. Khi chuùng ta nhìn quanh thì mình laïi 

khoâng theå thaáy ñöôïc taâm, nhöng khoâng vì theá maø mình noùi laø khoâng coù 

taâm, vì thöùc vaãn sinh vaø dieät. Chuùng ta cuõng khoâng theå noùi laø coù caùi 

goïi laø taâm, vì khoâng khoâng coù daáu veát naøo cuûa noù caû. Caùc nieäm ñeán vaø 

ñi y heät nhö aûo aûnh. Neáu chuùng ta coá chaáp giöõ nieäm trong taâm, voâ hình 

trung chuùng ta chæ chaáp giöõ aûo aûnh, vaø khoâng coù caùch naøo chuùng ta giaûi 

thoaùt ra khoûi khoå ñau phieàn naõo cuûa coõi ta baø naày. Tuy nhieân, haønh giaû 

cuõng khoâng neân tìm caùch xoùa ñi baát cöù gì trong taâm mình, bôûi vì ñieàu 

naày khoâng ai coù theå laøm ñöôïc. Haõy nhaän ra ñònh luaät duyeân khôûi, haõy 

nhìn thaáy taùnh khoâng cuûa vaïn phaùp. Haõy cöù môû maét ra vaø nhìn thaáy taát 

caû. Chuùng ta seõ thaáy raèng taát caû chæ naèm trong baûn chaát cuûa taùnh khoâng 

roãng rang maø thoâi! 

Noùi toùm laïi, theo quan ñieåm Phaät giaùo, taâm cuûa con ngöôøi coù theå 

aûnh höôûng ñeán cô theå moät caùch saâu ñaäm. neáu cho pheùp taâm buoâng lung 

vôùi nhöõng tö töôûng xaáu xa, taâm coù theå gaây neân nhöõng tai hoïa, laém khi 

toån haïi ñeán taùnh maïng. Nhöng ngöôïc laïi, moät caùi taâm thaám nhuaàn tö 

töôûng thieän laønh coù theå chöõa laønh moät thaân xaùc beänh hoaïn. Khi taâm 

taäp trung vaøo chaùnh tö duy vaø chaùnh tinh taán cuõng nhö chaùnh kieán (söï 

hieåu bieát ñuùng ñaén) thì aûnh höôûng cuûa noù thaät saâu roäng voâ cuøng. Vì 

vaäy maø moät caùi taâm thanh tònh vaø thieän laønh seõ laøm cho cuoäc soáng 

maïnh khoûe vaø thö giaõn hôn. Taâm laø moät hieän töôïng vi teá vaø phöùc taïp 

ñeán noãi khoâng theå tìm ra hai ngöôøi vôùi cuøng moät taâm taùnh gioáng nhau. 
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Tö töôûng cuûa con ngöôøi dieãn ñaït ra lôøi noùi vaø haønh ñoäng. Söï laëp ñi laëp 

laïi cuûa lôøi noùi vaø haønh ñoäng khôûi leân thoùi quen vaø cuoái cuøng thoùi quen 

laâu ngaøy seõ bieán thaønh taâm taùnh. Taâm taùnh laø keát quaû cuûa nhöõng haønh 

ñoäng ñöôïc höôùng bôûi taâm, vaø nhö vaäy taâm taùnh cuûa moãi ngöôøi khaùc 

nhau. Nhö vaäy ñeå thaáu ñaït baûn chaát thaät söï cuûa ñôøi soáng chuùng ta caàn 

phaûi khaûo saùt töôøng taän nhöõng hoùc hieåm saâu taän trong taâm chæ coù theå 

hoaøn taát ñöôïc baèng caùch duy nhaát laø phaûi nhìn trôû laïi saâu vaøo beân trong 

cuûa chính mình döïa treân giôùi ñöùc vaø ñaïo haïnh cuûa thieàn ñònh. Theo 

quan ñieåm Phaät giaùo, taâm hay thöùc, laø phaàn coát loõi cuûa kieáp nhaân sinh. 

Taát caû nhöõng kinh nghieäm taâm lyù, nhö ñau ñôùn vaø sung söôùng, phieàn 

muoän vaø haïnh phuùc, thieän aùc, soáng cheát, ñeàu khoâng do moät nguyeân lyù 

ngoaïi caûnh naøo mang ñeán, maø chæ laø keát quaû cuûa nhöõng tö töôûng cuûa 

chuùng ta cuõng nhö nhöõng haønh ñoäng do chính nhöõng tö töôûng aáy mang 

ñeán. Huaán luyeän taâm löïc coù nghóa laø höôùng daãn taâm chuùng ta ñi theo 

thieän ñaïo vaø traùnh xa aùc ñaïo. Theo giaùo thuyeát nhaø Phaät, luyeän taâm 

khoâng coù nghóa laø hoäi nhaäp vôùi thaàn linh, cuõng khoâng nhaèm ñaït tôùi 

nhöõng chöùng nghieäm huyeàn bí, hay töï thoâi mieân, maø nhaèm thaønh töïu 

söï tænh laëng vaø trí tueä cuûa taâm mình cho muïc tieâu duy nhaát laø thaønh ñaït 

taâm giaûi thoaùt khoâng lay chuyeån. Trong moät thôøi gian daøi chuùng ta luoân 

noùi veà söï oâ nhieãm cuûa khoâng khí, ñaát ñai vaø moâi tröôøng, coøn söï oâ 

nhieãm trong taâm chuùng ta thì sao?  Chuùng ta coù neân laøm moät caùi gì ñoù 

ñeå traùnh cho taâm chuùng ta ñöøng ñi saâu hôn vaøo nhöõng con ñöôøng oâ 

nhieãm hay khoâng? Vaâng, chuùng ta neân laøm nhö vaäy. Chuùng ta neân vöøa 

baûo veä vöøa thanh loïc taâm mình. Ñöùc Phaät daïy: “Töø laâu roài taâm chuùng 

ta ñaõ töøng bò tham, saân, si laøm oâ nhieãm. Nhöõng nhô bôïn trong taâm laøm 

cho chuùng sanh oâ nhieãm, vaø chæ coù phöông caùch goäi röõa taâm môùi laøm 

cho chuùng sanh thanh saïch maø thoâi.” Phaät töû thuaàn thaønh neân luoân nhôù 

raèng loái soáng haèng ngaøy cuûa chuùng ta phaûi laø moät tieán trình thanh loïc oâ 

nhieãm lôøi noùi vaø haønh ñoäng moät caùch tích cöïc. Vaø chuùng ta chæ coù theå 

thöïc hieän loaïi thanh loïc naøy baèng thieàn taäp, chöù khoâng phaûi baèng tranh 

luaän trieát lyù hay lyù luaän tröøu töôïng. Ñöùc Phaät daïy: “Daàu ta coù chinh 

phuïc caû ngaøn laàn, caû ngaøn ngöôøi nôi chieán tröôøng, ngöôøi chinh phuïc vó 

ñaïi nhaát vaãn laø ngöôøi chinh phuïc ñöôïc chính mình.” Chinh phuïc chính 

mình khoâng gì khaùc hôn laø töï chuû, hay töï laøm chuû laáy mình. Chinh 

phuïc chính mình laø naém vöõng phaàn taâm linh cuûa mình, laøm chuû nhöõng 

caûm kích, tình caûm, nhöõng öa thích vaø gheùt boû cuûa chính mình. Vì vaäy, 



 82 

chinh phuïc chính mình laø moät vöông quoác vó ñaïi maø moïi ngöôøi ñeàu mô 

öôùc, vaø bò duïc voïng ñieàu khieån laø söï noâ leä ñau ñôùn nhaát cuûa ñôøi ngöôøi. 

  

Buddhist Practitioners' Basic Understanding on the Mind 

 

In Buddhism, mind is the root of all dharmas. The mind or thoughts 

is the storehouse of karma, wholesome or unwholesome. The Sanskrit 

term Citta is defined as the whole system of vijnanas, originally pure, 

or mind. Citta is generally translated as “thought.” In the Lankavatara 

Sutra as well as in other Mahayana sutras, citta may better be rendered 

“mind.” When it is defined as “accumulation” or as “store-house” 

where karma seeds are deposited, it is not mere thought, it has an 

ontological signification also. In The Dhammapada Sutta, the Buddha 

taught: “Mind fore-runs deeds; mind is chief, and mind-made are they.” 

“Mind” is another name for Alaya-vijnana. Unlike the material body, 

immaterial mind is invisible. We are aware of our thoughts and 

feelings and so forth by direct sensation, and we infer their existence in 

others by analogy. The mind is the root of all dharmas. In 

Contemplation of the Mind Sutra, the Buddha taught: “All my tenets 

are based on the mind that is the source of all dharmas." The mind has 

brought about the Buddhas, the Heaven, or the Hell. It is the main 

driving force that makes us happy or sorrowful, cheerful or sad, 

liberated or doomed. Ancient people believed that 'heart' is in the chest 

area. In Zen, it means either the mind of a person in the sense of all his 

powers of consciousness, mind, heart and spirit, or else absolutely 

reality, the mind beyond the distinction between mind and matter. It is 

for the sake of giving practitioners an easier understanding of Mind, 

Buddhist teachers usually divide the mind into aspects or layers, but to 

Zen, Mind is one great Whole, without parts or divisions. The 

manifestating, illuminating, and nonsubstantial characteristics of Mind 

exist simultaneously and constantly, inseparable and indivisible in their 

totality. 

According to Buddhism, understanding is not an accumulation of 

knowledge. To the contrary, it is the result of the struggle to become 

free of knowledge. Understanding shatters old knowledge to make 

room for the new that accords better with reality. When Copernicus 

discovered that the Earth goes around the sun, most of the astronomical 



 83 

knowledge of the time had to be discarded, including the ideas of 

above and below. Today, physics is struggling valiantly to free itself 

from the ideas of identity and cause effect that underlie classical 

science. Science, like the Way, urges us to get rid of all preconceived 

notions. Understanding, in human, is translated into concepts, thoughts, 

and words. Understanding is not an aggregate of bits of knowledge. It is 

a direct and immediate penetration. In the realm of sentiment, it is 

feeling. In the realm of intellect, it is perception. It is an intuition rather 

than the culmination of reasoning. Every now and again it is fully 

present in us, and we find we cannot express it in words, thoughts, or 

concepts. “Unable to describe it,” that is our situation at such moments. 

Insights like this are spoken of in Buddhism as “impossible to reason 

about, to discuss, or to incorporate into doctrines or systems of 

thought.” Besides, understanding also means a shield to protect 

cultivator from the attack of greed, hatred and ignorance. A man often 

does wrong because of his ignorance or misunderstanding about 

himself, his desire of gaining happiness, and the way to obtain 

happiness. Understanding will also help cultivators with the ability to 

remove all defilements and strengthen their virtues.  

Practitioners should always remember that all of our desires 

develop because of the thoughts of our mental factor intention. When 

we see an attractive object, we develop a wish to obtain that object. In 

contrary, when we see an unattractive object, we develop a wish not to 

obtain that object; sometimes we hate the object. The functions of mind 

are very extensive and numberless. That’s why the Buddha always 

remineded his disciples, “Mind is like an unrest monkey jumping from 

one tree to another.” The activities of the mind have no limit; mind 

originates delusion; mind originates Enlightenment. According to the 

Zen Teaching of Huang Po, one day, Zen Master Huang Po entered the 

hall to preach the assembly: "Mind is Buddha, while the cessation of 

conceptual thought is the Way." Everything existence or phenomenon 

arises from the functions of the mind; mind creates Nirvana; mind 

creates Hells. An impure mind surrounds itself with impure things. A 

pure mind surrounds itself with pure things. Surroundings have no more 

limits than the activities of the mind; mind creates Buddhas (Buddha is 

like our mind); mind creates ordinary men (sentient beings are is just 

like our mind). The mind is a skilful painter who creates pictures of 
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various worlds; there is nothing in the world that is not mind-created; 

both life and death arise from the mind and exist within the mind. The 

mind creates greed, anger and ignorance; however, that very mind is 

also able to create giving, patience and wisdom. A mind that is 

bewildered by its own world of delusion will lead beings to an 

unenlightened life. If we learn that there is no world of delusion 

outside of the mind, the bewildered mind becomes clear, we cease to 

create impure surroundings and we attain enlightenment. The mind is 

the master of every situation (it rules and controls everything). The 

world of suffering is brought about by the deluded mortal mind. The 

world of eternal joy is also brought about by the mind, but a clear mind. 

The mind is as the wheels follow the ox that draws the cart, so does 

suffering follow the person who speaks and acts with an impure mind. 

If the mind is impure, it will cause the feet to stumble along  a rogh and 

difficult road; but if a mind is pure, the path will be smooth and the 

journey peaceful.  

In The Studies of The Lankavatara Sutra, Zen Master D.T. Suzuki 

distinguished two kinds of functioning of the mind. First, functioning is 

dependent on the Individualizing Mind and is perceived  by the minds 

of the two-vehicle followers. It is known as Responding Body. As they 

do not know that this is projected by their Evolving Mind, they take it 

for something external to themselves, and making it assume a 

corporeal form, fail to have a thorough knowledge of its nature. 

Second, functioning is dependent on the Karma-consciousness, that is, 

it appears to the minds of those Bodhisattvas who have just entered 

upon the path of Bodhisattvahood as well as of those who have reached 

the highest stage. This is known as the Recompense Body. The body is 

visible in infinite forms, each form has infinite marks, and each mark is 

excellent in infinite ways, and the world in which the Body has its 

abode is also embellished in manners infinite varying. As the Body is 

manifested everywhere, it has no limitations whatever, it can never be 

exhausted, it goes beyond all the conditions of determination. 

According to the needs of all beings it becomes visible and is always 

held by them, it is neither destroyed nor lost sight of. All such 

characteristics of the Body are the perfuming effect of the immaculate 

deeds such as the virtues of perfection and also the work of the 

mysterious perfuming innate in the Tathagata-garbha. As it is thus 
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possession of immeasurably blissful qualities, it is called Recompense 

Body. 

Mind of Understanding Ourselves, understanding ourselves means 

understanding things as they really are, that is seeing the impermanent, 

unsatisfactory, and non-substantial or non-self nature of the five 

aggregates of clinging in ourselves. It is not easy to understand 

ourselves because of our wrong concepts, baseless illusions, 

perversions and delusions. It is so difficult to see the real person. The 

Buddha taught that in order to be able  to understand ourselves, we 

must first see and understand the impemanence of the five aggregates. 

He compares material form or body to a lump of foam, feeling to a 

bubble, perception to a mirage, mental formations or volitional 

activities to water-lily plant which is without heartwood, and 

consciousness to an illusion. The Buddha says: “Whatever material 

form there be whether past, future or present, internal, external, gross 

or subtle, low or lofty,  far or near that material form is empty, 

unsubstantial and without essence. In the same manner, the remaining 

aggregates: feeling, perception, mental formation, and consciousness 

are also empty, unsubstantial and without essence. Thus, the five 

aggregates are impermanent, whatever is impermanent, that is 

suffering, unsatisfactory and without self. Whenever you understand 

this, you understand yourselves.”  

According to Bikkhu Piyananda in The Gems of Buddhism 

Wisdom, you cannot run away from your mind. By meditation, you can 

train the mind to keep calm and be free from disturbances either from 

within or outside. Apply concentrated awareness to the internal 

confusions and mental conflicts, and observe or pay attention to all the 

changing states of your mind. When the mind is properly developed, it 

brings happiness and bliss. If the mind is neglected, it runs you into 

endless troubles and difficulties. The disciplined mind is strong and 

effective, while the wavering mind is weak and ineffective. The wise 

train their minds as thoroughly as a horse-trainer train their horses. 

Therefore, you should watch you mind. When you sit alone, you should 

observe the changing conditions of the mind. The task is only a matter 

of observing the changing states, not fighting with the mind, or avoid it, 

or try to control it. When the mind is in a state of lust, be aware that we 

are having a mind of lust. When the mind is in a state of hatred or when 
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it is free from hatred, be aware that we are having a mind of hatred or 

free from hatred. When you have the concentrated mind or the 

scattered mind, you should be aware that we are having a concentrated 

or a scattered mind. You should always remember that your job is to 

observe all these changing conditions without identifying yourself with 

them. Your job is to turn your attention away from the outside world 

and focus in yourself. This is very difficult, but it can be done. In all 

activities of your daily life, you should always watch your mind and to 

observe your mind in all kinds of situations. To observe the working of 

your mind without identifying with or finding justification for your 

thoughts without erecting the screen of prejudice; without expecting 

reward or satisfaction. To observe the senses of desire, hatred, jealousy 

and other unwholesome states that arise and upset the balance of the 

mind. Continue meditation practices to check and eliminate these 

harmful elements. Practitioners should always remember that the mind 

is climbing and jumping like a monkey. Someone asks a Zen master on 

how to look into one’s self-nature. The Zen master replies: “How can? 

For if there is a cage with six windows, in which there is a monkey. 

Someone calls at one window, ‘O, monkey,’ and he replies. Someone 

else calls at another window, and again he replies. And so on. Human’s 

mind is no different from that monkey.” 

According to the Buddhist point of view, the mind or consciousness 

is the core of our existence. All our psychological experiences, such as 

pain and pleasure, sorrow and happiness, good and evil, life and death, 

are not attributed to any external agency. They are only the result of 

our own thoughts and their resultant actions. Mind actually influences 

the body in every minute of life. If we allow it to function with the 

vicious and unwholesome thoughts, mind can cause disaster; it can 

even kill another being. However, when the mind is concentrated on 

right thoughts with right effort and understanding, it can produce an 

excellent effect. Thus, the Buddha taght: “No enemy can harm one so 

much as one’s own thoughts of craving, thoughts of hate, thoughts of 

jealousy, and so on.” A mind with pure and wholesome thoughts really 

lead to a peaceful and relaxed life.  

Mind is not separate from the world of thoughts and feelings, how 

can it leave and retire into itself? When we look at the tree in front of 

us, our mind does not go outside of us into the forest, nor does it open a 
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door to let the trees in. Our mind fixes on the trees, but they are not a 

distinct object. Our mind and the trees are one. The trees are only one 

of the miraculous manifestations of the mind. According to the Sutra In 

Forty-Two Sections, Chapter 31, the Buddha said: “There was once 

someone who, plagued by ceaseless sexual desire, wished to castrate 

himself. To cut off your sexual organs would not be as good as to cut 

off your mind. You mind is like a supervisor; if the supervisor stops, his 

employees will also quit. If the deviant mind is not stopped, what good 

does it do to cut off the organs?” The Kasyapa Buddha taught: ‘Desire 

is born from your will; your will is born from thought. When both 

aspects of the mind are still, there is neither form nor activity.” 

The Mind is always functioning without limitations or obstacles. 

When we speak of mind, we usually think of psychological 

phenomena, such as feelings, thoughts, or perceptions. When we speak 

of objects of mind, we think of physical phenomena, such as mountains, 

trees, or animals. Speaking this way, we see the phenomenal aspects of 

mind and its objects, but we don’t see their nature. We have observed 

that these two kinds of phenomena, mind and objects of mind, rely on 

one another for their existence and are therefore interdependent. But 

we do not see that they themselves have the same nature. This nature 

is sometimes called “mind” and sometimes called “suchness.” 

Whatever we call it, we cannot measure this nature using concepts. It is 

boundless and all inclusive, without limitations or obstacles. From the 

point of view of unity, it is called Dharmakaya. From the point of view 

of duality, it is called “mind without obstacle” encountering “world 

without obstacle.” The Avatamsaka Sutra calls it unobstructed mind 

and unobstructed object. The mind and the world contain each other so 

completely and perfectly that we call this “perfect unity of mind and 

object.”   

In Zen, the moon is a symbol of the mind. The mind is just like the 

moon shinning bright and helping us see all things; but the mind is not a 

thing we can point at; the mind has neither shadow nor shape. 

Existence is the mind manifesting; its true nature is the emptiness. We 

can hear the sound of a pebble hitting the surface of a road; the sound 

is the mind manifesting. We can see a banner waving in the wind; the 

flapping is the mind manifesting. That’s all! “Citta” is defined as the 

whole system of vijnanas, originally pure, or mind. Citta is generally 
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translated as “thought.” In the Lankavatara Sutra as well as in other 

Mahayana sutras, citta may better be rendered “mind.” When it is 

defined as “accumulation” or as “store-house” where karma seeds are 

deposited, it is not mere thought, it has an ontological signification also. 

In Buddhism, there is no distinction between mind and consciousness. 

Both are used as synonymous terms. In The Dhammapada Sutta, the 

Buddha taught: “Mind fore-runs deeds; mind is chief, and mind-made 

are they.” According to Great Master Ying-Kuang: “The mind 

encompasses al the ten directions of dharma realms, including Buddha 

dharma realm, Bodhisatva dharma realm, Pratyeka-Buddha dharma 

realm, Sravaka dharma realm, Heaven dharma realm, Human dharma 

realm, Asura dharma realm, Animal dharma realm, Hungry Ghost 

dharma realm, and Hell dharma realm. One mind can give rise to 

everything. Buddhas arise from within the cultivator’s mind, Hells also 

arise from the cultivator’s mind.”  

Let’s look inside ourselves to see that the mind has no form at all. 

The image comes and goes; the mind sees the image coming and 

going. The sound comes and goes; the mind hears the sound coming 

and going. Because the mind is formless, it can reflect all things 

coming and going in countless forms. Also because it is formless, the 

mind could manifest as the image we see, and as the sound we hear. 

Practitioners should see that they are all states of mind only. Let’s look 

at our mind to see that thoughts coming and going, arising and 

vanishing. The mind is just like a mirror that shows us the images of all 

things reflected. All images come and go, but the reflectivity is still 

there, unmoving and undying. In ancient times, the reason zen 

patriarchs awoke their disciples by clapping two hands, for when two 

hands clap they cause a sound; the sound comes and goes, but the 

nature of hearing ability is still there even in our sleep, unchanging, 

unmoving and undying. Devout Buddhists should always remember 

that clear mind is like the full moon in the sky. Sometimes clouds come 

and cover it, but the moon is always behind them. Clouds go away, 

then the moon shines brightly. So, devout Buddhists should not worry 

about clear mind. It is always there. Remember, when thinking comes, 

behind it is clear mind. When thinking goes, there is only clear mind. 

Thinking comes and goes, comes and goes without any exceptions. We 

must not be attached to the coming or the going of the thinking. We 
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live together and act together in harmonious spirit. Acting together 

means cutting off my opinions, cutting off my condition, cutting off my 

situation. To be able to do this, our mind will naturally become empty 

mind. When our mind becomes empty mind, it is like a white paper. 

Then our true opinion, our true condition, our true situation will appear. 

In our daily cultivation, when we bow together and chant together, 

recite Buddha names together and eat together, our minds become one 

mind. It is like on the sea, when the wind comes, naturally there are 

many waves. When the wind dies down, the waves become smaller. 

When the wind stops, the water becomes a mirror, in which everything 

is reflected, mountains, trees, clouds, etc. Our mind is the same. When 

we have many desires and many opinions, there are many big waves. 

But after we sit in meditation and act together for some time, our 

opinions and desires disappear. The waves become smaller and 

smaller. Then our mind is like a clear mirror, and everything we see or 

hear or smell or taste or touch or think is the truth. 

Practitioners should always be mindful that our body is changing, 

and our mind is wandering east and west. Let’s keep practicing until 

we can realize that our mind is originally serene like the nature of the 

water: serene, unchanging and unmoving, despite the waves rising and 

falling, and despite the bubbles forming and popping. Practitioners 

should see our mind just like an ox. Meditation is like taming an ox, but 

as a matter of fact, we do not need to tame anything; just watch the ox 

constantly. We know we see the mind when a thought arises. Until we 

no longer see the ox nor the ox keeper, then we have already seen that 

all things are empty in nature. Devout Buddhists should always 

remember that all things are playing in our mind. When we look around 

we cannot see the mind, but we cannot say there is no mind, because 

the consciousness arises and vanishes. We cannot say there is 

something called mind, because there is no trace of it at all. Thoughts 

come and go just like illusions. If we try to keep thoughts in our mind, 

we are trying to keep illusions; and there is no way we can get out of 

the sufferings and afflictions of the Saha World. However, practitioners 

should not try to empty any thought in our mind, because that is 

impossible. Just realize the law of dependent origination; just see the 

emptiness nature of all things. Let’s open our eyes and see things, we 

will see that all things are empty in nature! 
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In short, in Buddhist point of view, man’s mind influences his body 

profoundly. If allowed to function viciously and indulge in unwholesome 

thoughts, mind can cause disaster, can even cause one’s death. But on the 

other hand, a mind imbued with wholesome thoughts can cure a sick body. 

When the mind is concentrated on right thoughts with right effort and right 

understanding, the effects it can produce are immense. Thus a mind with pure 

and wholesome thoughts leads to a healthy and relaxed life. Mind is such a 

subtle and intricate phenomenon that it is impossible to fine two men of the 

same mind. Man’s thoughts are translated into speech and action. Repetition 

of such speech and action gives rise to habits and finally habits form character. 

Character is the result of man’s mind-directed activities and so the characters 

of human beings vary. Thus to understand the real nature of life, one has to 

explore the innermost recesses of one’s mind which can only be accomplished 

by deep self-introspection based on purity of conduct and meditation. The 

Buddhist point of view is that the mind or consciousness is the core of our 

existence. Of all forces the force of mind is the most potent. It is the power by 

itself. All our psychological experiences, such as pain and pleasure, sorrow 

and happiness, good and evil, life and death, are not attributed to any external 

agency. They are the result of our own thoughts and their resultant actions.  To 

train our “force of mind” means to try to guide our minds to follow the 

wholesome path and to stay away from the unwholesome path. According to 

Buddhism teachings, training the mind doesn’t mean to gain union with any 

supreme beings, nor to bring about any mystical experiences, nor is it for any 

self-hypnosis. It is for gaining tranquility of mind and insight for the sole 

purpose of attaining unshakable deliverance of the mind. For a long long 

period of time, we all talk about air, land and environment pollution, what 

about our mind pollution? Should we do something to prevent our minds from 

wandering far deep into the polluted courses? Yes, we should. We should 

equally protect and cleanse our mind. The Buddha once taught: “For a long 

time has man’s mind been defiled by greed, hatred and delusion. Mental 

defilements make beings impure; and only mental cleansing can purify them.” 

Devout Buddhists should always keep in mind that our daily life is an intense 

process of cleansing our own action, speech and thoughts. And we can only 

achieve this kind of cleansing through practice, not philosophical speculation 

or logical abstraction. Remember the Buddha once said: “Though one 

conquers in battle thousand times thousand men, yet he is the greatest 

conqueror who conquers himself.” This is nothing other than “training of your 

own monkey mind,” or “self-mastery,” or  “control your own mind.” It means 

mastering our own mental contents, our emotions, likes and dislikes, and so 

forth. Thus, “self-mastery” is the greatest empire a man can aspire unto, and to 

be subject to our own passions is the most grievous slavery. 
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Chöông Chín 

Chapter Nine 

 

Ñaëc Taùnh Cuûa Taâm 

 

Söï Vaän Haønh Cuûa Taâm: Trong Nghieân Cöùu Kinh Laêng Giaø, Thieàn 

Sö D.T. Suzuki ñaõ phaân bieät hai loaïi vaän haønh cuûa taâm: Thöù nhaát laø 

Vaän Haønh Tuøy Thuoäc vaøo Taâm Phaân Bieät: Coøn goïi laø söï phaân bieät trí, 

ñöôïc haøng nhò thöøa nhaän bieát. Noù ñöôïc goïi laø ÖÙng Thaân hay caùi thaân 

ñaùp öùng. Vì hoï khoâng bieát raèng ñaây laø do caùi taâm sinh khôûi hay chuyeån 

thöùc  phoùng chieáu ra, neân hoï töôûng noù laø caùi gì ôû beân ngoaøi hoï, vaø 

khieán cho noù mang moät hình töôùng coù thaân theå maø khoâng theå coù moät 

caùi bieát thoâng suoát veà baûn chaát cuûa noù. Thöù nhì laø Vaän Haønh Tuøy 

Thuoäc Vaøo Nghieäp Thöùc: Ñaây laø loaïi vaän haønh xuaát hieän vôùi taâm Boà 

Taùt naøo ñaõ nhaäp vaøo con ñöôøng Boà Taùt tính cuõng nhö ñoái vôùi taâm cuûa 

nhöõng vò ñaõ ñaït ñeán ñòa cao nhaát. Loaïi naày ñöôïc goïi laø Baùo Thaân. Caùi 

thaân coù theå nhìn thaáy ñöôïc trong voâ soá hình töôùng, moãi hình töôùng coù 

voâ soá neùt, vaø moãi neùt cao vôøi vôùi voâ soá caùch, vaø caùi theá giôùi trong ñoù 

thaân truù nguï cuõng ñöôïc trang nghieâm  theo voâ soá theå caùch. Vì thaân theå 

hieän khaép moïi nôi neân noù khoâng coù giôùi haïn naøo caû, noù coù theå khoâng 

bao giôø suy dieät, noù vöôït khoûi moïi hoaøn caûnh. Tuøy theo yeâu caàu cuûa 

chuùng sanh tín thuû. Noù khoâng bò ñoaïn dieät cuõng khoâng bieán maát. 

Nhöõng ñaëc ñieåm aáy cuûa thaân laø nhöõng keát quaû huaân taäp cuûa nhöõng 

haønh ñoäng thuaàn khieát nhö caùc ñöùc haïnh toaøn haûo hay Ba La Maät, vaø 

cuõng laø söï huaân taäp vi dieäu voán saün coù trong Nhö Lai Taïng. Vì coù ñöôïc 

caùc tính chaát voâ löôïng an laïc nhö theá neân noù ñöôïc goïi laø Baùo Thaân. 

Thöù ba laø Taâm Luoân Vaän Haønh Khoâng Ngaên Ngaïi: Khi noùi ñeán taâm, 

ngöôøi ta nghó ñeán nhöõng hieän töôïng taâm lyù nhö caûm giaùc, tö töôûng vaø 

nhaän thöùc, cuõng nhö khi noùi ñeán vaät, chuùng ta nghó ngay ñeán nhöõng 

hieän töôïng vaät lyù nhö nuùi, soâng, caây, coû, ñoäng vaät. Nhö vaäy laø khi 

chuùng ta noùi ñeán taâm hay vaät, chuùng ta chæ nghó ñeán hieän töôïng (taâm 

töôïng vaø caûnh töôïng), chöù khoâng noùi ñeán taâm theå vaø vaät theå. Chuùng ta 

thaáy raèng caû hai loaïi hieän töôïng (taâm töôïng vaø caûnh töôïng) ñeàu nöông 

nhau maø thaønh, vaø theå tính cuûa chuùng laø söï töông duyeân, vaäy sao 

chuùng ta khoâng thaáy ñöôïc raèng caû hai loaïi hieän töôïng ñeàu cuøng moät 

theå tính? Theå tính aáy coù ngöôøi thích goïi laø “taâm”, coù ngöôøi thích goïi laø 

“vaät,” coù ngöôøi thích goïi laø “chaân nhö.” Daàu goïi laø caùi gì ñi nöõa, chuùng 
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ta khoâng theå duøng khaùi nieäm ñeå ño löôøng theå taùnh naøy ñöôïc. Vì theå 

taùnh aáy khoâng bò ngaên ngaïi hoaëc giôùi haïn. Töø quan ñieåm hôïp nhaát, 

ngöôøi ta goïi noù laø “Phaùp thaân.” Töø quan ñieåm nhò nguyeân, ngöôøi ta goïi 

noù laø “Taâm khoâng ngaên ngaïi” ñoái maët vôùi “theá giôùi voâ ngaïi.” Kinh Hoa 

Nghieâm goïi noù laø Taâm voâ ngaïi vaø caûnh voâ ngaïi. Caû hai dung hôïp nhau 

moät caùch vieân maõn neân goïi laø “taâm caûnh vieân dung.” 

Taâm Nhö Vöôïn Chuyeàn Caây, Nhö Hoïa Só Kyø Taøi: Taát caû duïc voïng 

ham muoán khôûi leân do taâm sôû haønh. Khi chuùng ta thaáy caùi gì haáp daãn 

thì chuùng ta khôûi sinh loøng ham muoán vaø muoán ñaït cho baèng ñöôïc. 

Ngöôïc laïi, khi chuùng ta thaáy caùi gì khoâng haáp daãn thì chuùng ta sanh 

taâm nhaøm chaùn khoâng muoán, coù khi coøn sanh taâm oaùn gheùt noù nöõa laø 

khaùc. Nhöõng chöùc naêng cuûa taâm raát roäng lôùn vaø khoâng tính ñeám ñöôïc. 

Chính vì vaäy maø Phaät luoân nhaéc nhôû töù  chuùng, “Taâm nhö vöôïn chuyeàn 

caây.” Taâm bieán hoùa voâ cuøng (noù hoaït ñoäng khoâng giôùi haïn); taâm phaùt 

khôûi meâ laàm; taâm phaùt khôûi giaùc ngoä. Theo Hoaøng Baù Ngöõ Luïc, moät 

hoâm Thieàn sö Hoaøng Baù thöôïng ñöôøng daïy chuùng: "Taâm laø Phaät, döøng 

taâm phaân bieät aáy laø Ñaïo." Taát caû söï vaät ñeàu do taâm taïo; taâm taïo Nieát 

baøn; taâm taïo ñòa nguïc. Moät caùi taâm oâ nhieãm bò vaây haõm bôûi theá giôùi oâ 

nhieãm. Taâm thanh tònh xuaát hieän trong moät theá giôùi thanh tònh. Taâm 

laøm ngoaïi giôùi bieán hoùa voâ haïn; taâm laøm Phaät; taâm laøm chuùng sanh. 

Taâm laø moät hoïa só kyø taøi coù khaû naêng veû vôøi moïi thöù theá giôùi; khoâng 

coù thöù gì treân theá gian naày maø khoâng do taâm taïo; sanh töû ñeàu khôûi leân 

vaø toàn taïi töø taâm naày. Taâm sanh khôûi tham, saân, si; tuy nhieân, cuõng 

chính taâm aáy sanh khôûi boá thí, nhaãn nhuïc vaø trí hueä. Moät caùi taâm bò 

vaây haõm trong theá giôùi aûo töôûng seõ daãn daét chuùng sanh ñeán caûnh soáng 

si meâ u toái. Neáu chuùng ta thaáy raèng khoâng coù theá giôùi aûo töôûng ngoaøi 

taâm naày, thì taâm u toái trôû thaønh trong saùng, khoâng coøn taïo caûnh baát 

tònh, neân Boà Ñeà hieån loä. Taâm laøm chuû taát caû. Do taâm meâ môø maø theá 

giôùi ñaày phieàn naõo xuaát hieän. Theá giôùi thöôøng laïc laïi cuõng do taâm taïo, 

nhöng laø caùi taâm trong saùng. Taâm nhö baùnh xe theo boø keùo, vì vaäy maø 

khoå ñau phieàn naõo ñi lieàn vôùi ngöôøi naøo duøng taâm baát tònh ñeå noùi naêng 

haønh ñoäng.  

Taâm Hieåu Bieát Chính Mình: Hieåu bieát chính mình laø saùng suoát 

hieåu bieát töôøng taän söï vaät ñuùng nhö thaät söï söï vaät laø nhö vaäy, laø thaáu 

trieät thöïc töôùng cuûa söï vaät, töùc laø thaáy roõ baûn chaát voâ thöôøng, khoå, voâ 

ngaõ cuûa nguõ uaån ngay trong chính mình. Khoâng phaûi töï mình hieåu bieát 

mình moät caùch deã daøng vì nhöõng khaùi nieäm sai laàm, nhöõng aûo töôûng voâ 
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caên cöù, nhöõng thaønh kieán vaø aûo giaùc. Thaät laø khoù maø thaáy ñöôïc con 

ngöôøi thaät cuûa chuùng ta. Ñöùc Phaät daïy raèng muoán coù theå hieåu ñöôïc 

chính mình, chuùng ta phaûi tröôùc heát thaáy vaø hieåu söï voâ thöôøng nôi nguõ 

uaån. Ngaøi ví saéc nhö moät khoái boït, thoï nhö bong boùng nöôùc, töôûng nhö 

aûo caûnh, haønh leàu beàu nhö luïc bình troâi, vaø thöùc nhö aûo töôûng. Ñöùc 

Phaät daïy: “Baát luaän hình theå vaät chaát naøo trong quaù khöù, vò lai vaø hieän 

taïi, ôû trong hay ôû ngoaøi, thoâ thieån hay vi teá, thaáp hay cao, xa hay gaàn... 

ñeàu troáng roãng, khoâng coù thöïc chaát, khoâng coù baûn theå. Cuøng theá aáy, 

caùc uaån coøn laïi: thoï, töôûng, haønh, thöùc...laïi cuõng nhö vaäy. Nhö vaäy nguõ 

uaån laø voâ thöôøng, maø heã caùi gì voâ thöôøng thì caùi ñoù laø khoå, baát toaïi vaø 

voâ ngaõ. Ai hieåu ñöôïc nhö vaäy laø hieåu ñöôïc chính mình.”  

Khoâng Ai Troán Chaïy Khoûi Taâm: Theo Tyø Kheo Piyananda trong 

Nhöõng Haït Ngoïc Trí Tueä Phaät Giaùo, baïn khoâng theå chaïy troán khoûi 

taâm. Vôùi thieàn baïn coù theå huaán luyeän cho taâm bình tónh vaø thoaùt khoûi 

nhöõng xaùo troän beân trong hay beân ngoaøi. AÙp duïng taäp trung tænh thöùc 

vôùi nhöõng hoãn loaïn beân trong vaø maâu thuaãn tinh thaàn, quan saùt hay chuù 

taâm ñeán taát caû nhöõng traïng thaùi thay ñoåi cuûa taâm. Khi taâm ñöôïc phaùt 

trieån ñuùng caùch, noù seõ mang laïi nieàm vui vaø haïnh phuùc nhaát. Neáu taâm 

bò xao laõng noù seõ mang laïi cho baïn trôû ngaïi vaø khoù khaên khoâng theå keå 

xieát. Taâm kyõ luaät raát maïnh meõ vaø höõu hieäu. Ngöôøi trí huaán luyeän taâm 

hoï nhö ngöôøi ta huaán luyeän ngöïa vaäy. Vì theá baïn neân quan saùt taâm 

mình. Khi baïn ngoài moät mình baïn neân quan saùt nhöõng thay ñoåi nôi taâm. 

Chæ neân quan saùt maø khoâng choáng cöï laïi hay troán chaïy hay kieåm soaùt 

nhöõng thay ñoåi aáy. Khi taâm ñang ôû traïng thaùi tham duïc, neân tænh thöùc 

bieát mình ñang coù taâm tham duïc. Khi taâm ñang ôû traïng thaùi saân haän 

hay khoâng saân haän, neân tænh thöùc bieát mình ñang coù taâm saân haän hay 

taâm khoâng saân haän. Khi taâm taäp trung hay taâm moâng lung, baïn neân tænh 

thöùc bieát mình ñang coù taâm taäp trung hay taâm moâng lung. Baïn neân 

luoân nhôù nhieäm vuï cuûa mình laø quan saùt nhöõng hoaøn caûnh thay ñoåi maø 

khoâng ñoàng hoùa vôùi chuùng. Nhieäm vuï cuûa baïn laø khoâng chuù taâm vaøo 

hoaøn caûnh beân ngoaøi maø chuù taâm vaøo chính baïn. Quaû laø khoù khaên, 

nhöng coù theå laøm ñöôïc. Trong moïi sinh hoaït cuûa ñôøi soáng haèng ngaøy, 

baïn neân luoân quan saùt taâm mình vaø quan saùt taâm trong taát caû moïi hoaøn 

caûnh. Quan saùt söï laøm vieäc cuûa taâm nhöng khoâng ñoàng nhaát hay baøo 

chöõa cho tö töôûng cuûa baïn maø khoâng xaây böùc maøn thaønh kieán; khoâng 

mong chôø töôûng thöôûng hay thoûa maõn. Quan saùt thaáy nhöõng caûm giaùc 

ham muoán, saân haän, ganh gheùt, vaø nhieàu traïng thaùi baát thieän khaùc phaùt 



 94 

sanh vaø laøm ñaûo loän söï quaân bình cuûa taâm, töø ñoù tieáp tuïc haønh thieàn ñeå 

loaïi boû chuùng. Haønh giaû neân luoân nhôù raèng taâm vieân leo treøo nhaûy 

nhoùt nhö vöôïn chuyeàn caây. Coù ai ñoù hoûi vò Thieàn sö laøm sao nhìn vaøo 

töï taùnh cuûa mình. Vò Thieàn sö ñaùp: “Laøm sao thaáy ñöôïc? Vì neáu coù 

moät caùi loàng vôùi saùu cöûa soå vaø moät con khæ trong ñoù. Neáu coù ai goïi ‘khæ 

ôi,’ con khæ lieàn traû lôøi, vaø neáu coù ai khaùc laïi goïi nöõa ‘khæ ôi’ thì khæ laïi 

traû lôøi. Vaø cöù theá noù tieáp tuïc traû lôøi. Taâm con ngöôøi laïi cuõng nhö theá 

aáy”. 

Taâm Laø Coát Loõi Cuûa Kieáp Nhaân Sinh: Theo quan ñieåm Phaät giaùo, 

taâm hay thöùc laø phaàn coát loõi cuûa kieáp nhaân sinh. Taát caû nhöõng kinh 

nghieäm taâm lyù nhö ñau ñôùn hay sung söôùng, buoàn hay vui, thieän hay 

aùc, soáng hay cheát, ñeàu khoâng do moät nguyeân lyù beân ngoaøi naøo, maø chæ 

laø keát quaû cuûa nhöõng tö töôûng cuûa chuùng ta vaø nhöõng haønh ñoäng do 

nhöõng tö töôûng aáy ñöa ñeán maø thoâi. Taâm thaät söï aûnh höôûng ñeán thaân 

theå con ngöôøi trong töøng giaây töøng phuùt trong ñôøi soáng. Neáu chuùng ta 

ñeå maëc cho nhöõng tö töôûng haèn hoäc daøy xeùo, nhöõng troø tieâu khieån 

khoâng laønh maïnh thao tuùng, thì taâm naøy coù theå gaây neân thaûm hoïa, 

thaäm chí coù theå gieát cheát sinh maïng khaùc. Tuy nhieân, chính taâm naøy laïi 

coù theå cöùu ñöôïc moät thaân xaùc beänh hoaïn. Khi taâm ñöôïc taäp trung vaøo 

nhöõng tö töôûng chính ñaùng, vôùi nhöõng noã löïc chaân thaønh, vaø nhöõng 

hieåu bieát xaùc ñaùng thì noù coù theå mang laïi moät keát quaû thuø thaéng. Chính 

vì vaäy maø Ñöùc Phaät daî: “Khoâng moät keû thuø naøo coù theå haïi ñöôïc mình 

hôn taâm nieäm khaùt aùi, saân haän vaø ñoá kî cuûa chính mình.” Taâm vôùi 

nhöõng nieäm töôûng thanh tònh vaø thieän laønh thöïc söï seõ mang laïi cuoäc 

soáng an laønh vaø thanh thaûn. 

Taâm khoâng phaûi laø moät thöïc taïi bieät laäp vôùi theá giôùi caûm giaùc vaø 

suy töôûng ñeå ñi ra khoûi theá giôùi aáy roài ruùt veà töï thaân. Khi chuùng ta nhìn 

caùi caây tröôùc maët chuùng ta, taâm chuùng ta khoâng ñi ra ngoaøi chuùng ta ñeå 

ñi vaøo röøng, noù cuõng khoâng môû cöûa ñeå ñoùn caûnh röøng ñi vaøo. Taâm 

chuùng ta chæ nhaém vaøo caùi caây, nhöng nhöõng caùi caây aáy khoâng phaûi laø 

moät ñoái töôïng bieät laäp. Maø luùc ñoù taâm vaø caûnh laø moät. Caûnh chæ laø 

nhöõng bieåu hieän kyø dieäu cuûa taâm maø thoâi. Theo Kinh Töù Thaäp Nhò 

Chöông, Chöông 31, Ñöùc Phaät daïy: “Coù ngöôøi lo laéng vì loøng daâm duïc 

khoâng döùt neân muoán ñoaïn aâm. Ñoaïn aâm khoâng baèng ñoaïn taâm. Taâm 

nhö ngöôøi höôùng daãn, moät khi ngöôøi höôùng daãn ngöøng thì nhöõng keû 

tuøng söï ñeàu phaûi ngöøng. Taâm taø khoâng ngöng thì ñoaïn aâm coù ích gì? 
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Ñöùc Phaät Ca Dieáp coù daïy raèng: ‘Duïc sinh töø nôi yù. YÙ do tö töôûng sinh, 

hai taâm ñeàu tòch laëng, khoâng meâ saéc cuõng khoâng haønh daâm’.” 

Taâm trong thaân hay taâm ngoaøi thaân?: Neáu coù moät caùi taâm beân 

trong thaân thì caùi taâm aáy phaûi bieát taát caû moïi söï vaät beân trong thaân, 

nhöng hình nhö ngöôøi ta ít bieát hay ít ñeå yù gì ñeán nhöõng söï vaät beân 

trong thaân mình. Neáu taâm maø ngoaøi thaân thì noù seõ khoâng bieát gì veà 

nhöõng nhu caàu cuûa thaân, ñaèng naày thaân caûm ñöôïc nhöõng gì taâm bieát vaø 

taâm bieát ñöôïc nhöõng gì maø thaân caûm. Nhö vaäy khoâng theå naøo taâm ôû 

ngoaøi thaân ñöôïc. 

Taâm khoâng phaûi laø moät thöïc taïi bieät laäp vôùi theá giôùi caûm giaùc vaø 

suy töôûng: Taâm khoâng phaûi laø moät thöïc taïi bieät laäp vôùi theá giôùi caûm 

giaùc vaø suy töôûng ñeå ñi ra khoûi theá giôùi aáy roài ruùt veà töï thaân. Khi 

chuùng ta nhìn caùi caây tröôùc maët chuùng ta, taâm chuùng ta khoâng ñi ra 

ngoaøi chuùng ta ñeå ñi vaøo röøng, noù cuõng khoâng môû cöûa ñeå ñoùn caûnh 

röøng ñi vaøo. Taâm chuùng ta chæ nhaém vaøo caùi caây, nhöng nhöõng caùi caây 

aáy khoâng phaûi laø moät ñoái töôïng bieät laäp. Maø luùc ñoù taâm vaø caûnh laø 

moät. Caûnh chæ laø nhöõng bieåu hieän kyø dieäu cuûa taâm maø thoâi. 

Taâm nhö ngöôøi höôùng daãn: Theo Kinh Töù Thaäp Nhò Chöông, 

Chöông 31, Ñöùc Phaät daïy: “Coù ngöôøi lo laéng vì loøng daâm duïc khoâng 

döùt neân muoán ñoaïn aâm. Ñoaïn aâm khoâng baèng ñoaïn taâm. Taâm nhö 

ngöôøi höôùng daãn,  moät khi ngöôøi höôùng daãn ngöøng thì nhöõng keû tuøng 

söï ñeàu phaûi ngöøng. Taâm taø khoâng ngöng thì ñoaïn aâm coù ích gì? Ñöùc 

Phaät Ca Dieáp coù daïy raèng: ‘Duïc sinh töø nôi yù. YÙ do tö töôûng sinh, hai 

taâm ñeàu tòch laëng, khoâng meâ saéc cuõng khoâng haønh daâm’.” 

 

Characteristics of Mind 

 

The Functioning of the Mind: In The Studies of The Lankavatara 

Sutra, Zen Master D.T. Suzuki distinguished two kinds of functioning 

of the mind. First, functioning is dependent on the Individualizing Mind 

and is perceived  by the minds of the two-vehicle followers. It is known 

as Responding Body. As they do not know that this is projected by their 

Evolving Mind, they take it for something external to themselves, and 

making it assume a corporeal form, fail to have a thorough knowledge 

of its nature. Second, functioning is dependent on the Karma-

consciousness, that is, it appears to the minds of those Bodhisattvas 

who have just entered upon the path of Bodhisattvahood as well as of 
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those who have reached the highest stage. This is known as the 

Recompense Body. The body is visible in infinite forms, each form has 

infinite marks, and each mark is excellent in infinite ways, and the 

world in which the Body has its abode is also embellished in manners 

infinite varying. As the Body is manifested everywhere, it has no 

limitations whatever, it can never be exhausted, it goes beyond all the 

conditions of determination. According to the needs of all beings it 

becomes visible and is always held by them, it is neither destroyed nor 

lost sight of. All such characteristics of the Body are the perfuming 

effect of the immaculate deeds such as the virtues of perfection and 

also the work of the mysterious perfuming innate in the Tathagata-

garbha. As it is thus possession of immeasurably blissful qualities, it is 

called Recompense Body. Besides these two kinds of functioning, the 

third kind of functioning is that the Mind always functioning without 

limitations or obstacles When we speak of mind, we usually think of 

psychological phenomena, such as feelings, thoughts, or perceptions. 

When we speak of objects of mind, we think of physical phenomena, 

such as mountains, trees, or animals. Speaking this way, we see the 

phenomenal aspects of mind and its objects, but we don’t see their 

nature. We have observed that these two kinds of phenomena, mind 

and objects of mind, rely on one another for their existence and are 

therefore interdependent. But we do not see that they themselves have 

the same nature. This nature is sometimes called “mind” and 

sometimes called “suchness.” Whatever we call it, we cannot measure 

this nature using concepts. It is boundless and all inclusive, without 

limitations or obstacles. From the point of view of unity, it is called 

Dharmakaya. From the point of view of duality, it is called “mind 

without obstacle” encountering “world without obstacle.” The 

Avatamsaka Sutra calls it unobstructed mind and unobstructed object. 

The mind and the world contain each other so completely and perfectly 

that we call this “perfect unity of mind and object.”   

Mind Is Like an Unrest Monkey or a Skilful Painter: All of our 

desires develop because of the thoughts of our mental factor intention. 

When we see an attractive object, we develop a wish to obtain that 

object. In contrary, when we see an unattractive object, we develop a 

wish not to obtain that object; sometimes we hate the object. The 

functions of mind are very extensive and numberless. That’s why the 
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Buddha always remineded his disciples, “Mind is like an unrest 

monkey jumping from one tree to another.” The activities of the mind 

have no limit; mind originates delusion; mind originates Enlightenment. 

According to the Zen Teaching of Huang Po, one day, Zen Master 

Huang Po entered the hall to preach the assembly: "Mind is Buddha, 

while the cessation of conceptual thought is the Way." Everything 

existence or phenomenon arises from the functions of the mind; mind 

creates Nirvana; mind creates Hells. An impure mind surrounds itself 

with impure things. A pure mind surrounds itself with pure things. 

Surroundings have no more limits than the activities of the mind; mind 

creates Buddhas (Buddha is like our mind); mind creates ordinary men 

(sentient beings are is just like our mind). The mind is a skilful painter 

who creates pictures of various worlds; there is nothing in the world 

that is not mind-created; both life and death arise from the mind and 

exist within the mind. The mind creates greed, anger and ignorance; 

however, that very mind is also able to create giving, patience and 

wisdom. A mind that is bewildered by its own world of delusion will 

lead beings to an unenlightened life. If we learn that there is no world 

of delusion outside of the mind, the bewildered mind becomes clear, 

we cease to create impure surroundings and we attain enlightenment. 

The mind is the master of every situation (it rules and controls 

everything). The world of suffering is brought about by the deluded 

mortal mind. The world of eternal joy is also brought about by the 

mind, but a clear mind. The mind is as the wheels follow the ox that 

draws the cart, so does suffering follow the person who speaks and acts 

with an impure mind. If the mind is impure, it will cause the feet to 

stumble along  a rogh and difficult road; but if a mind is pure, the path 

will be smooth and the journey peaceful.  

Mind of Understanding Ourselves: Understanding ourselves means 

understanding things as they really are, that is seeing the impermanent, 

unsatisfactory, and non-substantial or non-self nature of the five 

aggregates of clinging in ourselves. It is not easy to understand 

ourselves because of our wrong concepts, baseless illusions, 

perversions and delusions. It is so difficult to see the real person. The 

Buddha taught that in order to be able  to understand ourselves, we 

must first see and understand the impemanence of the five aggregates. 

He compares material form or body to a lump of foam, feeling to a 
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bubble, perception to a mirage, mental formations or volitional 

activities to water-lily plant which is without heartwood, and 

consciousness to an illusion. The Buddha says: “Whatever material 

form there be whether past, future or present, internal, external, gross 

or subtle, low or lofty,  far or near that material form is empty, 

unsubstantial and without essence. In the same manner, the remaining 

aggregates: feeling, perception, mental formation, and consciousness 

are also empty, unsubstantial and without essence. Thus, the five 

aggregates are impermanent, whatever is impermanent, that is 

suffering, unsatisfactory and without self. Whenever you understand 

this, you understand yourselves.”  

No One Can Run Away From the Mind: According to Bikkhu 

Piyananda in The Gems of Buddhism Wisdom, you cannot run away 

from your mind. By meditation, you can train the mind to keep calm 

and be free from disturbances either from within or outside. Apply 

concentrated awareness to the internal confusions and mental conflicts, 

and observe or pay attention to all the changing states of your mind. 

When the mind is properly developed, it brings happiness and bliss. If 

the mind is neglected, it runs you into endless troubles and difficulties. 

The disciplined mind is strong and effective, while the wavering mind 

is weak and ineffective. The wise train their minds as thoroughly as a 

horse-trainer train their horses. Therefore, you should watch you mind. 

When you sit alone, you should observe the changing conditions of the 

mind. The task is only a matter of observing the changing states, not 

fighting with the mind, or avoid it, or try to control it. When the mind is 

in a state of lust, be aware that we are having a mind of lust. When the 

mind is in a state of hatred or when it is free from hatred, be aware that 

we are having a mind of hatred or free from hatred. When you have the 

concentrated mind or the scattered mind, you should be aware that we 

are having a concentrated or a scattered mind. You should always 

remember that your job is to observe all these changing conditions 

without identifying yourself with them. Your job is to turn your 

attention away from the outside world and focus in yourself. This is 

very difficult, but it can be done. In all activities of your daily life, you 

should always watch your mind and to observe your mind in all kinds of 

situations. To observe the working of your mind without identifying 

with or finding justification for your thoughts without erecting the 
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screen of prejudice; without expecting reward or satisfaction. To 

observe the senses of desire, hatred, jealousy and other unwholesome 

states that arise and upset the balance of the mind. Continue meditation 

practices to check and eliminate these harmful elements. Practitioners 

should always remember that the mind is climbing and jumping like a 

monkey. Someone asks a Zen master on how to look into one’s self-

nature. The Zen master replies: “How can? For if there is a cage with 

six windows, in which there is a monkey. Someone calls at one 

window, ‘O, monkey,’ and he replies. Someone else calls at another 

window, and again he replies. And so on. Human’s mind is no different 

from that monkey.” 

The Mind Is the Core of Our Existence: According to the Buddhist 

point of view, the mind or consciousness is the core of our existence. 

All our psychological experiences, such as pain and pleasure, sorrow 

and happiness, good and evil, life and death, are not attributed to any 

external agency. They are only the result of our own thoughts and their 

resultant actions. Mind actually influences the body in every minute of 

life. If we allow it to function with the vicious and unwholesome 

thoughts, mind can cause disaster; it can even kill another being. 

However, when the mind is concentrated on right thoughts with right 

effort and understanding, it can produce an excellent effect. Thus, the 

Buddha taght: “No enemy can harm one so much as one’s own 

thoughts of craving, thoughts of hate, thoughts of jealousy, and so on.” 

A mind with pure and wholesome thoughts really lead to a peaceful 

and relaxed life.  

Mind is not separate from the world of thoughts and feelings, how 

can it leave and retire into itself? When we look at the tree in front of 

us, our mind does not go outside of us into the forest, nor does it open a 

door to let the trees in. Our mind fixes on the trees, but they are not a 

distinct object. Our mind and the trees are one. The trees are only one 

of the miraculous manifestations of the mind. According to the Sutra In 

Forty-Two Sections, Chapter 31, the Buddha said: “There was once 

someone who, plagued by ceaseless sexual desire, wished to castrate 

himself. To cut off your sexual organs would not be as good as to cut 

off your mind. You mind is like a supervisor; if the supervisor stops, his 

employees will also quit. If the deviant mind is not stopped, what good 

does it do to cut off the organs?” The Kasyapa Buddha taught: ‘Desire 
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is born from your will; your will is born from thought. When both 

aspects of the mind are still, there is neither form nor activity.” 

The mind within the body or the mind outside the body?: If the 

mind is within the body, it ought to know the things inside the body; but 

people are interested in external things and seem to know or care little 

for the things within the body. If the mind is located outside the body, it 

should not be in contact with the needs of the body. But, in fact, the 

body feels what the mind knows, and the mind knows what the body 

feels. Therefore, it can not be said that the human mind is outside of 

the body. 

Mind is not separate from the world of thoughts and feelings: Mind 

is not separate from the world of thoughts and feelings, how can it 

leave and retire into itself? When we look at the tree in front of us, our 

mind does not go outside of us into the forest, nor does it open a door to 

let the trees in. Our mind fixes on the trees, but they are not a distinct 

object. Our mind and the trees are one. The trees are only one of the 

miraculous manifestations of the mind.   

Mind is like a supervisor: According to the Sutra In Forty-Two 

Sections, Chapter 31, the Buddha said: “There was once someone who, 

plagued by ceaseless sexual desire, wished to castrate himself. To cut 

off your sexual organs would not be as good as to cut off your mind. 

You mind is like a supervisor; if the supervisor stops, his employees 

will also quit. If the deviant mind is not stopped, what good does it do 

to cut off the organs?” The Kasyapa Buddha taught: ‘Desire is born 

from your will; your will is born from thought. When both aspects of 

the mind are still, there is neither form nor activity.” 
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Chöông Möôøi  

Chapter Ten 

 

Boån Taâm 

 

Theo Phaät giaùo, boån taâm laø nguoàn cuûa saâm la vaïn töôïng (Saâm La 

Vaïn Töôïng Chi Taâm). Theo Khôûi Tín Luaän boån taâm laø nguoàn cuûa moïi 

hieän töôïng. Nguyeân taâm troøn ñaày, bao truøm khaép möôøi phöông. Ñaây laø 

caùi taâm nguyeân thuûy khoâng phaân bieät ñoái ñaõi. Boån Taâm laø chaân Thöùc  

hay trí hueä Phaät, boån taâm vöôït thoaùt khoûi luaân hoài sanh töû, laø moät trong 

ba thöùc ñöôïc noùi ñeán trong Kinh Laêng Giaø. Cuõng theo Khôûi Tín Luaän, 

boån taâm hay chaân thöùc laø taâm thöùc lìa boû voïng nieäm, laø tònh taâm hay 

thöùc thöù saùu (yù thöùc). Boån taâm laø baûn taùnh cuûa taâm töø nguyeân thuûy. 

Taâm theå cuûa chuùng sanh baûn lai trong saùng vaø troáng roãng nhö hö 

khoâng. Taâm theå cuûa chuùng sanh töï taùnh thanh tònh, lìa moïi voïng töôùng, 

saùng toû vaèng vaëc, chaúng phaûi do tu maø thaønh. Khi maø ngöôøi ta töø boû 

chaáp tröôùc, töôûng töôïng vaø söï phaân bieät, chöøng ñoù ngöôøi ta môùi coù khaû 

naêng laáy laïi ñöôïc söï thanh tònh cho boån taâm, vaø chöøng ñoù caû thaân laãn 

taâm ñeàu vöôït thoaùt nhöõng oâ nhieãm vaø khoå ñau cuûa cuoäc soáng. Theo 

kinh Phaùp Baûo Ñaøn, phaåm thöù nhaát, khi Nguõ Toå bieát Hueä Naêng ñaõ ngoä 

ñöôïc baûn taùnh môùi baûo raèng: “Chaúng bieát boån taâm, hoïc phaùp voâ ích, 

neáu bieát ñöôïc boån taâm mình, thaáy ñöôïc boån taùnh mình, töùc goïi laø 

tröôïng phu, laø thaày cuûa trôøi ngöôøi, laø Phaät.” Canh ba thoï phaùp, ngöôøi 

troïn khoâng bieát, Toå lieàn truyeàn phaùp ñoán giaùo vaø y baùt, noùi raèng: 

“Ngöôi laø vò Toå ñôøi thöù saùu, kheùo töï hoä nieäm, roäng ñoä chuùng höõu tình, 

truyeàn khaép ñôøi sau, khoâng khieán cho ñoaïn tuyeät.” Toå laïi baûo Hueä 

Naêng haõy nghe Ngaøi noùi keä:  

       ‘Ngöôøi coù tình ñeán neân gieo gioáng 

          Nhôn nôi ñaát quaû laïi sanh 

          Voâ tình cuõng khoâng coù gioáng 

          Khoâng taùnh cuõng khoâng sanh.’ 

Theo Phaät giaùo, duø trong hieän taïi chuùng ta coù theå meâ laàm roái ren 

ñeán ñaâu, baûn chaát caên baûn cuûa taâm vaãn laø thanh tònh. Cuõng theá aáy, 

maây coù theå taïm che khuaát maët trôøi, chöù khoâng theå phaù huûy caùi khaû 

naêng chieáu saùng cuûa noù, töông töï nhö vaäy, nhöõng khoå ñau phieàn naõo 

cuûa thaân taâm trong giai ñoaïn, cuõng nhö taâm traïng lo aâu boái roái vaø noãi 

khoå maø noùi gaây ra, chæ coù theå taïm che môø chöù khoâng theå phaù huûy hay 
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ñoäng ñeán baûn chaát thanh tònh caên baûn cuûa taâm mình. Muïc ñích cuoái 

cuøng cuûa moïi phaùp tu, duø thuoäc heä phaùi naøo, ñeàu coát laøm hieån loä caùi 

baûn chaát aáy, nghóa laø tieáp xuùc laïi vôùi caùi baûn taùnh thanh tònh aáy. Theo 

thuaät ngöõ Phaät Giaùo, muïc ñích cuoái cuøng cuûa söï tieán hoùa nhaân loaïi laø 

giaùc ngoä, thaønh Phaät. Ñieàu naøy hieån loä khi taát caû meâ muoäi tham saân si 

vaø nhöõng gì che môø taâm thöùc ñöôïc taän tröø, vaø khi taát caû thieän tính trong 

ta hoaøn toaøn ñöôïc phaùt trieån. Söï thaønh töïu vieân maõn aùy, söï tænh thöùc 

troïn veïn aáy mang ñaëc tính laø tueä giaùc voâ bieân, vaø loøng bi maãn voâ haïn 

vaø naêng löïc hay phöông tieän voâ cuøng. Theo Thieàn sö Linh Moäc Tuaán 

Long trong quyeån Thieàn Taâm, Sô Taâm, ñoái vôùi caùc Thieàn sinh, ñieàu 

quan troïng nhaát laø khoâng ñöôïc coù nhöõng tö töôûng nhò nguyeân. Caùi "baûn 

lai taâm" cuûa chuùng ta bao goàm ñuû thöù moïi vieäc trong ñoù. Töï noù, noù 

luoân luoân phong phuù vaø ñaày ñuû. Ñöùng ñaùnh maát caùi traïng thaùi taâm töï 

ñaày ñuû aáy. Ñaây khoâng phaûi laø moät caùi taâm kheùp kín, nhöng thöïc söï laø 

moät caùi taâm troáng roãng vaø luoân luoân saün saøng. Neáu taâm baïn troáng 

roãng, noù luoân luoân saün saøng ñoùn nhaän baát cöù thöù gì; noù luoân luoân roäng 

môû vôùi taát caû moïi thöù. Trong caùi taâm cuûa ngöôøi nhaäp moân coù raát nhieàu 

thöù coù theå; trong khi caùi taâm cuûa ngöôøi coù nhieàu kinh nghieäm laïi coù ít 

hôn.  

Boån taâm coøn laø teân goïi khaùc cuûa Phaät Taùnh. Ñaây laø moät thuaät ngöõ 

quan troïng trong nhaø Thieàn, duøng ñeå chæ “Phaät Taùnh,” thöïc chaát cô baûn 

ñaõ töø laâu bò che môø bôûi luyeán chaáp vaøo khaùi nieäm tö töôûng vaø ngoân 

ngöõ. Thuaät ngöõ ñöôïc duøng trong moät trong nhöõng coâng aùn noåi tieáng 

nhaát cuûa nhaø Thieàn, ñoù laø “Baûn lai dieän muïc töø thôøi cha meï chöa sanh 

ta ra laø caùi gì?” Theo Thieàn sö Ñaïi Ñaêng trong 'Haønh Giaû Nhaäp Moân': 

"Taát caû Thieàn sinh phaûi chuyeân taâm luùc baét ñaàu toïa thieàn. Ngoài kieát 

giaø hay baùn giaø, maét nhaém hôø, thaáy ñöôïc baûn lai dieän muïc tröôùc khi 

cha meï ra ñôøi. Töùc laø thaáy ñöôïc caûnh giôùi tröôùc khi cha meï chuùng ta 

sanh ra, tröôùc khi ñaát vaø trôøi taùch ra, tröôùc khi mang hình haøi con 

ngöôøi. Caùi goïi laø baûn lai dieän muïc seõ hieän ra. Khoâng maøu saéc, khoâng 

hình töôùng. Gioáng nhö baàu trôøi troáng khoâng, trong saùng, khoâng hình 

töôùng. Baûn lai dieän muïc voán khoâng teân, nhöng ñöôïc chæ ñònh theo töø 

ngöõ: baûn lai dieän muïc, Thöôïng Ñeá, Phaät taùnh, Chaân Phaät. Gioáng nhö 

moät ngöôøi sinh ra khoâng teân vaø sau ñoù ñöôïc gaùn cho nhieàu teân khaùc 

nhau. Moät ngaøn baûy traêm coâng aùn vaø ñeà muïc maø caùc Thieàn sinh mieät 

maøi nghieàn ngaãm chæ nhaém giuùp hoï thaáy ñöôïc baûn lai dieän muïc cuûa 

mình. Ñöùc Theá Toân ngoài quaùn töôûng saùu naêm trong tuyeát giaù giöõa nuùi, 
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thaáy sao mai hieän ra vaø giaùc ngoä, vaø ñoù laø thaáy ñöôïc baûn lai dieän muïc 

cuûa mình. Cöù moãi laàn moät tö nieäm khôûi leân, haõy xua ñi... Tö nieäm 

gioáng nhö nhöõng ñaùm maây. Khi maây tan, traêng seõ hieän ra. Vaàng traêng 

cuûa chaân lyù vónh cöûu laø baûn lai dieän muïc." Theo quyeån Ba Truï Thieàn, 

moät hoâm Thieàn sö Baït Ñoäi Ñaéc Thaéng thöôïng ñöôøng daïy chuùng: "Neáu 

muoán töï giaûi thoaùt khoûi nhöõng ñau khoå cuûa coõi ta baø, baïn phaûi hoïc con 

ñöôøng tröïc tieáp ñeå trôû thaønh Phaät. Con ñöôøng aáy khoâng khaùc gì hôn laø 

chöùng ngoä töï taâm cuûa baïn. Baây giôø haõy noùi caùi Taâm laø gì? Noù laø chaân 

baûn taùnh cuûa moïi chuùng sanh, ñaõ coù tröôùc khi cha meï chuùng ta ra ñôøi, 

vaø do ñoù, tröôùc khi chuùng ta ra ñôøi, vaø giôø ñaây vaãn ñang hieän höõu, baát 

bieán vaø thöôøng haèng. Ngöôøi ta goïi noù laø Baûn lai dieän muïc, coù tröôùc khi 

cha meï chuùng ta ra ñôøi. Caùi taâm aáy töø baûn chaát laø thanh tònh. Luùc 

chuùng ta ra ñôøi, noù khoâng môùi ñöôïc taïo taùc, khi chuùng ta qua ñôøi noù 

cuõng khoâng taøn luïn theo. Caùi taâm aáy khoâng phaân bieät nam hay nöõ, 

cuõng khoâng nhuoám maøu thieän hay aùc. Khoâng theå so saùnh noù vôùi baát cöù 

ñieàu gì, vì vaäy, noù ñöôïc goïi laø Phaät taùnh. Tuy nhieân, coù voâ soá tö nieäm 

khôûi hieän töø caùi töï taùnh naøy, nhö nhöõng ñôït soùng phaùt sinh töø ñaïi 

döông, nhö nhöõng hình aûnh phaûn chieáu trong göông. Haõy töôûng töôïng 

moät ñöùa treû ñang nguû beân caïnh cha meï vaø naèm mô bò ñaùnh ñaäp vaø bò 

toån thöông ñau ñôùn. Daàu ñöùa nhoû coù ñau khoå ñeán ñaâu, cha meï noù cuõng 

khoâng theå giuùp ñôõ noù ñöôïc, vì khoâng ai coù theå ñi vaøo moät caùi taâm ñang 

mô cuûa ngöôøi khaùc. Neáu töï noù, noù coù theå töï thöùc giaác, noù seõ töï ñoäng 

giaûi thoaùt cho chính mình. Töông töï nhö vaäy, ngöôøi ta nhaän ra raèng caùi 

taâm cuûa chính mình laø Phaät, töùc khaéc seõ töï mình giaûi thoaùt cho mình 

khoûi nhöõng khoå ñau xuaát phaùt töø caùi voâ minh veà luaät bieán dòch khoâng 

ngöøng cuûa sanh vaø töû." Thieàn sö Tokugaku ñaõ vieát veà Baûn lai dieän muïc 

trong 'Thieàn Thi Trung Nhaät' nhö sau: 

      "Baûn lai dieän muïc laø thöïc taïi cuûa thöïc taïi: 

          Haõy dang tay ra ñeán caùnh chim ñang bay löôïn. 

          Muõi thaúng ñöùng, maét naèm ngang, vaø sao nöõa? 

          Seõ theá naøo neáu taâm thöùc roãng khoâng?" 

Boån taâm hay boån nguyeân töï tính laø chaân Phaät, töùc laø noùi veà caùi töï 

taùnh boån nguyeân laø Chaân Phaät, moät hoâm Thieàn sö Vónh Gia Huyeàn 

Giaùc thöôïng ñöôøng thò chuùng baèng moät baøi keä:  

  "Voâ minh thöïc tính töùc Phaät tính, 

      Huyeãn hoùa khoâng thaân töùc Phaùp thaân. 

      Phaùp thaân giaùc lieãu voâ nhaát vaät. 
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      Boån nguyeân töï tính thieân chaân Phaät." 

   (Thaät tính voâ minh laø tính Phaät, 

       Thaân khoâng huyeãn hoùa laø Phaùp thaân. 

       Ngoä Phaùp thaân roài khoâng moät vaät, 

       Töï tính baûn nguyeân laø Chaân Phaät).  

Thaät vaäy, neáu haønh giaû tu Thieàn chuùng ta hieåu ñöôïc ñieàu naøy, 

chuùng ta seõ hoát nhieân thaâm nhaäp vaøo choã maø taâm vaø tö töôûng khoâng 

theå ñeán ñöôïc, thaáu ñöôïc caùi Phaùp thaân voâ nhaát vaät. Ñoù laø choã maø con 

ngöôøi giaûi thoaùt khoûi sanh töû. Con ngöôøi ta thöôøng truù nguï trong hang oå 

cuûa tö töôûng vaø trí naêng. Vöøa nghe ai ñoù noùi "haõy ruõ boû suy nghó", laø 

mình lieàn hoang mang ngô ngaùc chaúng bieát nôi naøo maø ñi. Hoï coù bieát 

ñaâu raèng ngay luùc hoang mang ngô ngaùc ñoù, chính laø luùc ñeå mình giaûi 

thoaùt thaân meänh. 

 

The Original Mind 

 

According to Buddhism, original mind is the source of all 

phenomena. According to the Awakening of Faith, the original mind is 

the source of all phenomena, the mind which is in all things. This is the 

primal mind behind all things. Original mind is Buddha-wisdom, 

innocent mind in all which is independent of birth and death, one of the 

three states of mind or consciousness mentioned in the Lankavatara 

Sutra. Also according to the Awakening of Faith, original mind or the 

real knowledge is a knowledge which is free from illusion, the sixth 

vijnana. The original mind is the inner self or one’s own heart from the 

beginningless time. The immanent or space-like mind in all things 

(dharmakaya: Phaùp thaân). Original awareness or inherent 

enlightenment in the form of primal intelligence), awareness, wisdom 

or knowledge, or the immanent mind in all things. When one gives up 

their attachment, imagination, false discrimination, and so on, one 

restores the purity of their original mind, then both body and mind 

would be free from defilement and suffering. According to the Flatform 

Sutra, the First Chapter, when the Fifth Patriarch knew of Hui Neng’s 

enlightenment to his original nature and said to him, “Studying the 

Dharma without recognizing the original mind is of no benefit. If one 

recognizes one’s own original mind and sees one’s original nature, 

then one is called a great hero, a teacher of gods and humans, a 
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Buddha.” He received the Dharma in the third watch and no one knew 

about it. The Fifth Patriarch also transmitted the Sudden Teaching, the 

robe and bowl saying, “You are the Sixth Patriarch. Protect yourself 

carefully. Take living beings across by every method and spread the 

teaching for the sake of those who will live in the future. Do not let it 

be cut off.” Listen to my verse:  

             ‘With feeling comes, 

                      The planting of the seed. 

                       Because of the ground,  

                       The fruit is born again    

                       Without feeling, 

                       There is no seed at all. 

                       Without that nature,  

                       There is no birth either.’” 

According to the Buddhist teachings, no matter how confused or 

deluded we may be at the moment, the fundamental nature of being is 

clear and pure. In the same way, clouds can temporarily obscure but 

cannot damage the light-giving power of the sun, so does the temporary 

afflictions of body and mind. The ultimate goal of all Buddhists, 

regardless of sects, is to uncover and make contact with this 

fundamental pure nature. According to Buddhist terminology, the 

ultimate goal of our individual human evolution is enlightenment or 

Buddhahood. This state can be achieved by everyone. This state can be 

achieve when all the delusions, greed, hatred, ignorance, etc presently 

obscure our mind have been completely removed. According to Zen 

Master Shunryu Suzuki in Zen Mind, Beginner's Mind, for Zen students 

the most important thing is not to be dualistic. Our "original mind" 

includes everything within itself. It is always rich and sufficient within 

itself. You should not lose your self-sufficient state of mind. This does 

not mean a closed mind, but actually an empty mind and a ready mind. 

If your mind is empty, it is always ready for anything; it is open to 

everything. In the beginner's mind there are many possibilities; in the 

expert's mind there are few. 

Original mind, initial form, original form or original face, is also 

called Buddha-nature. This is an important term in Zen Buddhism, 

which refers to one’s buddha-nature (buddhata), the fundamental 

reality that is obscured by attachment to conceptual thoughts and 
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language. The term is used in one of the best-known Koans, “What is 

your original face before your parents were born? According to Zen 

Master Daito (1282-1334) in A First Zen Reader: "All Zen students 

should devote themselves at the beginning to zazen (sitting in 

meditation). Sitting in either the fully locked position or the half-locked 

position, with the eyes half-shut, see the original face that was before 

father or mother was born. This means to see the state before the 

parents were born, before heaven and earth were parted, before you 

received human form. What is called the original face will appear. The 

original face is something without color or form, like the empty sky in 

whose clarity there is not form. The original face is really nameless, 

but it is indicated by such terms as original face, the Lord, the Buddha-

nature, and the true Buddha. It is as with man, who has no name at 

birth, but afterwards various names are attached to him. The seventeen 

hundred koan or themes to which Zen students devote themselves are 

all only for making them see their original face. The World-honored 

One sat in meditation in the snowy mountains for six years, then saw 

the morning star and was enlightened, and this was seeing his original 

face... Every time a thought arises, throw it away... The thoughts are 

like clouds, when the clouds have cleared, the moon appears. The 

moon of eternal truth is the original face." According to 'The Three 

Pilars of Zen', one day Zen Master Bassui Tokusho (1327-1386) 

entered the hall to teach the assembly: "If you would free yourself of 

the sufferings of samsara, you must learn the direct way to become a 

Buddha. This way is no other than the realization of your own Mind. 

Now what is this Mind? It is the true nature of all sentient beings, that 

which existed before our parents were born and hence before our own 

birth, and which presently exists, unchangeable and eternal. So it is 

called one's Face before one's parents were born. This Mind is 

intrinsically pure. When we are born it is not newly created, and when 

we died it does not perish. It has no distinction of male or female, nor 

has it any coloration of good or bad. it cannot be compared with 

anything, so it is called Buddha-nature. Yet countless thoughts issue 

from this Self-nature as waves arise in the ocean or as images are 

reflected in a mirror... Imagine a child sleeping next to its parents and 

dreaming it is being beaten or is painfully sick. The parents cannot help 

the child no matter how much it suffers, for no one can enter the 
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dreaming mind of another. If the child could awaken itself, it could be 

freed of this suffering automatically. In the same way, one who 

realizes that his own Mind is Buddha frees himself instantly from the 

sufferings arising from ignorance of the law of ceaseless change of 

birth-and-death." Zen Master Tokugaku (fifteenth century) wrote about 

the original face in Zen Poems of China and Japan as follows:  

      "Original Face is the reality of realities:  

         Stretch your hand to the winging bird.  

         Vertical nose, horizontal eye, and then?  

         What if your mind is empty?" 

Talking about the Original Primeval Buddhahood, one day, Zen 

master Yung-chia Hsuan-chiao entered the hall to address the monks 

with a verse, saying:  

"The real nature of blindness is the real nature of Buddha. 

  This illusory physical body is the Dharmakaya itself. 

  When one realizes the Dharmakaya, he sees that nothing exists. 

  This is called 'The Original Primeval Buddhahood.'" 

In fact, if we, Zen practitioners, with this understanding, will 

abruptly throw our mind into the abyss where mind and thought cannot 

reach, we will then behold the absolute, void Dharmakaya. This is 

where one emancipates oneself from Samsara. People have always 

been abiding in the cave of thought and intellection. As soon as they 

hear someone says "Get rid of thinking," they are dazed and lost and do 

not know where to go. They should know that the moment when this 

very feeling of loss and stupefaction arises is the best time for them to 

attain realization (literally, for them to release their body and life).  
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Chöông Möôøi Moät 

Chapter Eleven 

 

Töôùng Taâm  

 

Töôùng laø taâm aûnh hay dieän maïo hay bieåu hieän beân ngoaøi cuûa söï 

vaät. Theo Phaät giaùo, vaïn höõu khoâng thöïc, nhö loâng ruøa söøng thoû (laáy 

bieán keá sôû chaáp maø baøn luaän lyù khoâng thì caùi töôùng do taâm tính toaùn 

cho laø coù thöïc ngaõ thöïc phaùp, goïi laø bieán keá sôû chaáp tính). Töôùng 

khoâng coù töï taùnh, thí duï nhö sôïi daây nhìn nhö con raén chöù khoâng phaûi 

laø con raén. Chö Phaät daïy “Taát caû söï vaät ñeàu do taâm taïo.” Taâm taïo Nieát 

baøn; taâm taïo ñòa nguïc. Moät caùi taâm oâ nhieãm bò vaây haõm bôûi theá giôùi oâ 

nhieãm. Taâm töôùng thanh tònh xuaát hieän trong moät theá giôùi thanh tònh. 

Taâm töôùng laøm ngoaïi giôùi bieán hoùa voâ haïn. Taâm laøm Phaät, maø taâm 

cuõng laøm chuùng sanh. Taâm laø moät hoïa só kyø taøi coù khaû naêng veû vôøi moïi 

thöù theá giôùi. Khoâng coù thöù gì treân theá gian naày maø khoâng do taâm taïo. 

Sanh töû ñeàu khôûi leân vaø toàn taïi töø taâm naày. Taâm sanh khôûi tham, saân, 

si; tuy nhieân, cuõng chính taâm aáy sanh khôûi boá thí, nhaãn nhuïc vaø trí hueä. 

Moät caùi taâm bò vaây haõm trong theá giôùi aûo töôûng seõ daãn daét chuùng sanh 

ñeán caûnh soáng si meâ u toái. Neáu chuùng ta thaáy raèng khoâng coù theá giôùi 

aûo töôûng ngoaøi taâm naày, thì taâm u toái trôû thaønh trong saùng, khoâng coøn 

taïo caûnh baát tònh, neân Boà Ñeà hieån loä. Taâm laøm chuû taát caû. Do taâm meâ 

môø maø theá giôùi ñaày phieàn naõo xuaát hieän. Theá giôùi thöôøng laïc laïi cuõng 

do taâm taïo, nhöng laø caùi taâm trong saùng. Taâm nhö baùnh xe theo boø 

keùo, vì vaäy maø khoå ñau phieàn naõo ñi lieàn vôùi ngöôøi naøo duøng taâm baát 

tònh ñeå noùi naêng haønh ñoäng. Neáu taâm baát tònh thì con ñöôøng tröôùc maët 

laø goà gheà khoù ñi, nhöng neáu taâm thanh tònh thì con ñöôøng tröôùc maët seõ 

trôû neân baèng phaúng an laønh. Theo quan ñieåm Phaät giaùo, taát caû nhöõng 

hoaøn caûnh chuùng ta gaëp trong ñôøi ñeàu laø nhöõng bieåu hieän cuûa taâm ta. 

Ñaây laø söï hieåu bieát caên baûn cuûa ñaïo Phaät. Töø caûnh ngoä khoå ñau phieàn 

naõo, raéc roái, ñeán haïnh phuùc an laïc... ñeàu coù goác reã nôi taâm. Vaán ñeà cuûa 

chuùng ta laø chuùng ta luoân chaïy theo söï daãn ñaïo cuûa caùi taâm laêng xaêng 

aáy, caùi taâm luoân naûy sanh ra nhöõng yù töôûng môùi. Keát quaû laø chuùng ta 

cöù bò caùm doã töø caûnh naøy ñeán caûnh khaùc vôùi hy voïng tìm ñöôïc haïnh 

phuùc, nhöng chæ gaëp toaøn laø meät moûi vaø thaát voïng,, vaø cuoái cuøng chuùng 

ta bò xoay voøng maõi trong voøng luaân hoài sanh töû. Giaûi phaùp khoâng phaûi 

laø öùc cheá nhöõng tö töôûng hay nhöõng ham muoán, vì ñieàu naøy khoâng theå 



 110 

naøo ñöôïc, cuõng gioáng nhö laáy ñaù maø ñeø leân coû, coû roài cuõng tìm ñöôøng 

ngoi leân ñeå sinh toàn. Chuùng ta phaûi tìm moät giaûi phaùp toát hôn giaûi phaùp 

naøy. Chuùng ta haõy thöû quan saùt nhöõng yù nghó cuûa mình, nhöng khoâng 

laøm theo chuùng. Ñieàu naøy coù theå khieán chuùng khoâng coøn naêng löïc aùp 

cheá chuùng ta, töø ñoù töï chuùng ñaøo thaûi laáy chuùng. 

Töôùng Taâm hay töï thöùc hay baûn chaát cuûa Taâm laø phöông dieän beân 

trong cuûa Taâm, hay taàng trong cuûa Taâm. Baûn chaát cuûa Taâm naøy laø gì? 

Trong Thieàn, baûn chaát cuûa Taâm laø "Töï Thöùc". Töï thöùc coù nghóa laø yù 

thöùc ñöôïc nhöõng söï bieán hieän cuûa yù thöùc, hoaëc yù thöùc ñöôïc nhöõng aán 

töôïng nhaän ñöôïc hay nhöõng hình aûnh do yù thöùc naém baét ñöôïc. YÙ thöùc 

ñöôïc söï bieán hieän naøy laø moät kinh nghieäm tuyeät ñoái, thuaàn tuùy trong 

ñoù khoâng coù chuû theå "naêng tri" hoaëc khaùch theå "sôû tri", naêng tri vaø sôû 

tri ñaõ hôïp nhaát vaøo moät thöïc theå cuûa caûm thöùc thuaàn tuùy. Trong caùi 

"caûm thöùc thuaàn tuùy" naøy khoâng coù choã cho söï löôõng phaân cuûa nhò 

nguyeân luaän. Töï thöùc thuaàn tuùy thì thaät söï vaø thöïc nghieäm coù tính chaát 

baát nhò, nhö caùc hieàn trieát Phaät giaùo ñaõ chöùng thöïc caùch ñaây nhieàu theá 

kyû. Töï thöùc hay baûn chaát cuûa Taâm khoâng phaûi laø taùc naêng cuûa tri thöùc, 

maø laø chính tri thöùc trong hình thöùc chaân thaät nhaát cuûa noù. Khi moät 

ngöôøi khaùm phaù ra caùi töï thöùc naøy, ngöôøi aáy thaáy caû con ngöôøi cuûa 

mình thay ñoåi. Trong khi daán thaân vaøo moät haønh ñoäng naøo ñoù, ngöôøi aáy 

caûm thaáy nhö theå mình ñang vöôït qua chính haønh ñoäng ñoù, ngöôøi aáy 

vaãn noùi chuyeän vaø ñi laïi, nhöng caûm thaáy caùi noùi vaø caùi ñi laïi cuûa mình 

khoâng gioáng nhö tröôùc, baây giôø ngöôøi aáy ñi vôùi moät taâm thöùc môû roäng. 

Ngöôøi aáy thöïc söï bieát raèng chính laø mình ñang laøm caùi coâng vieäc ñi; 

ngöôøi daãn ñaïo caùi ñi chính laø mình, mình ñang ngoài giöõa taâm kieåm soaùt 

taát caû haønh ñoäng cuûa mình moät caùch töï nhieân. Ngöôøi aáy ñi trong yù thöùc 

saùng suûa vaø vôùi taâm linh chieáu dieäu. Noùi caùch khaùc, ngöôøi ñaõ thöïc hieän 

töï thöùc, caûm thaáy mình khoâng coøn laø teân ñaày tôù ngoan ngoaõn cuûa xung 

löïc muø quaùng, maø laø chuû cuûa chính mình. Luùc aáy, ngöôøi ñoù caûm thaáy 

raèng nhöõng ngöôøi bình thöôøng, meâ môø khoâng bieát gì ñeán caùi yù thöùc 

chieáu dieäu, baåm sinh cuûa hoï, böôùc treân ñöôøng nhö nhöõng thaây ma bieát 

ñi khoâng hôn khoâng keùm! 

Haønh giaû phaûi neân luoân nhôù taâm cuûa ngöôøi tu phaûi thanh tònh. 

Ngöôøi tu khoâng neân chaïy theo hình töôùng beân ngoaøi hay hình töôùng 

cuûa vaät chaát coù theå nhaän bieát ñöôïc qua traàn caûnh nhö vaät theå, aâm 

thanh, hay muøi vò, vaân vaân. Chaïy theo hình töôùng beân ngoaøi chaúng 

mang laïi ñieàu gì hay ho, maø ngöôïc laïi chæ gaây theâm phieàn phöùc cho 
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chuùng ta maø thoâi. Noù khieán cho chuùng ta phaân taâm, khoâng taäp trung 

tinh thaàn ñöôïc, do ñoù voïng töôûng seõ roái bôøi vaø phieàn naõo seõ choàng chaát 

theâm. Neáu khoâng caàu hình töôùng beân ngoaøi, chuùng ta seõ bôùt ñi phieàn 

naõo, vaø taâm khoâng bò chöôùng ngaïi. Theo Baùt Nhaõ Taâm Kinh, Ñöùc Phaät 

daïy: “Bôûi khoâng chöôùng ngaïi, neân khoâng sôï haõi, vieãn ly heát moïi moäng 

töôûng ñieân ñaûo, ñoù laø Nieát Baøn cöùu caùnh.” Ñaây môùi chính laø taâm cuûa 

haønh giaû treân böôùc ñöôøng tu Ñaïo.  

 

Mind of Self-Awareness 

 

Distinctive mark or sign is external appearance or the appearance 

of things. According to Buddhism, all phenomena are unreal, i.e. turtle-

hair or rabbit’s horn; the unreality of phenomena, one of the three 

kinds of unreality. Seeming is unreal, i.e. a robe appearing like a 

snake, one of the three things that are without a nature or separate 

existence of their own. The Buddhas taught: “Everything existence or 

phenomenon arises from the functions of the mind.” The mind creates 

Nirvana; the mind creates Hells. An impure mind surrounds itself with 

impure things. A pure mind surrounds itself with pure things. 

Surroundings have no more limits than the activities of the mind. The 

mind creates Buddhas (Buddha is like our mind), and the mind also 

creates ordinary men (sentient beings are is just like our mind). The 

mind is a skilful painter who creates pictures of various worlds. There 

is nothing in the world that is not mind-created. Both life and death 

arise from the mind and exist within the mind. The mind creates greed, 

anger and ignorance; however, that very mind is also able to create 

giving, patience and wisdom. A mind that is bewildered by its own 

world of delusion will lead beings to an unenlightened life. If we learn 

that there is no world of delusion outside of the mind, the bewildered 

mind becomes clear, we cease to create impure surroundings and we 

attain enlightenment. The mind is the master of every situation (it rules 

and controls everything). The world of suffering is brought about by the 

deluded mortal mind. The world of eternal joy is also brought about by 

the mind, but a clear mind. The mind is as the wheels follow the ox that 

draws the cart, so does suffering follow the person who speaks and acts 

with an impure mind. If the mind is impure, it will cause the feet to 

stumble along  a rogh and difficult road; but if a mind is pure, the path 
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will be smooth and the journey peaceful. From the Buddhist point of 

view, all the circumstances of our life are manifestations of our own 

consciousness. This is the fundamental understanding of Buddhism. 

From painful, afflictive and confused situations to happy and peaceful 

circumstances... all are rooted in our own mind. Our problems are we 

tend to follow the lead of that restless mind, a mind that continuously 

gives birth to new thoughts and ideas. As a result, we are lured from 

one situation to another hoping to find happiness, yet we only 

experience nothing but fatigue and disappointment, and in the end we 

keep moving in the cycle of Birth and Death. The solution is not to 

suppress our thoughts and desires, for this would be impossible; it 

would be like trying to cover a stone over grass, grass will find its way 

to survive. We must find a better solution than that. Why do we not 

train ourselves to observe our thoughts withut following them. This will 

deprive them their supressing energy and is therefore, they will die out 

by themselves. 

The inner layer (aspect) of the mind means the "form" or "nature". 

What is the nature of the mind? In Zen, the nature of the mind is self-

awareness. To be self-awareness means to be aware of the results of 

the play of consciousness, or to be conscious of the impression 

received or the images captured by the consciousnesses. To be 

conscious of this play is an absolute, pure experience, in which there is 

no subject "knower" or object "known", the knower and the known 

having coalesced into one entity of "pure feeling". In this "pure 

feeling" there is no room for the dichotomy of dualism. Pure self-

awareness is intrinsically and experientially nondualistic, as the 

Buddhist sages have testified over many centuries. Self-awareness or 

the nature of the mind is not the function of knowing, but the knowing 

itself in its most intrinsic form. He who discovers this self-awareness, 

finds his whole being changed. While engaged in any activity, he feels 

as though he were transcending the activity; he talks and walks, but he 

feels that his talking and walking is not the same as before; he now 

walks with an opened mind. He actually knows that it is he who is 

doing the walking; the director, himself, is sitting right in the centre of 

his mind, controlling all his actions with spontaneity. He walks in bright 

awareness and with illumined spirit. In other words, the man who 

realizes self-awareness feels that he is no more the obedient servant of 
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blind impulse, but is his own master. He then senses that ordinary 

people, blind to their innate, bright awareness, tread the streets like 

walking corpses!  

Buddhist practitioners should always remember the mind of a 

cultivator must be pure. Do not follow outward appearances or rupas 

which are capable of receiving sense-objects such as visible object, sound, 

taste, etc. To have this kind of following outward appearances, in fact, 

nothing but a lot of trouble, because it leads to discrimination in our 

thinking and prevents us from being able to concentrate. Being unable 

to concentrate or focus our energy on cultivation, our idle thoughts run 

wild, then afflictions come in droves (herds). If we  do not crave this 

following of outward appearances in the first place, then we also will 

not have afflictions, and we are free of impediments. According to the 

Heart Sutra, the Buddha taught: “Because there is no impediment, he 

leaves distorted dream-thinking far behind; ultimately Nirvana!” This, 

then, should be the mind of a cultivator. 
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Chöông Möôøi Hai 

Chapter Twelve 

 

Traïng Thaùi Taâm 

 

Traïng thaùi taâm, taâm caûnh hay taâm thaàn, ñoùng moät vai troø quan 

troïng trong sinh hoaït haèng ngaøy cuûa haønh giaû. Moät ñoái töôïng vaät theå coù 

gaây phieàn toaùi hay khoâng thöôøng thöôøng tuøy thuoäc vaøo traïng thaùi taâm 

hôn laø vaøo chính ñoái töôïng ñoù. Neáu chuùng ta cho raèng noù laø phieàn toaùi, 

thì noù phieàn toaùi. Neáu chuùng ta khoâng cho raèng noù phieàn toaùi thì noù 

khoâng phieàn toaùi. Taát caû ñeàu tuøy thuoäc vaøo traïng thaùi taâm. Thí duï nhö 

ñoâi khi trong thieàn quaùn chuùng ta bò tieáng ñoäng quaáy nhieãu. Neáu chuùng 

ta nöông theo vaø maéc keït vaøo chuùng, chuùng seõ quaáy roái thieàn quaùn cuûa 

chuùng ta. Tuy nhieân, neáu chuùng ta döùt boû chuùng khoûi taâm cuûa chuùng ta 

ngay khi chuùng vöøa môùi khôûi leân, thì chuùng seõ khoâng taïo söï quaáy 

nhieãu. Neáu chuùng ta luoân ñoøi hoûi moät caùi gì ñoù töø cuoäc soáng, thì chuùng 

ta seõ khoâng bao giôø thoûa maõn. Nhöng neáu chuùng ta chaáp nhaän cuoäc ñôøi 

laø caùi maø chuùng ta ñang laø hay ñang coù, thì chuùng ta seõ luoân bieát ñuû. 

Coù ngöôøi tìm haïnh phuùc trong vaät chaát; ngöôøi khaùc laïi cho raèng coù theå 

coù haïnh phuùc maø khoâng caàn ñeán vaät chaát. Taïi sao laïi nhö vaäy? Bôûi vì 

haïnh phuùc laø moät traïng thaùi cuûa taâm, khoâng theå ño ñöôïc baèng soá löôïng 

taøi saûn. Neáu chuùng ta bieát ñuû vôùi nhöõng gì chuùng ta ñang laø hay ñang 

coù, thì chuùng ta seõ luoân coù haïnh phuùc. Ngöôïc laïi neáu chuùng ta khoâng 

haøi loøng vôùi nhöõng gì chuùng ta ñang laø hay ñang coù, thì baát haïnh luoân 

ngöï trò trong ta. Tham duïc khoâng coù ñaùy, vì duø ñoå vaøo bao nhieâu thì 

tham duïc vaãn luoân troáng roãng. Theo quyeån Ba truï Thieàn, moät hoâm 

Thieàn sö An Coác Baïch Vaân thöôïng ñöôøng daïy chuùng: "Giaû nhö toâi laáy 

aùo truøm leân ñaàu vaø ñöa hai tay leân trôøi. Neáu chæ thaáy hai tay toâi, baïn seõ 

nghó raèng coù hai vaät theå. Nhöng khi toâi boû aùo truøm ñaàu ra, baïn thaáy 

raèng toâi cuõng laø moät con ngöôøi, khoâng chæ laø hai baøn tay. Cuøng theá aáy, 

baïn phaûi hieåu raèng khi baïn nhìn caùc söï vaät nhö nhöõng thöïc theå taùch rôøi 

nhau, baïn chæ ñöôïc moät nöûa söï thaät maø thoâi... Laïi haõy laáy moät voøng 

troøn vaø taâm ñieåm. Khoâng coù taâm ñieåm, khoâng coù voøng troøn; khoâng coù 

voøng troøn, khoâng coù taâm ñieåm. Baïn laø taâm ñieåm, voøng troøn laø vuõ truï. 

Neáu baïn hieän höõu, vuõ truï hieän höõu, vaø neáu baïn bieán maát, vuõ truï cuõng 

bieán maát theo. Moïi vaät ñeàu lieân quan vaø phuï thuoäc laãn nhau. Caùi hoäp 

naøy treân baøn khoâng hieän höõu moät caùch ñoäc laäp. Noù hieän höõu vôùi ñoâi 
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maét toâi troâng thaáy noù, khaùc vôùi caùch baïn troâng thaáy noù, vaø laïi khaùc vôùi 

caùch troâng thaáy cuûa ngöôøi keá tieáp. Do ñoù, neáu toâi bò muø, chieác hoäp 

khoâng coøn hieän höõu ñoái vôùi toâi. Taát caû moïi hieän höõu ñeàu töông ñaõi, 

vaäy maø moãi ngöôøi chuùng ta ñeàu taïo ra moät theá giôùi cho rieâng mình, vaø 

moãi ngöôøi nhaän thöùc theo taâm thaùi cuûa chính mình." Kinh Töù Thaäp Nhò 

Chöông daïy: “Moät keû vôùi traïng thaùi taâm ñaày tham duïc duø soáng treân 

trôøi cuõng khoâng thaáy ñuû; moät ngöôøi ñaõ lìa tham duïc duø phaûi ôû döôùi ñaát 

vaãn thaáy haïnh phuùc.” Theo kinh Laêng Giaø, coù ba loaïi traïng thaùi taâm. 

Thöù nhaát laø Chaân Taâm: Coøn goïi laø Nhö Lai taïng, töï tính thanh tònh 

khoâng ueá nhieãm, hay thöùc A Laïi Da, hay thöùc thöù taùm. Thöù nhì laø Hieän 

Taâm: Coøn goïi laø Taïng Thöùc hay chaân taâm cuøng vôùi voâ minh hoøa hôïp 

maø sinh ra phaùp nhieãm, tònh, xaáu toát. Thöù ba laø Phaân Bieät Söï Taâm: 

Coøn goïi laø Chuyeån Thöùc, do thöùc vôùi caûnh töôùng beân ngoaøi laøm duyeân 

hieän leân maø phaùt sinh töø nguõ quan (maét, tai, muõi, löôõi, thaân).  

Kyø thaät, taâm vaø caûnh chæ laø moät. Theo Thieàn sö Noäi Sôn Höng 

Chính trong quyeån Môû Voøng Tay Tö Duy, thieàn thöôøng ñöôïc nghó nhö 

laø moät taâm thaùi trong ñoù baïn trôû thaønh moät vôùi moâi tröôøng chung 

quanh. Coù söï dieãn taû noùi raèng taâm vaø caûnh laø moät. Ngöôøi ta hieåu giaùc 

ngoä nhö laø rôi vaøo traïng thaùi moät thöù taâm hoan hyû naøo ñoù trong ñoù caùc 

hieän töôïng ngoaïi giôùi nhaäp vaøo laøm moät vôùi baûn theå cuûa chính mình. 

Tuy nhieân, neáu taâm thaùi ñoù laø tinh thaàn cuûa Thieàn, thì, ñeå ñaït ñeán, 

ngöôøi ta chæ caàn giöõ cho thaân baát ñoäng, khoâng nhuùc nhích laø ñöôïc. Ñeå 

laøm ñöôïc ñieàu ñoù, ngöôøi ta phaûi maát raát nhieàu thôøi gian raûnh roãi, khoâng 

phaûi lo laéng cho böõa aên saép tôùi. Ñieàu naøy coù nghóa laø Thieàn khoâng thaät 

söï daønh cho nhöõng ai phaûi duøng haàu heát thôøi gian vaø naêng löôïng ñeå 

kieám soáng. Toïa thieàn, laø moät toân giaùo chaân chính, khoù coù theå ñöôïc coi 

nhö moät troø tieâu khieån cuûa nhöõng ngöôøi giaøu coù vaø nhaøn haï. Quan 

ñieåm tuyeät vôøi veà tu taäp cuûa Thieàn sö Ñaïo Nguyeân Hy Huyeàn cho raèng 

toïa thieàn laø moät toân giaùo phaûi hoaït ñoäng moät caùch cuï theå trong cuoäc 

soáng haèng ngaøy. Noùi raèng "Taâm vaø Caûnh laø moät" laø ñuùng, nhöng ñieàu 

naøy khoâng coù nghóa laø chuùng ta bò laïc vaøo traïng thaùi taâm ñeâ meâ ñôø 

ñaãn. Ñuùng hôn, ñieàu naøy coù nghóa laø chuùng ta neân ñaët heát naêng löôïng 

cuûa chuùng ta vaøo coâng vieäc. 
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State of Mind 

 

Mental intelligence or spirit of mind. Whether something objective 

is troublesome or not often depends on the state of mind rather than the 

object itself. If we think that it is trouble, then it is trouble. If we do not 

think that it is trouble, then it is not trouble. Everything depends on the 

mind. For example, sometimes during meditation we are interrupted by 

outside noises. If we dwell on them and cling to them, they will disturb 

our meditation, but if we dismiss them from our minds as soon as they 

arise, then they will not cause a disturbance. If we are always 

demanding something out of our life, then we will never be content. 

But if we accept life as it is, then we know contentment. Some people 

seek happiness through material things; other people can be happy 

without many material things. Why? Because happiness is also a state 

of mind, not a quantitive measure of possessions. If we are satisfied 

with what we are and have now, then we are happy. But if we are not 

satisfied with what we are and have now, that is where unhappiness 

dwells. The desire is bottomless, because no matter how much is put 

into it, it can never be filled up, it always remains empty. According to 

'The Three Pilars of Zen', one day Zen Master Hakuun-Yasutani (1885-

1973) entered the hall to teach the assembly: "Suppose I cover my 

head with my robe and raise my hands in the air. If you see only my 

hands, you are likely to think there are just two objects. But if I 

uncover myself, you see that I am also a person, not merely two hands. 

In the same way, you must realize that to view objects as separated 

entities is only half the truth... Again, take a circle with a nucleus. 

Without the nucleus there is no circle, without the circle, no nucleus. 

You are the nucleus, the circle is the universe. If you exist, the 

universe exists, and if you disappear, the universe likewise disappears. 

Everything is related and interdependent. This box on the table has no 

independent existence. It exists in reference to my eyes, which see it 

differently from yours and differently again from the next person's. 

Accordingly, if I were blind, the box would cease to exist for me... All 

existence is relative, yet each of us creates his own world, each 

perceives according to the state of his own mind." The Sutra in Forty 

Two Chapters taught: “Though a person with a state of mind filled with 

desires dwells in heaven, still that is not enough for him; though a 
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person who has ended desire dwells on the ground, still he is happy.” 

According to the Lankavatara Sutra, there are three states of mind or 

consciousness. First, the Tathagata-garbha: Also called the original or 

fundamental unsullied consciousness of mind, or the eighth 

consciousness or alaya. Second, Manifested mind: Also called the 

consciousness diversified in contact with or producing phenomena, 

good or evil. Third, Discrimination: Also called the consciousness 

discrimnating and evolving the objects of the five senses.  

As a matter of fact, mind and environment are just one. According 

to Zen Master Kosho Uchiyama in the Opening the Hand of Thought, 

Zen is often thought to be a state of mind in which you become with 

your surroundings. There is an expression which says that mind and 

environment are one. Enlightenment is understood as falling entranced 

into some rapturous state of mind in which external phenomena 

become one with one's Self. However, if such a state of mind were the 

spirit of Zen, then one would have to still one's body in order to 

achieve it, and never move. In order to do that, a person would have to 

have a considerable amount of spare time with no worries about where 

the next meal was coming from. What this would mean, in effect, is 

that Zen would have no connection with people who have to devote 

most of their time and energies just to making a living. Zazen as true 

religion can hardly be considered the hobby of rich and leisurely 

people. The wonderful point in Dogen Zenji's practice of zazen is that 

it is religion which must function concretely in one's daily life... The 

expression "mind and environment are one" is accurate, but it does not 

mean getting lost in a state of drunken ecstasy. Rather, it means to put 

all your energy into your work.  
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Chöông Möôøi Ba 

Chapter Thirteen 

 

Tam Taâm Theå Töôùng Duïng 

 

Tam Taâm Theå Töôùng Duïng laø ba thöù lôùn trong Khôûi Tín Luaän. 

Theo Boån Theå Hoïc Phaät giaùo, ngöôøi ta phaân bieät ba khaùi nieäm: theå hay 

boån theå, töôùng hay hình daùng, vaø duïng hay taùc ñoäng. Theå töông ñöông 

vôùi khaùi nieäm veà theå chaát cuûa hieän höõu, töôùng chæ veà hình töôùng, vaø 

duïng chæ veà naêng löïc hoaït ñoäng. Caùc trieát gia Phaät giaùo cho raèng moïi 

thöïc taïi coù theå phaân taùch thaønh ba khaùi nieäm nhö treân. Nhöng ñoâi khi 

khaùi nieäm töôùng bò huùt maát trong khaùi nieäm theå. Khoâng coù duïng thì 

khoâng coù vaät naøo heát, nhöng duïng khoâng theå ñoäng duïng ñöôïc neáu 

khoâng coù gì chuyeån duïng. Neân theo caùc trieát gia Phaät giaùo, theå vaø duïng 

laø hai khaùi nieäm khoâng theå taùch rôøi nhau trong vieäc nhaän thöùc vuõ truï. 

Phaät giaùo vaø taâm lyù hoïc hieän ñaïi ñeàu cho chuùng ta bieát raèng "Taâm" 

cuûa chuùng ta coù nhieàu giai taàng, moät soá ñöôïc löu yù ñaëc bieät trong phaïm 

vi taâm lyù hoïc, vaø moät soá thì ñöôïc löu yù ñaëc bieät trong caùc phaïm vi cuûa 

trieát hoïc vaø toân giaùo. Tuy nhieân, Thieàn khoâng löu taâm ñeán nhöõng phaïm 

vi dò bieät naøy, maø Thieàn chæ löu yù ñeán vieäc thaâm nhaäp vaøo Theå, hoaëc 

caùi taâm ñieåm taän cuøng cuûa Taâm, vì Thieàn chuû tröông raèng moät khi naém 

ñöôïc caùi taâm ñieåm naøy, taát caû nhöõng thöù khaùc trôû neân khoâng quan 

troïng. Trong Thieàn, duïng cuûa Taâm laø caùi beà maët theå hieän vaø hoaït 

ñoäng. Duïng Taâm bao haøm nhöõng taùc naêng tinh thaàn hoaït ñoäng cuûa caû 

taùm thöùc, caû nhöõng chöùc vuï trí naêng laãn tình caûm, tröøu töôïng vaø töôïng 

tröng nhö laø yeâu, gheùt, duïc voïng, lyù trí, töôûng töôïng, kyù öùc, vaân vaân. 

Duïng Taâm laø caùi phöông dieän hieån nhieân maø ai trong chuùng ta cuõng ñaõ 

töøng tröïc tieáp theå nghieäm. Töôùng Taâm hay baûn chaát cuûa Taâm laø 

phöông dieän beân trong cuûa Taâm, hay taàng trong cuûa Taâm. Baûn chaát cuûa 

Taâm naøy laø gì? Trong Thieàn, baûn chaát cuûa Taâm laø "Töï Thöùc". Töï thöùc 

coù nghóa laø yù thöùc ñöôïc nhöõng söï bieán hieän cuûa yù thöùc, hoaëc yù thöùc 

ñöôïc nhöõng aán töôïng nhaän ñöôïc hay nhöõng hình aûnh do yù thöùc naém baét 

ñöôïc. YÙ thöùc ñöôïc söï bieán hieän naøy laø moät kinh nghieäm tuyeät ñoái, 

thuaàn tuùy trong ñoù khoâng coù chuû theå "naêng tri" hoaëc khaùch theå "sôû tri", 

naêng tri vaø sôû tri ñaõ hôïp nhaát vaøo moät thöïc theå cuûa caûm thöùc thuaàn tuùy. 

Trong caùi "caûm thöùc thuaàn tuùy" naøy khoâng coù choã cho söï löôõng phaân 

cuûa nhò nguyeân luaän. Töï thöùc thuaàn tuùy thì thaät söï vaø thöïc nghieäm coù 
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tính chaát baát nhò, nhö caùc hieàn trieát Phaät giaùo ñaõ chöùng thöïc caùch ñaây 

nhieàu theá kyû. Töï thöùc hay baûn chaát cuûa Taâm khoâng phaûi laø taùc naêng 

cuûa tri thöùc, maø laø chính tri thöùc trong hình thöùc chaân thaät nhaát cuûa noù. 

Khi moät ngöôøi khaùm phaù ra caùi töï thöùc naøy, ngöôøi aáy thaáy caû con ngöôøi 

cuûa mình thay ñoåi. Trong khi daán thaân vaøo moät haønh ñoäng naøo ñoù, 

ngöôøi aáy caûm thaáy nhö theå mình ñang vöôït qua chính haønh ñoäng ñoù, 

ngöôøi aáy vaãn noùi chuyeän vaø ñi laïi, nhöng caûm thaáy caùi noùi vaø caùi ñi laïi 

cuûa mình khoâng gioáng nhö tröôùc, baây giôø ngöôøi aáy ñi vôùi moät taâm thöùc 

môû roäng. Ngöôøi aáy thöïc söï bieát raèng chính laø mình ñang laøm caùi coâng 

vieäc ñi; ngöôøi daãn ñaïo caùi ñi chính laø mình, mình ñang ngoài giöõa taâm 

kieåm soaùt taát caû haønh ñoäng cuûa mình moät caùch töï nhieân. Ngöôøi aáy ñi 

trong yù thöùc saùng suûa vaø vôùi taâm linh chieáu dieäu. Noùi caùch khaùc, ngöôøi 

ñaõ thöïc hieän töï thöùc, caûm thaáy mình khoâng coøn laø teân ñaày tôù ngoan 

ngoaõn cuûa xung löïc muø quaùng, maø laø chuû cuûa chính mình. Luùc aáy, 

ngöôøi ñoù caûm thaáy raèng nhöõng ngöôøi bình thöôøng, meâ môø khoâng bieát gì 

ñeán caùi yù thöùc chieáu dieäu, baåm sinh cuûa hoï, böôùc treân ñöôøng nhö 

nhöõng thaây ma bieát ñi khoâng hôn khoâng keùm! Cuoái cuøng, "Theå Taâm" 

hay caùi taâm ñieåm noäi taïi nhaát cuûa taâm. Trong Thieàn, theå cuûa Taâm laø 

caùi khoâng nhö chieáu dieäu. Moät Thieàn gia ñaõ ngoä khoâng nhöõng chæ bieát 

caùi phöông dieän chieáu dieäu cuûa yù thöùc, maø quan troïng hôn heát coøn bieát 

caû caùi phöông dieän khoâng cuûa taâm. Chieáu dieäu maø coøn chaáp tröôùc bò 

Thieàn khinh thò laø "töû thuûy", coøn chieáu dieäu maø khoâng chaáp tröôùc, hoaëc 

caùi Tính Khoâng Chieáu Dieäu thì ñöôïc Thieàn ca ngôïi laø "ñaïi nhaân sinh". 

Baøi keä maø Thaàn Tuù vieát ñeå baøy toû kieán thöùc veà Thieàn cuûa mình leân 

cho Nguõ Toå chöùng toû Thaàn Tuù chæ bieát caùi phöông dieän chieáu dieäu, chöù 

khoâng bieát caùi khoâng cuûa taâm. Khi caùi "taâm nhö ñaøi göông saùng" cuûa 

oâng ñöùng ñoái laïi vôùi caùi "xöa nay khoâng moät vaät" cuûa Hueä Naêng, noù 

trôû neân voâ vò moät caùch thaûm thöông ñeán noãi noù laøm oâng thua trong 

cuoäc tranh chöùc "Luïc Toå Thieàn." Caâu "xöa nay khoâng moät vaät" cuûa 

Hueä Naêng bieåu thò hieån nhieân caùi "Theå cuûa Taâm" cuõng nhö caùi coát tuûy 

thaâm saâu nhaát cuûa Thieàn. Chính nhôø caùi kieán thöùc saâu xa naøy maø Hueä 

Naêng ñaõ trôû thaønh Luïc Toå Thieàn Toâng. 

 

Three Minds of Substance, Characteristics, and Function 

 

Substance, characteristics, function, the three great fundamentals in 

the Awakening of Faith. In Buddhist ontology three conceptions are 
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distinguished: substance of body, appearance, and function or activity. 

Body corresponds to the idea of mass or being, appearance to that of 

form, and function to that of force. Every reality is regarded by 

Buddhist philosophers as analysable into these three notions. 

Sometimes, however, the second conception, 'appearance', is absorbed 

in that of 'being' or 'body'. Without functioning no objects exist, but 

functioning cannot take place without something functions. The two 

ideas, according to Buddhist philosophers, are thus inseparable for our 

understanding of the universe. Buddhism and modern psychology both 

tell us that the mind has many aspects, of which some are of special 

interest to the field of psychology, and some to the fields of philosophy 

and religion. Zen, however, is interested not in these different fields, 

but only in penetrating to the Essence, or the innermost core of the 

mind, for it holds that once this core is grasped, all else will become 

relatively insignificant, and crystal clear. In Zen, the function of the 

mind is the outer layer, is the manifesting and active facet. The 

function of the mind includes the active mental functions of all the 

eight consciousnesses, both notice and emotional, abstract and 

symbolic, such as love, hate, desire, reason, fantasy, memory, and so 

forth. The function of the mind is the obvious aspect, of which every 

human being has had direct experience. The inner layer (aspect) of the 

mind means the "form" or "nature". What is the nature of the mind? In 

Zen, the nature of the mind is self-awareness. To be self-awareness 

means to be aware of the results of the play of consciousness, or to be 

conscious of the impression received or the images captured by the 

consciousnesses. To be conscious of this play is an absolute, pure 

experience, in which there is no subject "knower" or object "known", 

the knower and the known having coalesced into one entity of "pure 

feeling". In this "pure feeling" there is no room for the dichotomy of 

dualism. Pure self-awareness is intrinsically and experientially 

nondualistic, as the Buddhist sages have testified over many centuries. 

Self-awareness or the nature of the mind is not the function of 

knowing, but the knowing itself in its most intrinsic form. He who 

discovers this self-awareness, finds his whole being changed. While 

engaged in any activity, he feels as though he were transcending the 

activity; he talks and walks, but he feels that his talking and walking is 

not the same as before; he now walks with an opened mind. He 
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actually knows that it is he who is doing the walking; the director, 

himself, is sitting right in the centre of his mind, controlling all his 

actions with spontaneity. He walks in bright awareness and with 

illumined spirit. In other words, the man who realizes self-awareness 

feels that he is no more the obedient servant of blind impulse, but is his 

own master. He then senses that ordinary people, blind to their innate, 

bright awareness, tread the streets like walking corpses! Finally, the 

"Essence" or the innermost core of the mind. In Zen, the Essence of 

mind is the Illuminating-Void Suchness. An enlightened Zen Buddhist 

not only knows the illuminating aspect of the consciousness but, most 

important of all, he also knows the void aspect of the mind. 

Illumination with attachment is decried by Zen as "dead water", but 

illumination without attachment, or the Illuminating-Voidness, is 

praised as "the great life." The stanza which Shen-hsiu wrote to 

demonstrate his understanding of Zen to the Fifth Patriarch showed that 

he knew only the illuminating, not the void, aspect of the mind. When 

his mirror-like bright consciousness came up against Hui-neng's "From 

the beginning not a thing exists!" it became so pitifully insignificant 

that it made him lose the race for the title of the "Sixth Patriarch of 

Zen". Hui-neng's "From the beginning not a thing exists!" expresses 

unmistakably the Essence of Mind as well as the innermost core of 

Zen. It was because of this deep understanding that Hui-neng became 

the Sixth Patriarch of Zen. 
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Chöông Möôøi Boán 

Chapter Fourteen 

 

Duy Taâm 

 

Duy taâm yù noùi heát thaûy chö phaùp ñeàu ôû beân trong caùi taâm, khoâng 

coù phaùp naøo ôû ngoaøi taâm (taâm coù nghóa laø nhoùm khôûi leân caùc phaùp; 

thöùc coù nghóa laø phaân bieät caùc phaùp). Gioáng nhö yù nieäm Duy Thöùc 

trong Kinh Laêng Giaø. Duy taâm laø hoïc thuyeát chæ coù thöïc theå duy nhaát 

laø phaàn tinh thaàn, laø taâm. Heát thaûy chö phaùp ñeàu ôû beân trong caùi taâm, 

khoâng coù phaùp naøo ôû ngoaøi taâm (taâm coù nghóa laø nhoùm khôûi leân caùc 

phaùp; thöùc coù nghóa laø phaân bieät caùc phaùp). “Vijnapti” laø thuaät ngöõ Baéc 

Phaïn coù nghóa laø “Duy Taâm.” Töø ngöõ aùm chæ raèng Taâm taïo taùc vaø chi 

phoái taát caû. Taâm laø goác cuûa söï phaân bieät veà theá giôùi hieän töôïng  vaø söï 

vaät. “Duy Taâm” thöôøng lieân heä tôùi truyeàn thoáng Du Giaø cuûa Phaät giaùo 

AÁn Ñoä, maëc nhöõng taùc phaåm cuûa Du Giaø ít khi ñeà caäp tôùi “Duy Taâm,” 

thöôøng thì truyeàn thoáng naøy xöû duïng töø “Duy Thöùc.” Maëc duø trong kinh 

vaên Du Giaø töø “Duy Taâm” øhieám thaáy, noù thöôøng ñöôïc Phaät giaùo Taây 

Taïng duøng ñeå chæ truyeàn thoáng hôn laø duøng töø ñaõ ñöôïc xaùc chöùng hôn 

nhö “Du Giaø,” hay “Tu Taäp Du Giaø.” Töø “Vijnapti” (A Laïi Da) phaùt 

sanh hai loaïi nhaän thöùc phaân bieät goïi laø maït na thöùc vaø lieãu bieät caûnh 

thöùc. Lieãu bieät caûnh thöùc laøm phaùt hieän caûm giaùc, tri giaùc, khaùi nieäm 

vaø tö töôûng. Caên cöù phaùt sinh cuûa noù laø giaùc quan, thaàn kinh heä vaø naõo 

boä. Chæ trong tröôøng hôïp caûm giaùc vaø tri giaùc thuaàn tuùy vaø tröïc tieáp thì 

ñoái töôïng cuûa noù môùi coù theå laø taùnh caûnh. Khi nhìn qua böùc maøn khaùi 

nieäm, thì ñoái töôïng cuûa noù chæ laø ñoái chaát caûnh vaø ñoäc aûnh caûnh trong 

caùc traïng thaùi mô moäng. Duø ñoái töôïng cuûa caûm giaùc thuaàn tuùy laø thöïc 

taïi cuûa töï noù, khi thöïc taïi naøy ñöôïc nhìn qua khaùi nieäm vaø tö töôûng thì 

noù ñaõ bò meùo moù maát roài. Thöïc taïi töï noù chính laø moät doøng soáng, luoân 

bieán ñoäng khoâng ngöøng. Hình aûnh cuûa thöïc taïi ñöôïc saûn sanh bôûi theá 

giôùi khaùi nieäm laø nhöõng caáu truùc cuï theå trong khuoân khoå bôûi khaùi nieäm 

khoâng gian vaø thôøi gian, sanh vaø töû, sanh vaø dieät, coù vaø khoâng, moät caùi 

vaø nhieàu caùi. Trong lieãu bieät caûnh coù saùu loaïi nhaän thöùc: thaáy, nghe, 

ngöûi, neám, xuùc chaïm vaø yù thöùc. YÙ thöùc laø taùc duïng taâm lyù hoaït ñoäng 

roäng raõi nhaát; khi thì noù hoaït ñoäng chung vôùi caùc thöùc caûm giaùc (trong 

tröôøng hôïp tri giaùc), khi thì noù hoaït ñoäng rieâng leû (trong caùc tröôøng hôïp 

khaùi nieäm, tö duy, töôûng töôïng, mô moäng, v.v...) ñeán sau naêm thöùc caûm 
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giaùc, noù ñöôïc goïi laø thöù thöù saùu. Maït na laø thöùc thöù baûy, coøn A laïi da 

laø thöùc thöù taùm.  

Theo giaùo lyù “Duy Thöùc” thì chæ coù duy thöùc beân trong laø thöïc höõu 

chöù khoâng phaûi laø nhöõng vaät theå beân ngoaøi. Coøn goïi laø Duy Thöùc Gia 

hay Phaùp Töôùng toâng. Hoïc thuyeát cuûa Duy Thöùc toâng chuù troïng ñeán 

töôùng cuûa taát caû caùc phaùp; döïa treân ñoù, luaän thuyeát veà Duy Thöùc Hoïc 

ñöôïc laäp neân ñeå minh giaûi raèng ly thöùc voâ bieät phaùp hay khoâng coù 

phaùp naøo taùch bieät khoûi thöùc ñöôïc. Maëc duø toâng naày thöôøng ñöôïc bieåu 

loä baèng caùch noùi raèng taát caû caùc phaùp ñeàu chæ laø thöùc, hay raèng khoâng 

coù gì ngoaøi thöùc; thöïc ra yù nghóa chaân chính cuûa noù laïi khaùc bieät. Noùi 

duy thöùc, chæ vì taát caû caùc phaùp baèng caùch naày hay caùch khaùc luoân luoân 

lieân heä vôùi thöùc. Thuyeát naày döïa vaøo nhöõng lôøi daïy cuûa Ñöùc Phaät 

trong Kinh Hoa Nghieâm, theo ñoù tam giôùi chæ hieän höõu trong thöùc. 

Theo ñoù theá giôùi ngoaïi taïi khoâng hieän höõu, nhöng noäi thöùc phaùt hieän 

giaû töôùng cuûa noù nhö laø theá giôùi ngoaïi taïi. Toaøn theå theá giôùi do ñoù laø 

taïo neân do aûo töôûng hay do nhaân duyeân, vaø khoâng coù thöïc taïi thöôøng 

toàn naøo caû. Taïi AÁn Ñoä, toâng phaùi naày chuyeân chuù vaøo vieäc nghieân cöùu 

Duy Thöùc Luaän vaø caùc kinh saùch cuøng loaïi, neân coù teân laø Duy Thöùc 

Töôùng Giaùo. Taùc giaû caùc boä saùch naày laø Voâ Tröôùc vaø Thieän Thaân, hoï 

töøng coù moät ñeä töû xuaát saéc laø Giôùi Hieàn, moät ngöôøi AÁn Ñoä, soáng trong 

tu vieän Na Lan Ñaø. Giôùi Hieàn laø ngöôøi ñaõ laäp ra Duy Thöùc Toâng taïi 

AÁn Ñoä vaø coù nhieàu coâng lao trong vieäc saép xeáp caùc kinh ñieån Phaät 

Giaùo. Taïi Trung Quoác, sau khi Huyeàn Trang ñöôïc Giôùi Hieàn trao cho 

boä luaän, ñaõ laäp neân toâng phaùi naày. Veà sau, toâng naày cuõng coù teân laø 

Phaùp Töôùng Toâng vaø do moät ñoà ñeà cuûa Huyeàn Trang laø Khuy Cô daãn 

daét. 

Coù naêm loaïi Duy Thöùc. Thöù nhaát laø Caûnh Duy thöùc, hay caên cöù 

vaøo caûnh maø thuyeát veà Duy Thöùc. Thöù nhì laø Giaùo Duy thöùc, hay giaûi 

thích veà Duy Thöùc. Thöù ba laø Lyù Duy thöùc, hay luaän veà thaønh töïu ñaïo 

lyù Duy Thöùc. Thöù tö laø Haønh Duy thöùc, hay noùi roõ quaùn phaùp cuûa Duy 

Thöùc. Thöù naêm laø Quaû Duy thöùc, hay noùi veà dieäu caûnh giôùi cuûa Phaät 

quaû. Trong Kinh Laêng Giaø, coù saùu luaän chöùng veà Duy Taâm. Thöù nhaát, 

söï vieäc caùc söï vaät khoâng nhö veû daùng beà ngoaøi cuûa chuùng, ñöôïc chöùng 

toû töø söï so saùnh vôùi moät giaác moäng vaø vôùi nhöõng saùng taïo baèng huyeãn 

thuaät. Khi vua La Baø Na, vua xöù Laêng Giaø, nhìn thaáy nhöõng hình aûnh 

cuûa Ñöùc Phaät quanh khaép oâng roài sau ñoù nhöõng hình aûnh naày bieán maát, 

oâng nghó “Coù theå ñaây laø moät giaác moäng? Hay moät hieän töôïng huyeãn aûo 
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gioáng nhö thaønh cuûa caùc Caøn Thaùc Baø?” Roài oâng laïi suy nghó “Ñaây chæ 

laø söï phoùng chieáu cuûa nhöõng saùng taïo taâm thöùc cuûa chính ta.” Vì chuùng 

ta khoâng thöïc söï hieåu caùc söï vaät ñuùng nhö caùc söï vaät neân chuùng ta taùch 

bieät caùi bò thaáy vôùi ngöôøi thaáy; do ñoù maø taïo ra moät theá giôùi nhò bieân. 

“ÔÛ choã naøo khoâng coù söï phaân bieät sai laàm, ôû ñaáy ngöôøi ta thöïc söï nhìn 

thaáy Ñöùc Phaât.” Heã chöøng naøo chuùng ta coøn ôû trong moäng, chuùng ta 

vaãn khoâng hieåu ñöôïc raèng taát caû chuùng ta ñeàu ñang moäng, raèng chuùng 

ta laø nhöõng noâ leä cuûa söï phaân bieät sai laàm. Vì chæ khi naøo chuùng ta tænh 

moäng thì khi aáy chuùng ta môùi bieát chuùng ta ôû ñaâu. Thí  duï veà giaác 

moäng hoaøn toaøn laø moät luaän ñieåm choáng laïi caùi thöïc tính cuûa moät theá 

giôùi beân ngoaøi, nhöng thí duï aáy khoâng coù giaù trò gì ñoái vôùi nhöõng ai 

ñang thöïc söï naèm moäng. Nhöõng saùng taïo thuoäc aûo thuaät cuõng nhö theá, 

ngöôøi AÁn Ñoä ñaõ ñöôïc ghi nhaän laø tinh xaûo trong khoa phuø pheùp vaø 

khoâng coù daân toäc naøo maø vieäc xöû duïng caùc maät chuù vaø ñaø la ni phoå 

bieán nhö ngöôøi AÁn Ñoä. Do ñoù maø trong vaên hoïc Phaät giaùo Ñaïi Thöøa vaø 

Tieåu Thöøa thöôøng coù nhöõng aùm chæ veà aûo thuaät. Nhaø aûo thuaät heát söùc 

thaønh thaïo trong vieäc laøm cho caùc khaùn giaû troâng thaáy caùc söï vaät ôû taïi 

nôi khoâng coù caùi gì caû. Chöøng naøo caùc khaùn giaû coøn bò aûnh höôûng bôûi 

phuø pheùp cuûa oâng ta thì vaãn khoâng coù caùch naøo laøm cho hoï hieåu raèng 

hoï laø nhöõng naïn nhaân cuûa thuaät thoâi mieân. Nhöõng ví duï hay ngoaøi ví 

duï veà giaác moäng, veà huyeãn thuaät ñöôïc ruùt ra töø Laêng Giaø ñeå chæ vaøo söï 

khoâng thöïc cuûa caùc söï vaät ñöôïc nhìn thaáy beân ngoaøi vaø beân trong nhö 

laø: caùc böùc tranh, moät voøng toùc ñoái vôùi ngöôøi bò nhaëm maét, söï quay 

troøn cuûa moät baùnh xe löûa, moät bong boùng troâng gioáng nhö maët trôøi, caây 

coái phaûn chieáu trong nöôùc, caùc hình aûnh trong moät taám kieáng, moät 

tieáng doäi, aûo aûnh, ngöôøi maùy, ñaùm maây troâi, vaø aùnh chôùp. Thöù nhì laø 

taát caû caùc söï vaät ñeàu töông ñoái vaø khoâng coù caùi töï tính naøo maõi maõi 

phaân bieät moät caùch tuyeät ñoái söï vaät naày vôùi söï vaät khaùc. Caùc söï vaät chæ 

laø nhöõng töông ñoái; haõy phaân taùch chuùng thaønh nhöõng thaønh phaàn cuûa 

chuùng thì seõ khoâng coøn laïi gì caû. Vaø nhöõng caáu truùc cuûa taâm haù chaúng 

phaûi ñeàu laø nhöõng töông ñoái? Caùi taâm nhìn thaáy noù bò phaûn aùnh laø do 

bôûi söï phaûn aùnh hay suy nghó vaø phaân bieät; ñeán ñaây thì söï vieäc chaúng 

gaây haïi gì, vì nhöõng caáu truùc taâm thöùc ñöôïc nhaän thöùc nhö theá vaø 

khoâng coù nhöõng phaùn ñoaùn sai laàm veà chuùng. Söï raéc roái khôûi ñaàu ngay 

khi chuùng ta bò chaáp nhö laø coù thöïc ôû beân ngoaøi, coù giaù trò rieâng cuûa 

chuùng, ñoäc laäp vôùi chính caùi taâm ñaùnh giaù. Ñaây laø lyù do khieán boä kinh 

nhaán maïnh söï quan troïng cuûa caùi nhìn vaøo söï vaät nhö thöïc, ñuùng thöïc 
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nhö  caùc söï vaät khi chuùng ñöôïc nhìn baèng caùi nhìn nhö thöïc thì chuùng 

chæ laø caùi taâm maø thoâi. Nguyeân lyù veà töông ñoái taïo thaønh moät theá giôùi 

cuûa caùc ñaëc thuø, nhöng khi nguyeân lyù naày bò vöôït qua, thì ñoù chính laø 

caùi taâm mình. Luaän chöùng thöù ba laø caùc teân goïi hay danh vaø aùc hình 

aûnh hay töôùng chæ laø nhöõng daáu hieäu giaû danh vaø khoâng coù thöïc tính 

naøo (phi höõu) trong töï chuùng, vì chuùng thuoäc veà söï töôûng töôïng hay 

bieân kieán sôû chaáp. Söï töôûng töôïng laø moät caùi teân khaùc duøng cho söï 

phaân bieät sai laàm voán laø taùc nhaân tinh quaùi cuûa söï saùng taïo. Söï kieän 

nhaát taâm do ñoù bò choân vuøi trong söï sai bieät cuûa nhöõng hieän höõu ñaëc 

thuø. Laïi nöõa, theo ngoân töø, hoï phaân bieät moät caùch sai laàm vaø neâu ra 

nhöõng khaúng ñònh  veà thöïc tính; vaø vì nhöõng khaúng ñònh naày maø hoï bò 

ñoát trong ñòa nguïc. Trong söï giao tieáp haèng ngaøy maø ta mang nôï ngoân 

töø bieát bao nhieâu. Vaø tuy theá, do töø ngoân töø, khoâng nhöõng veà luaän lyù 

maø caû veà maët taâm linh nöõa, ta phaûi chòu haäu quaû traàm troïng bieát bao 

nhieâu! AÙnh saùng cuûa taâm bò che phuû  heát trong ngoân töø. Vaø vôùi ngoân töø 

quaû thöïc laø do taâm taïo ra, vaø baây giôø töôûng ngoân töø laø nhöõng thöïc tính 

ñoäc laäp vôùi caùi taïo ra noù, taâm trôû thaønh vöôùng víu trong ngoân töø, ñeå roài 

bò nuoát chöûng trong côn soùng cuûa luaân hoài sanh töû. Ngöôøi ngu töôûng 

nhöõng gì do chính caùi taâm bieåu hieän laø nhöõng thöïc tính khaùch quan voán 

khoâng thöïc söï hieän höõu, vaø do bôûi söï dieãn taû sai laïc naày maø phaân bieät 

bò trôû thaønh sai laàm. Tuy nhieân, tröôøng hôïp cuûa ngöôøi trí thì khoâng nhö 

theá. Ngöôøi trí bieát raèng caùc teân goïi, caùc hình töôùng vaø caùc töôïng tröng 

phaûi ñöôïc xem laø nhöõng gì maø chuùng ñöôïc ñònh töø ban ñaàu. Trong khi 

ngöôøi ngu thì chaáp vaøo chuùng nhö chuùng laø nhöõng thöïc tính vaø ñeå cho 

taâm hoï muø quaùng baùm rieát theo söï chaáp tröôùc naày. Nhö theá hoï trôû 

thaønh bò raøng buoäc vaøo nhieàu hình töôùng  vaø nuoâi döôõng caùi kieán giaûi 

raèng quaû thöïc coù caùi “toâi” vaø caùi “cuûa toâi,” do bôûi laøm nhö theá, hoï chaáp 

chaët vaøo caùc töôùng trong caùi tính phöùc taïp cuûa chuùng. Do bôûi nhöõng 

raøng buoäc  chaáp tröôùc naày maø trí tueä cuûa hoï bò ngaên ngaïi khoâng vöôn 

leân ñöôïc; tham, saân, si bò quaáy ñoäng leân, vaø moïi thöù nghieäp bò maéc 

phaïm. Vì nhöõng chaáp tröôùc naày cöù bò maéc phaïm maõi beân ngöôøi ngu 

thaáy mình bò cuoán chaët moät caùch voâ voïng beân trong nhöõng caùi keùn 

ñöôïc deät thaønh do bôûi nhöõng phaân bieät sai laàm cuûa hoï. Hoï bò nuoát 

chöûng trong nhöõng côn soùng luaân hoài sanh töû, khoâng bieát laøm sao ñeå 

tieán leân trong coâng vieäc giaûi thoaùt, vì hoï cöù quay troøn gioáng nhö caùi 

baùnh xe nöôùc. Quaû thöïc do bôûi voâ minh maø hoï khoâng theå hieåu ñöôïc 

raèng taát caû caùc söï vaät, gioáng nhö huyeãn aûo, nhö haït buïi saùng, hay nhö 
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aùnh traêng treân nöôùc, khoâng coù töï taùnh hay ngaõ theå, raèng trong chuùng 

khoâng coù gì ñeå chaáp laøm “toâi” hay “cuûa toâi;” raèng taát caû caùc söï vaät laø 

khoâng thöïc hay hö voïng, ñöôïc sinh ra do phaân bieät sai laàm; raèng thöïc 

tính toái haäu vöôït khoûi caùi nhò bieân cuûa caùi ñöôïc ñònh tính vaø caùi ñònh 

tính vöôït khoûi doøng sinh, truï, dò,  dieät; raèng taát caû nhöõng gì ñöôïc bieåu 

hieän laø do chính caùi taâm ngöôøi ta phaân bieät nhöõng gì hieån loä ra ñoái vôùi 

noù. Töôûng raèng theá giôùi ñöôïc sinh ra töø ñaáng Töï Taïi, thôøi gian, nguyeân 

töû hay linh hoàn, vuõ truï; ngöôøi ngu bò meâ ñaém vaøo caùc danh xöng vaø 

hình töôùng, do ñoù maø ñeå cho chuùng thoáng trò. Luaän chöùng thöù tö laø 

“nhöõng gì khoâng ñöôïc sinh ra thì khoâng dính daùng gì ñeán nhaân quaû, 

khoâng coù ngöôøi taïo laäp, taát caû chæ laø söï kieán laäp cuûa taâm, nhö ta thuyeát 

giaûng veà nhöõng gì baát sinh.” Söï vieäc khoâng coù ngöôøi taïo laäp naøo nhö 

ñaáng Töï Taïi, baäc Thaéng giaû hay Phaïm Thieân laø moät trong nhöõng chuû 

ñeà chính cuûa Phaät giaùo Ñaïi Thöøa. Theo kinh Laêng Giaø, yù nieäm veà moät 

ñaáng taïo laäp laø do bôûi phaân bieät, ñieàu naày luoân luoân coù khuynh höôùng 

daãn caùi taâm theo moät höôùng sai laàm. Khi ngöôøi ta thaáy raèng taát caû laø 

duy taâm thì nhöõng gì baát sinh seõ hieän ra thay cho yù nieäm aáy. Voâ sinh 

khoâng phaûi do vì phi hieän höõu, cuõng khoâng phaûi do vì hieän höõu laø 

nhöõng thöù phaûi ñöôïc xem laø tuøy thuoäc laãn nhau, cuõng khoâng phaûi do vì 

moät caùi teân goïi cho hieän höõu, cuõng khoâng phaûi vì teân goïi khoâng coù 

thöïc tính ñaèng sau noù. Söï vieäc taát caû laø voâ sinh khoâng thuoäc laõnh vöïc 

cuûa haøng Thanh Vaên, Duyeân Giaùc hay caùc trieát gia, hay cuûa chö Boà 

Taùt ñang coøn ôû ñòa thöù baûy. Voâ sinh ñöôïc xaây döïng treân chaân lyù Duy 

Taâm. Thöù naêm laø Nhaát Nguyeân Luaän Tuyeät Ñoái. Söï caàn thieát veà luaän 

lyù ñeå ñaït ñeán caùi yù nieäm toái haäu veà nhaát tính, vì theá maø Kinh Laêng Giaø 

chaáp nhaän hoïc thuyeát Duy Taâm thay vì Duy Saéc. Khi khoâng coù ñaáng 

taïo hoùa taïo laäp naøo ñöôïc nhaän bieát vaø taát caû caùc hình thöùc nhò bieân ñeàu 

bò gaït boû  nhö laø khoâng phuø hôïp vôùi traïng thaùi thöïc söï cuûa caùc söï vaät 

thì chæ coøn hai caùch thaønh töïu söï thoáng nhaát tö töôûng, ñoù laø hieäp thöïc 

luaän vaø lyù nieäm luaän hay lyù töôûng luaän; vì Laêng Giaø baùc boû caùi thöïc 

tính cuûa moät theá giôùi beân ngoaøi hay caûnh giôùi, hay caùc söï vaät beân 

ngoaøi (ngoaïi caûnh) laø nhöõng thöù ñöôïc ñònh tính chuûng chuûng hôïp thaønh, 

neân hoïc thuyeát Duy Taâm haún phaûi laø keát quaû töï nhieân. Do ñoù nhaát 

nguyeân luaän tuyeät ñoái laø luaän baèng caùi trí sieâu vieät vöôït leân treân söï 

nhaän bieát ña phöùc cuûa moät theá giôùi ñoái töôïng bôûi caùi trí töông ñoái. Laïi 

nöõa, caùi trí sieâu vieät naày khoâng ôû trong phaïm vi cuûa hai thöøa, vì quaû 

thöïc noù vöôït qua khoûi caûnh giôùi cuûa höõu, caùi trí hieåu bieát cuûa haøng 
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Thanh Vaên vaän haønh baèng caùch töï raøng buoäc noù vaøo caùc höõu theå maø 

hoï töôûng laø caùc thöïc tính, trong khi caùi trí sieâu vieät thanh tònh hay lyù 

nhaát tính cuûa Nhö Lai thì thaáu nhaäp vaøo trong chaân lyù Duy Taâm. Trong 

khi theá giôùi ñoái töôïng laøm nhieãu ñoäng caùi nhaát tính vaø laøm cho taâm bò 

nhieãu ñoäng. Theá roài taâm naày laïi chaáp vaøo nhöõng nhieãu ñoäng coù tính 

caùch phaân bieät hoùa naày maø cho raèng ñaáy laø thöïc vaø do ñoù maát heát söï 

tinh thuaàn hay nhaát tính voán coù cuûa noù trong chuùng. Ñaây chính laø 

nguoàn goác cuûa nhöõng khoå ñau. Thöù saùu laø Tam Giôùi Duy Thò Töï Taâm. 

Ñaây laø luaän chöùng maïnh meõ nhaát trong taát caû caùc luaän chöùng coù theå 

ñöôïc neâu ra tröôùc ñeå khaúng ñònh raèng theá giôùi laø chính caùi taâm hay tam 

giôùi duy thò töï taâm, laø luaän chöùng veà caùi bieát tröïc giaùc hay hieän löôïng. 

Trong khi ñaây laø caùi bieát toái haäu trong moïi hình thöùc xaùc quyeát, thuoäc 

lyù thuyeát hay thöïc tieãn thì ngöôøi ta caûm thaáy caùi söùc maïnh cuûa noù ñaëc 

bieät maõnh lieät trong caùi chaân lyù coù tính caùch toân giaùo voán laø nhöõng 

chaân lyù ñöôïc xaây döïng khoâng phaûi treân lyù luaän maø laø treân söï nhaän thöùc 

tröïc tieáp. Theo Kinh Laêng Giaø thì nguyeân lyù toái haäu cuûa caùi bieát khoâng 

phuï thuoäc vaøo baát cöù ñieàu gì ñöôïc laäp luaän baèng luaän lyù (ñieàu toâi thaáy 

vaø toâi tin), maø laø ñieàu ñöôïc theå nghieäm beân trong chính mình, nhôø caùi 

trí toái thöôïng cuûa Ñöùc Nhö Lai, hoaëc ñuùng hôn, noù laø chính caùi trí tueä 

toái thöôïng, vì söï tænh thöùc cuûa trí tueä naày nghóa laø söï thuû nhieáp caùi 

nguyeân lyù toái haäu voán cuøng moät thöù vôùi söï theå nghieäm beân trong caùi 

taâm thöùc noäi taïi cuûa ngöôøi ta  veà caùi chaân lyù baûo raèng khoâng coù gì 

trong theá giôùi ngoaïi tröø caùi taâm. Chaân lyù naày vöôït khoûi phaïm vi cuûa caùi 

trí lyù luaän. Caùi trí chuyeân bieät naày voán coù theå ñöôïc goïi laø thuoäc veà tröïc 

giaùc. Ñöùc Phaät daïy ngaøi Mahamati trong Kinh Laêng Giaø: “Caùi trí thuû 

ñaéc caùi toái haäu thì khoâng theå bò ñöa vaøo moät heä thoáng caùc phaïm truø; vì 

neáu noùi veà caùi toái haäu baèng moät ñieàu gì ñoù thì ñieàu naày trôû thaønh moät 

yù nieäm veà toái haäu, vaø caùi nhaân thöïc khoâng coøn ôû ñaáy nöõa, vaø keát quaû 

laø chæ chuoác laáy laàm laãn hay hö voïng maø thoâi.  Chaáp vaøo nhöõng thöïc 

tính maø cho raèng chuùng coù töï tính laø do khoâng bieát raèng khoâng coù gì 

ngoaøi caùi ñöôïc phaûn aùnh vaø ñöôïc nhaän thöùc bôûi caùi taâm cuûa chính 

mình. Kyø thaät  söï tænh giaùc moät caùi gì ñoù ñöôïc thöùc tænh trong taâm thöùc 

vaø noù ñöôïc nhaän ra ngay raèng taát caû ñeàu laø taâm. Söï tænh giaùc thì ôû beân 

treân caùi nhò bieân  cuûa höõu vaø phi höõu; höõu vaø phi höõu laø do phaân bieät 

sai laàm maø coù, ngöôïc laïi tænh thöùc laø söï thaáy caùi nguyeân lyù toái haäu veà 

hieän höõu ñuùng nhö söï hieän höõu trong chính noù  hoaëc baèng caùi khaùc vôùi 

noù. Ñieàu naày goïi laø thaáy bieát nhö thöïc. 
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Vaøo nhöõng naêm ñaàu coâng nguyeân. Moät toâng phaùi Phaät giaùo môùi 

ñöôïc bieát döôùi teân “Duy Thöùc” baét ñaàu phaùt trieån. Sau naêm 500 sau 

Taây lòch, toâng phaùi naøy ngaøy caøng phaùt trieån vaø cheá ngöï tö töôûng cuûa 

tröôøng phaùi Ñaïi Thöøa. Giaùo lyù ñaëc thuø cuûa Du Giaø Sö daïy raèng tuyeät 

ñoái theå laø “Thöùc.” Lyù thuyeát naøy thöïc ra khoâng coù gì môùi meû. Noù ñaõ 

ñöôïc kinh ñieån cuûa moïi toâng phaùi noùi ñeán. Giöõa naêm 150 vaø 400 sau 

Taây lòch, coù vaøi taøi lieäu kinh giaûng thuyeát veà Duy Thöùc laø Kinh Laêng 

Giaø vaø Hoa Nghieâm, giöõ ñòa vò trung gian giöõa Trung Quaùn Luaän vaø 

Duy Thöùc toâng. Abhisamyalankara laø moät sôù giaûi quan troïng veà Kinh 

Baùt Nhaõ Ba La Maät Ña, ñaõ höôùng daãn nhöõng giaûi thích veà kinh Baùt 

Nhaõ vaøo khoaûng nhöõng naêm 350 sau Taây lòch vaø trôû veà sau naøy, vaø baây 

giôø vaãn coøn laø caên baûn giaûi thích kinh treân trong nhöõng tònh xaù ôû Taây 

Taïng vaø Moâng Coå. Kinh Hoa Nghieâm laáy laïi giaùo nghóa veà ñoàng nhaát 

tính cuûa vaïn phaùp vaø giaûi thích noù nhö söï töông nhaäp  cuûa caùc yeáu toá 

vôùi nhau. Duy Thöùc Toâng, coøn goïi laø Duy Thöùc Gia hay Phaùp Töôùng 

toâng. Hoïc thuyeát cuûa Duy Thöùc toâng chuù troïng ñeán töôùng cuûa taát caû 

caùc phaùp; döïa treân ñoù, luaän thuyeát veà Duy Thöùc Hoïc ñöôïc laäp neân ñeå 

minh giaûi raèng ly thöùc voâ bieät phaùp hay khoâng coù phaùp naøo taùch bieät 

khoûi thöùc ñöôïc. Maëc duø toâng naày thöôøng ñöôïc bieåu loä baèng caùch noùi 

raèng taát caû caùc phaùp ñeàu chæ laø thöùc, hay raèng khoâng coù gì ngoaøi thöùc; 

thöïc ra yù nghóa chaân chính cuûa noù laïi khaùc bieät. Noùi duy thöùc, chæ vì taát 

caû caùc phaùp baèng caùch naày hay caùch khaùc luoân luoân lieân heä vôùi thöùc. 

Thuyeát naày döïa vaøo nhöõng lôøi daïy cuûa Ñöùc Phaät trong Kinh Hoa 

Nghieâm, theo ñoù tam giôùi chæ hieän höõu trong thöùc. Theo ñoù theá giôùi 

ngoaïi taïi khoâng hieän höõu, nhöng noäi thöùc phaùt hieän giaû töôùng cuûa noù 

nhö laø theá giôùi ngoaïi taïi. Toaøn theå theá giôùi do ñoù laø taïo neân do aûo 

töôûng hay do nhaân duyeân, vaø khoâng coù thöïc taïi thöôøng toàn naøo caû. Taïi 

AÁn Ñoä, toâng phaùi naày chuyeân chuù vaøo vieäc nghieân cöùu Duy Thöùc Luaän 

vaø caùc kinh saùch cuøng loaïi, neân coù teân laø Duy Thöùc Töôùng Giaùo. Taùc 

giaû caùc boä saùch naày laø Voâ Tröôùc vaø Thieän Thaân, hoï töøng coù moät ñeä töû 

xuaát saéc laø Giôùi Hieàn, moät ngöôøi AÁn Ñoä, soáng trong tu vieän Na Lan 

Ñaø. Giôùi Hieàn laø ngöôøi ñaõ laäp ra Duy Thöùc Toâng taïi AÁn Ñoä vaø coù 

nhieàu coâng lao trong vieäc saép xeáp caùc kinh ñieån Phaät Giaùo. Taïi Trung 

Quoác, sau khi Huyeàn Trang ñöôïc Giôùi Hieàn trao cho boä luaän, ñaõ laäp 

neân toâng phaùi naày. Veà sau, toâng naày cuõng coù teân laø Phaùp Töôùng Toâng 

vaø do moät ñoà ñeä cuûa Huyeàn Trang laø Khuy Cô daãn daét. 
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Mind-Only 

 

Mind-only or idealism, the theory that the only reality is mental, 

that of the mind. Nothing exists apart from mind. Similar to “Only 

Mind,” or “Only Consciousness” in the Lamkavatara Sutra. Mind-only 

is the theory that the only reality is mental, that of the mind. The theory 

that the only reality is mental, that of the mind. Nothing exists apart 

from mind. A Sanskrit term for “Mind only.” A term that implies that 

all of reality is actually a creation of consciousness. It is commonly 

associated with the Yogacara tradition of Indian Buddhism, although it 

is only rarely mentioned in Yogacara works, which generally use the 

term Vijnapti-matra, or “Cognition-only.” Even though the term is rare 

in Yogacara literature, it is used by Tibetan Buddhism to designate the 

tradition, instead of the better-attested term “Yogacara,” or “Practice 

of Yoga.” From the Alaya arise two kinds of consciousness, manyana 

and vijnapti causes all feelings, perceptions, concepts, and thoughts to 

appear. It is based in the sense organs, the nervous system, and the 

brain. The object of vijnapti is reality in itself and is possible only when 

feelings and perceptions are pure and direct. When seen through the 

veil of conceptualization, the same object can be only an image of 

reality or a pure image such as a dream while asleep or daydream. 

Although the object of a pure sensation is reality in itself, when this 

reality is seen through concepts and thoughts, it is already distorted. 

Reality in itself is a stream of life, always moving. Images of reality 

produced by concepts are concrete structures framed by the concepts of 

space-time, birth-death, production-destruction, existence-

nonexistence, one-many. Within vijanpti, there are six 

consciousnesses: consciousness of seeing, hearing, smelling, tasting, 

touching, and thinking. The mind-consciousness has the broadest field 

of activity. It can be active in conjunction with the other senses, for 

example, awareness of seeing. It can also be active on its own, such as 

in conceptualizing, reflecting, imagining, and dreaming. Following the 

five consciousness of the senses, mind-consciousness is called the sixth 

consciousness. Manyana or manas and alaya are the seventh and 

eighth consciousnesses.   

According to the theories of Vijnanavada, the doctrine of 

consciousness, or the doctrine of the Yogacaras that only intelligence 
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has reality, not the objects exterior to us. Dharmalaksana sect, which 

holds that all is mind in its ultimate nature. The doctrine of Idealism 

School concerns chiefly with the facts or specific characters (lakshana) 

of all elements on which the theory of idealism was built in order to 

elucidate that no element is separate from ideation. Although it is 

usually expressed by saying that all dharmas are mere ideation or that 

there is nothing but ideation, the real sense is quite different. It is 

idealistic because all elements are in some way or other always 

connected with ideation. This doctrine was based on the teaching of the 

Buddha in the Avatamsaka Sutra, that the three worlds exist only in 

ideation. According to Ideation Theory, the outer world does not exist 

but the internal ideation presents appearance as if it were an outer 

world. The whole world is therefore of either illusory or causal nature 

and no permanent reality can be found. In India, two famous monks 

named Wu-Ch’o and T’ien-Ts’in wrote some sastras on Vijnana. They 

had an outstanding disciple named Chieh-Hsien, an Indian monk living 

at Nalanda monastery. Later, Chieh-Hsien established the Vijnanavada 

school and contributed much to the arrangement of the Buddhist 

canons. In China, Hsuan-Tsang, to whom Chieh-Hsien handed over the 

sastra, founded this school in his native land. Later, the school was also 

called Dharmalaksana (Fa-Tsiang-Tsung) and was led by Kwei-Chi, a 

great disciple of Hsuan-Tsang.  

There are five kinds of wisdom or insight or idealistic 

representation in the sutras and sastras (the first four are objective and 

the fifth is subjective). First, wisdom or insight in objective conditions. 

Second, wisdom or insight in interpretation. Third, wisdom or insight in 

principles. Fourth, wisdom or insight in meditation and practice. Fifth, 

wisdom or insight in the fruits or results of Buddhahood. According to 

The Lankavatara Sutra, there are six proofs for the “Mind-Only”. 

Things are not what they seem is proved from the analogy of a dream 

and magical creations. When  Ravana, king of Lanka, saw images of 

the Buddha all around  him, which later disappeared, he thought, 

“Could this be  a dream? Or a magical phenomenon like the castle of 

the Gandharvas?” He reflected again, “This is no other than the 

projection of my own mental creations.” As we do not truly understand 

things as they are, we separate the seen from the seer, thus producing a 

world of dualities. “Where there is no false discrimination, one really 
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sees the Buddha.” As long as we are in the dream, we do not realize 

that we are all dreaming, that we are slaves of false discrimination. For 

it is only when we are awakened from it that we know where we have 

been. The analogy of dream is quite a strong argument against the 

reality of an external world, but it is not all effective for them who are 

actually dreaming. So it is with magical creations. The Indians have 

been noted for their skill in the art of conjuration, and thee are no 

people among whom the use of mantrams and dharanis is so universal. 

Hence the frequent allusions to magic in the literature of Mahayana 

and Hinayana Buddhism. The magician is so wonderfully proficient in 

making the spectators see objects where there are none whatever. As 

long as they are under his spell, there is no way of making them realize 

that they are the victims of hypnotism. The favorite analogies besides 

the dream and magic that are resorted to in the Lankavatara to show 

the unreality of objects seen externally and internally are: paintings, a 

hair-circle to the dim-eyed, a revolving fire-wheel, a bubble looks like 

a sun, reflected trees in water, images in a mirror, an echo, fata 

morgana, a mechanical man, a floating cloud, and lightning. Second, all 

things are relative and have no substance (svabhava) which would 

eternally and absolutely distinguish on from another. Things are 

nothing but relations; analyze them into their component elements and 

there will be nothing left. And are not all relations the constructions of 

the mind? Thus the citta seeing itself reflected  is due to reflection and 

discrimination; so far no harm is done, for the mental constructions are 

perceived as such and there are no wrong judgments about them. The 

trouble begins at once when they are adhered to as externally real, 

having their own values independent of the valuing mind itself. This is 

why the sutra emphasizes the importance of looking at things 

(yathabhutam), as they really are. When they are thus looked at things, 

they are no more than the mind itself. The principle of relativity 

creates a world of individuals, but when it is transcended, there is Mind 

itself. The third proof, names and images are mere signs  (samketa) 

and have no reality whatever (abhava) in themselves, for they belong 

to the imagination (parikalpita). Imagination is another name for false 

discrimination, which is the mischievous agency of creation. The fact 

of One Mind (ekacittam) is thus buried in the differentiation of 

individual existence. According to words they discriminate wrongfully 
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and make statements concerning reality; and because of these 

statements they are burned in hell. How much we owe in our daily 

intercourse to words! And yet what grave consequences, not only 

logically but spiritually, we suffer from words! The light of the mind is 

altogether beclouded in and with words. The mind has, indeed, created 

words, and now taking  these words for realities independent of their 

creator, it gets entangled in them, and is swallowed up in the waves of 

transmigration. The ignorant take what is presented by the mind itself 

for objective realities which do not really exist, and because of this 

wrong representation, discrimination is falsified. This, however, is not 

the case with the wise. The wise know that names and signs and 

symbols are to be taken  for what they are intended from the beginning. 

While the ignorant cling to them as if they were realities and let their  

minds blindly follow up this clinging. Thus, they get attached to a 

variety of forms and entertain the view that there are really “I” and 

“mine,” and by doing so, they hold fast to appearances in their 

multiplicity. Because of these attachments, their higher wisdom is 

obstructed; greed, anger, and infatuation are stirred up, and all kinds of 

karma are committed. As these attachments are repeatedly committed, 

the ignorant find themselves hopelessly enwrapped within the cocoons 

woven out of their wrong discriminations. They are swallowed up in 

the waves of transmigration, and do not know how to go ahead in the 

work of emancipation for they turn round and round like the water-

wheel. It is owing to their ignorance, indeed, that they fail to realize 

that all things, like maya, the shining mote, or the moonlight on water, 

have no self-substance, that there is nothing in them to take hold of as 

“me” and “mine;” that all things are unreal (abhuta) born of wrong 

discrimination; that ultimate reality is above the dualism of marked and 

marking, and the course of birth, staying, and disappearance; that is 

manifested due to the discriminating by one’s own mind of what is 

presented to it. Imagining that the world is born of Isvara, Time, Atom, 

or Universal Soul, the ignorant are addicted to names and forms 

thereby allowing themselves to be swayed by them.  The fourth proof, 

“that which is unborn has nothing to do with causation, there is no 

creator, all is nothing but the construction (vyavasthana) of the mind, as 

I teach that which is unborn." That there is no creator such as Isvara or 

Pradhana or Brahma is one of the principal theses of Mahayana 
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Buddhism. According to the Lankavatara, the notion of a creator is due 

to discrimination, which always tends to lead the mind in a wrong 

direction. When it is seen that all is mind-only (cittamatra), that which 

is unborn will present itself instead. No birth, not because of non-

existence, nor because existence is to be regarded as mutually 

dependent, nor because there is a name for existence, nor because 

name has no reality behind it. That all is unborn does not belong to the 

realm of Sravakas, Pratyekabuddhas, or philosophers, or of those 

Bodhisattvas who are still on the seventh stage; no-birth is constructed 

on the truth of the Mind-Only. Fifth, the absolutely idealistic monism, 

the logical necessity of reaching the ultimate notion of unity; thus, the 

Lankavatara accepts the doctrine of “Mind-Only” instead of “Matter-

Only.” When no creator is recognized and all forms of dualism are set 

aside as not in accord with the real state of things, there remain two 

ways for achieving the unification of thought, realism and idealism; and 

the Lankavatara denies the reality  of an external world (vishaya), or 

outside objects (bahyabhava) that are characterized with 

multitudinousness (vicitrata), the doctrine of “Mind-Only” seems to be 

the natural conclusion. Thus the absolutely idealistic monism is to use 

the transcendental knowledge (prajna or jnana) to take cognisance of 

the manifoldness of an objective world, not by the relative knowledge 

(vijnana). Again, this transcendental knowledge is not within the reach 

of the two Vehicles, as it, indeed, goes beyond the realm of beings; the 

knowledge of Sravakas moves by attaching itself to beings which they 

take for realities, while the pure transcendental knowledge of the 

Tathagata penetrates into the truth of the Mind-Only. While the 

objective world disturbed this unity and makes the mind, thus disturbed, 

perceive manifoldness within its own body. It then clings to these 

individualizing disturbances as real, thus losing its original purity or 

unity altogether in them. This is the source of spiritual tribulations. 

Sixth, the proof of three worlds are mind itself. This is the strongest of 

all the proofs that can be advanced  for the statement that the world is 

mind itself (tribhavas-vacittamatram), is that of intuitive knowledge 

(pratyaksha). While this is what is final in all form of conviction, 

speculative or practical, the force is especially strongly felt in religious 

truths, which are not founded upon reasoning but upon immediate 

perception. So with the Lankavatara, its thesis is derived from its 
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immediacy and not from its intellectual precision. The ultimate 

principle of knowledge is not dependent upon anything logically 

reasoned: it is “I see and I believe.” It is what is realized within oneself 

means of the supreme wisdom (aryajnana) of the Tathagata, or rather it 

is the supreme wisdom of itself, for the awakening of this wisdom 

means the grasping of the ultimate principle, which is the same thing as 

the realization within one’s inmost consciousness of the truth that there 

is nothing in the world  but the Mind. This truth is beyond the realm of 

discursive knowledge. This special knowledge which may  be called 

intuitive. The Buddha taught Mahamati in The Lankavatara Sutra: “Oh 

Mahamati, if they form any notion at all about it, there will be no 

supreme wisdom taking hold of reality (vastu). By this we know that 

knowledge that takes hold of the ultimate cannot be brought into a 

system of categories; for if anything is to be said about it, it turns into 

an idea of it and the real thing is no more there, and what is left behind 

is nothing but confusion or delusion. Attachment to realities as having 

self-substance is produced from not  knowing (anavabodha) that there 

is nothing but that which is projected and perceived by one’s own mind. 

Avabodha is really awakening; something is awakened within the 

consciousness, and it is at once recognize that all is mind. The 

awakening is above the dualism of “to be” (sat) and “not to be,” (asat), 

the latter being due to false discrimination (vikalpa). The awakening is, 

therefore, the sight of the ultimate principle of existence as it is in itselt 

and not determined by any form of confusion or otherness. This is what 

meant by “To see yathabhutam.”   

During the first centuries of Christian Era, a new Buddhist school 

known as the Mind-Only (Yogacarins), began to form. After 500 A.D. it 

came to dominate the thought of the Mahayana more and more. The 

distinctive doctrine of the Yogacarins taught that the Absolute is 

“Thought.” This doctrine is not really a new one. It had been clearly 

stated in the scriptures of all other schools. Between 150 and 400 A.D., 

we have several other literary documents which teach “Thought-Only.” 

The Lankavatara Sutra, the Avatamsaka, and the Abhisamayalankara 

occupy a position midway between Madhyamikas and Yogacaras. The 

Abhisamayalankara is an influential commentary on the 

Prajnaparamita which has guided its exegesis from 350 A.D. onward, 

and which is still the basis of the explanation of the Prajnaparamita in 
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the monasteries of Tibet and Mongolia. The Avatamsaka takes up the 

teaching of the sameness of everything, and interprets it as the 

interpenetration of every element in the world with everything else. 

Dharmalaksana sect, which holds that all is mind in its ultimate nature. 

The doctrine of Idealism School concerns chiefly with the facts or 

specific characters (lakshana) of all elements on which the theory of 

idealism was built in order to elucidate that no element is separate 

from ideation. Although it is usually expressed by saying that all 

dharmas are mere ideation or that there is nothing but ideation, the real 

sense is quite different. It is idealistic because all elements are in some 

way or other always connected with ideation. This doctrine was based 

on the teaching of the Buddha in the Avatamsaka Sutra, that the three 

worlds exist only in ideation. According to Ideation Theory, the outer 

world does not exist but the internal ideation presents appearance as if 

it were an outer world. The whole world is therefore of either illusory 

or causal nature and no permanent reality can be found. In India, two 

famous monks named Wu-Ch’o and T’ien-Ts’in wrote some sastras on 

Vijnana. They had an outstanding disciple named Chieh-Hsien, an 

Indian monk living at Nalanda monastery. Later, Chieh-Hsien 

established the Vijnanavada school and contributed much to the 

arrangement of the Buddhist canons. In China, Hsuan-Tsang, to whom 

Chieh-Hsien handed over the sastra, founded this school in his native 

land. Later, the school was also called Dharmalaksana (Fa-Tsiang-

Tsung) and was led by Kwei-Chi, a great disciple of Hsuan-Tsang. 
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Chöông Möôøi Laêm 

Chapter Fifteen 

 

Caûnh Vaø Taâm Khoâng Theå Taùch Rôøi 

 

Tröôùc khi ñi vaøo chi tieát veà caûnh vaø taâm khoâng theå taùch rôøi, chuùng 

ta haõy noùi veà phaân bieät vaø voâ phaân bieät, vì hai vaán ñeà naøy lieân heä maät 

thieát vôùi nhau. “Vikalpa” laø thuaät ngöõ Baéc Phaïn duøng ñeå chæ “Phaân 

Bieät,” moät trong nhöõng töø Phaät giaùo quan troïng trong nhieàu kinh ñieån 

vaø luaän ñieån khaùc nhau. Töø Trung Hoa laø “Fen-Pieh,” coù nghóa laø caét 

vaø chia ra baèng dao, ñieàu naøy töông öùng chính xaùc vôùi töø goác Phaïn ngöõ 

“Viklp.” Nhö theá ngöôøi ta coù theå noùi “phaân bieät” laø nhaän thöùc coù tính 

caùch phaân tích, noù gôïi leân söï hieåu bieát coù tính caùch töông ñoái vaø bieän 

luaän maø chuùng ta duøng trong caùc moái giao thieäp haèng ngaøy giöõa chuùng 

ta vaø theá giôùi beân ngoaøi, cuõng nhö trong tö töôûng suy tö cao ñoä cuûa 

chuùng ta. Vì coát loõi cuûa tö töôûng laø phaân tích, nghóa laø phaân bieät, con 

dao giaûi phaãu caøng saéc beùn, thì söï suy lyù caøng vi teá vaø keát quaû caøng vi 

dieäu hôn. Nhöng theo caùch tö duy cuûa Phaät giaùo, hoaëc ñuùng hôn theo 

kinh nghieäm cuûa Phaät giaùo, naêng löïc phaân bieät naøy ñaët caên baûn beân Trí 

Voâ Phaân Bieät. Trí hueä laø caùi coù neàn taûng trong tri thöùc con ngöôøi, vaø 

nhôø noù maø chuùng ta coù theå phoùng caùi nhìn vaøo töï taùnh maø taát caû chuùng 

ta ñeàu coù, noù cuõng ñöôïc bieát nhö laø Phaät taùnh. Thöïc ra Töï taùnh chính laø 

Trí tueä. Vaø Trí Voâ Phaân Bieät naøy laø caùi “töï taïi vôùi aùi nhieãm.”  Taâm 

khoâng phaân bieät laø taâm thöùc xa lìa vöùt boû caùi yù thöùc phaân bieät (ñaït ñeán 

trí tueä bình ñaúng chaân thöïc). Coù hai loaïi:  Voâ Phaân Bieät Taâm Voâ Laäu, 

töùc caùi trí theå hoäi chaân nhö. Caùi trí voâ laäu khoâng phaân bieät. Traïng thaùi 

maø chuû theå vaø ñoái töôïng khoâng coøn phaân bieät. Voâ Phaân Bieät Taâm Höõu 

Laäu, töùc laø taâm hieän löôïng tö tính cuûa caûnh bao goàm trí nhôù do suy 

nghó, lyù luaän vaø töï thöùc. Trong Kinh Laêng Giaø, phaân bieät traùi nghòch 

vôùi söï hieåu bieát tröïc giaùc  laø söï hieåu bieát vöôït ngoaøi phaân bieät. Trong 

cuoäc soáng theá tuïc haèng ngaøy, neáu “phaân bieät” ñöôïc xöû lyù moät caùch hôïp 

lyù seõ vaän haønh ñeå saûn sanh ra nhöõng hieäu quaû toát, nhöng noù khoâng theå 

ñi saâu vaøo taâm thöùc maø chaân lyù toái haäu tieàm aån trong ñoù. Ñeå ñaùnh thöùc 

chaân lyù ra khoûi giaác nguû saâu, chuùng ta phaûi töø boû phaân bieät. Phaùp 

Töôùng hay Duy Thöùc toâng cho raèng moïi hình thöùc chæ laø söï phaân bieät 

chöù khoâng coù ngoaïi leä. Phaân bieät khôûi laø caùc meâ hoaëc khôûi leân töø tö 

duy, giaùo phaùp vaø thaày baïn, ngöôïc laïi vôùi nhöõng phaân bieät sai laàm 
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ñöôïc huaân taäp töï nhieân hay laø caâu sinh khôûi. YÙ nghóa veà söï chaáp tröôùc 

ñöôïc phaùt trieån töø keát quaû cuûa söï lyù luaän. Trong Kinh Laêng Giaø, Ñöùc 

Phaät ñaõ nhaéc nhôû Ngaøi Mahamati: “Naøy Mahamati, huyeãn aûo khoâng 

taïo ra caùc sai laàm, vì caùc sai laàm phaùt xuaát töø söï phaân bieät hö voïng.  

Trong Phaät giaùo, cao, baèng, vaø keùm chæ laø nhöõng traïng thaùi töông 

ñoái, chuùng luoân bieán ñoåi theo thôøi gian, khoâng gian vaø hoaøn caûnh. Caùi 

maø baïn xem laø vöôït troäi ôû Vieät Nam coù theå khoâng ñöôïc xem nhö vaäy 

taïi Hoa Kyø. Caùi maø ngöôøi ta xem laø thaáp keùm ôû AÂu chaâu coù theå khoâng 

bò xem nhö vaäy ôû AÙ chaâu. Tyû nhö taïi haàu heát caùc nôi beân AÂu chaâu, khi 

coù ngöôøi cheát, thaân nhaân coøn laïi seõ ñem thi theå ngöôøi cheát choân hay 

hoûa thieâu vôùi nhöõng nghi thöùc thích ñaùng vaø hoï cho nhö vaäy laø vaên 

minh. Tuy nhieân, taïi moät vaøi nôi ôû AÙ chaâu, ngöôøi ta ñem thi theå ngöôøi 

cheát caét ra töø khuùc, roài ñem boû vaøo röøng cho chim hoang aên, vaø hoï 

cuõng xem nhö vaäy laø hôïp lyù. Beân caïnh ñoù, trong voøng luaân hoài sanh töû, 

traûi qua nhieàu ñôøi kieáp, chuùng ta ñaõ töøng coù nhöõng ñòa vò vöôït troäi, 

hoaëc baèng  hoaëc thaáp keùm laãn nhau. Coù luùc baïn laø vua, nhöng luùc khaùc 

laïi laø moät teân aên maøy. Vì vaäy Ñöùc Phaät khuyeân haøng ñeä töû cuûa Ngaøi laø 

ñöøng bao giôø coá coâng so saùnh hôn keùm trong baát cöù hoaøn caûnh naøo. Vì 

khi baïn so saùnh cao, baèng vaø thaáp coù nghóa laø baïn phaân bieät giöõa traïng 

thaùi toát vaø xaáu cuûa taâm. Baïn coù theå traùnh ñöôïc nhöõng lo aâu khoâng caàn 

thieát neáu baïn coá gaéng ñöøng so saùnh mình vôùi ngöôøi khaùc. Kyø thaät, haønh 

ñoäng so saùnh töï noù khoâng sai traùi neáu baïn coù khaû naêng xöû duïng noù chæ 

nhaèm giuùp tö töôûng vaø haønh ñoäng cuûa baïn toát hôn. Tuy nhieân, thöôøng 

thì haønh ñoäng so saùnh hôn keùm seõ ñöa baïn ñeán choã lo aâu khoâng caàn 

thieát. Neáu baïn nghó baïn hôn ngöôøi, baïn coù theå trôû neân kieâu ngaïo. Neáu 

baïn nghó baïn baèng ngöôøi, baïn coù theå sanh taâm löôøi bieáng, trì treä vaø  

khoâng phaán ñaáu. Neáu baïn nghó baïn keùm coõi hôn ngöôøi, baïn coù theå trôû 

neân nhuùt nhaùt, ruït reø, thaäm chí ñoá kî nöõa laø khaùc. Vì vaäy ngöôøi Phaät töû 

chaân thuaàn khoâng neân so saùnh hôn keùm vôùi ai. 

Theo Phaät giaùo, caûnh vaø taâm khoâng theå taùch rôøi. Ngöôøi Phaät töû 

khoâng bao giôø quan saùt baát cöù thöù gì moät caùch khaùch quan ñöôïc. Nghóa 

laø taâm khoâng theå taùch rôøi khoûi caûnh. Vì theá maø Phaät töû ngaøy nay ñeà 

nghò töø “Tham döï vieân” thay vì chæ laø “quan saùt vieân.” Vì khi laø quan 

saùt vieân, haønh giaû bò giôùi haïn trong söï phaân bieät giöõa chuû theå vaø ñoái 

töôïng, nhöng khi ñaõ laø moät “tham döï vieân” thì söï phaân bieät giöõa chuû 

theå vaø ñoái töôïng bieán maát, nhöôøng choã cho kinh nghieäm tröïc tieáp. YÙ 

nieäm “tham döï vieân” ñöa haønh giaû ñeán gaàn söï thöïc taäp thieàn quaùn. Khi 
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chuùng ta quaùn thaân treân thaân, theo kinh Nieäm Xöù, haønh giaû bieát mình 

quaùn nieäm thaân treân thaân. Nghóa laø haønh giaû khoâng coi thaân mình nhö 

moät ñoái töôïng bieät laäp vôùi taâm quaùn nieäm cuûa mình. Thieàn quaùn khoâng 

laø söï ño löôøng hay suy töï treân ñoái töôïng quaùn nieäm maø laø moät kinh 

nghieäm tröïc tieáp veà ñoái töôïng aáy. Caùi kinh nghieäm tröïc tieáp naøy ñöôïc 

goïi laø nhaän thöùc “voâ phaân bieät.” Vaán ñeà ñaët ra cho ngöôøi Phaät töø laø: 

“Laøm sao taâm con ngöôøi coù theå vöôït qua töø phaân bieät ñeán khoâng phaân 

bieät, töø aùi nhieãm ñeán khoâng aùi nhieãm, töø hieän höõu ñeán khoâng hieän höõu, 

töø töông ñoái ñeán taùnh khoâng, töø vaïn vaät ñeán caùi baûn taùnh saùng nhö 

göông hay töï taùnh, hoaëc theo thuaät ngöõ Phaät giaùo töø meâ ñeán ngoä. Laøm 

theá naøo böôùc di chuyeån naøy ñöôïc hieän thöïc naøy taïo neân söï kyø dieäu vó 

ñaïi nhaát, khoâng chæ coù trong Phaät giaùo, maø coøn trong taát caû moïi toân 

giaùo vaø trieát hoïc. Chöøng naøo theá giôùi naøy, nhö taâm con ngöôøi nhaän 

thöùc noù, coøn laø caûnh giôùi ñoái laäp, chöøng aáy vaãn chöa coù con ñöôøng ñeå 

vöôït thoaùt  noù vaø haøi loøng vôùi theá giôùi cuûa “taùnh khoâng,” ôû ñoù taát caû 

nhöõng ñoái laäp ñöôïc cho laø tieâu tan heát. Phuûi saïch daàn nhöõng thöù hoån 

taïp, ñöôïc bieát vôùi caùi teân laø “vaïn phaùp,” ñeå thaáy ngay chính trong caùi 

goïi laø göông baûn taùnh töï noù laø moät thöù baát khaû tuyeät ñoái. Tuy nhieân, taát 

caû moïi Phaät töû ñeàu noã löïc ñi ñeán ñoù. Ñöôïc noùi theo loái trieát hoïc thì caâu 

hoûi “töø phaân bieät ñeán Khoâng phaân bieät” ñöôïc ñaët ra khoâng ñuùng choã. 

Quaû thöïc noù khoâng coù taùc ñoäng queùt saïch vaïn phaùp, ñi töø phaân bieät 

ñeán choã voâ phaân bieät, töø töông ñoái ñeán taùnh khoâng, vaân vaân. Neáu 

ngöôøi ta chaáp nhaän moät quaù trình thanh taåy, ngöôøi ta nghó raèng moät khi 

söï thanh taåy naøy thaønh töïu, thì caùi göông seõ cho thaáy veû saùng nguyeân 

thuûy cuûa noù, vaø quaù trình vaãn ñöôïc tieáp tuïc nhö theá treân cuøng moät doøng 

chuyeån ñoäng. Nhöng trong thöïc teá chính söï thanh taåy laø moät taùc phaåm 

cuûa veû saùng nguyeân thuûy. Caùi gì laø “nguyeân thuûy” thì khoâng coøn gì 

lieân heä vôùi thôøi gian vaø khoâng coù ai nghó raèng trong quaù khöù xa xoâi thì 

thanh tònh vaø khoâng oâ nhieãm, roài bôûi vì noù khoâng coøn nhö theá nöõa neân 

phaûi lau saïch vaø traû laïi cho noù veû saùng nhö xöa kia. Veû saùng aáy hieän 

höõu trong khaép nôi trong moïi luùc, ngay caû khi ngöôøi ta tin raèng noù bò 

phuû buïi vaø khoâng phaûn aûnh ñuùng söï vaät. Veû saùng aáy khoâng phaûi ñöôïc 

phuïc hoài, noù khoâng phaûi laø moät caùi gì ñoù nhö söï cuøng toät cuûa moät quaù 

trình, noù khoâng bao giôø rôøi boû caùi göông. Noù laø caùi maø Phaùp Baûo Ñaøn 

Kinh vaø caùc baûn vaên kinh khaùc cuûa Phaät giaùo noùi ñeán khi noùi raèng Phaät 

taùnh thì ñoàng nhaát nôi taát caû chuùng sanh, ngu cuõng nhö trí. Nhö vaäy 

“Trí voâ phaân bieät,” “töï taïi vôùi aùi nhieãm,” hay “xöa nay khoâng moät vaät,” 
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taát caû ñeàu daãn chuùng ta ñeán cuøng moät nguoàn, ñoù laø suoái nguoàn chính 

cuûa kinh nghieäm Thieàn. Thieàn thöôøng ñöôïc nghó nhö laø moät taâm thaùi 

trong ñoù baïn trôû thaønh moät vôùi moâi tröôøng chung quanh.  

Trong Kinh Laêng Giaø, Ñöùc Phaät ñaõ nhaéc nhôû Ngaøi Mahamati: 

“Naøy Mahamati, huyeãn aûo khoâng taïo ra caùc sai laàm, vì caùc sai laàm 

phaùt xuaát töø söï phaân bieät hö voïng. Söï voâ minh ñaõ caâu thuùc phaøm phu 

taïo ra söï phaân bieät sai laàm veà töï tính. Töùc laø, vì quaù meâ ñaém vaøo caùc 

phaïm truø höõu vaø phi höõu, sinh vaø dieät, söï taïo laäp vaø söï huûy hoaïi, vaân 

vaân, voán laø nhöõng saûn phaåm cuûa phaân bieät, neân chuùng ta khoâng theå 

nhìn suoát vaøo chaân lyù vaø thöïc tính cuûa caùc söï vaät, chuùng ta phaûi thoaùt 

ra khoûi söï caâu thuùc cuûa caùi goïi laø söï caàn thieát thuoäc luaän lyù veà nhöõng 

ñoái laäp vaø quay trôû veà vôùi kinh nghieäm cô baûn neáu nhö chuùng ta coù 

ñöôïc maø nhìn thaáy vaø dieãn dòch caùc söï vaät baèng caùi trí hueä ñöôïc hieån 

loä ôû trong kinh nghieäm cô baûn naày, voán khoâng thuoäc luaän lyù maø phaùt 

sinh do tu taäp, maø ta thuû ñaéc ñöôïc söï hieän höõu trong yù nghóa chaân thaät 

cuûa noù, taát caû moïi giaøn giaù vaø kieán truùc cuûa tri thöùc do ñoù maø bò phaù 

vôõ, vaø ñieàu ñöôïc goïi laø caùi trí voâ phaân bieät seõ toûa saùng, vaø keát quaû laø 

chuùng ta thaáy raèng taát caû caùc söï vaät laø khoâng sinh ra, khoâng ñöôïc taïo 

laäp vaø khoâng bao giôø tieâu dieät; vaø thaáy raèng moïi töôùng traïng ñeàu gioáng 

nhö nhöõng hình töôïng ñöôïc taïo ra baèng aûo thuaät, hay gioáng nhö moät 

giaác moäng, nhöõng caùi boùng ñöôïc phaûn chieáu treân maët taám maøn cuûa söï 

tòch tónh mieân tröôøng. Ñieàu naày cuõng chöa phaûi laø söï thuû ñaéc toaøn haûo. 

Muoán ñöôïc toaøn haûo thì ngay caû taám maøn thöôøng haèng cuõng phaûi bò 

loaïi boû, vaø chæ coù nhö theá thì voâ minh môùi bò xua tan vónh vieãn  ñeå cho 

chuùng ta hoaøn toaøn töï taïi, khoâng coøn bò trôû ngaïi trong caùi thaáy vaø haønh 

ñoäng cuûa chuùng ta.” 

 

The Object of Mind and the Mind Itself  

Cannot Be Separated 

 

Before entering the details on “the object of mind and the mind 

itself cannot be separated”, let's talk about distinguishing and non-

distinguishing, for these two issues are closely related. “Vikalpa” is a 

Sanskrit term for “discrimination, one of the important Buddhist terms 

used in various sutras and sastras. Chinese term for “discrimination” is 

“fen-pieh,” means to ‘cut and divide with a knife,’ which exactly 

corresponds to the etymology of the Sanskrit “viklp”. By 
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‘discrimination,’ therefore, is meant analytical knowledge, the relative 

and discursive understanding which we use in our everyday worldly 

intercourse and also in our highly speculative thinking. For the essence 

of thinking is to analyze, that is, to discriminate; the sharper the knife 

of dissection, the more subtle the resulting speculation. But according 

to the Buddhist way of thinking, or rather according to the Buddhist 

experience, this power of discrimination is based on non-discriminating 

Prajna. This is what is most fundamental in the human understanding, 

and it is with this that we are able to have an insight into the Self-

nature possessed by us all, which is also known as Buddha-nature. 

Indeed, Self-nature is Prajna itself. And this non-discriminating Prajna 

is what is ‘free from affections’. A non-discriminating mind is a mind 

which is free from particularization, especially from affection and 

feelings. There are two kinds: Unconditioned or absolute non-

discriminating mind, or the mind free from particularization (memory, 

reason, self-consciousness) as in the bhutatathata. The unconditioned 

or passionless mind, or non-discriminative wisdom (knowledge), or the 

knowledge gained has no discrimination. The state where there is no 

distinction between subject and objectConditioned as in dhyana,  or 

particularization includes memory, reason, self-consciousness. 

According to the Lankavatara Sutra, discrimination stands contrasted to 

intuitive understanding which goes beyond  discrimination. In ordinary 

worldly life, discrimination, if properly dealt with, works to produce 

good effects, but it is unable to penetrate into the depths of 

consciousness where the ultimate truth is hidden. To awaken this from 

a deep slumper, discrimination must be abandoned. The Mind-Only or 

Vijnaptimatra School of Buddhism regards all forms without exception 

as “vikalpa.” Delusions arising from reasoning, teaching and teachers, 

in contrast with errors that arise naturally among people (Caâu sinh 

khôûi). The idea of clinging developed as the result of reasoning. In the 

Lankavatara Sutra, the Buddha reminded Mahamati: “Oh Mahamati, 

maya is not the cause of confusion, for it does not produce errors, as 

errors come from wrong discrimination.” 

In Buddhism, superiority, equality, and inferiority are only relative 

states which change constantly with time, place, and circumstances. 

What you consider superiority in Vietnam may not be considered the 

same in the United States of America. What you consider inferiority in 
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Europe may not be considered the same in Asia. For instance, in most 

parts of Europe, when people die, their surviving relatives will bury or 

cremate them with appropriate ceremonies and they consider that is 

civilized. However, in some parts of Asia, they cut up the death body, 

and leave them in the forest for wild birds to consume, and they 

consider that is reasonable. Besides, in the samsara (cycle of birth and 

death), we have all been superior, equal, and inferior to one another at 

different times. At one time you may be a king, while another a 

begger. So the Buddha advised his diciples to try not to make any 

comaprisons in any circumstances. For when you compare among 

superiority, equality, or inferiority that means you distinguish between 

good and bad states of mind. You can avoid having unnecessary worry 

and trouble if you try not to compare yourself with others. In fact, the 

act of comparison by itself may not be wrong if you are able to utilize it 

to inspire yourself to become better in thought and deeds. However, 

too often, the act of comparison of superiority and inferiority would 

lead you to unnecessary worry. If you think you are better than others, 

you may become proud. If you think you are equal to others, you may 

become complacent and stagnate. If you think you are inferior to 

others, you may become timid or even jealous. Therefore, sincere 

Buddhists should not make comparisons of superiority and inferiority 

with anybody. 

According to Buddhism, the object of mind and the mind itself 

cannot by separated. Buddhists never observe anything with complete 

objectivity. That is to say, “mind cannot be separated from the objects.” 

Thus, nowadays Buddhists suggest people to utilize the term 

“participant” for “observer.” For if there is an observer, there must be a 

strict boundary between subject and object, but with a participant, the 

distinction between subject and disappears, and direct experience is 

possible. The notion of a participant is close to meditation practice. 

When we meditate on our body, according to the Satipatthana Sutra, 

we meditate on “the body in the body” emphasis added. This means 

that we do not consider our body as a separate object, independent of 

our mind which is observing it. Meditation is not measuring or 

reflecting on the object of the mind, but directly perceiving it. This is 

called “perception without discrimination.” The question for Buddhists 

is: how is it possible for the human mind to move from discrimination 
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to non-discrimination, from affections to affectionlessness, from being 

to non-being, from relativity to emptiness, from the ten-thousand things 

to the bright mirror-nature or Self-nature, or Buddhistically expressed, 

from ignorance to awakening. How this movement is possible is the 

greatest mystery not only in Buddhism but in all religion and 

philosophy. So long as this world, as conceived by the human mind, is a 

realm of opposites, there is no way to escape from it and to enter into a 

world of emptiness where all opposites are supposed to merge. The 

wiping-off of the multitudes known as the ten-thousand things in order 

to see into the mirror-nature itself is an absolute impossibility. Yet 

Buddhists all attempt to achieve it. Philosophically stated, the question 

of “From discrimination to non-discrimination” is not properly put. It is 

not the wiping-off the multitudes, it is not moving from discrimination 

to non-discrimination, from relativity to emptiness, etc. Where the 

wiping-off process is accepted , the idea is that when the wiping-off is 

completed, the mirror shows its original brightness, and therefore the 

process is continuous on one line of movement. But the fact is that the 

wiping itself is the work of the original brightness. The ‘original’ has no 

reference to time, in the sense that the mirror was once, in its remote 

past, pure and undefiled, and that as it is no more so, it must be 

polished up and its original brightness be restored. The brightness is 

there all the time, even when it is thought to be covered with dust and 

not reflecting objects as it should. The brightness is not something to be 

restored; it is not something appearing at the completion of the 

procedure; it has never departed from the mirror. This is what is meant 

when the Platform Sutra and other Buddhist writings declared the 

Buddha-nature to be the same in all beings, including the ignorant as 

well as the wise. Thus ‘non-discriminating Prajna,’ ‘to be free from 

affections’, ‘from the first not a thing is’, all these expressions point to 

the same source, which is the fountainhead of Zen experience. Zen is 

often thought to be a state of mind in which you become with your 

surroundings.   

In the Lankavatara Sutra, the Buddha reminded Mahamati: “Oh 

Mahamati, maya is not the cause of confusion, for it does not produce 

errors, as errors come from wrong discrimination. Ignorance always 

binds the ignorant to wrong discriminations concerning the self-nature 

of existence. That is to say, because we are so addicted to the 
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categories of being and non-being, birth and disapearance, creation and 

destruction, etc., which are the products of discrimination, we cannot 

look into the truth and reality of things; we must disentangle ourselves 

from this bondage of the so-called logical necessity of opposites and 

return to the primary experience if there be any such and see and 

interpret things from the knowledge revealed therein and thereby. By 

this primary experience which is not logical but issues from a 

discipline, existence is taken in its truthful signification, all the 

intellectual scaffoldings and constructions are thus done away with, and 

what is known as non-discriminative knowledge (avikalpajnana)  

shines out, and as a result we see that all things are unborn, uncreated, 

and never pass away, and that all appearances are like magically 

created figures, or like a dream, like shadows reflected on a screen of 

eternal solitude and tranquillity. This is not yet perfect attainment. To 

be able to perfectly attain, the screen of eternity too must be abolished, 

for it is only thus that ignorance is forever dispelled, leaving us 

perfectly free and unhamperedin all our seeings and doings.” 
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Chöông Möôøi Saùu 

Chapter Sixteen 

 

Taâm: Ngöôøi Hoïa Só Kyø Taøi  

Veõ Ra Moïi Thöù Treân Ñôøi 

 

Taâm töôùng coù nghóa laø taâm haønh laø söï caáu taïo cuûa taâm, söï saùng taïo 

cuûa taâm, duïng cuûa taâm. Taâm haønh laø taâm thay ñoåi töøng giaây töøng phuùt, 

laø haønh hoaït nhaèm kieåm soaùt taâm. Taâm töôùng bieán hoùa voâ cuøng (noù 

hoaït ñoäng khoâng giôùi haïn). Taâm töôùng phaùt khôûi meâ laàm, vì chö Phaät 

daïy “Taát caû söï vaät ñeàu do taâm taïo.” Taâm taïo Nieát baøn; taâm taïo ñòa 

nguïc. Moät caùi taâm oâ nhieãm bò vaây haõm bôûi theá giôùi oâ nhieãm. Taâm 

töôùng thanh tònh xuaát hieän trong moät theá giôùi thanh tònh. Taâm töôùng 

laøm ngoaïi giôùi bieán hoùa voâ haïn. Taâm laøm Phaät, maø taâm cuõng laøm 

chuùng sanh. Taâm laø moät hoïa só kyø taøi coù khaû naêng veû vôøi moïi thöù theá 

giôùi. Khoâng coù thöù gì treân theá gian naày maø khoâng do taâm taïo. Sanh töû 

ñeàu khôûi leân vaø toàn taïi töø taâm naày. Taâm sanh khôûi tham, saân, si; tuy 

nhieân, cuõng chính taâm aáy sanh khôûi boá thí, nhaãn nhuïc vaø trí hueä. Moät 

caùi taâm bò vaây haõm trong theá giôùi aûo töôûng seõ daãn daét chuùng sanh ñeán 

caûnh soáng si meâ u toái. Neáu chuùng ta thaáy raèng khoâng coù theá giôùi aûo 

töôûng ngoaøi taâm naày, thì taâm u toái trôû thaønh trong saùng, khoâng coøn taïo 

caûnh baát tònh, neân Boà Ñeà hieån loä. Taâm laøm chuû taát caû. Do taâm meâ môø 

maø theá giôùi ñaày phieàn naõo xuaát hieän. Theá giôùi thöôøng laïc laïi cuõng do 

taâm taïo, nhöng laø caùi taâm trong saùng. Taâm nhö baùnh xe theo boø keùo, vì 

vaäy maø khoå ñau phieàn naõo ñi lieàn vôùi ngöôøi naøo duøng taâm baát tònh ñeå 

noùi naêng haønh ñoäng. Neáu taâm baát tònh thì con ñöôøng tröôùc maët laø goà 

gheà khoù ñi, nhöng neáu taâm thanh tònh thì con ñöôøng tröôùc maët seõ trôû 

neân baèng phaúng an laønh. Theo quan ñieåm Phaät giaùo, taát caû nhöõng hoaøn 

caûnh chuùng ta gaëp trong ñôøi ñeàu laø nhöõng bieåu hieän cuûa taâm ta. Ñaây laø 

söï hieåu bieát caên baûn cuûa ñaïo Phaät. Töø caûnh ngoä khoå ñau phieàn naõo, raéc 

roái, ñeán haïnh phuùc an laïc... ñeàu coù goác reã nôi taâm. Vaán ñeà cuûa chuùng 

ta laø chuùng ta luoân chaïy theo söï daãn ñaïo cuûa caùi taâm laêng xaêng aáy, caùi 

taâm luoân naûy sanh ra nhöõng yù töôûng môùi. Keát quaû laø chuùng ta cöù bò 

caùm doã töø caûnh naøy ñeán caûnh khaùc vôùi hy voïng tìm ñöôïc haïnh phuùc, 

nhöng chæ gaëp toaøn laø meät moûi vaø thaát voïng,, vaø cuoái cuøng chuùng ta bò 

xoay voøng maõi trong voøng luaân hoài sanh töû. Giaûi phaùp khoâng phaûi laø öùc 



 146 

cheá nhöõng tö töôûng hay nhöõng ham muoán, vì ñieàu naøy khoâng theå naøo 

ñöôïc, cuõng gioáng nhö laáy ñaù maø ñeø leân coû, coû roài cuõng tìm ñöôøng ngoi 

leân ñeå sinh toàn. Chuùng ta phaûi tìm moät giaûi phaùp toát hôn giaûi phaùp naøy. 

Chuùng ta haõy thöû quan saùt nhöõng yù nghó cuûa mình, nhöng khoâng laøm 

theo chuùng. Ñieàu naøy coù theå khieán chuùng khoâng coøn naêng löïc aùp cheá 

chuùng ta, töø ñoù töï chuùng ñaøo thaûi laáy chuùng. 

Theo Thieàn sö Thích Nhaát Haïnh, oâ ueá, voâ nhieãm. Nhuoám bôïn, tinh 

khieát. Ñoù laø nhöõng yù nieäm do taâm thöùc chuùng ta taïo neân. Ñoùa hoa hoàng 

xinh ñeïp maø chuùng ta vöøa haùi vaø caém vaøo bình laø tinh khieát. Hoa töôi 

thaém, thôm ngaùt. Traùi laïi, thuøng raùc ñaày raùc röôûi, hoâi thuùi kinh khuûng. 

Nhöng ñoù laø khi chuùng ta chæ nhìn vaøo beà maët. Neáu chuùng ta nhìn saâu 

hôn, chuùng ta seõ thaáy raèng chæ trong naêm hay saùu ngaøy nöõa, ñoùa hoa 

hoàng naøy seõ trôû thaønh raùc. Cuõng khoâng caàn phaûi ñôïi ñeán naêm hay saùu 

ngaøy, neáu chuùng ta coù moät nhaõn quan saâu saéc vaø bieát nhìn ñuùng ñoùa 

hoa, chuùng ta seõ thaáy ñieàu ñoù ngay baây giôø. Vaø neáu chuùng ta nhìn vaøo 

thuøng raùc, chuùng ta coù theå thaáy raèng trong vaøi thaùng nöõa, nhöõng gì coù 

trong thuøng raùc naøy coù theå trôû thaønh nhöõng rau quaû töôi taén, thaäm chí 

moät ñoùa hoàng... Neáu baïn laø moät ngöôøi laøm vöôøn duøng phaân höõu cô, 

trong luùc nhìn hoa hoàng, baïn thaáy raùc, vaø trong luùc nhìn raùc, baïn thaáy 

hoa hoàng. Hoa hoàng vaø raùc ôû vaøo theá "töông töùc" hoaëc "tieáp hieän". 

Khoâng coù hoa hoàng, khoâng coù raùc; vaø khoâng coù raùc, khoâng coù hoa 

hoàng. Caû hai caàn coù nhau. Hoa hoàng vaø ñoáng raùc ngang baèng nhau. 

Raùc cuõng quí baùu nhö hoa hoàng. Nhìn saâu vaøo nhöõng yù nieäm oâ nhieãm 

vaø voâ nhieãm, chuùng ta quay laïi vôùi khaùi nieäm "töông töùc" hoaëc "tieáp 

hieän". 

 

Mind: A Skilful Painter  

Who Creates Pictures of Various World 

 

Mind in action means citta-samskara or mental formation, the 

creation of the mind, or mental functions. The activities of the mind 

(heart), or the working on the mind for its control. The activities of the 

mind have no limit. The mind originate delusion because the Buddhas 

taught: “Everything existence or phenomenon arises from the functions 

of the mind.” The mind creates Nirvana; the mind creates Hells. An 

impure mind surrounds itself with impure things. A pure mind 

surrounds itself with pure things. Surroundings have no more limits 
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than the activities of the mind. The mind creates Buddhas (Buddha is 

like our mind), and the mind also creates ordinary men (sentient beings 

are is just like our mind). The mind is a skilful painter who creates 

pictures of various worlds. There is nothing in the world that is not 

mind-created. Both life and death arise from the mind and exist within 

the mind. The mind creates greed, anger and ignorance; however, that 

very mind is also able to create giving, patience and wisdom. A mind 

that is bewildered by its own world of delusion will lead beings to an 

unenlightened life. If we learn that there is no world of delusion 

outside of the mind, the bewildered mind becomes clear, we cease to 

create impure surroundings and we attain enlightenment. The mind is 

the master of every situation (it rules and controls everything). The 

world of suffering is brought about by the deluded mortal mind. The 

world of eternal joy is also brought about by the mind, but a clear mind. 

The mind is as the wheels follow the ox that draws the cart, so does 

suffering follow the person who speaks and acts with an impure mind. 

If the mind is impure, it will cause the feet to stumble along  a rogh and 

difficult road; but if a mind is pure, the path will be smooth and the 

journey peaceful. From the Buddhist point of view, all the 

circumstances of our life are manifestations of our own consciousness. 

This is the fundamental understanding of Buddhism. From painful, 

afflictive and confused situations to happy and peaceful 

circumstances... all are rooted in our own mind. Our problems are we 

tend to follow the lead of that restless mind, a mind that continuously 

gives birth to new thoughts and ideas. As a result, we are lured from 

one situation to another hoping to find happiness, yet we only 

experience nothing but fatigue and disappointment, and in the end we 

keep moving in the cycle of Birth and Death. The solution is not to 

suppress our thoughts and desires, for this would be impossible; it 

would be like trying to cover a stone over grass, grass will find its way 

to survive. We must find a better solution than that. Why do we not 

train ourselves to observe our thoughts withut following them. This will 

deprive them their supressing energy and is therefore, they will die out 

by themselves. 

According to Zen Master Thich Nhat Hanh, defiled or immaculate. 

Dirty pure. These are concepts we form in our mind. A beautiful rose 

we have just cut and placed in our vase is pure. It smells so good, so 
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fresh. A garbage can is the opposite. It smells horrible, and it is filled 

with rotten things. But that is only when we look on the surface. If we 

look more deeply we will see that in just five or six days, the rose will 

become part of the garbage. We do not need to wait five days to see it. 

If we just look at the rose, and we look deeply, we can see it now. And 

if we look into the garbage can, we see that in a few months its 

contents can be transformed into lovely vegetables, and even a rose. If 

you are a good organic gardener, looking at the garbage you can see a 

rose. Roses and garbage inter-are. Without a rose, we cannot have 

garbage, and without garbage, we cannot have a rose. They need each 

other very much. The rose and the garbage are equal. The garbage is 

just as precious as the rose. If we look deeply at the concepts of 

defilement and immaculateness, we return to the notion of interbeing." 
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Chöông Möôøi Baûy 

Chapter Seventeen 

 

Toång Quan Veà Thöùc 

 

Thuaät ngöõ Baéc Phaïn “Vijnana” coù nghóa laø “Hoàn Thaàn” laø teân goïi 

khaùc cuûa taâm thöùc. Nguyeân Thuûy laäp ra saùu thöùc, Ñaïi Thöøa laäp ra taùm 

thöùc naày ñoái vôùi nhuïc theå goïi laø “hoàn thaàn,” maø ngoaïi ñaïo goïi laø “linh 

hoàn”. Thöùc laø teân goïi khaùc cuûa taâm. Thöùc coù nghóa laø lieãu bieät, phaân 

bieät, hieåu roõ. Taâm phaân bieät hieåu roõ ñöôïc caûnh thì goïi laø thöùc. Theo 

Phaät giaùo, “Taùnh” töùc laø “Phaät.” “Thöùc” töùc laø “Thaàn Thöùc”, “YÙ” töùc 

laø “Taâm Phaân Bieät”, vaø “Taâm” töùc laø söï suy nghó voïng töôûng. Baûn taùnh 

thì luùc naøo cuõng quang minh saùng suoát, khoâng coù bæ, khoâng coù thöû, 

khoâng ñeïp, khoâng xaáu; khoâng rôi vaøo soá löôïng hay phaân bieät... Nhöng 

khi coù “Thöùc” roài thì con ngöôøi laïi bò rôi vaøo soá löôïng vaø phaân bieät. 

“YÙ” cuõng taïo neân söï phaân bieät, vaø ñaây chính laø thöùc thöù saùu. Ñaây laø 

thöùc töông ñoái oâ nhieãm. Trong khi thöùc thöù baûy vaø thöùc thöù taùm thì 

töông ñoái thanh tònh hôn. Coù taùm loaïi thöùc: maét, tai, muõi, löôõi, thaân, yù, 

maït na, vaø a laïi da thöùc. Veà maët cô baûn maø noùi, thöùc khoâng phaûi coù 

taùm loaïi duø noù coù taùm teân goïi. Thöùc chæ laø moät nhöng laïi coù taùm boä 

phaän khaùc nhau. Daàu coù taùm boä phaän khaùc nhau nhöng vaãn do chæ moät 

thöùc kieåm soaùt. “Thöùc” laø haønh ñoäng phaân bieät bao goàm söï hieåu bieát, 

nhaän bieát, trí thoâng minh, vaø kieán thöùc. Thöùc goàm coù taùm thöù; naêm thöù 

ñaàu laø keát quaû cuûa nhöõng haønh ñoäng lieân heä ñeán nguõ caên; thöùc thöù saùu 

bao goàm taát caû nhöõng caûm giaùc, yù kieán vaø söï phaùn ñoaùn; thöùc thöù baûy 

laø yù thöùc (caùi ngaõ thaàm thaàm); thöùc thöù taùm laø A Laïi Da hay Taøng 

Thöùc, nôi chöùa ñöïng taát caû nhöõng nghieäp, duø thieän, duø aùc hay trung 

tính. Thöùc coøn coù nghóa laø söï nhaän thöùc, söï phaân bieät, yù thöùc, nhöng 

moãi töø naày ñeàu khoâng bao goàm heát yù nghóa chöùa ñöïng trong vijnana. 

Thöùc laø caùi trí hay caùi bieát töông ñoái. Töø naày laém khi ñöôïc duøng theo 

nghóa ñoái laäp vôùi Jnana trong yù nghóa tri thöùc ñôn thuaàn. Jnana laø caùi trí 

sieâu vieät thuoäc caùc chuû ñeà nhö söï baát töû, söï phi töông ñoái, caùi baát khaû 

ñaéc, vaân vaân, trong khi Vijnana bò raøng buoäc vôùi taùnh nhò bieân cuûa caùc 

söï vaät. 
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An Overview of Consciousnesses 

 

“Vijnana” is another name for “Consciousness.” Theravada 

considered the six kinds of consciousness as “Vijnana.” Mahayana 

considered the eight kinds of consciousness as “Vijnana.” Externalists 

considered “vijnana” as a soul. Consciousness is another name for 

mind. Consciousness means the art of distinguishing, or perceiving, or 

recognizing, discerning, understanding, comprehending, distinction, 

intelligence, knowledge, learning. It is interpreted as the “mind,” 

mental discernment, perception, in contrast with the object discerned. 

According to Buddhism, our “Nature” is the “Buddha”. The 

“Consciousness” is the “Spirit”, the “Intention” or “Mano-vijnana” is 

the “Discriminating Mind”, and the “Mind” is what constantly engages 

in idle thinking. The “Nature” is originally perfect and bright, with no 

conception of self, others, beauty, or ugliness; no falling into numbers and 

discriminations. But as soon as there is “Consciousness”, one falls into 

numbers and discriminations. The “Intention” or “Mano-vijnana” also makes 

discriminations, and it is the sixth consciousness. It is relatively turbid, while 

the seventh and eighth consciousnesses are relatively more pure. There are 

eight kinds of consciousness: eye, ear, nose, tongue, body, mind, klista-mano-

vijnana, and alaya-vijnana. Fundamentally speaking, consciousness is not of 

eight kinds, although there are eight kinds in name. We could say there is a 

single headquarters with eight departments under it. Although there are eight 

departments, they are controlled by just one single headquarters. “Vijnana” 

translated as “consciousness” is the act of distinguishing or discerning 

including understanding, comprehending, recognizing, intelligence, 

knowledge. There are eight consciousnesses. The first five arise as a result of 

the interaction of the five sense organs (eye, ear, nose, tongue, and mind) and 

the five dusts (Gunas); the sixth consciousness comes into play, all kinds of 

feelings, opinions and judgments will be formed (the one that does all the 

differentiating); the seventh consciousness (Vijnana) is the center of ego; the 

eighth consiousness is the Alayagarbha (a laïi da), the storehouse of 

consciousness, or the storehouse of all deeds or actions (karmas), whether 

they are good, bad or neutral. “Vijnana” also means cognition, discrimination, 

consciousness, but as any one of these does not cover the whole sense 

contained in Vijnana. “Vijnana” also means relative knowledge. This term is 

usually used as contrasted to Jnana in purely intellectual sense. Jnana is 

transcendental knowledge dealing with such subjects as immortality, non-

relativity, the unattained, etc., whereas Vijnana is attached to duality of things.   
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Chöông Möôøi Taùm 

Chapter Eighteen 

 

Toång Quan Veà Taùm Thöùc 

 

Trong Phaät giaùo, Nguyeân Thuûy laäp ra saùu thöùc, Ñaïi Thöøa laäp ra 

taùm thöùc naày ñoái vôùi nhuïc theå goïi laø “hoàn thaàn,” maø ngoaïi ñaïo goïi laø 

“linh hoàn”. Thöùc laø teân goïi khaùc cuûa taâm. Thöùc coù nghóa laø lieãu bieät, 

phaân bieät, hieåu roõ. Taâm phaân bieät hieåu roõ ñöôïc caûnh thì goïi laø thöùc. 

Theo Phaät giaùo, “Taùnh” töùc laø “Phaät.” “Thöùc” töùc laø “Thaàn Thöùc”, “YÙ” 

töùc laø “Taâm Phaân Bieät”, vaø “Taâm” töùc laø söï suy nghó voïng töôûng. Baûn 

taùnh thì luùc naøo cuõng quang minh saùng suoát, khoâng coù bæ, khoâng coù thöû, 

khoâng ñeïp, khoâng xaáu; khoâng rôi vaøo soá löôïng hay phaân bieät... Nhöng 

khi coù “Thöùc” roài thì con ngöôøi laïi bò rôi vaøo soá löôïng vaø phaân bieät. 

“YÙ” cuõng taïo neân söï phaân bieät, vaø ñaây chính laø thöùc thöù saùu. Ñaây laø 

thöùc töông ñoái oâ nhieãm. Trong khi thöùc thöù baûy vaø thöùc thöù taùm thì 

töông ñoái thanh tònh hôn. Coù taùm loaïi thöùc: maét, tai, muõi, löôõi, thaân, yù, 

maït na, vaø a laïi da thöùc. Veà maët cô baûn maø noùi, thöùc khoâng phaûi coù 

taùm loaïi duø noù coù taùm teân goïi. Thöùc chæ laø moät nhöng laïi coù taùm boä 

phaän khaùc nhau. Daàu coù taùm boä phaän khaùc nhau nhöng vaãn do chæ moät 

thöùc kieåm soaùt. “Thöùc” laø haønh ñoäng phaân bieät bao goàm söï hieåu bieát, 

nhaän bieát, trí thoâng minh, vaø kieán thöùc. Thöùc goàm coù taùm thöù; naêm thöù 

ñaàu laø keát quaû cuûa nhöõng haønh ñoäng lieân heä ñeán nguõ caên; thöùc thöù saùu 

bao goàm taát caû nhöõng caûm giaùc, yù kieán vaø söï phaùn ñoaùn; thöùc thöù baûy 

laø yù thöùc (caùi ngaõ thaàm thaàm); thöùc thöù taùm laø A Laïi Da hay Taøng 

Thöùc, nôi chöùa ñöïng taát caû nhöõng nghieäp, duø thieän, duø aùc hay trung 

tính. Thöùc coøn coù nghóa laø söï nhaän thöùc, söï phaân bieät, yù thöùc, nhöng 

moãi töø naày ñeàu khoâng bao goàm heát yù nghóa chöùa ñöïng trong vijnana. 

Thöùc laø caùi trí hay caùi bieát töông ñoái. Töø naày laém khi ñöôïc duøng theo 

nghóa ñoái laäp vôùi Jnana trong yù nghóa tri thöùc ñôn thuaàn. Jnana laø caùi trí 

sieâu vieät thuoäc caùc chuû ñeà nhö söï baát töû, söï phi töông ñoái, caùi baát khaû 

ñaéc, vaân vaân, trong khi Vijnana bò raøng buoäc vôùi taùnh nhò bieân cuûa caùc 

söï vaät. 

Nhö treân ñaõ ñeà caäp, hoïc thuyeát cuûa Duy Thöùc toâng chuù troïng ñeán 

taùnh töôùng cuûa taát caû caùc phaùp; döïa treân ñoù, luaän thuyeát veà Duy Thöùc 

Hoïc ñöôïc laäp neân ñeå minh giaûi raèng ly thöùc voâ bieät phaùp hay khoâng coù 

phaùp naøo taùch bieät khoûi thöùc ñöôïc. Muïc ñích chính cuûa Duy Thöùc Hoïc 
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laø chuyeån hoùa taâm trong tu haønh ñeå ñi ñeán giaùc ngoä vaø giaûi thoaùt. Theo 

Ñaïi Thöøa Khôûi Tín Luaän, coù taùm thöùc: Saùu thöùc ñaàu: Nhaõn thöùc 

(Caksur-vijnana (skt), Nhó thöùc( Srotra-vijnana (skt), Tyû thöùc (Ghrana-

vijnana (skt), Thieät thöùc (Jihva-vijnana (skt), Thaân thöùc (Kaya-vijnana 

(skt), YÙ thöùc (Mano-vijnana (skt) hay söï suy nghó phoái hôïp vôùi caùc caên. 

Hai thöùc sau: Maït-Na thöùc hay YÙ caên. Ñaây laø lyù trí taïo ra moïi hö voïng. 

Noù chính laø nguyeân nhaân gaây ra baûn ngaõ (taïo ra hö voïng veà moät caùi 

“toâi” chuû theå ñöùng taùch rôøi vôùi theá giôùi khaùch theå). Maït Na Thöùc cuõng 

taùc ñoäng nhö laø cô quan chuyeån vaän “haït gioáng” hay “chuûng töû” cuûa 

caùc kinh nghieäm giaùc quan ñeán thöùc thöù taùm (hay taøng thöùc). A Laïi Da 

thöùc hay Taøng thöùc. Taøng thöùc laø nôi chöùa ñöïng taát caû chuûng töû cuûa 

caùc thöùc, töø ñaây töông öùng vôùi caùc nhaân duyeân, caùc haït gioáng ñaëc bieät 

laïi döôïc thöùc Maït Na chuyeån vaän ñeán saùu thöùc kia, keát thaønh haønh 

ñoäng môùi ñeán löôït caùc haønh ñoäng naày laïi saûn xuaát ra caùc haït gioáng 

khaùc. Quaù trình naày coù tính caùch ñoàng thôøi vaø baát taän. 

 

An Overview of the Eight Consciousnesses 

 

In Buddhism, Theravada considered the six kinds of consciousness 

as “Vijnana.” Mahayana considered the eight kinds of consciousness as 

“Vijnana.” Externalists considered “vijnana” as a soul. Consciousness 

is another name for mind. Consciousness means the art of 

distinguishing, or perceiving, or recognizing, discerning, understanding, 

comprehending, distinction, intelligence, knowledge, learning. It is 

interpreted as the “mind,” mental discernment, perception, in contrast 

with the object discerned. According to Buddhism, our “Nature” is the 

“Buddha”. The “Consciousness” is the “Spirit”, the “Intention” or 

“Mano-vijnana” is the “Discriminating Mind”, and the “Mind” is what 

constantly engages in idle thinking. The “Nature” is originally perfect 

and bright, with no conception of self, others, beauty, or ugliness; no 

falling into numbers and discriminations. But as soon as there is 

“Consciousness”, one falls into numbers and discriminations. The 

“Intention” or “Mano-vijnana” also makes discriminations, and it is the 

sixth consciousness. It is relatively turbid, while the seventh and eighth 

consciousnesses are relatively more pure. There are eight kinds of 

consciousness: eye, ear, nose, tongue, body, mind, klista-mano-vijnana, 

and alaya-vijnana. Fundamentally speaking, consciousness is not of 
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eight kinds, although there are eight kinds in name. We could say there 

is a single headquarters with eight departments under it. Although there 

are eight departments, they are controlled by just one single 

headquarters. “Vijnana” translated as “consciousness” is the act of 

distinguishing or discerning including understanding, comprehending, 

recognizing, intelligence, knowledge. There are eight consciousnesses. 

The first five arise as a result of the interaction of the five sense organs 

(eye, ear, nose, tongue, and mind) and the five dusts (Gunas); the sixth 

consciousness comes into play, all kinds of feelings, opinions and 

judgments will be formed (the one that does all the differentiating); the 

seventh consciousness (Vijnana) is the center of ego; the eighth 

consiousness is the Alayagarbha (a laïi da), the storehouse of 

consciousness, or the storehouse of all deeds or actions (karmas), 

whether they are good, bad or neutral. “Vijnana” also means cognition, 

discrimination, consciousness, but as any one of these does not cover 

the whole sense contained in Vijnana. “Vijnana” also means relative 

knowledge. This term is usually used as contrasted to Jnana in purely 

intellectual sense. Jnana is transcendental knowledge dealing with such 

subjects as immortality, non-relativity, the unattained, etc., whereas 

Vijnana is attached to duality of things.   

As mentioned above, the doctrine of Idealism School concerns 

chiefly with the facts or specific characters (lakshana) of all elements 

on which the theory of idealism was built in order to elucidate that no 

element is separate from ideation. The main goal of the Studies of 

Consciousness-Only is to transform the mind in cultivation in order to 

attain enlightenment and liberation. According to The Mahayana 

Awakening of Faith, there are eight consciousnesses: The first six-

sense consciousnesses: seeing or sight consciouness, hearing or hearing 

consciousness, smelling or scent consciousness, tasting ot taste 

consciousness, touch or touch consciousness, and mind or mano 

consciousness (the mental sense or intellect, mentality, apprehension, 

the thinking consciousness that coordinates the perceptions of the sense 

organs). The last two-sense consciousnesses: Seventh, Klista-mano-

vijnana or Klistamanas consciousness. The discriminating and 

constructive sense. It is more than the intellectually perceptive. It is the 

cause of all egoism (it creates the illusion of a subject “I” standing 

apart from the object world) and individualizing of men and things (all 
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illusion arising from assuming the seeming as the real). The self-

conscious defiled mind, which thinks, wills, and is the principal factor 

in the generation of subjectivity. It is a conveyor of the seed-essence of 

sensory experiences to the eighth level of subconsciousness. Eighth, 

Alaya-vijnana or Alaya consciousness. The storehouse consciousness 

or basis from which come all seeds of consciousness or from which it 

responds to causes and conditions, specific seeds are reconveyed by 

Manas to the six senses, precipitating new actions, which in turn 

produce other seeds. This process is simultaneous and endless. 
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Chöông Möôøi Chín 

Chapter Nineteen 

 

Hieåu Bieát Caên Baûn Vaø  

Söï Vaän Haønh Cuûa Taùm Thöùc 

 

Thuaät ngöõ Baéc Phaïn “Vijnana” coù nghóa laø “Hoàn Thaàn” laø teân goïi 

khaùc cuûa taâm thöùc. Nguyeân Thuûy laäp ra saùu thöùc, Ñaïi Thöøa laäp ra taùm 

thöùc naày ñoái vôùi nhuïc theå goïi laø “hoàn thaàn,” maø ngoaïi ñaïo goïi laø “linh 

hoàn”. Thöùc laø teân goïi khaùc cuûa taâm. Thöùc coù nghóa laø lieãu bieät, phaân 

bieät, hieåu roõ. Taâm phaân bieät hieåu roõ ñöôïc caûnh thì goïi laø thöùc. Theo 

Phaät giaùo, “Taùnh” töùc laø “Phaät.” “Thöùc” töùc laø “Thaàn Thöùc”, “YÙ” töùc 

laø “Taâm Phaân Bieät”, vaø “Taâm” töùc laø söï suy nghó voïng töôûng. Baûn taùnh 

thì luùc naøo cuõng quang minh saùng suoát, khoâng coù bæ, khoâng coù thöû, 

khoâng ñeïp, khoâng xaáu; khoâng rôi vaøo soá löôïng hay phaân bieät... Nhöng 

khi coù “Thöùc” roài thì con ngöôøi laïi bò rôi vaøo soá löôïng vaø phaân bieät. 

“YÙ” cuõng taïo neân söï phaân bieät, vaø ñaây chính laø thöùc thöù saùu. Ñaây laø 

thöùc töông ñoái oâ nhieãm. Trong khi thöùc thöù baûy vaø thöùc thöù taùm thì 

töông ñoái thanh tònh hôn. Coù taùm loaïi thöùc: maét, tai, muõi, löôõi, thaân, yù, 

maït na, vaø a laïi da thöùc. Veà maët cô baûn maø noùi, thöùc khoâng phaûi coù 

taùm loaïi duø noù coù taùm teân goïi. Thöùc chæ laø moät nhöng laïi coù taùm boä 

phaän khaùc nhau. Daàu coù taùm boä phaän khaùc nhau nhöng vaãn do chæ moät 

thöùc kieåm soaùt. “Thöùc” laø haønh ñoäng phaân bieät bao goàm söï hieåu bieát, 

nhaän bieát, trí thoâng minh, vaø kieán thöùc. Thöùc goàm coù taùm thöù; naêm thöù 

ñaàu laø keát quaû cuûa nhöõng haønh ñoäng lieân heä ñeán nguõ caên; thöùc thöù saùu 

bao goàm taát caû nhöõng caûm giaùc, yù kieán vaø söï phaùn ñoaùn; thöùc thöù baûy 

laø yù thöùc (caùi ngaõ thaàm thaàm); thöùc thöù taùm laø A Laïi Da hay Taøng 

Thöùc, nôi chöùa ñöïng taát caû nhöõng nghieäp, duø thieän, duø aùc hay trung 

tính. Thöùc coøn coù nghóa laø söï nhaän thöùc, söï phaân bieät, yù thöùc, nhöng 

moãi töø naày ñeàu khoâng bao goàm heát yù nghóa chöùa ñöïng trong vijnana. 

Thöùc laø caùi trí hay caùi bieát töông ñoái. Töø naày laém khi ñöôïc duøng theo 

nghóa ñoái laäp vôùi Jnana trong yù nghóa tri thöùc ñôn thuaàn. Jnana laø caùi trí 

sieâu vieät thuoäc caùc chuû ñeà nhö söï baát töû, söï phi töông ñoái, caùi baát khaû 

ñaéc, vaân vaân, trong khi Vijnana bò raøng buoäc vôùi taùnh nhò bieân cuûa caùc 

söï vaät. 
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Nhö treân ñaõ ñeà caäp, hoïc thuyeát cuûa Duy Thöùc Phaät giaùo chuù troïng 

ñeán taùnh töôùng cuûa taát caû caùc phaùp; döïa treân ñoù, luaän thuyeát veà Duy 

Thöùc Hoïc ñöôïc laäp neân ñeå minh giaûi raèng ly thöùc voâ bieät phaùp hay 

khoâng coù phaùp naøo taùch bieät khoûi thöùc ñöôïc. Muïc ñích chính cuûa Duy 

Thöùc Hoïc laø chuyeån hoùa taâm trong tu haønh ñeå ñi ñeán giaùc ngoä vaø giaûi 

thoaùt. Theo Ñaïi Thöøa Khôûi Tín Luaän, coù taùm thöùc: Saùu thöùc ñaàu: Nhaõn 

thöùc (Caksur-vijnana (skt), Nhó thöùc( Srotra-vijnana (skt), Tyû thöùc 

(Ghrana-vijnana (skt), Thieät thöùc (Jihva-vijnana (skt), Thaân thöùc (Kaya-

vijnana (skt), YÙ thöùc (Mano-vijnana (skt) hay söï suy nghó phoái hôïp vôùi 

caùc caên. Hai thöùc sau: Maït-Na thöùc hay YÙ caên. Ñaây laø lyù trí taïo ra moïi 

hö voïng. Noù chính laø nguyeân nhaân gaây ra baûn ngaõ (taïo ra hö voïng veà 

moät caùi “toâi” chuû theå ñöùng taùch rôøi vôùi theá giôùi khaùch theå). Maït Na 

Thöùc cuõng taùc ñoäng nhö laø cô quan chuyeån vaän “haït gioáng” hay “chuûng 

töû” cuûa caùc kinh nghieäm giaùc quan ñeán thöùc thöù taùm (hay taøng thöùc). A 

Laïi Da thöùc hay Taøng thöùc. Taøng thöùc laø nôi chöùa ñöïng taát caû chuûng töû 

cuûa caùc thöùc, töø ñaây töông öùng vôùi caùc nhaân duyeân, caùc haït gioáng ñaëc 

bieät laïi döôïc thöùc Maït Na chuyeån vaän ñeán saùu thöùc kia, keát thaønh haønh 

ñoäng môùi ñeán löôït caùc haønh ñoäng naày laïi saûn xuaát ra caùc haït gioáng 

khaùc. Quaù trình naày coù tính caùch ñoàng thôøi vaø baát taän. 

Thuaät ngöõ Baéc Phaïn “Vijnana” coù nghóa laø “Hoàn Thaàn” laø teân goïi 

khaùc cuûa taâm thöùc. Nguyeân Thuûy laäp ra saùu thöùc, Ñaïi Thöøa laäp ra taùm 

thöùc naày ñoái vôùi nhuïc theå goïi laø “hoàn thaàn,” maø ngoaïi ñaïo goïi laø “linh 

hoàn”. Thöùc laø teân goïi khaùc cuûa taâm. Thöùc coù nghóa laø lieãu bieät, phaân 

bieät, hieåu roõ. Taâm phaân bieät hieåu roõ ñöôïc caûnh thì goïi laø thöùc. Theo 

Phaät giaùo, “Taùnh” töùc laø “Phaät.” “Thöùc” töùc laø “Thaàn Thöùc”, “YÙ” töùc 

laø “Taâm Phaân Bieät”, vaø “Taâm” töùc laø söï suy nghó voïng töôûng. Baûn taùnh 

thì luùc naøo cuõng quang minh saùng suoát, khoâng coù bæ, khoâng coù thöû, 

khoâng ñeïp, khoâng xaáu; khoâng rôi vaøo soá löôïng hay phaân bieät... Nhöng 

khi coù “Thöùc” roài thì con ngöôøi laïi bò rôi vaøo soá löôïng vaø phaân bieät. 

“YÙ” cuõng taïo neân söï phaân bieät, vaø ñaây chính laø thöùc thöù saùu. Ñaây laø 

thöùc töông ñoái oâ nhieãm. Trong khi thöùc thöù baûy vaø thöùc thöù taùm thì 

töông ñoái thanh tònh hôn. Coù taùm loaïi thöùc: maét, tai, muõi, löôõi, thaân, yù, 

maït na, vaø a laïi da thöùc. Veà maët cô baûn maø noùi, thöùc khoâng phaûi coù 

taùm loaïi duø noù coù taùm teân goïi. Thöùc chæ laø moät nhöng laïi coù taùm boä 

phaän khaùc nhau. Daàu coù taùm boä phaän khaùc nhau nhöng vaãn do chæ moät 

thöùc kieåm soaùt. “Thöùc” laø haønh ñoäng phaân bieät bao goàm söï hieåu bieát, 

nhaän bieát, trí thoâng minh, vaø kieán thöùc. Thöùc goàm coù taùm thöù; naêm thöù 
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ñaàu laø keát quaû cuûa nhöõng haønh ñoäng lieân heä ñeán nguõ caên; thöùc thöù saùu 

bao goàm taát caû nhöõng caûm giaùc, yù kieán vaø söï phaùn ñoaùn; thöùc thöù baûy 

laø yù thöùc (caùi ngaõ thaàm thaàm); thöùc thöù taùm laø A Laïi Da hay Taøng 

Thöùc, nôi chöùa ñöïng taát caû nhöõng nghieäp, duø thieän, duø aùc hay trung 

tính. Thöùc coøn coù nghóa laø söï nhaän thöùc, söï phaân bieät, yù thöùc, nhöng 

moãi töø naày ñeàu khoâng bao goàm heát yù nghóa chöùa ñöïng trong vijnana. 

Thöùc laø caùi trí hay caùi bieát töông ñoái. Töø naày laém khi ñöôïc duøng theo 

nghóa ñoái laäp vôùi Jnana trong yù nghóa tri thöùc ñôn thuaàn. Jnana laø caùi trí 

sieâu vieät thuoäc caùc chuû ñeà nhö söï baát töû, söï phi töông ñoái, caùi baát khaû 

ñaéc, vaân vaân, trong khi Vijnana bò raøng buoäc vôùi taùnh nhò bieân cuûa caùc 

söï vaät. 

YÙ caên laø moät trong Luïc Caên, coù söï nhaän thöùc cuûa tö duy hay taâm 

suy nghó (caûnh sôû ñoái cuûa maét, tai, muõi, löôõi, thaân laø do saéc phaùp töù ñaïi 

ñaát, nöôùc, löûa, gioù hình thaønh; trong khi caûnh sôû ñoái vôùi yù caên laø taâm 

phaùp nghóa laø ñoái vôùi phaùp caûnh thì naåy sinh ra yù thöùc) bao goàm Tri 

giaùc, Naêng löïc tö duy, vaø Caên cuûa taâm. Ñaây laø lyù trí taïo ra moïi hö 

voïng. Noù chính laø nguyeân nhaân gaây ra baûn ngaõ (taïo ra hö voïng veà moät 

caùi “toâi” chuû theå ñöùng taùch rôøi vôùi theá giôùi khaùch theå). Maït Na Thöùc 

cuõng taùc ñoäng nhö laø cô quan chuyeån vaän “haït gioáng” hay “chuûng töû” 

cuûa caùc kinh nghieäm giaùc quan ñeán thöùc thöù taùm (hay taøng thöùc). 

Trong khi ñoù, yù thöùc khoâng tuøy thuoäc vaøo baát cöù caên naøo, nhöng leä 

thuoäc vaøo söï lieân tuïc cuûa taâm. YÙ thöùc coøn laø moät trong naêm uaån. Phaät 

giaùo phaân bieät taùm loaïi yù thöùc khaùc nhau. Saùu loaïi ñaàu laø thò giaùc, 

thính giaùc, khöùu giaùc, vò giaùc, xuùc giaùc, vaø tö duy. Ngay caû khi lyù trí 

taïo ra ñöôïc aûo giaùc veà caùi ngaõ ñaày ñuû, khaùc vôùi nhöõng ñoái töôïng treân 

theá giôùi naày, noù cuõng khoâng thöôøng xuyeân coù yù thöùc veà caùi ngaõ aáy. 

Phaûi ñaït tôùi möùc ñoä thöù baûy cuûa yù thöùc, töùc laø tieàm thöùc hay maït na 

thöùc môùi coù theå gaëp thaáy yù thöùc thöôøng haèng veà moät caùi ngaõ rieâng bieät. 

Maït na thöùc coøn coù chöùc naêng chuyeån nhöõng maàm trí giaùc caûm tính tôùi 

möùc ñoä thöù taùm cuûa yù thöùc, töø ñoù chuùng laïi khôûi ñi döôùi hình thöùc 

nhöõng 'maàm' ñaëc bieät, töùc laø nhöõng phaûn öùng ñoái vôùi caùc kích thích beân 

ngoaøi. Nhöõng phaûn öùng naày, ñeán löôït chuùng laïi ñöôïc truyeàn qua maït 

na thöùc, gaây ra nhöõng haønh ñoäng môùi, nguoàn goác cuûa nhöõng 'maàm' 

môùi, vaân vaân. Caùc quaù trình  xaûy ra voâ taän vaø ñoàng thôøi. YÙ thöùc chaúng 

nhöõng nhaän bieát caû saùu ñoái töôïng goàm saéc, thanh, höông, vò, xuùc vaø caùc 

hieän töôïng trong quaù khöù, hieän taïi vaø ngay caû vò lai. YÙ thöùc seõ cuøng ta 
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löõ haønh töø kieáp naày qua kieáp khaùc, trong khi naêm thöùc tröôùc chæ laø 

nhöõng taâm taïm thôøi. 

Khi noùi ñeán “Thöùc” ngöôøi ta thöôøng laàm töôûng ñeán ñaây chæ laø phaàn 

yù thöùc, phaàn tinh thaàn maø theo taâm lyù hoïc Phaät giaùo goïi laø thöùc thöù 

saùu. Kyø thaät, coù saùu thöùc caên baûn, trong ñoù thöùc thöù saùu laø yù thöùc. Taâm 

lyù hoïc Phaät giaùo döïa treân quaù trình nhaän thöùc töø saùu naêng löïc nhaän 

thöùc: thaáy, nghe, ngöûi, neám, xuùc chaïm, vaø suy nghó. Moãi naêng löïc lieân 

quan ñeán moät giaùc quan cuøng vôùi moät thöùc nhaän bieát hoaït ñoäng ñaëc 

bieät töông öùng vôùi giaùc quan ñoù. Thöùc thöù saùu hay yù thöùc, khoâng phaûi 

laø taâm, noù laø chöùc naêng cuûa taâm, noù khoâng tuøy thuoäc vaøo baát cöù caên 

naøo, nhöng noù leä thuoäc vaøo söï töông tuïc cuûa “Taâm”. YÙ thöùc nhaän bieát 

taát caû saùu ñoái töôïng (saéc, thanh, höông, vò, xuùc, vaø hieän töôïng) caû trong 

quaù khöù, hieän taïi vaø vò lai, roài chuyeån giao taát caû tin töùc cho Maït Na 

thöùc ñeå noù chuyeån giao cho Taøng Thöùc löu tröõ. Chuùng ta haõy thöû quan 

saùt thaân taâm ñeå xem trong hai thöù ñoù chuùng ta coù theå tìm thaáy ñöôïc caùi 

“Ta” noù naèm ôû ñaâu, vaø chuùng ta thaáy caùi “Ta” noù chaúng ôû thaân maø 

cuõng chaúng ôû taâm. Nhö vaäy caùi “Ta” chæ laø teân goïi cuûa moät toång hôïp 

nhöõng yeáu toá vaät chaát vaø tinh thaàn. Haõy xeùt veà saéc uaån, saéc töông öùng 

vôùi caùi maø chuùng ta goïi laø vaät chaát hay yeáu toá vaät chaát. Noù chaúng 

nhöõng laø xaùc thaân maø chuùng ta ñang coù, maø coøn laø taát caû nhöõng vaät 

chaát chung quanh chuùng ta nhö nhaø cöûa, ñaát ñai, röøng nuùi, bieån caû, vaân 

vaân. Tuy nhieân, yeáu toá vaät chaát töï noù khoâng ñuû taïo neân söï nhaän bieát. 

Söï tieáp xuùc ñôn giaûn giöõa maét vaø ñoái töôïng nhìn thaáy, hay giöõa tai vaø 

tieáng ñoäng khoâng theå ñem laïi keát quaû nhaän bieát neáu khoâng coù thöùc. 

Chæ khi naøo yù thöùc, naêm giaùc quan vaø naêm ñoái töôïng cuûa noù cuøng hieän 

dieän môùi taïo neân söï nhaän bieát. Noùi caùch khaùc, khi maét, ñoái töôïng cuûa 

maét, vaø yù thöùc cuøng hoaït ñoäng thì söï nhaän bieát veà ñoái töôïng cuûa maét 

môùi ñöôïc taïo neân. Vì vaäy, yù thöùc laø yeáu toá toái caàn thieát trong vieäc taïo 

neân söï nhaän bieát. YÙ Thöùc töùc laø thöùc thöù saùu hay taâm. Giaùc quan naày 

phoái hôïp vôùi naêm giaùc quan maét, tai, muõi, löôõi, vaø thaân ñeå taïo neân söï 

nhaän bieát. Vieäc phoái hôïp giöõa nhöõng yeáu toá vaät chaát vaø tinh thaàn taïo 

neân söï thaønh hình yù thöùc noäi taâm, vaø tính chaát cuûa naêm uaån naày ñeàu ôû 

trong traïng thaùi thay ñoåi khoâng ngöøng. Ngoaøi ra, chuùng ta coøn coù thöùc 

thöù baûy, hay Maït Na Thöùc, coù coâng naêng chuyeån tieáp taát caû tin töùc töø yù 

thöùc qua A Laïi Da Thöùc; vaø A Laïi Da Thöùc coù coâng naêng nhö moät 

Taøng Thöùc hay nôi löu tröõ taát caû tin töùc.  
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Thöù saùu laø YÙ Thöùc: YÙ Thöùc laø söï suy nghó phoái hôïp vôùi caùc caên. YÙ 

thöùc hay thöùc cuûa trí thoâng minh khoâng phaûi laø taâm, noù laø söï vaän haønh 

cuûa taâm. Taâm chuùng sanh laø moät côn xoaùy khoâng ngöøng xoay chuyeån, 

trong ñoù nhöõng hoaït ñoäng cuûa taâm khoâng bao giôø ngöøng nghæ theo boán 

tieán trình sanh, truï, dò, dieät. YÙ thöùc khoâng tuøy thuoäc vaøo baát cöù caên 

naøo, nhöng leä thuoäc vaøo söï lieân tuïc cuûa taâm. YÙ thöùc chaúng nhöõng nhaän 

bieát caû saùu ñoái töôïng goàm saéc, thanh, höông, vò, xuùc vaø caùc hieän töôïng 

trong quaù khöù, hieän taïi vaø ngay caû vò lai. YÙ thöùc seõ cuøng ta löõ haønh töø 

kieáp naày qua kieáp khaùc, trong khi naêm thöùc tröôùc chæ laø nhöõng taâm taïm 

thôøi. YÙ thöùc coøn laø moät trong naêm uaån. Chöùc naêng cuûa maït na thöùc 

theo giaû thieát laø suy nghó veà maït na, nhö nhaõn thöùc suy nghó veà theá giôùi 

hình saéc vaø nhó thöùc suy nghó veà theá giôùi cuûa aâm thanh; nhöng thöïc ra, 

ngay khi maït na thöùc phaùt sinh ra caùi nhò bieân cuûa chuû theå vaø ñoái töôïng 

do töø caùi nhaát theå tuyeät ñoái cuûa A Laïi Da thì maït na thöùc vaø quaû thöïc 

taát caû caùc thöùc khaùc cuõng baét ñaàu vaän haønh. Chính vì theá maø trong 

Kinh Laêng Giaø, Ñöùc Phaät baûo: “Nieát Baøn cuûa Phaät giaùo chính laø söï 

taùch xa caùi maït na thöùc phaân bieät sai laàm. Vì maït na thöùc laøm nguyeân 

nhaân vaø sôû duyeân thì söï phaùt sinh baûy thöùc coøn laïi xaõy ra. Laïi nöõa, khi 

maït na thöùc phaân bieät vaø chaáp thuû vaøo theá giôùi cuûa caùc ñaëc thuø ôû beân 

ngoaøi thì taát caû caùc loaïi taäp khí (vasana) ñöôïc sinh ra theo, vaø A Laïi da 

ñöôïc chuùng nuoâi döôõng cuøng vôùi caùi yù töôûng veà “toâi vaø cuûa toâi,” maït 

na naém giöõ noù, baùm vaøo noù, suy nghó veà noù maø thaønh hình vaø phaùt 

trieån. Tuy nhieân, trong baûn chaát, maït na vaø maït na thöùc khoâng khaùc gì 

nhau, chuùng nhôø A Laïi Da laøm nguyeân nhaân vaø sôû duyeân. Vaø khi moät 

theá giôùi beân ngoaøi thöïc voán chæ laø söï bieåu hieän cuûa chính caùi taâm mình 

bò chaáp chaët maø cho laø thöïc, thì caùi heä thoáng taâm thöùc (taâm tuï-citta-

kalapa) lieân heä hoã töông ñöôïc sinh ra trong toång theå cuûa noù. Gioáng nhö 

nhöng con soùng bieån, ñöôïc vaän haønh bôûi côn gioù cuûa moät theá giôùi beân 

ngoaøi laø theá giôùi do chính caùi taâm ngöôøi ta bieåu hieän ra, sinh khôûi vaø 

bieán dieät. Do ñoù baûy thöùc kia dieät theo vôùi söï dieät cuûa maït na thöùc.” YÙ 

thöùc khoâng tuøy thuoäc vaøo baát cöù caên naøo, nhöng leä thuoäc vaøo söï lieân 

tuïc cuûa taâm. YÙ thöùc chaúng nhöõng nhaän bieát caû saùu ñoái töôïng goàm saéc, 

thanh, höông, vò, xuùc vaø caùc hieän töôïng trong quaù khöù, hieän taïi vaø ngay 

caû vò lai. YÙ thöùc seõ cuøng ta löõ haønh töø kieáp naày qua kieáp khaùc, trong 

khi naêm thöùc tröôùc chæ laø nhöõng taâm taïm thôøi. YÙ thöùc coøn laø moät trong 

naêm uaån. YÙ thöùc xaõy ra khi giaùc quan tieáp xuùc vôùi ñoái töôïng beân 

ngoaøi. Naêm thöùc ñaàu töông öùng vôùi nguõ quan. Thöùc thöù saùu thoâng qua 
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naêm thöùc tröôùc maø phaùn ñoaùn veà theá giôùi beân ngoaøi. Thöùc thöù baûy laøm 

trung taâm lyù luaän, tính toaùn, vaø kieán truùc ñoái töôïng. Ñaây chính laø 

nguyeân lai cuûa söï chaáp tröôùc, nguoàn goác cuûa töï ngaõ, vaø nguyeân nhaân 

aûo töôûng khôûi leân vì cho raèng hieän töôïng laø coù thaät. Töø “yù thöùc” vaø “voâ 

thöùc” ñöôïc duøng vôùi nhieàu nghóa khaùc nhau. Trong moät yù nghóa maø 

chuùng ta coù theå noùi laø coù tính caùch taùc naêng, “yù thöùc” vaø “voâ thöùc” aùm 

chæ moät traïng thaùi chuû theå trong caù nhaân. Noùi raèng moät ngöôøi yù thöùc 

ñöôïc noäi dung taâm thaàn naøy noï coù nghóa laø ngöôøi aáy nhaän thöùc ñöôïc 

nhöõng tình caûm, duïc voïng, phaùn ñoaùn, vaân vaân.  

Trong Phaät giaùo ngöôøi ta goïi noù laø “YÙù Caên” vì noù coù khaû naêng laøm 

cho con ngöôøi trôû thaønh moät sinh vaät coù trí khoân vaø ñaïo ñöùc. Maït Na 

thöôøng ñöôïc nghó töông ñöông vôùi “taâm” hay “thöùc.” Noù ñöôïc ruùt ra töø 

goác chöõ Phaïn “Man” coù nghóa laø “suy nghó hay töôûng töôïng,” vaø noù 

lieân heä tôùi sinh hoaït tri thöùc cuûa “thöùc.” Ñaây laø lyù trí taïo ra moïi hö 

voïng. Noù chính laø nguyeân nhaân gaây ra baûn ngaõ (taïo ra hö voïng veà moät 

caùi “toâi” chuû theå ñöùng taùch rôøi vôùi theá giôùi khaùch theå). Maït Na Thöùc 

cuõng taùc ñoäng nhö laø cô quan chuyeån vaän “haït gioáng” hay “chuûng töû” 

cuûa caùc kinh nghieäm giaùc quan ñeán thöùc thöù taùm (hay taøng thöùc). Maït 

na thöùc ñöôïc dieãn taû nhö laø moät caùi bieån trong ñoù nhöõng doøng chaûy tö 

töôûng cöù daâng traøo leân khoâng ngöøng nghæ. Noù laø thöùc chuyeån tieáp taát 

caû nhöõng tin töùc töø yù thöùc qua A laïi da thöùc. Maït Na Thöùc vaø naêm taâm 

thöùc taäp hôïp laïi vôùi nhau nhö caùc trieát gia ñaõ vaïch ra. Theo Kinh Laêng 

Giaø, heä thoáng naêm caên thöùc naày phaân bieät caùi gì thieän vôùi caùi gì khoâng 

thieän. Maït Na Thöùc phoái hôïp vôùi naêm caên thöùc thuû chaáp caùc hình saéc 

vaø töôùng traïng trong khía caïnh ña phöùc cuûa chuùng; vaø khoâng coù luùc 

naøo ngöng hoaït ñoäng caû. Ñieàu naày ta goïi laø ñaëc tính saùt na chuyeån 

(taïm bôï cuûa caùc thöùc). Toaøn boä heä thoáng caùc thöùc naày bò quaáy ñoäng 

khoâng ngöøng vaø vaøo moïi luùc gioáng nhö soùng cuûa bieån lôùn. Maït-Na 

thöùc hay YÙ caên laø söï suy nghó phoái hôïp vôùi caùc caên. YÙ thöùc hay thöùc 

cuûa trí thoâng minh khoâng phaûi laø taâm, noù laø söï vaän haønh cuûa taâm. Taâm 

chuùng sanh laø moät côn xoaùy khoâng ngöøng xoay chuyeån, trong ñoù nhöõng 

hoaït ñoäng cuûa taâm khoâng bao giôø ngöøng nghæ theo boán tieán trình sanh, 

truï, dò, dieät. YÙ thöùc khoâng tuøy thuoäc vaøo baát cöù caên naøo, nhöng leä 

thuoäc vaøo söï lieân tuïc cuûa taâm. YÙ thöùc chaúng nhöõng nhaän bieát caû saùu 

ñoái töôïng goàm saéc, thanh, höông, vò, xuùc vaø caùc hieän töôïng trong quaù 

khöù, hieän taïi vaø ngay caû vò lai. YÙ thöùc seõ cuøng ta löõ haønh töø kieáp naày 

qua kieáp khaùc, trong khi naêm thöùc tröôùc chæ laø nhöõng taâm taïm thôøi. YÙ 



 163 

thöùc coøn laø moät trong naêm uaån. Maït Na hoaït ñoäng nhö moät traïm thaâu 

thaäp taát caû nhöõng hoaït ñoäng cuûa saùu thöùc kia. Maït Na chính laø thöùc thöù 

baûy trong taùm thöùc, coù nghóa laø “Tö Löôøng.” Noù laø YÙ thöùc hay nhöõng 

hoaït ñoäng cuûa YÙ Caên, nhöng töï noù cuõng coù nghóa laø “taâm.” Nhöõng côn 

soùng laøm gôïn maët bieån A Laïi Da thöùc khi caùi nguyeân lyù cuûa ñaëc thuø 

goïi laø vishaya hay caûnh giôùi thoåi vaøo treân ñoù nhö gioù. Nhöõng côn soùng 

ñöôïc khôûi ñaàu nhö theá laø theá giôùi cuûa nhöõng ñaëc thuø naày ñaây trong ñoù 

tri thöùc phaân bieät, tình caûm chaáp thuû, vaø phieàn naõo, duïc voïng ñaáu tranh 

ñeå ñöôïc hieän höõu vaø ñöôïc söï toái thaéng. Caùi nhaân toá phaân bieät naày naèm 

beân trong heä thoáng caùc thöùc vaø ñöôïc goïi laø maït na (manas); thöïc ra, 

chính laø khi maït na khôûi söï vaän haønh thì moät heä thoáng caùc thöùc hieån loä 

ra. Do ñoù maø caùc thöùc ñöôïc goïi laø “caùi thöùc phaân bieät caùc ñoái töôïng” 

(söï phaân bieät thöùc-vastu-prativikalpa-vijnana). Chöùc naêng cuûa Maït na 

chuû yeáu laø suy nghó veà A Laïi Da, saùng taïo vaø phaân bieät chuû theå vaø ñoái 

töôïng töø caùi nhaát theå thuaàn tuùy cuûa A Laïi Da. Taäp khí tích taäp trong A 

Laïi Da giôø ñaây bò phaân ra thaønh caùi nhò bieân tính cuûa taát caû caùc hình 

thöùc vaø taát caû caùc loaïi. Ñieàu naày ñöôïc so saùnh vôùi ña phöùc cuûa soùng 

quaáy ñoäng bieån A Laïi Da. Maït na laø moät tinh linh xaáu theo moät nghóa 

vaø laø moät tinh linh toát theo nghóa khaùc, vì söï phaân bieät töï noù khoâng 

phaûi laø xaáu, khoâng nhaát thieát luoân luoân laø söï phaùn ñoaùn laàm laïc hay hö 

voïng phaân bieät (abhuta-parikalpa) hay lyù luaän sai traùi (hyù luaän quaù aùc-

prapanca-daushthulya). Nhöng noù trôû thaønh nguoàn goác cuûa tai hoïa lôùn 

lao khi noù taïo ra nhöõng khaùt voïng ñöôïc ñaët caên baûn treân nhöõng phaùn 

ñoaùn laàm laïc, nhö laø khi noù tin vaøo caùi thöïc tính cuûa moät ngaõ theå roài 

trôû neân chaáp vaøo ngaõ theå maø cho raèng ñaáy laø chaân lyù toái haäu. Vì maït 

na khoâng nhöõng chæ laø caùi tri thöùc phaân bieät maø coøn laø moät nhaân toá öôùc 

voïng vaø do ñoù laø moät taùc giaû. Maït na thöùc cuõng ñöôïc phaùt hieän töø A 

Laïi Da Thöùc. Noù laø moät thöù tröïc giaùc, tröïc giaùc veà söï coù maët cuûa moät 

baûn ngaõ toàn taïi vaø ñoäc laäp vôùi theá giôùi vaïn höõu. Tröïc giaùc naøy coù tính 

caùch taäp quaùn vaø meâ muoäi. Tính meâ voïng cuûa noù ñöôïc caàu thaønh bôûi 

lieãu bieät caûnh thöùc, nhöng noù laïi trôû thaønh caên baûn cho lieãu bieät caûnh 

thöùc. Ñoái töôïng cuûa loaïi tueä giaùc naøy laø moät maûnh vuïn bieán hình cuûa A 

laïi da maø noù cho laø caùi ta, trong ñoù coù linh hoàn vaø thaân xaùc. Ñoái töôïng 

cuûa noù khoâng bao giôø laø taùnh caûnh maø chæ laø ñoái chaát caûnh. Vöøa laø 

nhaän thöùc veà ngaõ, maït na ñöôïc xem nhö laø chöôùng ngaïi caên baûn cho söï 

theå nhaäp thöïc taïi. Coâng phu thieàn quaùn cuûa lieãu bieät caûnh thöùc coù theå 

xoùa ñöôïc nhöõng nhaän ñònh sai laïc cuûa maït na. Chöùc naêng cuûa maït na 
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thöùc theo giaû thieát laø suy nghó veà maït na, nhö nhaõn thöùc suy nghó veà 

theá giôùi hình saéc vaø nhó thöùc suy nghó veà theá giôùi cuûa aâm thanh; nhöng 

thöïc ra, ngay khi maït na thöùc phaùt sinh ra caùi nhò bieân cuûa chuû theå vaø 

ñoái töôïng do töø caùi nhaát theå tuyeät ñoái cuûa A Laïi Da thì maït na thöùc vaø 

quaû thöïc taát caû caùc thöùc khaùc cuõng baét ñaàu vaän haønh. Chính vì theá maø 

trong Kinh Laêng Giaø, Ñöùc Phaät baûo: “Nieát Baøn cuûa Phaät giaùo chính laø 

söï taùch xa caùi maït na thöùc phaân bieät sai laàm. Vì maït na thöùc laøm 

nguyeân nhaân vaø sôû duyeân thì söï phaùt sinh baûy thöùc coøn laïi xaõy ra. Laïi 

nöõa, khi maït na thöùc phaân bieät vaø chaáp thuû vaøo theá giôùi cuûa caùc ñaëc 

thuø ôû beân ngoaøi thì taát caû caùc loaïi taäp khí (vasana) ñöôïc sinh ra theo, 

vaø A Laïi da ñöôïc chuùng nuoâi döôõng cuøng vôùi caùi yù töôûng veà “toâi vaø 

cuûa toâi,” maït na naém giöõ noù, baùm vaøo noù, suy nghó veà noù maø thaønh 

hình vaø phaùt trieån. Tuy nhieân, trong baûn chaát, maït na vaø maït na thöùc 

khoâng khaùc gì nhau, chuùng nhôø A Laïi Da laøm nguyeân nhaân vaø sôû 

duyeân. Vaø khi moät theá giôùi beân ngoaøi thöïc voán chæ laø söï bieåu hieän cuûa 

chính caùi taâm mình bò chaáp chaët maø cho laø thöïc, thì caùi heä thoáng taâm 

thöùc (taâm tuï: citta-kalapa) lieân heä hoã töông ñöôïc sinh ra trong toång theå 

cuûa noù. Gioáng nhö nhöng con soùng bieån, ñöôïc vaän haønh bôûi côn gioù 

cuûa moät theá giôùi beân ngoaøi laø theá giôùi do chính caùi taâm ngöôøi ta bieåu 

hieän ra, sinh khôûi vaø bieán dieät. Do ñoù baûy thöùc kia dieät theo vôùi söï dieät 

cuûa maït na thöùc.”  

A Laïi Da laø thöùc caên baûn, thöùc thöù taùm trong Baùt Thöùc, coøn goïi laø 

Taøng Thöùc. Taøng thöùc nôi chöùa ñöïng taát caû chuûng töû cuûa caùc thöùc, töø 

ñaây töông öùng vôùi caùc nhaân duyeân, caùc haït gioáng ñaëc bieät laïi döôïc 

thöùc Maït Na chuyeån vaän ñeán saùu thöùc kia, keát thaønh haønh ñoäng môùi 

ñeán löôït caùc haønh ñoäng naày laïi saûn xuaát ra caùc haït gioáng khaùc. Quaù 

trình naày coù tính caùch ñoàng thôøi vaø baát taän. A Laïi da coøn ñöôïc goïi laø 

“Hieån Thöùc”, chöùa ñöïng moïi chuûng töû thieän aùc, hieån hieän ñöôïc heát 

thaûy moïi caûnh giôùi. Chöõ “Alaya” coù nghóa laø caùi nhaø nôi maø taát caû 

nhöõng gì coù giaù trò cho chuùng ta duøng ñöôïc taøng tröõ vaø cuõng laø nôi cö 

nguï cuûa chuùng ta. Thöùc A Laïi Da, cuõng coøn ñöôïc goïi laø “Taøng Thöùc,” 

hay laø “thöùc thöù taùm,” hay laø “taøng nghieäp.” Taát caû moïi nghieäp ñaõ laäp 

thaønh trong quaù khöù hay ñang ñöôïc laäp thaønh trong hieän taïi ñeàu ñöôïc 

taøng tröû trong A Laïi Da Thöùc naày. Giaùo ñieån daïy Taâm Lyù Hoïc, veà taùm 

thöùc (nhaõn, nhó, tyû, thieät, thaân, yù, Maït na vaø A Laïi Da). Nhöõng thöùc 

naày giuùp chuùng sanh phaân bieät phaûi traùi. Tuy nhieân, chuùng sanh con 

ngöôøi coù moät caùi thöùc thaâm saâu goïi laø A Laïi Da Thöùc, laø chuû theå chính 
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cuûa söï luaân hoài sanh töû, vaø bò caùc thöùc khaùc hieåu laàm ñoù laø moät linh 

hoàn hay moät caùi ngaõ tröôøng cöûu. Chính taïi A Laïi Da Thöùc naøy nhöõng 

aán töôïng hay kinh nghieäm cuûa haønh ñoäng ñöôïc taøng tröõ döôùi hình thöùc 

nhöõng ‘chuûng töû’ vaø chính nhöõng chuûng töû naøy laøm naåy nôû nhöõng kinh 

nghieäm saép tôùi tuøy theo hoaøn caûnh cuûa töøng caù nhaân. Theo Boà Taùt Maõ 

Minh trong Ñaïi Thöøa Khôûi Tín Luaän vaø Nhieáp Luaän Toâng, A Laïi Da 

thöùc laø nôi hoøa hôïp chaân voïng. Khi noù trôû neân thanh tònh vaø khoâng coøn 

oâ nhieãm, noù chính laø “Chaân Nhö.” A Laïi Da coù nghóa laø chöùa taát caû. 

Noù ñi chung vôùi baûy thöùc ñöôïc sinh ra trong ngoâi nhaø voâ minh. Trong 

Kinh Laêng Giaø, Ñöùc Phaät noùi: “Naày Mahamati! Nhö Lai Taïng chöùa 

trong noù nhöõng nguyeân nhaân caû toát laãn xaáu, vaø töø nhöõng nguyeân nhaân 

naày maø taát caû luïc ñaïo (saùu ñöôøng hieän höõu) ñöôïc taïo thaønh. Noù cuõng 

gioáng nhö nhöõng dieãn vieân ñoùng caùc vai khaùc nhau maø khoâng nuoâi 

döôõng yù nghó naøo veà ‘toâi vaø cuûa toâi.’” Chöùc naêng cuûa A Laïi Da Thöùc 

laø nhìn vaøo chính noù trong ñoù taát caû taäp khí (vasana) töø thôøi voâ thæ ñöôïc 

giöõ laïi theo moät caùch vöôït ngoaøi tri thöùc (baát tö nghì-acintya) vaø saún 

saøng chuyeån bieán (parinama), nhöng noù khoâng coù hoaït naêng trong töï 

noù, noù khoâng bao giôø hoaït ñoäng, noù chæ nhaän thöùc, theo yù nghóa naày thì 

noù gioáng nhö moät taám kieáng; noù laïi gioáng nhö bieån, hoaøn toaøn phaúng 

laëng khoâng coù soùng xao ñoäng söï yeân tónh cuûa noù; vaø noù thanh tònh 

khoâng bò oâ nhieãm, nghóa laø noù thoaùt khoûi caùi nhò bieân cuûa chuû theå vaø 

ñoái töôïng. Vì noù laø caùi haønh ñoäng nhaän thöùc ñôn thuaàn, chöa coù söï 

khaùc bieät giöõa ngöôøi bieát vaø caùi ñöôïc bieát. Theo Giaùo Sö Junjiro 

Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, khi vaïn vaät phaûn 

chieáu trong taâm trí ta, thì theá löïc phaân bieät hay töôûng töôïng cuûa taâm ta 

seõ saún saøng hoaït ñoäng ngay. Ñaây goïi laø “thöùc” (vijnana). Chính vì thöùc 

keát hôïp vôùi taát caû yeáu toá phaûn chieáu, taøng chöùa chuùng, neân ñöôïc goïi laø 

A Laïi Da Thöùc hay “thöùc taïng.” Taïng thöùc chính noù laø söï hieän höõu cuûa 

taäp hôïp nhaân quaû vaø nhöõng taâm sôû thanh tònh hoaëc nhieãm oâ, ñöôïc taäp 

hôïp hay laãn loän vôùi chuùng theo töông quan nhaân quaû. Khi taïng thöùc baét 

ñaàu hoaït ñoäng vaø böôùc xuoáng theá giôùi thöôøng nhaät naày, thì chuùng ta coù 

hieän höõu ña daïng voán chæ laø theá giôùi töôûng töôïng. Taïng thöùc, voán laø 

chuûng töû thöùc, laø trung taâm yù thöùc; vaø theá giôùi do thöùc bieåu hieän laø moâi 

tröôøng cuûa noù. Chæ coù ôû nôi söï giaùc ngoä vieân maõn cuûa Phaät, thöùc thanh 

tònh môùi böøng chieáu leân. Tònh thöùc naày coù theå taåy saïch phaàn oâ nhieãm 

cuûa taïng thöùc vaø coøn khai trieån theá löïc trí tueä cuûa noù. Theá giôùi cuûa 

töôûng töôïng vaø theá giôùi hoã töông lieân heä ñöôïc ñöa ñeán chaân lyù chaân 
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thaät, töùc Vieân Thaønh Thaät taùnh (parinispanna). Sau khi ñaït ñeán ñoù, 

chuûng töû taïng, töùc laø thöùc, seõ bieán maát vaø cuoái cuøng ñöa ñeán traïng thaùi 

nôi maø chuû theå vaø ñoái töôïng khoâng coøn phaân bieät. Ñaáy laø voâ phaân bieät 

trí (avikalpa-vijnana). Traïng thaùi toái haäu laø Voâ Truï Nieát Baøn 

(apratisthita-nirvana) nghóa laø söï thaønh töïu töï do hoaøn toaøn, khoâng coøn 

bò raøng buoäc ôû nôi naøo nöõa. Caùi taâm thöù bieán hieän chö caûnh thaønh taùm 

thöùc. A-Laïi Da hay thöùc thöù taùm ñöôïc goïi laø “Sô Naêng Bieán” vì caùc 

thöùc khaùc ñeàu töø ñoù maø ra. Moät khaùi nieäm veà giaùo thuyeát ñaëc bieät 

quan troïng vôùi tröôøng phaùi Du Giaø. Thuaät ngöõ naøy coù khi ñöôïc caùc hoïc 

giaû Taây phöông dòch laø “Taøng Thöùc,” vì noù laø caùi kho chöùa, nôi maø taát 

caû nhöõng haønh ñoäng ñöôïc saûn sinh ra. Taøng thöùc caát giöõ nhöõng gì ñöôïc 

chöùa vaøo noù cho ñeán khi coù hoaøn caûnh thích hôïp cho chuùng hieän ra. 

Nhöõng dòch giaû Taây Taïng laïi dòch noù laø “Caên baûn cuûa taát caû” vì noù laøm 

neàn taûng cho moïi hieän töôïng trong voøng sanh töû vaø Nieát Baøn. Qua 

thieàn taäp vaø tham döï vaøo nhöõng thieän nghieäp, ngöôøi ta töø töø thay theá 

nhöõng chuûng töû phieàn naõo baèng nhöõng chuûng töû thanh tònh; moät khi 

ngöôøi ta thanh tònh hoùa moät caùch toaøn dieän A Laïi Da, thì ñoù ñöôïc coi 

nhö laø “Tònh Thöùc.” A Laïi Da coù nghóa laø caùi taâm caát chöùa taát caû. Noù 

ñi chung vôùi baûy thöùc ñöôïc sinh ra trong ngoâi nhaø voâ minh. A Laïi Da 

taøng thöùc (ñeä baùt thöùc). YÙ thöùc caên baûn veà moïi toàn taïi hay yù thöùc di 

truyeàn, nôi nhöõng haït gioáng karma loït vaøo vaø gaây ra hoaït ñoäng taâm 

thaàn. Tieàm thöùc hay taïng thöùc, thöùc thöù taùm hay Nghieäp thöùc. Taát caû 

nghieäp ñöôïc thaønh laäp trong hieän ñôøi vaø quaù khöù ñeàu ñöôïc taøng tröõ 

trong A Laïi Da thöùc. A Laïi Da thöùc haønh xöû nhö nôi toàn chöùa taát caû 

nhöõng döõ kieän ñöôïc Maït Na thöùc thaâu thaäp. Khi moät sinh vaät cheát thì 

baûy thöùc kia seõ cheát theo, nhöng A-Laïi-Da thöùc vaãn tieáp tuïc. Noù laø 

quyeát ñònh toái haäu cho cho söï ñaàu thai trong luïc ñaïo.  

Trong Duy Thöùc Tam Thaäp Tuïng, tuïng thöù saùu nhaán maïnh ñeán  

vieäc naêm taâm thöùc  phoái hôïp vôùi Maït Na Thöùc taäp hôïp laïi vôùi nhau nhö 

caùc trieát gia Duy Thöùc ñaõ ñeà caäp. Heä thoáng naêm caên thöùc naày phaân 

bieät caùi gì thieän vôùi caùi gì khoâng thieän. Naêm caên thöùc  phoái hôïp  vôùi 

Maït Na Thöùc thuû chaáp caùc hình saéc vaø töôùng traïng trong khía caïnh ña 

phöùc cuûa chuùng; vaø khoâng coù luùc naøo ngöng hoaït ñoäng caû. Ñieàu naày ta 

goïi laø ñaëc tính saùt na chuyeån (taïm bôï cuûa caùc thöùc). Toaøn boä heä thoáng 

caùc thöùc naày bò quaáy ñoäng khoâng ngöøng vaø vaøo moïi luùc gioáng nhö  

soùng cuûa bieån lôùn. Haønh giaû neân luoân nhôù raèng moãi thöùc trong taùm 

thöùc ñeàu coù taâm vöông vaø taâm sôû. Baûn theå cuûa thöùc laø taâm vöông coøn 
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taùc duïng töông öùng vôùi taâm vöông maø khôûi leân laø taâm sôû. Tuy nhieân, 

Duy Thöùc toâng cho raèng taùm thöùc ñeàu coù theå tính khaùc nhau. Traùi vôùi 

tröôøng phaùi Duy Thöùc cho raèng Baùt Thöùc Theå Bieät, moät soá tröôøng phaùi 

khaùc laïi cho raèng theå tính cuûa caû taùm thöùc ñeàu ñoàng nhöùt. 

 

Basic Understanding and Functionings of  

the Eight Consciousnesses 

 

“Vijnana” is another name for “Consciousness.” Theravada 

considered the six kinds of consciousness as “Vijnana.” Mahayana 

considered the eight kinds of consciousness as “Vijnana.” Externalists 

considered “vijnana” as a soul. Consciousness is another name for 

mind. Consciousness means the art of distinguishing, or perceiving, or 

recognizing, discerning, understanding, comprehending, distinction, 

intelligence, knowledge, learning. It is interpreted as the “mind,” 

mental discernment, perception, in contrast with the object discerned. 

According to Buddhism, our “Nature” is the “Buddha”. The 

“Consciousness” is the “Spirit”, the “Intention” or “Mano-vijnana” is 

the “Discriminating Mind”, and the “Mind” is what constantly engages 

in idle thinking. The “Nature” is originally perfect and bright, with no 

conception of self, others, beauty, or ugliness; no falling into numbers 

and discriminations. But as soon as there is “Consciousness”, one falls 

into numbers and discriminations. The “Intention” or “Mano-vijnana” 

also makes discriminations, and it is the sixth consciousness. It is 

relatively turbid, while the seventh and eighth consciousnesses are 

relatively more pure. There are eight kinds of consciousness: eye, ear, 

nose, tongue, body, mind, klista-mano-vijnana, and alaya-vijnana. 

Fundamentally speaking, consciousness is not of eight kinds, although 

there are eight kinds in name. We could say there is a single 

headquarters with eight departments under it. Although there are eight 

departments, they are controlled by just one single headquarters. 

“Vijnana” translated as “consciousness” is the act of distinguishing or 

discerning including understanding, comprehending, recognizing, 

intelligence, knowledge. There are eight consciousnesses. The first 

five arise as a result of the interaction of the five sense organs (eye, 

ear, nose, tongue, and mind) and the five dusts (Gunas); the sixth 

consciousness comes into play, all kinds of feelings, opinions and 
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judgments will be formed (the one that does all the differentiating); the 

seventh consciousness (Vijnana) is the center of ego; the eighth 

consiousness is the Alayagarbha (a laïi da), the storehouse of 

consciousness, or the storehouse of all deeds or actions (karmas), 

whether they are good, bad or neutral. “Vijnana” also means cognition, 

discrimination, consciousness, but as any one of these does not cover 

the whole sense contained in Vijnana. “Vijnana” also means relative 

knowledge. This term is usually used as contrasted to Jnana in purely 

intellectual sense. Jnana is transcendental knowledge dealing with such 

subjects as immortality, non-relativity, the unattained, etc., whereas 

Vijnana is attached to duality of things.   

As mentioned above, the doctrine of Idealism School of Buddhism  

concerns chiefly with the facts or specific characters (lakshana) of all 

elements on which the theory of idealism was built in order to 

elucidate that no element is separate from ideation. The main goal of 

the Studies of Consciousness-Only is to transform the mind in 

cultivation in order to attain enlightenment and liberation. According to 

The Mahayana Awakening of Faith, there are eight consciousnesses: 

The first six-sense consciousnesses: seeing or sight consciouness, 

hearing or hearing consciousness, smelling or scent consciousness, 

tasting ot taste consciousness, touch or touch consciousness, and mind 

or mano consciousness (the mental sense or intellect, mentality, 

apprehension, the thinking consciousness that coordinates the 

perceptions of the sense organs). The last two-sense consciousnesses: 

Seventh, Klista-mano-vijnana or Klistamanas consciousness. The 

discriminating and constructive sense. It is more than the intellectually 

perceptive. It is the cause of all egoism (it creates the illusion of a 

subject “I” standing apart from the object world) and individualizing of 

men and things (all illusion arising from assuming the seeming as the 

real). The self-conscious defiled mind, which thinks, wills, and is the 

principal factor in the generation of subjectivity. It is a conveyor of the 

seed-essence of sensory experiences to the eighth level of 

subconsciousness. Eighth, Alaya-vijnana or Alaya consciousness. The 

storehouse consciousness or basis from which come all seeds of 

consciousness or from which it responds to causes and conditions, 

specific seeds are reconveyed by Manas to the six senses, precipitating 
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new actions, which in turn produce other seeds. This process is 

simultaneous and endless. 

“Vijnana” is another name for “Consciousness.” Theravada 

considered the six kinds of consciousness as “Vijnana.” Mahayana 

considered the eight kinds of consciousness as “Vijnana.” Externalists 

considered “vijnana” as a soul. Consciousness is another name for 

mind. Consciousness means the art of distinguishing, or perceiving, or 

recognizing, discerning, understanding, comprehending, distinction, 

intelligence, knowledge, learning. It is interpreted as the “mind,” 

mental discernment, perception, in contrast with the object discerned. 

According to Buddhism, our “Nature” is the “Buddha”. The 

“Consciousness” is the “Spirit”, the “Intention” or “Mano-vijnana” is 

the “Discriminating Mind”, and the “Mind” is what constantly engages 

in idle thinking. The “Nature” is originally perfect and bright, with no 

conception of self, others, beauty, or ugliness; no falling into numbers 

and discriminations. But as soon as there is “Consciousness”, one falls 

into numbers and discriminations. The “Intention” or “Mano-vijnana” 

also makes discriminations, and it is the sixth consciousness. It is 

relatively turbid, while the seventh and eighth consciousnesses are 

relatively more pure. There are eight kinds of consciousness: eye, ear, 

nose, tongue, body, mind, klista-mano-vijnana, and alaya-vijnana. 

Fundamentally speaking, consciousness is not of eight kinds, although 

there are eight kinds in name. We could say there is a single 

headquarters with eight departments under it. Although there are eight 

departments, they are controlled by just one single headquarters. 

“Vijnana” translated as “consciousness” is the act of distinguishing or 

discerning including understanding, comprehending, recognizing, 

intelligence, knowledge. There are eight consciousnesses. The first 

five arise as a result of the interaction of the five sense organs (eye, 

ear, nose, tongue, and mind) and the five dusts (Gunas); the sixth 

consciousness comes into play, all kinds of feelings, opinions and 

judgments will be formed (the one that does all the differentiating); the 

seventh consciousness (Vijnana) is the center of ego; the eighth 

consiousness is the Alayagarbha (a laïi da), the storehouse of 

consciousness, or the storehouse of all deeds or actions (karmas), 

whether they are good, bad or neutral. “Vijnana” also means cognition, 

discrimination, consciousness, but as any one of these does not cover 
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the whole sense contained in Vijnana. “Vijnana” also means relative 

knowledge. This term is usually used as contrasted to Jnana in purely 

intellectual sense. Jnana is transcendental knowledge dealing with such 

subjects as immortality, non-relativity, the unattained, etc., whereas 

Vijnana is attached to duality of things.   

Thought or the mind-sense, the sixth of the senses, the perception 

of thinking or faculty of thinking or the thinking mind which includes 

the perception of thinking, Faculty of thinking, and the organ of mind.  

The discriminating and constructive sense. It is more than the 

intellectually perceptive. It is the cause of all egoism (it creates the 

illusion of a subject “I” standing apart from the object world) and 

individualizing of men and things (all illusion arising from assuming the 

seeming as the real). The self-conscious defiled mind, which thinks, 

wills, and is the principal factor in the generation of subjectivity. It is a 

conveyor of the seed-essence of sensory experiences to the eighth 

level of subconsciousness. Meanwhile, the mind consciousness does 

not depend on any of the five sense faculties, but on the immediately 

preceding continuum of mind. Consciousness is also one of the five 

skandhas. Buddhism distinguishes eight classes of consciousness. The 

first six are the senses of sight, hearing, smell, taste, touch and thought 

(intellect). While the intellect creates the illusion of a subject 'I' 

standing apart from and object world, it is not persistently conscious of 

this 'I'. Only the seventh class of subconsciousness (manas) is this 

awareness of a discrete ego-'I' constant. Manas also acts as conveyor of 

the seed-essence of sensory experiences to the eighth level of 

subconsciousness (alaya-vijnana), from which, in response to causes 

and conditions, specific 'seeds' are reconveyed by manas to the six 

senses, precipitating new actions, which in turn produce other 'seeds'. 

This process is simultaneous and endless. Mental consciousness 

apprehends not only objects (form, sound, taste, smell, touch) in the 

present time, but it also apprehends objects in the past and imagines 

objects even in the future. Mental consciousness will go with us from 

one life to another, while the first five consciousnesses  are our 

temporary minds. 

When we talk about “Consciousnesses” we usually misunderstand 

with the sixth consciousness according to Buddhist psychology. In fact, 

there are six basic sense consciousnesses, and the sixth one being the 
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mental consciousness. Buddhist psychology bases the perception 

process on six sense faculties: sight, hearing, smell, taste, touch and 

thought. Each faculty relates to a sense organ (eye, ear, nose, tongue, 

body and mind) and to a consciousness which functions specifically 

with that organ. The sixth consciousness, or the mind consciousness is 

not the mind, it is the function of the mind; it does not depend on any of 

the five sense faculties, but on the immediately preceding continuum 

of mind. Mental consciousness apprehends not only objects (form, 

sound, taste, smell and touch) in the present time, but it also 

apprehends objects and imagines in the past and even in the future, 

then it transfers these objects or imagines to the seventh consciousness, 

and in turn, the seventh consiousness will transfer these objects to the 

Alaya Consciousness. Let us examine the body and mind to see 

whether in either of them we can locate the self, we will find in neither 

of of them. Then, the so-called “Self” is just a term for a collection of 

physical and mental factors. Let us first look at the aggregate matter of 

form. The aggregate of form corresponds to what we would call 

material or physical factors. It includes not only our own bodies, but 

also the material objects that surround us, i.e., houses, soil, forests, and 

oceans, and so on. However, physical elements by themselves are not 

enough to produce experience. The simple contact between the eyes 

and visible objects, or between the ear and sound cannot result in 

experience without consciousness. Only the co-presence of 

consciousness together with the sense of organ and the object of the 

sense organ produces experience. In other words, it is when the eyes, 

the visible object and consciousness come together that the experience 

of a visible object is produced. Consciousness is therefore an 

extremely important element in the production of experience. 

Consciousness or the sixth sense, or the mind. This sense organ 

together with the other five sense organs of eyes, ears, nose, tongue, 

and body to produce experience. The physical and mental factors of 

experience worked together to produce personal experience, and the 

nature of the five aggregates are in constant change. Therefore, 

according to the Buddha’s teachings, the truth of a man is selfless. The 

body and mind that man misunderstands of his ‘self’ is not his self, it is 

not his, and he is not it.” Devout Buddhists should grasp this idea firmly 

to establish an appropriate method of cultivation not only for the body, 
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but also for the speech and mind. Besides, we also have the seventh 

consciousness, or the mano-vijnana, which is the transmitting 

consciousness that relays sensory information from the mind to the 

Alaya Consciousness, or the eighth consciousness which functions as a 

storehouse of all sensory information.  

Sixth, Mano Consciousness: The Mano Consciousness is the 

thinking consciousness that coordinates the perceptions of the sense 

organs. The mind consciousness, the sixth or the intellectual 

consciousness is not the mind, it’s the function of the mind. The 

sentient being’s mind is an ever-spinning whirlpool in which mental 

activities never cease. There are four stages of production, dwelling, 

change, and decay. A mind which does not depend on any of the five 

sense faculties, but on the immediately preceding continuum of mind. 

Mental consciousness apprehends not only objects (form, sound, taste, 

smell, touch) in the present time, but it also apprehends objects in the 

past and imagines objects even in the future. Mental consciousness will 

go with us from one life to another, while the first five consciousnesses 

are our temporary minds. Consciousness is also one of the five 

skandhas. The function of Manovijnana is by hypothesis to reflect on 

Manas, as the eye-vijnana reflects on the world of forms and the ear-

vijnana on that of sounds; but in fact as soon as Manas evolves the 

dualism of subject and object out of the absolute unity of the Alaya, 

Manovijnana and indeed all the other Vijnanas begin to operate. Thus, 

in the Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists 

in turning away from the wrongfully discriminating Manovijnana. For 

with Manovijnana as cause (hetu) and support (alambana), there takes 

place the evolution of the seven Vijnanas. Further, when Manovijnana 

discerns and clings to an external world of particulars, all kinds of 

habit-energy (vasana) are generated therefrom, and by them the Alaya 

is nurtured. Together with the thought of “me and mine,” taking hold of 

it and clinging to it, and reflecting upon it, Manas thereby takes shape 

and is evolved. In substance (sarira), however, Manas and 

Manovijnana are not differentthe one from the other, they depend upon 

the Alaya as cause and support. And when an external world is 

tenaciously held as real which is no other than the presentation of one’s 

own mind, the mentation-system (citta-kalapa), mutually related, is 

evolved in its totality. Like the ocean waves, the Vijnanas set in motion 
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by the wind of an external world which is the manifestation of one’s 

own mind, rise and cease. Therefore, the seven Vijnanas cease with 

the cessation of Manovijnana.” A mind which does not depend on any 

of the five sense faculties, but on the immediately preceding 

continuum of mind. Mental consciousness apprehends not only objects 

(form, sound, taste, smell, touch) in the present time, but it also 

apprehends objects in the past and imagines objects even in the future. 

Mental consciousness will go with us from one life to another, while 

the first five consciousnesses are our temporary minds. Consciousness 

is also one of the five skandhas. Consciousness refers to the perception 

or discernment which occurs when our sense organs make contact with 

their respective objects. The first five consciousness correspond to the 

five senses. The sixth consciousness integrates the perceptions of the 

five senses into coherent images and make judgments about the 

external world. The seventh consciousness is the active center of 

reasoning, calculation, and construction or fabrication of individual 

objects. It is the source of clinging and craving, and thus the origin of 

self or ego and the cause of illusion that arises from assuming the 

apparent to be real. The terms “conscious” and “unconscious” are used 

with several different meanings. In one meaning, which might be 

called functional, “conscious” and “unconscious” refer to a subjective 

state within the individual. Saying that he is conscious of this or that 

psychic content means that he is aware of affects, of desires, of 

judgments, etc.  

In Buddhism, it is called “mental faculty” for it constitutes man as 

an intelligent and moral being. It is commonly thought to be equated 

with the terms “citta” or “consciousness.” It is derived from the 

Sanskrit root “man,” which means “to think” or “to imagine” and is 

associated with intellectual activity of consciousness. This is the 

discriminating and constructive sense. It is more than the intellectually 

perceptive. It is the cause of all egoism (it creates the illusion of a 

subject “I” standing apart from the object world) and individualizing of 

men and things (all illusion arising from assuming the seeming as the 

real). The self-conscious defiled mind, which thinks, wills, and is the 

principal factor in the generation of subjectivity. It is a conveyor of the 

seed-essence of sensory experiences to the eighth level of 

subconsciousness. It is described as a sea in which currents of thought 
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surge and seethe. It is the transmitting consciousness that relays 

sensory information from the mind or mano consciousness to the 

storehouse or Alaya-vijnana. According to The Lankavatara Sutra, this 

system of the five sense-vijnanas is in union with Manovijnana and this 

muatuality makes the system distinguish between what is good and 

what is not good. Manovijnana in union with the five sense-vijnanas 

grasps forms and appearances in their multitudinous apsect; and there 

is not a moment’s cessation of activity. This is called the momentary 

character of the Vijnanas. This system of vijnanas is stirred 

uninterruptedly and all the time like the waves of the great ocean. 

Klistamanas consciousness is the thinking consciousness that 

coordinates the perceptions of the sense organs. The mind 

consciousness, the sixth or the intellectual consciousness is not the 

mind, it’s the function of the mind. The sentient being’s mind is an 

ever-spinning whirlpool in which mental activities never cease. There 

are four stages of production, dwelling, change, and decay. A mind 

which does not depend on any of the five sense faculties, but on the 

immediately preceding continuum of mind. Mental consciousness 

apprehends not only objects (form, sound, taste, smell, touch) in the 

present time, but it also apprehends objects in the past and imagines 

objects even in the future. Mental consciousness will go with us from 

one life to another, while the first five consciousnesses are our 

temporary minds. Consciousness is also one of the five skandhas. This 

acts like the collection station for the first six consciousnesses. The 

seventh of the eight consciousnesses, which means thinking and 

measuring, or calculating. It is the active mind, or activity of mind, but 

is also used for the mind itself. The waves will be seen ruffling the 

surface of the ocean of Alayavijnana when the principle of 

individuation known as Vishaya blows over it like the wind. The waves 

thus started are this world of particulars where the intellect 

discriminates, the affection clings, and passions and desires struggle for 

existence and supremacy. This particularizing agency sits within the 

system of Vijnanas and is known as Manas; in fact it is when Manas 

begins to operate that a system of the Vijnanas manifests itself. They 

are thus called “object-discriminating-vijnana” (vastu-prativikalpa-

vijnana). The function of Manas is essentially to reflect upon the Alaya 

and to creat and to discriminate subject and object from the pure 
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oceans of the Alaya. The memory accumulated (ciyate) in the latter is 

now divided into dualities of all forms and all kinds. This is compared 

to the manifoldness of waves that stir up the ocean of Alaya. Manas is 

an evil spirit in one sense and a good one in another, for discrimination 

in itself is not evil, is not necessarily always false judgment (abhuta-

parikalpa) or wrong reasoning (prapanca-daushthulya). But it grows to 

be the source of great calamity when it creates desires based upon its 

wrong judgments, such as when it believes in the reality of an ego-

substance and becomes attached to it as the ultimate truth. For manas is 

not only a discriminating intelligence, but a willing agency, and 

consequently an actor. Manyana is a kind of intuition, the sense that 

there is a separate self which can exist independently of the rest of the 

world. This intuition is produced by habit and ignorance. Its illusory 

nature has been constructed by vijnapti, and it, in turn, becomes a basis 

for vijnapti. The object of this intuition is a distorted fragment of alaya 

which it considers to be a self, comprised of a body and a soul. It of 

course is never reality in itself, but just a representation of reality. In its 

role as a self as well as consciousness of the self, manyana is regarded 

as the basic obstacle to penetrating reality. Contemplation performed 

by vijnapti can remove the erroneous perceptions brought about by 

manas. The function of Manovijnana is by hypothesis to reflect on 

Manas, as the eye-vijnana reflects on the world of forms and the ear-

vijnana on that of sounds; but in fact as soon as Manas evolves the 

dualism of subject and object out of the absolute unity of the Alaya, 

Manovijnana and indeed all the other Vijnanas begin to operate. Thus, 

in the Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists 

in turning away from the wrongfully discriminating Manovijnana. For 

with Manovijnana as cause (hetu) and support (alambana), there takes 

place the evolution of the seven Vijnanas. Further, when Manovijnana 

discerns and clings to an external world of particulars, all kinds of 

habit-energy (vasana) are generated therefrom, and by them the Alaya 

is nurtured. Together with the thought of “me and mine,” taking hold of 

it and clinging to it, and reflecting upon it, Manas thereby takes shape 

and is evolved. In substance (sarira), however, Manas and 

Manovijnana are not differentthe one from the other, they depend upon 

the Alaya as cause and support. And when an external world is 

tenaciously held as real which is no other than the presentation of one’s 
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own mind, the mentation-system (citta-kalapa), mutually related, is 

evolved in its totality. Like the ocean waves, the Vijnanas set in motion 

by the wind of an external world which is the manifestation of one’s 

own mind, rise and cease. Therefore, the seven Vijnanas cease with 

the cessation of Manovijnana.”  

Alaya Vijnana, the receptacle intellect or consciousness, basic 

consciousness, Eighth consciousness, subconsciousness, and store 

consciousness. The storehouse  consciousness or basis from which 

come all seeds of consciousness or from which it responds to causes 

and conditions, specific seeds are reconveyed by Manas to the six 

senses, precipitating new actions, which in turn produce other seeds. 

This process is simultaneous and endless. “Alayavijnana is also called 

“Open knowledge”, the store of knowledge where all is revealed, 

either good or bad. Alaya means a house or rather a home, which is in 

turn a place where all the valued things for use by us are kept and 

among which we dwell. Also called “Store consciousness,” “eighth 

consciousness,” or “karma repository.”  All karma created in the 

present and previous lifetime is stored in the Alaya Consciousness. 

According to the Consciousness-Only, there are eight consciousnesses 

(sight, hearing, smell, taste, touch, mind, Mana and Alaya). These 

consciousnesses enable sentient beings to discriminate between right 

and wrong of all dharmas (thoughts, feelings, physical things, etc). 

However, human beings have a deep consciousness which is called 

Alaya-consciousness which is the actual subject of rebirth, and is 

mistakenly taken to be an eternal soul or self by the other 

consciousnesses. It is in the Alaya-consciousness that the impressions 

of action and experience are stored in the form of ‘seeds’ and it is 

these seeds which engender further experiences according to the 

individual situation. According to Asvaghosa Bodhisattva in the 

Awakening of Faith and the Samparigraha, the Alaya or store id the 

consciousness in which the true and the false unite. When Alaya 

Consciousness becomes pure and taintless, it is Tathata (Thusness). 

Also known as Alayavijnana. In the Lankavatara Sutra, the Buddha 

told Mahamati: “Oh Mahamati! The Tathagata-garbha contains in itself 

causes alike good and not-good, and from which are generated all 

paths of existence. It is like an actor playing different characters 

without harboring any thought of ‘me and mine.’” Alaya means all-
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conserving. It is in company with the seven Vijnanas which are 

generated in the dwelling-house of ignorance. The function of 

Alayavijnana is to look into itself where all the memory (vasana) og 

the beginningless past is preserved in a way beyond consciousness 

(acintya) and ready for further evolution (parinama); but it has no 

active energy in itself; it never acts, it simply perceives, it is in this 

exactly like a mirror; it is again like the ocean, perfectly smooth with 

no waves disturbing its tranquillity; and it is pure and undefiled, which 

means that it is free from the dualism of subject and object. For it is the 

pure act of perceiving, with no differentiation yet of the knowing one 

and the known. According to Prof. Junjiro Takakusu in The Essentials 

of Buddhist Philosophy, when all things are reflected on our mind, our 

discriminating or imaginating power is already at work. This called our 

consciousness (vijnana). Since the consciousness co-ordinating all 

reflected elements stores them, it is called the store-consciousness or 

ideation-store. The ideation-store itself is an existence of causal 

combination, and in it the pure and tainted elements are causally 

combined or intermingled. When the ideation-store begins to move and 

descend to the everyday world, then we have the manifold existence 

that is only an imagined world. The ideation-store, which is the seed-

consciousness, is the conscious center and the world manifested by 

ideation is its environment. It is only from the Buddha’s Perfect 

Enlightenment that pure ideation flashed out. This pure ideation can 

purify the tainted portion of the ideation-store and further develop its 

power of understanding. The world of imagination and the world of 

interdependence will be brought to the real truth (parinispanna). This 

having been attained, the seed-store, as consciousness, will disappear 

altogether and ultimately will reach the state where there is no 

distinction between subject and object. The knowledge so gained has 

no discrimination (Avikalpa-vijnana). This ultimate state is the Nirvana 

of No Abode (apratisthita-nirvana), that is to say, the attainment of 

perfect freedom, not being bound to one place. The function of 

Alayavijnana is to look into itself where all the memory (vasana) of the 

beginningless past is preserved in a way beyond consciousness 

(acintya) and ready for further evolution (parinama); but it has no 

active energy in itself; it never acts, it simply perceives, it is in this 

exactly like a mirror; it is again like the ocean, perfectly smooth with 
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no waves disturbing its tranquillity; and it is pure and undefiled, which 

means that it is free from the dualismof subject and object. For it is the 

pure act of perceiving, with no differentiation yet of the knowing one 

and the known. The initiator of change, or the first power of change, or 

mutation, i.e. the alaya-vijnana, so called because other vijnanas are 

derived from it. An important doctrinal concept that is particularly 

important in the Yogacara tradition. This term is sometimes translated 

by Western scholars as “storehouse consciousness,” since it acts as the 

repository (kho) of the predisposition (thieân veà) that one’s actions 

produce. It stores these predispositions until the conditions are right for 

them to manifest themselves. The Tibetan translators rendered (hoaøn 

laïi) it as “basis of all” because it serves as the basis for all of the 

phenomena of cyclic existence and nirvana. Through meditative 

practice and engaging in meritorious actions, one gradually replaces 

afflicted seeds with pure ones; when one has completely purified the 

continuum of the alaya-vijnana, it is referred to as the “purified 

consciousness.” Alaya means all-conserving mind. It is in company 

with the seven Vijnanas which are generated in the dwelling-house of 

ignorance. Alaya means the preconsciousness, or the eighth 

consciousness, or the store-consciousness. It is the central or universal 

consciousness which is the womb or store consciousness (the 

storehouse consciousness where all karmic seeds enter and cause all 

thought activities). All karma created in the present and previous 

lifetime is stored in the Alaya Consciousness. This is like a storage 

space receiving all information collected in the Mana consciousness. 

When a sentient being dies, the first seven consciousnesses die with it, 

but the Alaya-Consciousness carries on. It is the supreme ruler of one 

existence which ultimately determines where one will gain rebirth in 

the six realms of existence. 

In the Vijnaptimatrata-Trimsika, the sixth stanza emphasized on 

the the five sense-vijnanas in union with Manovijnana as mentioned by 

the philosophers of the Mind-Only School. This system of the five 

sense-vijnanas is in union with Manovijnana and this muatuality makes 

the system distinguish between what is good and what is not good. The 

five sense-vijnanas in union with Manovijnana grasps forms and 

appearances in their multitudinous apsect; and there is not a moment’s 

cessation of activity. This is called the momentary character of the 



 179 

Vijnanas. This system of vijnanas is stirred uninterruptedly and all the 

time like the waves of the great ocean. Practitioners should always 

remember that each of the eight consciousnesses possesses the 

fundamental powers and the functioning powers. The substances of the 

consciousnesses are the fundamental minds; while the activities or 

functions of the consciousnesses are the functioning or the concomitant 

minds. However, the school of Consciousness believe that the eight 

consciousnesses are fundamentally discrete. Some other schools 

consider the eight perceptions are fundamentally a unity, opposed by 

the school of Consciousness with the doctrine that the eight 

consciousnesses are fundamentally discrete.  
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Chöông Hai Möôi  

Chapter Twenty 

 

Naêm Thöùc Caên Baûn 

 

Thöùc laø teân goïi khaùc cuûa taâm. Thöùc coù nghóa laø lieãu bieät, phaân 

bieät, hieåu roõ. Taâm phaân bieät hieåu roõ ñöôïc caûnh thì goïi laø thöùc. “Hoàn 

Thaàn” laø teân goïi khaùc cuûa taâm thöùc. Tieåu Thöøa laäp ra saùu thöùc, Ñaïi 

Thöøa laäp ra taùm thöùc naày ñoái vôùi nhuïc theå goïi laø “hoàn thaàn,” maø ngoaïi 

ñaïo goïi laø “linh hoàn”. Theo Phaät giaùo, coù naêm thöùc caên baûn. Naêm thöùc 

hay taâm thöùc döïa vaøo maét, tai, muõi, löôõi vaø thaân maø sinh vaø duyeân vaøo 

naêm caûnh saéc, thinh, höông, vò, xuùc. Coù naêm caëp thöùc-uaån song ñoâi, 

bao goàm thaáy, nghe, ngöûi, neám, xuùc chaïm; moãi caëp goàm caû quaû dò thuïc 

thieän vaø baát thieän. Thöùc uaån ñöôïc coi laø quan troïng nhaát trong naêm 

uaån; coù theå noùi Thöùc uaån laø kho chöùa 52 taâm sôû, vì khoâng coù Thöùc thì 

khoâng Taâm sôû naøo coù ñöôïc. Thöùc vaø caùc Taâm sôû töông quan, tuøy thuoäc 

vaø ñoàng thôøi toàn taïi vôùi nhau. Thöùc cuõng coù 6 loaïi vaø nhieäm vuï cuûa noù 

raát ña daïng, noù coù caùc Caên vaø Traàn cuûa noù. Taát caû moïi caûm nhaän cuûa 

chuùng ta ñeàu ñöôïc caûm nhaän qua söï tieáp xuùc giöõa caùc caên vôùi theá giôùi 

beân ngoaøi. Theo Ñaïi Thöøa, naêm thöùc caên baûn bao goàm: nhaõn thöùc, nhó 

thöùc, tyû thöùc, thieät thöùc, vaø thaân thöùc.  

Thöù nhaát laø Nhaõn Thöùc: Nhieäm vuï cuûa nhaõn thöùc laø nhaän bieát 

hình daùng. Khoâng coù nhaõn thöùc, chuùng ta seõ khoâng nhìn thaáy gì caû; tuy 

nhieân nhaõn thöùc laïi tuøy thuoäc vaøo nhaõn caên. Khi nhaõn caên gaëp moät 

hình daïng thì nhaõn thöùc lieàn phaùt sanh. Neáu Nhaõn caên khoâng gaëp hình 

daùng thì nhaõn thöùc khoâng bao giôø phaùt sinh (moät ngöôøi bò muø khoâng coù 

nhaõn caên, nhö vaäy nhaõn thöùc khoâng bao giôø phaùt sinh). Ngöôøi tu taäp 

neân luoân thaáu trieät ñieåm toái yeáu naày ñeå thöïc taäp sao cho haïn cheá nhaõn 

caên tieáp xuùc vôùi hình saéc, ñeå laøm giaûm thieåu söï khôûi daäy cuûa nhaõn 

thöùc. Phaät nhaéc nhôû chuùng ñeä töû cuûa Ngaøi raèng, phöông phaùp duy nhaát 

ñeå giaûm thieåu söï khôûi daäy cuûa nhaõn thöùc laø thieàn ñònh. Thöù nhì laø Nhó 

Thöùc: Nhieäm vuï cuûa Nhó thöùc laø nhaän bieát aâm thanh; tuy nhieân, nhó 

thöùc tuøy thuoäc nôi nhó caên. Khi nhó caên vaø aâm thanh gaëp nhau, nhó thöùc 

lieàn phaùt sanh (nôi ngöôøi ñieác thì nhó caên vaø aâm thanh khoâng bao giôø 

gaëp nhau, neân nhó thöùc khoâng bao giôø khôûi sanh). Haønh giaû neân luoân 

nhôù nhö vaäy ñeå tu taäp thieàn ñònh maø ñoùng bôùt nhó caên. Thöù ba laø Tyû 
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Thöùc: Tyû thöùc phaùt trieån treân nhöõng ñieàu kieän cuûa khöùu giaùc. Tyû thöùc 

tuøy thuoäc hoaøn toaøn nôi tyû caên. Nôi moät ngöôøi maát khaû naêng khöùu 

giaùc, thì khöùu giaùc vaø muøi vò khoâng bao giôø gaëp nhau, do ñoù tyû thöùc 

khoâng khôûi sanh. Ngöôøi tu Phaät phaûi coá gaéng ñoùng bôùt tyû caên. Thöù tö 

laø Thieät Thöùc: Thieät thöùc phaùt sinh lieàn khi thieät caên tieáp xuùc vôùi moät 

vò naøo ñoù, luùc aáy chuùng ta môùi kinh qua phaân bieät giöõa vò naày vôùi vò 

khaùc, cuõng töø ñoù duïc voïng khôûi sinh. Thöù naêm laø Thaân Thöùc: Thaân 

thöùc phaùt trieån khi ñieàu kieän noåi baäc trong ñoù thaân tieáp xuùc vôùi ñoái 

töôïng beân ngoaøi. Thaân caên naèm khaép caùc nôi trong cô theå. ÔÛ ñaây vò Tyø 

Kheo, thaân xuùc chaïm, khoâng coù hoan hyû, khoâng coù öu phieàn, an truù xaû, 

chaùnh nieäm, tænh giaùc. Ñaây laø moät trong saùu phaùp haèng truù maø Ñöùc 

Phaät daïy trong Kinh Phuùng Tuïng trong Tröôøng Boä Kinh.  

 

Five Basic Sensory Consciousnesses 

 

Consciousness is another name for mind. Consciousness means the 

art of distinguishing, or perceiving, or recognizing, discerning, 

understanding, comprehending, distinction, intelligence, knowledge, 

learning. It is interpreted as the “mind,” mental discernment, 

perception, in contrast with the object discerned. According to 

Buddhism, there are five basic consciousnesses (Pancavijnana (skt)). 

The five senses of consciousness or five parijnanas, perceptions or 

cognitions; ordinarily those arising from the five senses form, sound, 

smell, taste, touch. There are five sense-cognitions (sense-

consciousness groups), which are seeing, hearing, smelling, tasting and 

body-consciousnesses. Of each pair, one is kusala-vipaka and one is 

akusala-vipaka. Aggregate of consciousness is the most important of 

the aggregates; for it is the receptacle, so to speak, for all the fifty-two 

mental concomitants or factors, since without consciousness no mental 

factors are available. Consciousness and the factors are interrelated, 

inter-dependent, and co-existent. Aggregate of consciousness has six 

types and its function is varied. It has its basis and objects. All our 

feelings are experienced through the contact of sense faculties with the 

external world. According to the Mahyana, the five basic senses of 

consciousness comprise of: visual sense, auditory sense, olfactory 

sense, gastatory, and tactile sense.  
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First, Eye Consciousness: The function of the eye consciousness is 

to perceive and apprehend visual forms. Without the eye consciousness 

we could not behold any visual form; however, the eye consciousness 

depends on the eye faculty. When the eye faculty and any form meet, 

the eye consciousness develops instantly. If the eye faculty and the 

form never meet, eye consciousness will never arise (a blind person 

who lacks the eye faculty, thus eye consciousness can never develop). 

Buddhist cultivators should always understand thoroughly this vital 

point to minimize the meeting between eye faculty and visual forms, so 

that no or very limited eye consciousness will ever arise. The Buddha 

reminded his disciples that meditation is the only means to limit or stop 

the arising of the eye consciousness. Second, Ear Consciousness: The 

function of the ear consciousness is to perceive and apprehend sounds; 

however, ear consciousness depends on the ear faculty. Ear faculty and 

any sound meet, the ear consciousness develops instantly (in a deaf 

person, ear faculty and sounds never meet, therefore no ear 

consciousness will arise). Buddhist cultivators should always remember 

this and try to practise meditation stop or close the ear consciousness if 

possible. Third, Smell Consciousness: The nose consciousness 

develops immediately from the dominant condition of the nose faculty 

when it focuses on smell. Nose consciousness completely dependents 

on the nose faculty. Someone who lacks smelling capability, nose 

faculty and smell never meet, therefore, nose consciousness will never 

arise. Buddhist cultivators should always practise meditation to stop or 

close the nose consciousness. Fourth, Taste Consciousness: The 

tongue consciousness develops immediately through the dominant 

condition of the tongue when the tongue faculty focuses on a certain 

taste. At that very moment, we experience and distinguish between 

tastes and desire arises. Fifth, Tacticle Sensation Consciousness: Body 

consciousness develops when the dominant condition in which the body 

faculty meets an object of touch. The location of the body faculty is 

throughout the entire body.  Cognition of the objects of touch, one of 

the five forms of cognition. Here a monk, on touching a tangible object 

with the body, is neither pleased not displeased, but remains equable, 

mindful and clearly aware. This is one of the six stable states which the 

Buddha taught in the Sangiti Sutta in the Long Discourses.  

 



 184 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 185 

Chöông Hai Möôi Moát 

Chapter Twenty-One 

 

YÙ Caên & Thöùc Thöù Saùu Laø YÙ Thöùc 

 

YÙ Caên: YÙ caên laø moät trong Luïc Caên, coù söï nhaän thöùc cuûa tö duy 

hay taâm suy nghó (caûnh sôû ñoái cuûa maét, tai, muõi, löôõi, thaân laø do saéc 

phaùp töù ñaïi ñaát, nöôùc, löûa, gioù hình thaønh; trong khi caûnh sôû ñoái vôùi yù 

caên laø taâm phaùp nghóa laø ñoái vôùi phaùp caûnh thì naåy sinh ra yù thöùc) bao 

goàm Tri giaùc, Naêng löïc tö duy, vaø Caên cuûa taâm. Ñaây laø lyù trí taïo ra moïi 

hö voïng. Noù chính laø nguyeân nhaân gaây ra baûn ngaõ (taïo ra hö voïng veà 

moät caùi “toâi” chuû theå ñöùng taùch rôøi vôùi theá giôùi khaùch theå). Maït Na 

Thöùc cuõng taùc ñoäng nhö laø cô quan chuyeån vaän “haït gioáng” hay “chuûng 

töû” cuûa caùc kinh nghieäm giaùc quan ñeán thöùc thöù taùm (hay taøng thöùc). 

Trong khi ñoù, yù thöùc khoâng tuøy thuoäc vaøo baát cöù caên naøo, nhöng leä 

thuoäc vaøo söï lieân tuïc cuûa taâm. YÙ thöùc coøn laø moät trong naêm uaån. Phaät 

giaùo phaân bieät taùm loaïi yù thöùc khaùc nhau. Saùu loaïi ñaàu laø thò giaùc, 

thính giaùc, khöùu giaùc, vò giaùc, xuùc giaùc, vaø tö duy. Ngay caû khi lyù trí 

taïo ra ñöôïc aûo giaùc veà caùi ngaõ ñaày ñuû, khaùc vôùi nhöõng ñoái töôïng treân 

theá giôùi naày, noù cuõng khoâng thöôøng xuyeân coù yù thöùc veà caùi ngaõ aáy. 

Phaûi ñaït tôùi möùc ñoä thöù baûy cuûa yù thöùc, töùc laø tieàm thöùc hay maït na 

thöùc môùi coù theå gaëp thaáy yù thöùc thöôøng haèng veà moät caùi ngaõ rieâng bieät. 

Maït na thöùc coøn coù chöùc naêng chuyeån nhöõng maàm trí giaùc caûm tính tôùi 

möùc ñoä thöù taùm cuûa yù thöùc, töø ñoù chuùng laïi khôûi ñi döôùi hình thöùc 

nhöõng 'maàm' ñaëc bieät, töùc laø nhöõng phaûn öùng ñoái vôùi caùc kích thích beân 

ngoaøi. Nhöõng phaûn öùng naày, ñeán löôït chuùng laïi ñöôïc truyeàn qua maït 

na thöùc, gaây ra nhöõng haønh ñoäng môùi, nguoàn goác cuûa nhöõng 'maàm' 

môùi, vaân vaân. Caùc quaù trình  xaûy ra voâ taän vaø ñoàng thôøi. YÙ thöùc chaúng 

nhöõng nhaän bieát caû saùu ñoái töôïng goàm saéc, thanh, höông, vò, xuùc vaø caùc 

hieän töôïng trong quaù khöù, hieän taïi vaø ngay caû vò lai. YÙ thöùc seõ cuøng ta 

löõ haønh töø kieáp naày qua kieáp khaùc, trong khi naêm thöùc tröôùc chæ laø 

nhöõng taâm taïm thôøi. 

Khi noùi ñeán “Thöùc” ngöôøi ta thöôøng laàm töôûng ñeán ñaây chæ laø phaàn 

yù thöùc, phaàn tinh thaàn maø theo taâm lyù hoïc Phaät giaùo goïi laø thöùc thöù 

saùu. Kyø thaät, coù saùu thöùc caên baûn, trong ñoù thöùc thöù saùu laø yù thöùc. Taâm 

lyù hoïc Phaät giaùo döïa treân quaù trình nhaän thöùc töø saùu naêng löïc nhaän 

thöùc: thaáy, nghe, ngöûi, neám, xuùc chaïm, vaø suy nghó. Moãi naêng löïc lieân 
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quan ñeán moät giaùc quan cuøng vôùi moät thöùc nhaän bieát hoaït ñoäng ñaëc 

bieät töông öùng vôùi giaùc quan ñoù. Thöùc thöù saùu hay yù thöùc, khoâng phaûi 

laø taâm, noù laø chöùc naêng cuûa taâm, noù khoâng tuøy thuoäc vaøo baát cöù caên 

naøo, nhöng noù leä thuoäc vaøo söï töông tuïc cuûa “Taâm”. YÙ thöùc nhaän bieát 

taát caû saùu ñoái töôïng (saéc, thanh, höông, vò, xuùc, vaø hieän töôïng) caû trong 

quaù khöù, hieän taïi vaø vò lai, roài chuyeån giao taát caû tin töùc cho Maït Na 

thöùc ñeå noù chuyeån giao cho Taøng Thöùc löu tröõ. Chuùng ta haõy thöû quan 

saùt thaân taâm ñeå xem trong hai thöù ñoù chuùng ta coù theå tìm thaáy ñöôïc caùi 

“Ta” noù naèm ôû ñaâu, vaø chuùng ta thaáy caùi “Ta” noù chaúng ôû thaân maø 

cuõng chaúng ôû taâm. Nhö vaäy caùi “Ta” chæ laø teân goïi cuûa moät toång hôïp 

nhöõng yeáu toá vaät chaát vaø tinh thaàn. Haõy xeùt veà saéc uaån, saéc töông öùng 

vôùi caùi maø chuùng ta goïi laø vaät chaát hay yeáu toá vaät chaát. Noù chaúng 

nhöõng laø xaùc thaân maø chuùng ta ñang coù, maø coøn laø taát caû nhöõng vaät 

chaát chung quanh chuùng ta nhö nhaø cöûa, ñaát ñai, röøng nuùi, bieån caû, vaân 

vaân. Tuy nhieân, yeáu toá vaät chaát töï noù khoâng ñuû taïo neân söï nhaän bieát. 

Söï tieáp xuùc ñôn giaûn giöõa maét vaø ñoái töôïng nhìn thaáy, hay giöõa tai vaø 

tieáng ñoäng khoâng theå ñem laïi keát quaû nhaän bieát neáu khoâng coù thöùc. 

Chæ khi naøo yù thöùc, naêm giaùc quan vaø naêm ñoái töôïng cuûa noù cuøng hieän 

dieän môùi taïo neân söï nhaän bieát. Noùi caùch khaùc, khi maét, ñoái töôïng cuûa 

maét, vaø yù thöùc cuøng hoaït ñoäng thì söï nhaän bieát veà ñoái töôïng cuûa maét 

môùi ñöôïc taïo neân. Vì vaäy, yù thöùc laø yeáu toá toái caàn thieát trong vieäc taïo 

neân söï nhaän bieát. YÙ Thöùc töùc laø thöùc thöù saùu hay taâm. Giaùc quan naày 

phoái hôïp vôùi naêm giaùc quan maét, tai, muõi, löôõi, vaø thaân ñeå taïo neân söï 

nhaän bieát. Vieäc phoái hôïp giöõa nhöõng yeáu toá vaät chaát vaø tinh thaàn taïo 

neân söï thaønh hình yù thöùc noäi taâm, vaø tính chaát cuûa naêm uaån naày ñeàu ôû 

trong traïng thaùi thay ñoåi khoâng ngöøng. Ngoaøi ra, chuùng ta coøn coù thöùc 

thöù baûy, hay Maït Na Thöùc, coù coâng naêng chuyeån tieáp taát caû tin töùc töø yù 

thöùc qua A Laïi Da Thöùc; vaø A Laïi Da Thöùc coù coâng naêng nhö moät 

Taøng Thöùc hay nôi löu tröõ taát caû tin töùc.  

Thöù saùu laø YÙ Thöùc: YÙ Thöùc laø söï suy nghó phoái hôïp vôùi caùc caên. YÙ 

thöùc hay thöùc cuûa trí thoâng minh khoâng phaûi laø taâm, noù laø söï vaän haønh 

cuûa taâm. Taâm chuùng sanh laø moät côn xoaùy khoâng ngöøng xoay chuyeån, 

trong ñoù nhöõng hoaït ñoäng cuûa taâm khoâng bao giôø ngöøng nghæ theo boán 

tieán trình sanh, truï, dò, dieät. YÙ thöùc khoâng tuøy thuoäc vaøo baát cöù caên 

naøo, nhöng leä thuoäc vaøo söï lieân tuïc cuûa taâm. YÙ thöùc chaúng nhöõng nhaän 

bieát caû saùu ñoái töôïng goàm saéc, thanh, höông, vò, xuùc vaø caùc hieän töôïng 

trong quaù khöù, hieän taïi vaø ngay caû vò lai. YÙ thöùc seõ cuøng ta löõ haønh töø 
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kieáp naày qua kieáp khaùc, trong khi naêm thöùc tröôùc chæ laø nhöõng taâm taïm 

thôøi. YÙ thöùc coøn laø moät trong naêm uaån. Chöùc naêng cuûa maït na thöùc 

theo giaû thieát laø suy nghó veà maït na, nhö nhaõn thöùc suy nghó veà theá giôùi 

hình saéc vaø nhó thöùc suy nghó veà theá giôùi cuûa aâm thanh; nhöng thöïc ra, 

ngay khi maït na thöùc phaùt sinh ra caùi nhò bieân cuûa chuû theå vaø ñoái töôïng 

do töø caùi nhaát theå tuyeät ñoái cuûa A Laïi Da thì maït na thöùc vaø quaû thöïc 

taát caû caùc thöùc khaùc cuõng baét ñaàu vaän haønh. Chính vì theá maø trong 

Kinh Laêng Giaø, Ñöùc Phaät baûo: “Nieát Baøn cuûa Phaät giaùo chính laø söï 

taùch xa caùi maït na thöùc phaân bieät sai laàm. Vì maït na thöùc laøm nguyeân 

nhaân vaø sôû duyeân thì söï phaùt sinh baûy thöùc coøn laïi xaõy ra. Laïi nöõa, khi 

maït na thöùc phaân bieät vaø chaáp thuû vaøo theá giôùi cuûa caùc ñaëc thuø ôû beân 

ngoaøi thì taát caû caùc loaïi taäp khí (vasana) ñöôïc sinh ra theo, vaø A Laïi da 

ñöôïc chuùng nuoâi döôõng cuøng vôùi caùi yù töôûng veà “toâi vaø cuûa toâi,” maït 

na naém giöõ noù, baùm vaøo noù, suy nghó veà noù maø thaønh hình vaø phaùt 

trieån. Tuy nhieân, trong baûn chaát, maït na vaø maït na thöùc khoâng khaùc gì 

nhau, chuùng nhôø A Laïi Da laøm nguyeân nhaân vaø sôû duyeân. Vaø khi moät 

theá giôùi beân ngoaøi thöïc voán chæ laø söï bieåu hieän cuûa chính caùi taâm mình 

bò chaáp chaët maø cho laø thöïc, thì caùi heä thoáng taâm thöùc (taâm tuï-citta-

kalapa) lieân heä hoã töông ñöôïc sinh ra trong toång theå cuûa noù. Gioáng nhö 

nhöng con soùng bieån, ñöôïc vaän haønh bôûi côn gioù cuûa moät theá giôùi beân 

ngoaøi laø theá giôùi do chính caùi taâm ngöôøi ta bieåu hieän ra, sinh khôûi vaø 

bieán dieät. Do ñoù baûy thöùc kia dieät theo vôùi söï dieät cuûa maït na thöùc.” YÙ 

thöùc khoâng tuøy thuoäc vaøo baát cöù caên naøo, nhöng leä thuoäc vaøo söï lieân 

tuïc cuûa taâm. YÙ thöùc chaúng nhöõng nhaän bieát caû saùu ñoái töôïng goàm saéc, 

thanh, höông, vò, xuùc vaø caùc hieän töôïng trong quaù khöù, hieän taïi vaø ngay 

caû vò lai. YÙ thöùc seõ cuøng ta löõ haønh töø kieáp naày qua kieáp khaùc, trong 

khi naêm thöùc tröôùc chæ laø nhöõng taâm taïm thôøi. YÙ thöùc coøn laø moät trong 

naêm uaån. YÙ thöùc xaõy ra khi giaùc quan tieáp xuùc vôùi ñoái töôïng beân 

ngoaøi. Naêm thöùc ñaàu töông öùng vôùi nguõ quan. Thöùc thöù saùu thoâng qua 

naêm thöùc tröôùc maø phaùn ñoaùn veà theá giôùi beân ngoaøi. Thöùc thöù baûy laøm 

trung taâm lyù luaän, tính toaùn, vaø kieán truùc ñoái töôïng. Ñaây chính laø 

nguyeân lai cuûa söï chaáp tröôùc, nguoàn goác cuûa töï ngaõ, vaø nguyeân nhaân 

aûo töôûng khôûi leân vì cho raèng hieän töôïng laø coù thaät. Töø “yù thöùc” vaø “voâ 

thöùc” ñöôïc duøng vôùi nhieàu nghóa khaùc nhau. Trong moät yù nghóa maø 

chuùng ta coù theå noùi laø coù tính caùch taùc naêng, “yù thöùc” vaø “voâ thöùc” aùm 

chæ moät traïng thaùi chuû theå trong caù nhaân. Noùi raèng moät ngöôøi yù thöùc 
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ñöôïc noäi dung taâm thaàn naøy noï coù nghóa laø ngöôøi aáy nhaän thöùc ñöôïc 

nhöõng tình caûm, duïc voïng, phaùn ñoaùn, vaân vaân.  

 

The Mind Faculty and  

The Sixth Consciousness: Mind Consciousness 

 

The Mind Faculty: Thought or the mind-sense, the sixth of the 

senses, the perception of thinking or faculty of thinking or the thinking 

mind which includes the perception of thinking, Faculty of thinking, 

and the organ of mind.  The discriminating and constructive sense. It is 

more than the intellectually perceptive. It is the cause of all egoism (it 

creates the illusion of a subject “I” standing apart from the object 

world) and individualizing of men and things (all illusion arising from 

assuming the seeming as the real). The self-conscious defiled mind, 

which thinks, wills, and is the principal factor in the generation of 

subjectivity. It is a conveyor of the seed-essence of sensory 

experiences to the eighth level of subconsciousness. Meanwhile, the 

mind consciousness does not depend on any of the five sense faculties, 

but on the immediately preceding continuum of mind. Consciousness is 

also one of the five skandhas. Buddhism distinguishes eight classes of 

consciousness. The first six are the senses of sight, hearing, smell, 

taste, touch and thought (intellect). While the intellect creates the 

illusion of a subject 'I' standing apart from and object world, it is not 

persistently conscious of this 'I'. Only the seventh class of 

subconsciousness (manas) is this awareness of a discrete ego-'I' 

constant. Manas also acts as conveyor of the seed-essence of sensory 

experiences to the eighth level of subconsciousness (alaya-vijnana), 

from which, in response to causes and conditions, specific 'seeds' are 

reconveyed by manas to the six senses, precipitating new actions, 

which in turn produce other 'seeds'. This process is simultaneous and 

endless. Mental consciousness apprehends not only objects (form, 

sound, taste, smell, touch) in the present time, but it also apprehends 

objects in the past and imagines objects even in the future. Mental 

consciousness will go with us from one life to another, while the first 

five consciousnesses  are our temporary minds. 

When we talk about “Consciousnesses” we usually misunderstand 

with the sixth consciousness according to Buddhist psychology. In fact, 
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there are six basic sense consciousnesses, and the sixth one being the 

mental consciousness. Buddhist psychology bases the perception 

process on six sense faculties: sight, hearing, smell, taste, touch and 

thought. Each faculty relates to a sense organ (eye, ear, nose, tongue, 

body and mind) and to a consciousness which functions specifically 

with that organ. The sixth consciousness, or the mind consciousness is 

not the mind, it is the function of the mind; it does not depend on any of 

the five sense faculties, but on the immediately preceding continuum 

of mind. Mental consciousness apprehends not only objects (form, 

sound, taste, smell and touch) in the present time, but it also 

apprehends objects and imagines in the past and even in the future, 

then it transfers these objects or imagines to the seventh consciousness, 

and in turn, the seventh consiousness will transfer these objects to the 

Alaya Consciousness. Let us examine the body and mind to see 

whether in either of them we can locate the self, we will find in neither 

of of them. Then, the so-called “Self” is just a term for a collection of 

physical and mental factors. Let us first look at the aggregate matter of 

form. The aggregate of form corresponds to what we would call 

material or physical factors. It includes not only our own bodies, but 

also the material objects that surround us, i.e., houses, soil, forests, and 

oceans, and so on. However, physical elements by themselves are not 

enough to produce experience. The simple contact between the eyes 

and visible objects, or between the ear and sound cannot result in 

experience without consciousness. Only the co-presence of 

consciousness together with the sense of organ and the object of the 

sense organ produces experience. In other words, it is when the eyes, 

the visible object and consciousness come together that the experience 

of a visible object is produced. Consciousness is therefore an 

extremely important element in the production of experience. 

Consciousness or the sixth sense, or the mind. This sense organ 

together with the other five sense organs of eyes, ears, nose, tongue, 

and body to produce experience. The physical and mental factors of 

experience worked together to produce personal experience, and the 

nature of the five aggregates are in constant change. Therefore, 

according to the Buddha’s teachings, the truth of a man is selfless. The 

body and mind that man misunderstands of his ‘self’ is not his self, it is 

not his, and he is not it.” Devout Buddhists should grasp this idea firmly 
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to establish an appropriate method of cultivation not only for the body, 

but also for the speech and mind. Besides, we also have the seventh 

consciousness, or the mano-vijnana, which is the transmitting 

consciousness that relays sensory information from the mind to the 

Alaya Consciousness, or the eighth consciousness which functions as a 

storehouse of all sensory information.  

The Sixth Consciousness: The Mano Consciousness is the thinking 

consciousness that coordinates the perceptions of the sense organs. The 

mind consciousness, the sixth or the intellectual consciousness is not 

the mind, it’s the function of the mind. The sentient being’s mind is an 

ever-spinning whirlpool in which mental activities never cease. There 

are four stages of production, dwelling, change, and decay. A mind 

which does not depend on any of the five sense faculties, but on the 

immediately preceding continuum of mind. Mental consciousness 

apprehends not only objects (form, sound, taste, smell, touch) in the 

present time, but it also apprehends objects in the past and imagines 

objects even in the future. Mental consciousness will go with us from 

one life to another, while the first five consciousnesses are our 

temporary minds. Consciousness is also one of the five skandhas. The 

function of Manovijnana is by hypothesis to reflect on Manas, as the 

eye-vijnana reflects on the world of forms and the ear-vijnana on that 

of sounds; but in fact as soon as Manas evolves the dualism of subject 

and object out of the absolute unity of the Alaya, Manovijnana and 

indeed all the other Vijnanas begin to operate. Thus, in the 

Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists in 

turning away from the wrongfully discriminating Manovijnana. For 

with Manovijnana as cause (hetu) and support (alambana), there takes 

place the evolution of the seven Vijnanas. Further, when Manovijnana 

discerns and clings to an external world of particulars, all kinds of 

habit-energy (vasana) are generated therefrom, and by them the Alaya 

is nurtured. Together with the thought of “me and mine,” taking hold of 

it and clinging to it, and reflecting upon it, Manas thereby takes shape 

and is evolved. In substance (sarira), however, Manas and 

Manovijnana are not differentthe one from the other, they depend upon 

the Alaya as cause and support. And when an external world is 

tenaciously held as real which is no other than the presentation of one’s 

own mind, the mentation-system (citta-kalapa), mutually related, is 
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evolved in its totality. Like the ocean waves, the Vijnanas set in motion 

by the wind of an external world which is the manifestation of one’s 

own mind, rise and cease. Therefore, the seven Vijnanas cease with 

the cessation of Manovijnana.” A mind which does not depend on any 

of the five sense faculties, but on the immediately preceding 

continuum of mind. Mental consciousness apprehends not only objects 

(form, sound, taste, smell, touch) in the present time, but it also 

apprehends objects in the past and imagines objects even in the future. 

Mental consciousness will go with us from one life to another, while 

the first five consciousnesses are our temporary minds. Consciousness 

is also one of the five skandhas. Consciousness refers to the perception 

or discernment which occurs when our sense organs make contact with 

their respective objects. The first five consciousness correspond to the 

five senses. The sixth consciousness integrates the perceptions of the 

five senses into coherent images and make judgments about the 

external world. The seventh consciousness is the active center of 

reasoning, calculation, and construction or fabrication of individual 

objects. It is the source of clinging and craving, and thus the origin of 

self or ego and the cause of illusion that arises from assuming the 

apparent to be real. The terms “conscious” and “unconscious” are used 

with several different meanings. In one meaning, which might be 

called functional, “conscious” and “unconscious” refer to a subjective 

state within the individual. Saying that he is conscious of this or that 

psychic content means that he is aware of affects, of desires, of 

judgments, etc.  
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Chöông Hai Möôi Hai 

Chapter Twenty-Two 

 

Thöùc Thöù Baûy: Maït Na Thöùc 

 

Phaïn ngöõ “Klista-mano-vijnana” chæ “tri giaùc.” Trong Phaät giaùo 

ngöôøi ta goïi noù laø “YÙù Caên” vì noù coù khaû naêng laøm cho con ngöôøi trôû 

thaønh moät sinh vaät coù trí khoân vaø ñaïo ñöùc. Maït Na thöôøng ñöôïc nghó 

töông ñöông vôùi “taâm” hay “thöùc.” Noù ñöôïc ruùt ra töø goác chöõ Phaïn 

“Man” coù nghóa laø “suy nghó hay töôûng töôïng,” vaø noù lieân heä tôùi sinh 

hoaït tri thöùc cuûa “thöùc.” Ñaây laø lyù trí taïo ra moïi hö voïng. Noù chính laø 

nguyeân nhaân gaây ra baûn ngaõ (taïo ra hö voïng veà moät caùi “toâi” chuû theå 

ñöùng taùch rôøi vôùi theá giôùi khaùch theå). Maït Na Thöùc cuõng taùc ñoäng nhö 

laø cô quan chuyeån vaän “haït gioáng” hay “chuûng töû” cuûa caùc kinh 

nghieäm giaùc quan ñeán thöùc thöù taùm (hay taøng thöùc). Maït na thöùc ñöôïc 

dieãn taû nhö laø moät caùi bieån trong ñoù nhöõng doøng chaûy tö töôûng cöù daâng 

traøo leân khoâng ngöøng nghæ. Noù laø thöùc chuyeån tieáp taát caû nhöõng tin töùc 

töø yù thöùc qua A laïi da thöùc. Maït Na Thöùc vaø naêm taâm thöùc taäp hôïp laïi 

vôùi nhau nhö caùc trieát gia ñaõ vaïch ra. Theo Kinh Laêng Giaø, heä thoáng 

naêm caên thöùc naày phaân bieät caùi gì thieän vôùi caùi gì khoâng thieän. Maït Na 

Thöùc phoái hôïp vôùi naêm caên thöùc thuû chaáp caùc hình saéc vaø töôùng traïng 

trong khía caïnh ña phöùc cuûa chuùng; vaø khoâng coù luùc naøo ngöng hoaït 

ñoäng caû. Ñieàu naày ta goïi laø ñaëc tính saùt na chuyeån (taïm bôï cuûa caùc 

thöùc). Toaøn boä heä thoáng caùc thöùc naày bò quaáy ñoäng khoâng ngöøng vaø 

vaøo moïi luùc gioáng nhö soùng cuûa bieån lôùn. Maït-Na thöùc hay YÙ caên laø söï 

suy nghó phoái hôïp vôùi caùc caên. YÙ thöùc hay thöùc cuûa trí thoâng minh 

khoâng phaûi laø taâm, noù laø söï vaän haønh cuûa taâm. Taâm chuùng sanh laø moät 

côn xoaùy khoâng ngöøng xoay chuyeån, trong ñoù nhöõng hoaït ñoäng cuûa 

taâm khoâng bao giôø ngöøng nghæ theo boán tieán trình sanh, truï, dò, dieät. YÙ 

thöùc khoâng tuøy thuoäc vaøo baát cöù caên naøo, nhöng leä thuoäc vaøo söï lieân 

tuïc cuûa taâm. YÙ thöùc chaúng nhöõng nhaän bieát caû saùu ñoái töôïng goàm saéc, 

thanh, höông, vò, xuùc vaø caùc hieän töôïng trong quaù khöù, hieän taïi vaø ngay 

caû vò lai. YÙ thöùc seõ cuøng ta löõ haønh töø kieáp naày qua kieáp khaùc, trong 

khi naêm thöùc tröôùc chæ laø nhöõng taâm taïm thôøi. YÙ thöùc coøn laø moät trong 

naêm uaån. Maït Na hoaït ñoäng nhö moät traïm thaâu thaäp taát caû nhöõng hoaït 

ñoäng cuûa saùu thöùc kia. Maït Na chính laø thöùc thöù baûy trong taùm thöùc, coù 

nghóa laø “Tö Löôøng.” Noù laø YÙ thöùc hay nhöõng hoaït ñoäng cuûa YÙ Caên, 
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nhöng töï noù cuõng coù nghóa laø “taâm.” Nhöõng côn soùng laøm gôïn maët bieån 

A Laïi Da thöùc khi caùi nguyeân lyù cuûa ñaëc thuø goïi laø vishaya hay caûnh 

giôùi thoåi vaøo treân ñoù nhö gioù. Nhöõng côn soùng ñöôïc khôûi ñaàu nhö theá 

laø theá giôùi cuûa nhöõng ñaëc thuø naày ñaây trong ñoù tri thöùc phaân bieät, tình 

caûm chaáp thuû, vaø phieàn naõo, duïc voïng ñaáu tranh ñeå ñöôïc hieän höõu vaø 

ñöôïc söï toái thaéng. Caùi nhaân toá phaân bieät naày naèm beân trong heä thoáng 

caùc thöùc vaø ñöôïc goïi laø maït na (manas); thöïc ra, chính laø khi maït na 

khôûi söï vaän haønh thì moät heä thoáng caùc thöùc hieån loä ra. Do ñoù maø caùc 

thöùc ñöôïc goïi laø “caùi thöùc phaân bieät caùc ñoái töôïng” (söï phaân bieät thöùc-

vastu-prativikalpa-vijnana). Chöùc naêng cuûa Maït na chuû yeáu laø suy nghó 

veà A Laïi Da, saùng taïo vaø phaân bieät chuû theå vaø ñoái töôïng töø caùi nhaát 

theå thuaàn tuùy cuûa A Laïi Da. Taäp khí tích taäp trong A Laïi Da giôø ñaây bò 

phaân ra thaønh caùi nhò bieân tính cuûa taát caû caùc hình thöùc vaø taát caû caùc 

loaïi. Ñieàu naày ñöôïc so saùnh vôùi ña phöùc cuûa soùng quaáy ñoäng bieån A 

Laïi Da. Maït na laø moät tinh linh xaáu theo moät nghóa vaø laø moät tinh linh 

toát theo nghóa khaùc, vì söï phaân bieät töï noù khoâng phaûi laø xaáu, khoâng 

nhaát thieát luoân luoân laø söï phaùn ñoaùn laàm laïc hay hö voïng phaân bieät 

(abhuta-parikalpa) hay lyù luaän sai traùi (hyù luaän quaù aùc-prapanca-

daushthulya). Nhöng noù trôû thaønh nguoàn goác cuûa tai hoïa lôùn lao khi noù 

taïo ra nhöõng khaùt voïng ñöôïc ñaët caên baûn treân nhöõng phaùn ñoaùn laàm 

laïc, nhö laø khi noù tin vaøo caùi thöïc tính cuûa moät ngaõ theå roài trôû neân chaáp 

vaøo ngaõ theå maø cho raèng ñaáy laø chaân lyù toái haäu. Vì maït na khoâng 

nhöõng chæ laø caùi tri thöùc phaân bieät maø coøn laø moät nhaân toá öôùc voïng vaø 

do ñoù laø moät taùc giaû. Maït na thöùc cuõng ñöôïc phaùt hieän töø A Laïi Da 

Thöùc. Noù laø moät thöù tröïc giaùc, tröïc giaùc veà söï coù maët cuûa moät baûn ngaõ 

toàn taïi vaø ñoäc laäp vôùi theá giôùi vaïn höõu. Tröïc giaùc naøy coù tính caùch taäp 

quaùn vaø meâ muoäi. Tính meâ voïng cuûa noù ñöôïc caàu thaønh bôûi lieãu bieät 

caûnh thöùc, nhöng noù laïi trôû thaønh caên baûn cho lieãu bieät caûnh thöùc. Ñoái 

töôïng cuûa loaïi tueä giaùc naøy laø moät maûnh vuïn bieán hình cuûa A laïi da 

maø noù cho laø caùi ta, trong ñoù coù linh hoàn vaø thaân xaùc. Ñoái töôïng cuûa noù 

khoâng bao giôø laø taùnh caûnh maø chæ laø ñoái chaát caûnh. Vöøa laø nhaän thöùc 

veà ngaõ, maït na ñöôïc xem nhö laø chöôùng ngaïi caên baûn cho söï theå nhaäp 

thöïc taïi. Coâng phu thieàn quaùn cuûa lieãu bieät caûnh thöùc coù theå xoùa ñöôïc 

nhöõng nhaän ñònh sai laïc cuûa maït na. Chöùc naêng cuûa maït na thöùc theo 

giaû thieát laø suy nghó veà maït na, nhö nhaõn thöùc suy nghó veà theá giôùi hình 

saéc vaø nhó thöùc suy nghó veà theá giôùi cuûa aâm thanh; nhöng thöïc ra, ngay 

khi maït na thöùc phaùt sinh ra caùi nhò bieân cuûa chuû theå vaø ñoái töôïng do töø 
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caùi nhaát theå tuyeät ñoái cuûa A Laïi Da thì maït na thöùc vaø quaû thöïc taát caû 

caùc thöùc khaùc cuõng baét ñaàu vaän haønh. Chính vì theá maø trong Kinh Laêng 

Giaø, Ñöùc Phaät baûo: “Nieát Baøn cuûa Phaät giaùo chính laø söï taùch xa caùi 

maït na thöùc phaân bieät sai laàm. Vì maït na thöùc laøm nguyeân nhaân vaø sôû 

duyeân thì söï phaùt sinh baûy thöùc coøn laïi xaõy ra. Laïi nöõa, khi maït na thöùc 

phaân bieät vaø chaáp thuû vaøo theá giôùi cuûa caùc ñaëc thuø ôû beân ngoaøi thì taát 

caû caùc loaïi taäp khí (vasana) ñöôïc sinh ra theo, vaø A Laïi da ñöôïc chuùng 

nuoâi döôõng cuøng vôùi caùi yù töôûng veà “toâi vaø cuûa toâi,” maït na naém giöõ 

noù, baùm vaøo noù, suy nghó veà noù maø thaønh hình vaø phaùt trieån. Tuy 

nhieân, trong baûn chaát, maït na vaø maït na thöùc khoâng khaùc gì nhau, 

chuùng nhôø A Laïi Da laøm nguyeân nhaân vaø sôû duyeân. Vaø khi moät theá 

giôùi beân ngoaøi thöïc voán chæ laø söï bieåu hieän cuûa chính caùi taâm mình bò 

chaáp chaët maø cho laø thöïc, thì caùi heä thoáng taâm thöùc (taâm tuï: citta-

kalapa) lieân heä hoã töông ñöôïc sinh ra trong toång theå cuûa noù. Gioáng nhö 

nhöng con soùng bieån, ñöôïc vaän haønh bôûi côn gioù cuûa moät theá giôùi beân 

ngoaøi laø theá giôùi do chính caùi taâm ngöôøi ta bieåu hieän ra, sinh khôûi vaø 

bieán dieät. Do ñoù baûy thöùc kia dieät theo vôùi söï dieät cuûa maït na thöùc.”  

 

The Seventh Consciousness: Klistamanas 

 

“Klista-mano-vijnana” is a Sanskrit term for “sentience.” In 

Buddhism, it is called “mental faculty” for it constitutes man as an 

intelligent and moral being. It is commonly thought to be equated with 

the terms “citta” or “consciousness.” It is derived from the Sanskrit root 

“man,” which means “to think” or “to imagine” and is associated with 

intellectual activity of consciousness. This is the discriminating and 

constructive sense. It is more than the intellectually perceptive. It is the 

cause of all egoism (it creates the illusion of a subject “I” standing 

apart from the object world) and individualizing of men and things (all 

illusion arising from assuming the seeming as the real). The self-

conscious defiled mind, which thinks, wills, and is the principal factor 

in the generation of subjectivity. It is a conveyor of the seed-essence of 

sensory experiences to the eighth level of subconsciousness. It is 

described as a sea in which currents of thought surge and seethe. It is 

the transmitting consciousness that relays sensory information from the 

mind or mano consciousness to the storehouse or Alaya-vijnana. 

According to The Lankavatara Sutra, this system of the five sense-
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vijnanas is in union with Manovijnana and this muatuality makes the 

system distinguish between what is good and what is not good. 

Manovijnana in union with the five sense-vijnanas grasps forms and 

appearances in their multitudinous apsect; and there is not a moment’s 

cessation of activity. This is called the momentary character of the 

Vijnanas. This system of vijnanas is stirred uninterruptedly and all the 

time like the waves of the great ocean. Klistamanas consciousness is 

the thinking consciousness that coordinates the perceptions of the sense 

organs. The mind consciousness, the sixth or the intellectual 

consciousness is not the mind, it’s the function of the mind. The 

sentient being’s mind is an ever-spinning whirlpool in which mental 

activities never cease. There are four stages of production, dwelling, 

change, and decay. A mind which does not depend on any of the five 

sense faculties, but on the immediately preceding continuum of mind. 

Mental consciousness apprehends not only objects (form, sound, taste, 

smell, touch) in the present time, but it also apprehends objects in the 

past and imagines objects even in the future. Mental consciousness will 

go with us from one life to another, while the first five consciousnesses 

are our temporary minds. Consciousness is also one of the five 

skandhas. This acts like the collection station for the first six 

consciousnesses. The seventh of the eight consciousnesses, which 

means thinking and measuring, or calculating. It is the active mind, or 

activity of mind, but is also used for the mind itself. The waves will be 

seen ruffling the surface of the ocean of Alayavijnana when the 

principle of individuation known as Vishaya blows over it like the 

wind. The waves thus started are this world of particulars where the 

intellect discriminates, the affection clings, and passions and desires 

struggle for existence and supremacy. This particularizing agency sits 

within the system of Vijnanas and is known as Manas; in fact it is when 

Manas begins to operate that a system of the Vijnanas manifests itself. 

They are thus called “object-discriminating-vijnana” (vastu-

prativikalpa-vijnana). The function of Manas is essentially to reflect 

upon the Alaya and to creat and to discriminate subject and object from 

the pure oceans of the Alaya. The memory accumulated (ciyate) in the 

latter is now divided into dualities of all forms and all kinds. This is 

compared to the manifoldness of waves that stir up the ocean of Alaya. 

Manas is an evil spirit in one sense and a good one in another, for 
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discrimination in itself is not evil, is not necessarily always false 

judgment (abhuta-parikalpa) or wrong reasoning (prapanca-

daushthulya). But it grows to be the source of great calamity when it 

creates desires based upon its wrong judgments, such as when it 

believes in the reality of an ego-substance and becomes attached to it 

as the ultimate truth. For manas is not only a discriminating 

intelligence, but a willing agency, and consequently an actor. Manyana 

is a kind of intuition, the sense that there is a separate self which can 

exist independently of the rest of the world. This intuition is produced 

by habit and ignorance. Its illusory nature has been constructed by 

vijnapti, and it, in turn, becomes a basis for vijnapti. The object of this 

intuition is a distorted fragment of alaya which it considers to be a self, 

comprised of a body and a soul. It of course is never reality in itself, 

but just a representation of reality. In its role as a self as well as 

consciousness of the self, manyana is regarded as the basic obstacle to 

penetrating reality. Contemplation performed by vijnapti can remove 

the erroneous perceptions brought about by manas. The function of 

Manovijnana is by hypothesis to reflect on Manas, as the eye-vijnana 

reflects on the world of forms and the ear-vijnana on that of sounds; but 

in fact as soon as Manas evolves the dualism of subject and object out 

of the absolute unity of the Alaya, Manovijnana and indeed all the 

other Vijnanas begin to operate. Thus, in the Lankavatara Sutra, the 

Buddha said: “Buddhist Nirvana consists in turning away from the 

wrongfully discriminating Manovijnana. For with Manovijnana as 

cause (hetu) and support (alambana), there takes place the evolution of 

the seven Vijnanas. Further, when Manovijnana discerns and clings to 

an external world of particulars, all kinds of habit-energy (vasana) are 

generated therefrom, and by them the Alaya is nurtured. Together with 

the thought of “me and mine,” taking hold of it and clinging to it, and 

reflecting upon it, Manas thereby takes shape and is evolved. In 

substance (sarira), however, Manas and Manovijnana are not 

differentthe one from the other, they depend upon the Alaya as cause 

and support. And when an external world is tenaciously held as real 

which is no other than the presentation of one’s own mind, the 

mentation-system (citta-kalapa), mutually related, is evolved in its 

totality. Like the ocean waves, the Vijnanas set in motion by the wind 

of an external world which is the manifestation of one’s own mind, rise 
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and cease. Therefore, the seven Vijnanas cease with the cessation of 

Manovijnana.”  
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Chöông Hai Möôi Ba 

Chapter Twenty-Three 

 

Thöùc Thöù Taùm: Taøng Thöùc A Laïi Da 

 

“Thöùc” thöôøng ñöôïc laàm töôûng chæ laø phaàn yù thöùc, phaàn tinh thaàn 

maø theo taâm lyù hoïc Phaät giaùo goïi laø thöùc thöù saùu. Kyø thaät, coù saùu thöùc 

caên baûn, trong ñoù thöùc thöù saùu laø yù thöùc. Taâm lyù hoïc Phaät giaùo döïa treân 

quaù trình nhaän thöùc töø saùu naêng löïc nhaän thöùc: thaáy, nghe, ngöûi, neám, 

xuùc chaïm, vaø suy nghó. Moãi naêng löïc lieân quan ñeán moät giaùc quan 

cuøng vôùi moät thöùc nhaän bieát hoaït ñoäng ñaëc bieät töông öùng vôùi giaùc 

quan ñoù. Thöùc thöù saùu hay yù thöùc, khoâng phaûi laø taâm, noù laø chöùc naêng 

cuûa taâm, noù khoâng tuøy thuoäc vaøo baát cöù caên naøo, nhöng noù leä thuoäc 

vaøo söï töông tuïc cuûa “Taâm”, YÙ thöùc nhaän bieát taát caû saùu ñoái töôïng 

(saéc, thanh, höông, vò, xuùc, vaø hieän töôïng) caû trong quaù khöù, hieän taïi vaø 

vò lai, roài chuyeån giao taát caû tin töùc cho Maït Na thöùc ñeå noù chuyeån giao 

cho Taøng Thöùc löu tröõ. Chuùng ta haõy thöû quan saùt thaân taâm ñeå xem 

trong hai thöù ñoù chuùng ta coù theå tìm thaáy ñöôïc caùi “Ta” noù naèm ôû ñaâu, 

vaø chuùng ta thaáy caùi “Ta” noù chaúng ôû thaân maø cuõng chaúng ôû taâm. Nhö 

vaäy caùi “Ta” chæ laø teân goïi cuûa moät toång hôïp nhöõng yeáu toá vaät chaát vaø 

tinh thaàn. Haõy xeùt veà saéc uaån, saéc töông öùng vôùi caùi maø chuùng ta goïi laø 

vaät chaát hay yeáu toá vaät chaát. Noù chaúng nhöõng laø xaùc thaân maø chuùng ta 

ñang coù, maø coøn laø taát caû nhöõng vaät chaát chung quanh chuùng ta nhö 

nhaø cöûa, ñaát ñai, röøng nuùi, bieån caû, vaân vaân. Tuy nhieân, yeáu toá vaät chaát 

töï noù khoâng ñuû taïo neân söï nhaän bieát. Söï tieáp xuùc ñôn giaûn giöõa maét vaø 

ñoái töôïng nhìn thaáy, hay giöõa tai vaø tieáng ñoäng khoâng theå ñem laïi keát 

quaû nhaän bieát neáu khoâng coù thöùc. Chæ khi naøo yù thöùc, naêm giaùc quan 

vaø naêm ñoái töôïng cuûa noù cuøng hieän dieän môùi taïo neân söï nhaän bieát. Noùi 

caùch khaùc, khi maét, ñoái töôïng cuûa maét, vaø yù thöùc cuøng hoaït ñoäng thì söï 

nhaän bieát veà ñoái töôïng cuûa maét môùi ñöôïc taïo neân. Vì vaäy, yù thöùc laø 

yeáu toá toái caàn thieát trong vieäc taïo neân söï nhaän bieát. Nhö treân ñaõ noùi, 

thöùc töùc laø thöùc thöù saùu hay taâm, giaùc quan naày phoái hôïp vôùi naêm giaùc 

quan maét, tai, muõi, löôõi, vaø thaân ñeå taïo neân söï nhaän bieát. Vieäc phoái 

hôïp giöõa nhöõng yeáu toá vaät chaát vaø tinh thaàn taïo neân söï thaønh hình yù 

thöùc noäi taâm, vaø tính chaát cuûa naêm uaån naày ñeàu ôû trong traïng thaùi thay 

ñoåi khoâng ngöøng. Ngoaøi ra, chuùng ta coøn coù thöùc thöù baûy, hay Maït Na 

Thöùc, coù coâng naêng chuyeån tieáp taát caû tin töùc töø yù thöùc qua A Laïi Da 
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Thöùc; vaø A Laïi Da Thöùc coù coâng naêng nhö moät Taøng Thöùc hay nôi löu 

tröõ taát caû tin töùc. 

A Laïi Da laø thöùc caên baûn, thöùc thöù taùm trong Baùt Thöùc, coøn goïi laø 

Taøng Thöùc. Taøng thöùc nôi chöùa ñöïng taát caû chuûng töû cuûa caùc thöùc, töø 

ñaây töông öùng vôùi caùc nhaân duyeân, caùc haït gioáng ñaëc bieät laïi döôïc 

thöùc Maït Na chuyeån vaän ñeán saùu thöùc kia, keát thaønh haønh ñoäng môùi 

ñeán löôït caùc haønh ñoäng naày laïi saûn xuaát ra caùc haït gioáng khaùc. Quaù 

trình naày coù tính caùch ñoàng thôøi vaø baát taän. A Laïi da coøn ñöôïc goïi laø 

“Hieån Thöùc”, chöùa ñöïng moïi chuûng töû thieän aùc, hieån hieän ñöôïc heát 

thaûy moïi caûnh giôùi. Chöõ “Alaya” coù nghóa laø caùi nhaø nôi maø taát caû 

nhöõng gì coù giaù trò cho chuùng ta duøng ñöôïc taøng tröõ vaø cuõng laø nôi cö 

nguï cuûa chuùng ta. Thöùc A Laïi Da, cuõng coøn ñöôïc goïi laø “Taøng Thöùc,” 

hay laø “thöùc thöù taùm,” hay laø “taøng nghieäp.” Taát caû moïi nghieäp ñaõ laäp 

thaønh trong quaù khöù hay ñang ñöôïc laäp thaønh trong hieän taïi ñeàu ñöôïc 

taøng tröû trong A Laïi Da Thöùc naày. Giaùo ñieån daïy Taâm Lyù Hoïc, veà taùm 

thöùc (nhaõn, nhó, tyû, thieät, thaân, yù, Maït na vaø A Laïi Da). Nhöõng thöùc 

naày giuùp chuùng sanh phaân bieät phaûi traùi. Tuy nhieân, chuùng sanh con 

ngöôøi coù moät caùi thöùc thaâm saâu goïi laø A Laïi Da Thöùc, laø chuû theå chính 

cuûa söï luaân hoài sanh töû, vaø bò caùc thöùc khaùc hieåu laàm ñoù laø moät linh 

hoàn hay moät caùi ngaõ tröôøng cöûu. Chính taïi A Laïi Da Thöùc naøy nhöõng 

aán töôïng hay kinh nghieäm cuûa haønh ñoäng ñöôïc taøng tröõ döôùi hình thöùc 

nhöõng ‘chuûng töû’ vaø chính nhöõng chuûng töû naøy laøm naåy nôû nhöõng kinh 

nghieäm saép tôùi tuøy theo hoaøn caûnh cuûa töøng caù nhaân. Theo Boà Taùt Maõ 

Minh trong Ñaïi Thöøa Khôûi Tín Luaän vaø Nhieáp Luaän Toâng, A Laïi Da 

thöùc laø nôi hoøa hôïp chaân voïng. Khi noù trôû neân thanh tònh vaø khoâng coøn 

oâ nhieãm, noù chính laø “Chaân Nhö.” A Laïi Da coù nghóa laø chöùa taát caû. 

Noù ñi chung vôùi baûy thöùc ñöôïc sinh ra trong ngoâi nhaø voâ minh. Trong 

Kinh Laêng Giaø, Ñöùc Phaät noùi: “Naày Mahamati! Nhö Lai Taïng chöùa 

trong noù nhöõng nguyeân nhaân caû toát laãn xaáu, vaø töø nhöõng nguyeân nhaân 

naày maø taát caû luïc ñaïo (saùu ñöôøng hieän höõu) ñöôïc taïo thaønh. Noù cuõng 

gioáng nhö nhöõng dieãn vieân ñoùng caùc vai khaùc nhau maø khoâng nuoâi 

döôõng yù nghó naøo veà ‘toâi vaø cuûa toâi.’” Chöùc naêng cuûa A Laïi Da Thöùc 

laø nhìn vaøo chính noù trong ñoù taát caû taäp khí (vasana) töø thôøi voâ thæ ñöôïc 

giöõ laïi theo moät caùch vöôït ngoaøi tri thöùc (baát tö nghì-acintya) vaø saún 

saøng chuyeån bieán (parinama), nhöng noù khoâng coù hoaït naêng trong töï 

noù, noù khoâng bao giôø hoaït ñoäng, noù chæ nhaän thöùc, theo yù nghóa naày thì 

noù gioáng nhö moät taám kieáng; noù laïi gioáng nhö bieån, hoaøn toaøn phaúng 
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laëng khoâng coù soùng xao ñoäng söï yeân tónh cuûa noù; vaø noù thanh tònh 

khoâng bò oâ nhieãm, nghóa laø noù thoaùt khoûi caùi nhò bieân cuûa chuû theå vaø 

ñoái töôïng. Vì noù laø caùi haønh ñoäng nhaän thöùc ñôn thuaàn, chöa coù söï 

khaùc bieät giöõa ngöôøi bieát vaø caùi ñöôïc bieát. Theo Giaùo Sö Junjiro 

Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, khi vaïn vaät phaûn 

chieáu trong taâm trí ta, thì theá löïc phaân bieät hay töôûng töôïng cuûa taâm ta 

seõ saún saøng hoaït ñoäng ngay. Ñaây goïi laø “thöùc” (vijnana). Chính vì thöùc 

keát hôïp vôùi taát caû yeáu toá phaûn chieáu, taøng chöùa chuùng, neân ñöôïc goïi laø 

A Laïi Da Thöùc hay “thöùc taïng.” Taïng thöùc chính noù laø söï hieän höõu cuûa 

taäp hôïp nhaân quaû vaø nhöõng taâm sôû thanh tònh hoaëc nhieãm oâ, ñöôïc taäp 

hôïp hay laãn loän vôùi chuùng theo töông quan nhaân quaû. Khi taïng thöùc baét 

ñaàu hoaït ñoäng vaø böôùc xuoáng theá giôùi thöôøng nhaät naày, thì chuùng ta coù 

hieän höõu ña daïng voán chæ laø theá giôùi töôûng töôïng. Taïng thöùc, voán laø 

chuûng töû thöùc, laø trung taâm yù thöùc; vaø theá giôùi do thöùc bieåu hieän laø moâi 

tröôøng cuûa noù. Chæ coù ôû nôi söï giaùc ngoä vieân maõn cuûa Phaät, thöùc thanh 

tònh môùi böøng chieáu leân. Tònh thöùc naày coù theå taåy saïch phaàn oâ nhieãm 

cuûa taïng thöùc vaø coøn khai trieån theá löïc trí tueä cuûa noù. Theá giôùi cuûa 

töôûng töôïng vaø theá giôùi hoã töông lieân heä ñöôïc ñöa ñeán chaân lyù chaân 

thaät, töùc Vieân Thaønh Thaät taùnh (parinispanna). Sau khi ñaït ñeán ñoù, 

chuûng töû taïng, töùc laø thöùc, seõ bieán maát vaø cuoái cuøng ñöa ñeán traïng thaùi 

nôi maø chuû theå vaø ñoái töôïng khoâng coøn phaân bieät. Ñaáy laø voâ phaân bieät 

trí (avikalpa-vijnana). Traïng thaùi toái haäu laø Voâ Truï Nieát Baøn 

(apratisthita-nirvana) nghóa laø söï thaønh töïu töï do hoaøn toaøn, khoâng coøn 

bò raøng buoäc ôû nôi naøo nöõa. Caùi taâm thöù bieán hieän chö caûnh thaønh taùm 

thöùc. A-Laïi Da hay thöùc thöù taùm ñöôïc goïi laø “Sô Naêng Bieán” vì caùc 

thöùc khaùc ñeàu töø ñoù maø ra. Moät khaùi nieäm veà giaùo thuyeát ñaëc bieät 

quan troïng vôùi tröôøng phaùi Du Giaø. Thuaät ngöõ naøy coù khi ñöôïc caùc hoïc 

giaû Taây phöông dòch laø “Taøng Thöùc,” vì noù laø caùi kho chöùa, nôi maø taát 

caû nhöõng haønh ñoäng ñöôïc saûn sinh ra. Taøng thöùc caát giöõ nhöõng gì ñöôïc 

chöùa vaøo noù cho ñeán khi coù hoaøn caûnh thích hôïp cho chuùng hieän ra. 

Nhöõng dòch giaû Taây Taïng laïi dòch noù laø “Caên baûn cuûa taát caû” vì noù laøm 

neàn taûng cho moïi hieän töôïng trong voøng sanh töû vaø Nieát Baøn. Qua 

thieàn taäp vaø tham döï vaøo nhöõng thieän nghieäp, ngöôøi ta töø töø thay theá 

nhöõng chuûng töû phieàn naõo baèng nhöõng chuûng töû thanh tònh; moät khi 

ngöôøi ta thanh tònh hoùa moät caùch toaøn dieän A Laïi Da, thì ñoù ñöôïc coi 

nhö laø “Tònh Thöùc.” A Laïi Da coù nghóa laø caùi taâm caát chöùa taát caû. Noù 

ñi chung vôùi baûy thöùc ñöôïc sinh ra trong ngoâi nhaø voâ minh. A Laïi Da 
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taøng thöùc (ñeä baùt thöùc). YÙ thöùc caên baûn veà moïi toàn taïi hay yù thöùc di 

truyeàn, nôi nhöõng haït gioáng karma loït vaøo vaø gaây ra hoaït ñoäng taâm 

thaàn. Tieàm thöùc hay taïng thöùc, thöùc thöù taùm hay Nghieäp thöùc. Taát caû 

nghieäp ñöôïc thaønh laäp trong hieän ñôøi vaø quaù khöù ñeàu ñöôïc taøng tröõ 

trong A Laïi Da thöùc. A Laïi Da thöùc haønh xöû nhö nôi toàn chöùa taát caû 

nhöõng döõ kieän ñöôïc Maït Na thöùc thaâu thaäp. Khi moät sinh vaät cheát thì 

baûy thöùc kia seõ cheát theo, nhöng A-Laïi-Da thöùc vaãn tieáp tuïc. Noù laø 

quyeát ñònh toái haäu cho cho söï ñaàu thai trong luïc ñaïo.  

Trong Duy Thöùc Tam Thaäp Tuïng, tuïng thöù saùu nhaán maïnh ñeán  

vieäc naêm taâm thöùc  phoái hôïp vôùi Maït Na Thöùc taäp hôïp laïi vôùi nhau nhö 

caùc trieát gia Duy Thöùc ñaõ ñeà caäp. Heä thoáng naêm caên thöùc naày phaân 

bieät caùi gì thieän vôùi caùi gì khoâng thieän. Naêm caên thöùc  phoái hôïp  vôùi 

Maït Na Thöùc thuû chaáp caùc hình saéc vaø töôùng traïng trong khía caïnh ña 

phöùc cuûa chuùng; vaø khoâng coù luùc naøo ngöng hoaït ñoäng caû. Ñieàu naày ta 

goïi laø ñaëc tính saùt na chuyeån (taïm bôï cuûa caùc thöùc). Toaøn boä heä thoáng 

caùc thöùc naày bò quaáy ñoäng khoâng ngöøng vaø vaøo moïi luùc gioáng nhö  

soùng cuûa bieån lôùn. Haønh giaû neân luoân nhôù raèng moãi thöùc trong taùm 

thöùc ñeàu coù taâm vöông vaø taâm sôû. Baûn theå cuûa thöùc laø taâm vöông coøn 

taùc duïng töông öùng vôùi taâm vöông maø khôûi leân laø taâm sôû. Tuy nhieân, 

Duy Thöùc toâng cho raèng taùm thöùc ñeàu coù theå tính khaùc nhau. Traùi vôùi 

tröôøng phaùi Duy Thöùc cho raèng Baùt Thöùc Theå Bieät, moät soá tröôøng phaùi 

khaùc laïi cho raèng theå tính cuûa caû taùm thöùc ñeàu ñoàng nhöùt. 

Theo Trung Anh Phaät Hoïc Töø Ñieån cuûa Giaùo Sö Soothill, A Laïi Da 

Thöùc ñöôïc dieãn dòch nhö sau: Thöù nhaát laø Chaáp Trì Thöùc: Coøn goïi laø A 

Ñaøn Na Thöùc, ví noù giöõ laáy taát caû caùc nhaân thieän aùc vaø giöõ cho thaân 

theå cuûa höõu tình chuùng luoân luaân löu trong luaân hoài sanh töû. Thöù nhì laø 

Baûn Thöùc: Goác reã cuûa chö phaùp. Thöù ba laø Dò Thuïc Thöùc: Goïi laø dò 

thuïc thöùc vì noù chöùa ñöïng vaø laøm chín muøi nhöõng thieän aùc nghieäp, töø 

ñoù coù theå daãn ñeán luaân hoài sanh töû. Thöù tö laø Ñeä Nhaát Thöùc: Ñeä nhaát 

thöùc töø goác trôû veà ngoïn (taàm quan troïng ñeä nhaát cuûa A Laïi Da Thöùc). 

Thöù naêm laø Ñeä Baùt Thöùc: Thöùc cuoái cuøng trong taùm thöùc. Thöù saùu laø 

Hieän Thöùc: Chö phaùp ñeàu hieån hieän treân baûn thöùc. Thöù baûy laø Höõu 

Tình Caên Baûn Chi Taâm Thöùc: Taâm thöùc caên baûn cuûa loaøi höõu tình. Thöù 

taùm laø Chuûng Töû Thöùc: Chuûng töû thöùc cô baûn vì töø ñoù maø phaùt sanh ra 

moïi phaùp, moïi vaät; gioáng nhö töø haït gioáng naày maø sanh ra caây coái hoa 

quaû. Thöù chín laø Sôû Tri Y Thöùc: Goïi laø Sôû Tri Y thöùc vì noù laø cô sôû cho 

moïi phaùp thieän aùc döïa vaøo.  Thöù möôøi laø Taøng thöùc: Tieàm thöùc hay 



 203 

taïng thöùc, thöùc thöù taùm hay Nghieäp thöùc. Taát caû nghieäp ñöôïc thaønh laäp 

trong hieän ñôøi vaø quaù khöù ñeàu ñöôïc taøng tröõ trong A Laïi Da thöùc. A 

Laïi Da thöùc haønh xöû nhö nôi toàn chöùa taát caû nhöõng döõ kieän ñöôïc Maït 

Na thöùc thaâu thaäp. Khi moät sinh vaät cheát thì baûy thöùc kia seõ cheát theo, 

nhöng A-Laïi-Da thöùc vaãn tieáp tuïc. Noù laø quyeát ñònh toái haäu cho cho söï 

ñaàu thai trong luïc ñaïo. Taøng thöùc laø nôi tích luõy taát caû nhöõng aán töôïng, 

taát caû nhöõng haït gioáng kyù öùc, taát caû nhöõng haït gioáng nghieäp. Thöù möôøi 

moät laø Taâm Thöùc: Taâm laø teân khaùc cuûa a Laïi Da Thöùc vì caû hai ñeàu 

tích tuï caùc haït gioáng cuûa chö phaùp vaø laøm cho chuùng khôûi leân. Thöù 

möôøi hai laø Traïch Thöùc: Laø nhaø ôû cuûa caùc haït gioáng. Thöù möôøi ba laø 

Voâ Caáu Thöùc: Cöïc thanh tònh thöùc ôû baäc “Nhö Lai Ñòa,” nôi nöông töïa 

cuûa caùc phaùp voâ laäu. Thöù möôøi boán laø Voâ Moät Thöùc: Taát caû caùc chuûng 

töû khoâng bò maát maùt (khoâng maát, khoâng tan). Thöù möôøi laêm laø Nhö Lai 

Taïng: Nhö Lai Taïng laø caùi thai taïng trong ñoù Nhö Lai ñöôïc mang, ñöôïc 

nuoâi döôõng vaø ñöôïc thaønh thuïc. Nhö Lai Taïng coøn laø A Laïi Da thöùc 

ñöôïc hoaøn toaøn thanh tònh, saïch taäp khí hay naêng löïc cuûa thoùi quen vaø 

caùc khuynh höôùng xaáu.  

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät 

Giaùo, khi vaïn vaät phaûn chieáu trong taâm trí ta, thì theá löïc phaân bieät hay 

töôûng töôïng cuûa taâm ta seõ saún saøng hoaït ñoäng ngay, ñaây goïi laø “thöùc” 

(vijnana). Chính vì thöùc keát hôïp vôùi taát caû yeáu toá phaûn chieáu, taøng 

chöùa chuùng, neân ñöôïc goïi laø A Laïi Da Thöùc hay “thöùc taïng.” Taïng 

thöùc chính noù laø söï hieän höõu cuûa taäp hôïp nhaân quaû vaø nhöõng taâm sôû 

thanh tònh hoaëc nhieãm oâ, ñöôïc taäp hôïp hay laãn loän vôùi chuùng theo 

töông quan nhaân quaû. Khi taïng thöùc baét ñaàu hoaït ñoäng vaø böôùc xuoáng 

theá giôùi thöôøng nhaät naày, thì chuùng ta coù hieän höõu ña daïng voán chæ laø 

theá giôùi töôûng töôïng. Taïng thöùc, voán laø chuûng töû thöùc, laø trung taâm yù 

thöùc; vaø theá giôùi do thöùc bieåu hieän laø moâi tröôøng cuûa noù. Chæ coù ôû nôi 

söï giaùc ngoä vieân maõn cuûa Phaät, thöùc thanh tònh môùi böøng chieáu leân. 

Tònh thöùc naày coù theå taåy saïch phaàn oâ nhieãm cuûa taïng thöùc vaø coøn khai 

trieån theá löïc trí tueä cuûa noù. Theá giôùi cuûa töôûng töôïng vaø theá giôùi hoã 

töông lieân heä ñöôïc ñöa ñeán chaân lyù chaân thaät, töùc Vieân Thaønh Thaät 

taùnh (parinispanna). Sau khi ñaït ñeán ñoù, chuûng töû taïng, töùc laø thöùc, seõ 

bieán maát vaø cuoái cuøng ñöa ñeán traïng thaùi nôi maø chuû theå vaø ñoái töôïng 

khoâng coøn phaân bieät. Ñaáy laø voâ phaân bieät trí (avikalpa-vijnana). Traïng 

thaùi toái haäu laø Voâ Truï Nieát Baøn (apratisthita-nirvana) nghóa laø söï thaønh 

töïu töï do hoaøn toaøn, khoâng coøn bò raøng buoäc ôû nôi naøo nöõa. Chöùc naêng 
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cuûa A Laïi Da Thöùc laø nhìn vaøo chính noù trong ñoù taát caû taäp khí 

(vasana) töø thôøi voâ thæ ñöôïc giöõ laïi theo moät caùch vöôït ngoaøi tri thöùc 

(baát tö nghì-acintya) vaø saún saøng chuyeån bieán (parinama), nhöng noù 

khoâng coù hoaït naêng trong töï noù, noù khoâng bao giôø hoaït ñoäng, noù chæ 

nhaän thöùc, theo yù nghóa naày thì noù gioáng nhö moät taám kieáng; noù laïi 

gioáng nhö bieån, hoaøn toaøn phaúng laëng khoâng coù soùng xao ñoäng söï yeân 

tónh cuûa noù; vaø noù thanh tònh khoâng bò oâ nhieãm, nghóa laø noù thoaùt khoûi 

caùi nhò bieân cuûa chuû theå vaø ñoái töôïng. Vì noù laø caùi haønh ñoäng nhaän 

thöùc ñôn thuaàn, chöa coù söï khaùc bieät giöõa ngöôøi bieát vaø caùi ñöôïc bieát. 

 

The Eighth Consciousness: 

The Storehouse  Consciousness or Alaya Vijnana 

 

“Consciousnesses” is usually misunderstand only with the sixth 

consciousness according to Buddhist psychology. In fact, there are six 

basic sense consciousnesses, and the sixth one being the mental 

consciousness. Buddhist psychology bases the perception process on 

six sense faculties: sight, hearing, smell, taste, touch and thought. Each 

faculty relates to a sense organ (eye, ear, nose, tongue, body and mind) 

and to a consciousness which functions specifically with that organ. 

The sixth consciousness, or the mind consciousness is not the mind, it is 

the function of the mind; it does not depend on any of the five sense 

faculties, but on the immediately preceding continuum of mind. Mental 

consciousness apprehends not only objects (form, sound, taste, smell 

and touch) in the present time, but it also apprehends objects and 

imagines in the past and even in the future, then it transfers these 

objects or imagines to the seventh consciousness, and in turn, the 

seventh consiousness will transfer these objects to the Alaya 

Consciousness. Let us examine the body and mind to see whether in 

either of them we can locate the self, we will find in neither of of them. 

Then, the so-called “Self” is just a term for a collection of physical and 

mental factors. Let us first look at the aggregate matter of form. The 

aggregate of form corresponds to what we would call material or 

physical factors. It includes not only our own bodies, but also the 

material objects that surround us, i.e., houses, soil, forests, and oceans, 

and so on. However, physical elements by themselves are not enough 

to produce experience. The simple contact between the eyes and 
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visible objects, or between the ear and sound cannot result in 

experience without consciousness. Only the co-presence of 

consciousness together with the sense of organ and the object of the 

sense organ produces experience. In other words, it is when the eyes, 

the visible object and consciousness come together that the experience 

of a visible object is produced. Consciousness is therefore an 

extremely important element in the production of experience. As 

mentioned above, consciousness or the sixth sense, or the mind, this 

sense organ together with the other five sense organs of eyes, ears, 

nose, tongue, and body to produce experience. The physical and 

mental factors of experience worked together to produce personal 

experience, and the nature of the five aggregates are in constant 

change. Therefore, according to the Buddha’s teachings, the truth of a 

man is selfless. The body and mind that man misunderstands of his 

‘self’ is not his self, it is not his, and he is not it.” Devout Buddhists 

should grasp this idea firmly to establish an appropriate method of 

cultivation not only for the body, but also for the speech and mind. 

Besides, we also have the seventh consciousness, or the mano-vijnana, 

which is the transmitting consciousness that relays sensory information 

from the mind to the Alaya Consciousness, or the eighth consciousness 

which functions as a storehouse of all sensory information.  

Alaya Vijnana, the receptacle intellect or consciousness, basic 

consciousness, Eighth consciousness, subconsciousness, and store 

consciousness. The storehouse  consciousness or basis from which 

come all seeds of consciousness or from which it responds to causes 

and conditions, specific seeds are reconveyed by Manas to the six 

senses, precipitating new actions, which in turn produce other seeds. 

This process is simultaneous and endless. “Alayavijnana is also called 

“Open knowledge”, the store of knowledge where all is revealed, 

either good or bad. Alaya means a house or rather a home, which is in 

turn a place where all the valued things for use by us are kept and 

among which we dwell. Also called “Store consciousness,” “eighth 

consciousness,” or “karma repository.” All karma created in the present 

and previous lifetime is stored in the Alaya Consciousness. According 

to the Consciousness-Only, there are eight consciousnesses (sight, 

hearing, smell, taste, touch, mind, Mana and Alaya). These 

consciousnesses enable sentient beings to discriminate between right 
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and wrong of all dharmas (thoughts, feelings, physical things, etc). 

However, human beings have a deep consciousness which is called 

Alaya-consciousness which is the actual subject of rebirth, and is 

mistakenly taken to be an eternal soul or self by the other 

consciousnesses. It is in the Alaya-consciousness that the impressions 

of action and experience are stored in the form of ‘seeds’ and it is 

these seeds which engender further experiences according to the 

individual situation. According to Asvaghosa Bodhisattva in the 

Awakening of Faith and the Samparigraha, the Alaya or store id the 

consciousness in which the true and the false unite. When Alaya 

Consciousness becomes pure and taintless, it is Tathata (Thusness). 

Also known as Alayavijnana. In the Lankavatara Sutra, the Buddha 

told Mahamati: “Oh Mahamati! The Tathagata-garbha contains in itself 

causes alike good and not-good, and from which are generated all 

paths of existence. It is like an actor playing different characters 

without harboring any thought of ‘me and mine.’” Alaya means all-

conserving. It is in company with the seven Vijnanas which are 

generated in the dwelling-house of ignorance. The function of 

Alayavijnana is to look into itself where all the memory (vasana) og 

the beginningless past is preserved in a way beyond consciousness 

(acintya) and ready for further evolution (parinama); but it has no 

active energy in itself; it never acts, it simply perceives, it is in this 

exactly like a mirror; it is again like the ocean, perfectly smooth with 

no waves disturbing its tranquillity; and it is pure and undefiled, which 

means that it is free from the dualism of subject and object. For it is the 

pure act of perceiving, with no differentiation yet of the knowing one 

and the known. According to Prof. Junjiro Takakusu in The Essentials 

of Buddhist Philosophy, when all things are reflected on our mind, our 

discriminating or imaginating power is already at work. This called our 

consciousness (vijnana). Since the consciousness co-ordinating all 

reflected elements stores them, it is called the store-consciousness or 

ideation-store. The ideation-store itself is an existence of causal 

combination, and in it the pure and tainted elements are causally 

combined or intermingled. When the ideation-store begins to move and 

descend to the everyday world, then we have the manifold existence 

that is only an imagined world. The ideation-store, which is the seed-

consciousness, is the conscious center and the world manifested by 
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ideation is its environment. It is only from the Buddha’s Perfect 

Enlightenment that pure ideation flashed out. This pure ideation can 

purify the tainted portion of the ideation-store and further develop its 

power of understanding. The world of imagination and the world of 

interdependence will be brought to the real truth (parinispanna). This 

having been attained, the seed-store, as consciousness, will disappear 

altogether and ultimately will reach the state where there is no 

distinction between subject and object. The knowledge so gained has 

no discrimination (Avikalpa-vijnana). This ultimate state is the Nirvana 

of No Abode (apratisthita-nirvana), that is to say, the attainment of 

perfect freedom, not being bound to one place. The function of 

Alayavijnana is to look into itself where all the memory (vasana) of the 

beginningless past is preserved in a way beyond consciousness 

(acintya) and ready for further evolution (parinama); but it has no 

active energy in itself; it never acts, it simply perceives, it is in this 

exactly like a mirror; it is again like the ocean, perfectly smooth with 

no waves disturbing its tranquillity; and it is pure and undefiled, which 

means that it is free from the dualismof subject and object. For it is the 

pure act of perceiving, with no differentiation yet of the knowing one 

and the known. The initiator of change, or the first power of change, or 

mutation, i.e. the alaya-vijnana, so called because other vijnanas are 

derived from it. An important doctrinal concept that is particularly 

important in the Yogacara tradition. This term is sometimes translated 

by Western scholars as “storehouse consciousness,” since it acts as the 

repository (kho) of the predisposition (thieân veà) that one’s actions 

produce. It stores these predispositions until the conditions are right for 

them to manifest themselves. The Tibetan translators rendered (hoaøn 

laïi) it as “basis of all” because it serves as the basis for all of the 

phenomena of cyclic existence and nirvana. Through meditative 

practice and engaging in meritorious actions, one gradually replaces 

afflicted seeds with pure ones; when one has completely purified the 

continuum of the alaya-vijnana, it is referred to as the “purified 

consciousness.” Alaya means all-conserving mind. It is in company 

with the seven Vijnanas which are generated in the dwelling-house of 

ignorance. Alaya means the preconsciousness, or the eighth 

consciousness, or the store-consciousness. It is the central or universal 

consciousness which is the womb or store consciousness (the 
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storehouse consciousness where all karmic seeds enter and cause all 

thought activities). All karma created in the present and previous 

lifetime is stored in the Alaya Consciousness. This is like a storage 

space receiving all information collected in the Mana consciousness. 

When a sentient being dies, the first seven consciousnesses die with it, 

but the Alaya-Consciousness carries on. It is the supreme ruler of one 

existence which ultimately determines where one will gain rebirth in 

the six realms of existence. 

In the Vijnaptimatrata-Trimsika, the sixth stanza emphasized on 

the the five sense-vijnanas in union with Manovijnana as mentioned by 

the philosophers of the Mind-Only School. This system of the five 

sense-vijnanas is in union with Manovijnana and this muatuality makes 

the system distinguish between what is good and what is not good. The 

five sense-vijnanas in union with Manovijnana grasps forms and 

appearances in their multitudinous apsect; and there is not a moment’s 

cessation of activity. This is called the momentary character of the 

Vijnanas. This system of vijnanas is stirred uninterruptedly and all the 

time like the waves of the great ocean. Practitioners should always 

remember that each of the eight consciousnesses possesses the 

fundamental powers and the functioning powers. The substances of the 

consciousnesses are the fundamental minds; while the activities or 

functions of the consciousnesses are the functioning or the concomitant 

minds. However, the school of Consciousness believe that the eight 

consciousnesses are fundamentally discrete. Some other schools 

consider the eight perceptions are fundamentally a unity, opposed by 

the school of Consciousness with the doctrine that the eight 

consciousnesses are fundamentally discrete.  

According to the Dictionary of Chinese-English Buddhist terms 

composed by Professor Soothill, Alaya-vijnana is interpreted as: First, 

Adana-vijnana: It holds together, or is the seed of another rebirth, or 

phenomena, the causal nexus. Second, Original mind, because it is the 

root of all things. Third, it contains good and bad karma which in turns 

produces the rounds of mortality. Fourth, the prime or supreme mind or 

consciousness. Fifth, it is the last of the eight vijnanas. Sixth, 

Manifested mind, because all things are revealed in or by it. Seventh, 

the fundamental mind-consciousness of conscious beings, which lay 

hold of all the experiences of the individual life. Eighth, Seeds mind, 
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because from it spring all individualities, or particulars. Ninth, Alaya-

vijnana is the basis of all knowledge. Tenth, Store Consciousness: All 

karma created in the present and previous lifetime is stored in the 

Alaya Consciousness. This is like a storage space receiving all 

information collected in the Mana consciousness. When a sentient 

being dies, the first seven consciousnesses die with it, but the Alaya-

Consciousness carries on. It is the supreme ruler of one existence 

which ultimately determines where one will gain rebirth in the six 

realms of existence. The storehouse-consciousness is a place where 

stores: all impressions, all memory-seeds, and all karmic seeds. 

Eleventh, Mind is another name for Alaya-vijnana, as they both store 

and give rise to all seeds of phenomena and knowledge. Twelfth, 

Abode of consciousness. Thirteenth, Unsullied consciousness when 

considered in the absolute, i.e. the Tathagata. Fourteenth, 

Inexhaustible mind, because none of its seeds, or products is lost (non-

disappearing, perhaps non-melting). Fifteenth, Tathagata-garbha: 

Tathagatagarbha is the womb where the Tathgata is conceived and 

nourished and matured. Tathagatagarbha also means the Alayavijnana 

which fully purified of its habit-energy (vasana) and evil tendencies 

(daushthulya).  

According to Prof. Junjiro Takakusu in The Essentials of Buddhist 

Philosophy, when all things are reflected on our mind, our 

discriminating or imaginating power is already at work, this called our 

consciousness (vijnana). Since the consciousness co-ordinating all 

reflected elements stores them, it is called the store-consciousness or 

ideation-store. The ideation-store itself is an existence of causal 

combination, and in it the pure and tainted elements are causally 

combined or intermingled. When the ideation-store begins to move and 

descend to the everyday world, then we have the manifold existence 

that is only an imagined world. The ideation-store, which is the seed-

consciousness, is the conscious center and the world manifested by 

ideation is its environment. It is only from the Buddha’s Perfect 

Enlightenment that pure ideation flashed out. This pure ideation can 

purify the tainted portion of the ideation-store and further develop its 

power of understanding. The world of imagination and the world of 

interdependence will be brought to the real truth (parinispanna). This 

having been attained, the seed-store, as consciousness, will disappear 
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altogether and ultimately will reach the state where there is no 

distinction between subject and object. The knowledge so gained has 

no discrimination (Avikalpa-vijnana). This ultimate state is the Nirvana 

of No Abode (apratisthita-nirvana), that is to say, the attainment of 

perfect freedom, not being bound to one place. The function of 

Alayavijnana is to look into itself where all the memory (vasana) of the 

beginningless past is preserved in a way beyond consciousness 

(acintya) and ready for further evolution (parinama); but it has no 

active energy in itself; it never acts, it simply perceives, it is in this 

exactly like a mirror; it is again like the ocean, perfectly smooth with 

no waves disturbing its tranquillity; and it is pure and undefiled, which 

means that it is free from the dualismof subject and object. For it is the 

pure act of perceiving, with no differentiation yet of the knowing one 

and the known.  
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Chöông Ba Möôi Laêm 

Chapter Thirty-Five 

 

Doøng Soâng Taâm Thöùc 

  

Toång Quan Veà Doøng Chaûy Cuûa Taâm Thöùc: Vaïn söï vaïn vaät hay 

caùc phaùp höõu vi ñeàu töø duyeân maø khôûi leân, chöù khoâng coù töï taùnh. Theo 

ñaïo Phaät, nhaân loaïi vaø caùc loaøi höõu tình ñeàu töï taïo, hoaëc chuû ñoäng 

hoaëc thuï ñoäng. Vuõ truï khoâng phaûi laø quy taâm ñoäc nhaát; noù laø moâi 

tröôøng coïng sinh cuûa vaïn höõu. Phaät giaùo khoâng tin raèng vaïn höõu ñeán töø 

moät nguyeân nhaân ñoäc nhaát, nhöng cho raèng moïi vaät nhaát ñònh phaûi 

ñöôïc taïo thaønh ít nhaát laø hai nguyeân nhaân. Nhöõng saùng hoùa hay bieán 

thaønh cuûa caùc nguyeân nhaân ñi tröôùc noái tieáp trong lieân tuïc thôøi gian, 

quaù khöù, hieän taïi vaø vò lai, lieân quan nhau vôùi coâng thöùc nhö sau “Caùi 

naày coù neân caùi kia coù; caùi naày sinh neân caùi kia sinh. Caùi naày khoâng neân 

caùi kia khoâng; caùi naày dieät neân caùi kia dieät.” Taát caû moïi thöù ñeàu dieãn 

ra do söï saùng taïo cuûa taâm haønh hay taùc duïng cuûa taâm. Theo Thieàn sö 

Döông Kyø Phöông Hoäi trong quyeån Coát Loõi Thieàn, taâm thöùc laø naêng 

löïc, hieän töôïng laø döõ kieän; vaø caû hai gioáng nhö laø nhöõng veát traày treân 

moät taám göông. Khi khoâng coù veát traày vaø buïi baëm söï trong saùng cuûa 

göông loä baøy ra. Khi baïn queân caû taâm thöùc laãn hieän töôïng, chaân taùnh 

cuûa baïn seõ hieän ra. Haønh giaû tu Phaät neân luoân nhôù raèng treân ñôøi naøy 

khoâng coù caùi gì heát ngoaøi yù thöùc, vì caùc hieän töôïng chæ laø nhöõng phoùng 

chieáu cuûa yù thöùc maø thoâi. Thaät vaäy, ngoaøi taâm khoâng coù phaùp naøo caû, 

töø 'dharma' ôû ñaây ñöôïc duøng theo nghóa 'hieän töôïng'. Thaät vaäy, Ngoaïi 

tröø taâm ra, khoâng coøn thöù gì khaùc. Taâm, Phaät, chuùng sanh khoâng sai 

khaùc. Nhö treân ñaõ noùi, taát caû moïi thöù ñeàu dieãn ra do söï saùng taïo cuûa 

taâm haønh hay taùc duïng cuûa taâm. Caùc taâm haønh bieåu hieän vaø tieáp noái 

lieân tuïc nhö doøng chaûy cuûa moät doøng soâng. Noùi caùch khaùc, taâm haønh laø 

taâm thay ñoåi töøng giaây töøng phuùt maø nhöõng ngöôøi theo Phaät giaùo chuùng 

ta goïi ñoù laø Doøng Taâm Thöùc. Töôûng cuõng neân ghi nhaän, töø voâ thuûy voâ 

chung cuûa caùc hieän töôïng ñaõ töøng luùc goùp phaàn vaøo doøng chaûy baát 

tuyeät cuûa söï sinh toàn.  

Söï Vaän Haønh Cuûa Doøng Soâng Taâm Thöùc: Theo Phaät giaùo, taâm 

haønh laø taâm thay ñoåi töøng giaây töøng phuùt maø nhöõng ngöôøi theo Phaät 

giaùo chuùng ta goïi ñoù laø Doøng Taâm Thöùc. Nhö treân ñaõ noùi, töø voâ thuûy 

voâ chung cuûa caùc hieän töôïng ñaõ töøng luùc goùp phaàn vaøo doøng chaûy baát 
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tuyeät cuûa söï sinh toàn. Tuy nhieân, caùc taâm haønh bieåu hieän raát nhanh vaø 

dieãn ra lieân tuïc khieán cho chuùng ta coù caûm giaùc taâm thöùc laø moät thöù gì 

ñoù tröôøng toàn baát bieán. Ñoái vôùi ngöôøi tu Phaät coù chaùnh nieäm, chuùng ta 

seõ thaáy raát roõ töøng voøng sinh dieät cuûa moät taâm haønh vaø baûn chaát cuûa 

caùc chuûng töû taïo ra taâm haønh aáy. Taát caû caùc phaùp baèng caùch naày hay 

caùch khaùc luoân luoân lieân heä vôùi thöùc. Taâm coù theå ñöôïc ñònh nghóa ñôn 

giaûn laø söï nhaän thöùc veà moät ñoái töôïng bôûi khoâng coù moät taùc nhaân hay 

linh hoàn chæ huy moïi hoaït ñoäng. Taâm bao goàm traïng thaùi tính thoaùng 

qua luoân luoân troãi leân roài maát ñi nhanh nhö tia chôùp. Vì sinh ra ñeå 

thaønh nguoàn cuûa noù vaø cheát ñi ñeå trôû thaønh loái vaøo cuûa noù, noù beàn 

vöõng traøn treà nhö con soâng nhaän nöôùc töø caùc suoái nguoàn boài theâm vaøo 

doøng chaûy cuûa noù. Moãi thöùc nhaát thôøi cuûa doøng ñôøi khoâng ngöøng thay 

ñoåi, khi cheát ñi thì truyeàn laïi cho thöùc keá thöøa toaøn boä naêng löôïng cuûa 

noù, taát caû nhöõng caûm töôûng ñaõ ghi khoâng bao giôø phai nhaït. Cho neân 

moãi thöùc môùi goàm coù tieàm löïc cuûa thöùc cuõ vaø nhöõng ñieàu môùi. Taát caû 

nhöõõng caûm nghó khoâng phai nhaït ñöôïc ghi vaøo caùi taâm khoâng ngöøng 

thay ñoåi, vaø taát caû ñöôïc truyeàn thöøa töø ñôøi naày sang ñôøi kia baát chaáp söï 

phaân huûy vaät chaát taïm thôøi nôi thaân. Vì theá cho neân söï nhôù laïi nhöõng 

laàn sanh hay nhöõng bieán coá trong quaù khöù trôû thaønh moät khaû naêng coù 

theå xaûy ra. Taâm laø con dao hai löôõi, coù theå xöû duïng cho caû thieän laãn 

aùc. Moät tö töôûng noåi leân töø moät caùi taâm voâ hình coù theå cöùu hay phaù 

hoaïi caû theá giôùi. Moät tö töôûng nhö vaäy coù theå laøm taêng tröôûng hay 

giaûm ñi daân cö cuûa moät nöôùc. Taâm taïo Thieân ñaøng vaø ñòa nguïc cho 

chính mình. Thuyeát naày döïa vaøo nhöõng lôøi daïy cuûa Ñöùc Phaät trong 

Kinh Hoa Nghieâm, theo ñoù tam giôùi chæ hieän höõu trong thöùc. Theo ñoù 

theá giôùi ngoaïi taïi khoâng hieän höõu, nhöng noäi thöùc phaùt hieän giaû töôùng 

cuûa noù nhö laø theá giôùi ngoaïi taïi. Toaøn theå theá giôùi do ñoù laø taïo neân do 

aûo töôûng hay do nhaân duyeân, vaø khoâng coù thöïc taïi thöôøng toàn naøo caû. 

Cuõng theo Phaät giaùo, khoâng heà coù moät thöïc theå thöôøng haèng döôùi 

daïng baûn ngaõ hay linh hoàn ñi ñaàu thai hay di chuyeån töø kieáp naày sang 

kieáp khaùc. Taát caû ñeàu ôû trong traïng thaùi troâi chaûy lieân tuïc. Caùi maø 

chuùng ta thöôøng goïi laø ñôøi soáng ôû ñaây chæ laø söï vaän haønh cuûa nguõ uaån, 

hoaëc laø söï vaän haønh cuûa nhöõng naêng löïc cuûa thaân vaø taâm maø thoâi. 

Nhöõng naêng löïc naày khoâng bao giôø gioáng heät nhau trong hai khoaûnh 

khaéc lieân tieáp, vaø trong caùi hôïp theå thaân vaø taâm naày chuùng ta khoâng 

thaáy coù thöù gì thöôøng haèng caû. Con ngöôøi tröôûng thaønh hoâm nay khoâng 

phaûi laø ñöùa beù cuûa naêm xöa, cuõng khoâng phaûi laø moät ngöôøi hoaøn toaøn 



 215 

khaùc bieät, maø chæ laø moái quan heä cuûa töông tuïc tính. Hôïp theå thaân vaø 

taâm hay naêng löïc tinh thaàn  vaø theå xaùc naày khoâng maát vaøo luùc cheát, vì 

khoâng coù naêng löïc naøo ñaõ töøng maát caû. Noù chæ saép xeáp laïi, toå chöùc laïi 

trong ñieàu kieän môùi maø thoâi. Moïi vaät hieän höõu ñeàu laø vì nhaân duyeân, 

vaø noù seõ tan bieán khi nhöõng taùc duïng cuûa chuoãi nhaân duyeân aáy chaám 

döùt. Nhöõng laøn soùng treân maët nöôùc quaû laø hieän höõu, nhöng coù theå goïi 

moãi laøn soùng ñeàu coù töï ngaõ hay khoâng? Soùng chæ hieän höõu khi coù gioù 

lay ñoäng. Moãi laøn soùng ñeàu coù rieâng ñaëc tính tuøy theo söï phoái hôïp cuûa 

nhöõng nhaân duyeân, cöôøng ñoä cuûa gioù vaø nhöõng chuyeån ñoäng, phöông 

höôùng cuûa gioù, vaân vaân. Nhöng khi nhöõng taùc duïng cuûa nhöõng nhaân 

duyeân ñoù chaám döùt, soùng seõ khoâng coøn nöõa. Cuõng vaäy, khoâng theå naøo 

coù caùi ngaõ bieät laäp vôùi nhaân duyeân ñöôïc. Khi con ngöôøi coøn laø moät 

hieän höõu tuøy thuoäc moät chuoãi nhaân duyeân thì, neáu y coá gaéng trì giöõ laáy 

chính mình vaø nhìn moïi vaät quanh mình töø quan ñieåm ñoäc toân ngaõ laø 

moät ñieàu thaät voâ lyù. Moïi ngöôøi phaûi töø boû caùi ngaõ cuûa mình, coá gaéng 

giuùp ñôõ keû khaùc vaø phaûi nhaän höùc caùi hieän höõu coäng ñoàng, vì khoâng 

theå naøo con ngöôøi hoaøn toaøn hieän höõu ñoäc laäp ñöôïc. Neáu moïi vaät ñeàu 

hieän höõu tuøy thuoäc vaøo moät chuoãi nhöõng nhaân duyeân thì caùi hieän höõu 

ñoù cuõng chæ laø tuøy thuoäc ñieàu kieän maø thoâi; khoâng coù moät vaät chaát naøo 

trong vuõ truï naày coù theå tröôøng toàn hay töï taïi.  

Chuûng Töû-Hoaøn Caûnh-Ñieàu Kieän: Theo giaùo thuyeát nhaø Phaät, coù 

ba yeáu toá raát quan troïng: chuûng töû-hoaøn caûnh-ñieàu kieän. Khoâng coù 

nhaân aét khoâng coù quaû. Tuy nhieân, duø coù nhaân maø thieáu hoaøn caûnh vaø 

ñieàu kieän cho quaû phaùt sanh, laïi cuõng khoâng coù quaû. Chuûng Töû: Trong 

Phaät giaùo, chuûng töû laø haït gioáng hay nhaân cuûa taát caû hieän töôïng hay 

caùc  phaùp höõu laäu vaø voâ laäu. A Laïi Da Thöùc laø nôi chöùa ñöïng chuûng töû 

cuûa taát caû moïi hieän töôïng. Theo Ñöùc Phaät, nhaân laø nhaân maø baïn ñaõ 

gieo, thì töø ñoù baïn phaûi gaët laáy keát quaû töông öùng, khoâng coù ngoaïi leä. 

Neáu baïn gieo nhaân toát, aét gaët quaû toát. Vaø neáu baïn gieo nhaân xaáu, aét 

nhaän laáy quaû xaáu. Vì vaäy maø neáu baïn gieo moät nhaân naøo ñoù vôùi nhöõng 

duyeân khaùc ñi keøm, moät quaû baùo hay haäu quaû naøo ñoù seõ ñeán, khoâng coù 

ngoaïi leä.  Ñöùc Phaät daïy: “Do söï noái keát cuûa caùc chuoãi nhaân duyeân maø 

coù söï sinh, coù söï dieät.” Nhaân quaû trong ñaïo Phaät khoâng phaûi laø chuyeän 

tin hay khoâng tin. Cho duø baïn khoâng tin nhaân quaû thì nhaân quaû vaãn vaän 

haønh ñuùng theo chieàu höôùng maø noù phaûi vaän haønh. Nhaân chính laø 

chuûng töû (haït). Caùi goùp phaàn cho söï lôùn maïnh cuûa noù laø duyeân (hoaøn 

caûnh hay ñieàu kieän). Troàng moät caùi haït xuoáng ñaát laø gieo nhaân. Nhöõng 
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ñieàu kieän laø nhöõng yeáu toá phuï vaøo goùp phaàn laøm cho caùi haït naåy maàm 

vaø lôùn leân nhö ñaát ñai, nöôùc, aùnh naéng maët trôøi, phaân boùn vaø ngöôøi laøm 

vöôøn, vaân vaân. Nhaân coù nghóa laø nguyeân nhaân hay caùi ñi ôû tröôùc; ñieàu 

kieän, lyù do, nguyeân lyù (nguyeân nhaân). Nhaân caên baûn taïo ra nghieäp quaû 

vaø söï taùi sanh. Heã gaây nhaân aét gaët quaû. Moïi haønh ñoäng laøm nhaân seõ coù 

moät keát quaû hay haäu quaû. Cuõng nhö vaäy, keát quaû hay haäu quaû ñeàu coù 

nhaân cuûa noù. Luaät nhaân quaû laø khaùi nieäm caên baûn trong ñaïo Phaät, noù 

chi phoái taát caû moïi tröôøng hôïp. Ngöôøi Phaät töû tin luaät nhaân quaû chöù 

khoâng khoâng phaûi thöôûng phaït. Heã coù nhaân aét coù quaû. Töông töï, heã coù 

quaû aét coù nhaân. Luaät nhaân quaû laø yù nieäm caên baûn trong Phaät giaùo chi 

phoái moïi hoaøn caûnh. Ñaây laø ñònh luaät caên baûn cuûa vaïn höõu, neáu moät 

ngöôøi gieo haït gioáng toát thì chaéc chaén ngöôøi ñoù seõ gaët quaû toát; neáu 

ngöôøi aáy gieo haït gioáng xaáu thì hieån nhieân phaûi gaët quaû xaáu. Duø keát 

quaû coù theå mau hay chaäm, moïi ngöôøi chaéc chaén seõ nhaän nhöõng keát quaû 

töông öùng vôùi nhöõng haønh ñoäng cuûa mính. Ngöôøi naøo thaâm hieåu 

nguyeân lyù naøy seõ khoâng bao giôø laøm ñieàu xaáu. Coù boán loaïi tính chaát 

cuûa chuûng töû. Thöù nhaát laø Saùt Na Sinh Dieät: Theo giaùo thuyeát nhaø 

Phaät, chö phaùp chuyeån ñoäng lieân tuïc, trong khoaûnh khaéc moät saùt na coù 

caû sinh vaø dieät. Kyø thaät, moïi thöù treân theá gian naøy ñeàu qua caùc giai 

ñoaïn sanh, truï, dò vaø dieät. Khoâng coù thöù naøo ñöôïc goïi laø thöôøng haèng, 

chæ trong khoaûnh khaéc moät saùt na maø coù ñaày ñuû boán töôùng sanh, truï, dò, 

dieät. Thöù nhì laø Caâu Höõu Nhaân: Caâu höõu coù nghóa laø cuøng song song 

toàn taïi (hieän höõu) hay ñoàng thôøi hieän höõu. Caâu höõu nhaân laø loaïi nhaân 

maø treân hai yeáu toá luoân luoân cuøng haønh söï vôùi nhau. Töù ñaïi cuøng thay 

phieân nhau laøm nhaân duyeân. Luaät hoã töông, töùc laø tình traïng hoã töông 

aûnh höôûng laøm ñieàu kieän cho nhau. Caâu höõu nhaân coù nghóa laø trong 

nhaân coù quaû, trong quaû coù nhaân. Chính trong nhaân hieän taïi chuùng ta 

thaáy quaû vò lai, vaø chính trong quaû hieän taïi chuùng ta tìm ñöôïc nhaân quaù 

khöù. Söï chuyeån töø nhaân ñeán quaû coù khi nhanh coù khi chaäm. Coù khi 

nhaân quaû xaûy ra lieàn nhau nhö khi ta vöøa ñaùnh tieáng troáng thì tieáng 

troáng phaùt hieän lieàn. Coù khi nhaân ñaõ gaây roài nhöng phaûi ñôïi thôøi gian 

sau quaû môùi hình thaønh nhö töø luùc gieo haït luùa gioáng, naåy maàm thaønh 

maï, nhoå maï, caáy luùa, maï lôùn thaønh caây luùa, troå boâng, roài caét luùa, vaân 

vaân, phaûi qua thôøi gian ba boán thaùng, hoaëc naêm saùu thaùng. Coù khi töø 

nhaân ñeán quaû caùch nhau haèng chuïc naêm nhö moät ñöùa beù caép saùch ñeán 

tröôøng hoïc tieåu hoïc, ñeán ngaøy thaønh taøi 4 naêm ñaïi hoïc phaûi traûi qua 

thôøi gian ít nhaát laø 14 naêm. Coù nhöõng tröôøng hôïp khaùc töø nhaân ñeán quaû 
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coù theå daøi hôn, töø ñôøi tröôùc ñeán ñôøi sau môùi phaùt hieän. Trong Phaät 

giaùo, caâu höõu nhaân laø loaïi nhaân maø treân hai yeáu toá luoân  luoân cuøng 

haønh söï vôùi nhau. Moät trong luïc nhaân, töù ñaïi cuøng thay phieân nhau laøm 

nhaân duyeân. Taâm vöông laø nhaân maø khôûi leân taâm sôû, coi taâm sôû laø 

nhaân maø khôûi leân taâm vöông (ví bæ thöû töông öùng neân goïi laø töông öùng 

nhaân). Caâu höõu nhaân sanh ra quaû ñoàng thôøi, coù nghóa laø töù ñaïi ñeàu laø 

nhaân caâu höõu vôùi nhau, khoâng coù caùi gì bò loaïi boû. Töù ñaïi cuøng thay 

phieân nhau laøm nhaân duyeân. Luaät hoã töông, töùc laø tình traïng hoã töông 

aûnh höôûng laøm ñieàu kieän cho nhau. Ñaây laø moät trong saùu nhaân sanh ra 

caùc phaùp höõu vi. Phaùp höõu vi sanh ra ñeàu do söï hoøa hôïp cuûa nhaân vaø 

duyeân. Thöù ba laø Ñaõi Chuùng Duyeân: Söï lieân heä, hay bæ thöû ñoái ñaõi 

nhau, söï ñoái laäp cuûa hai phaùp (taát caû moïi söï do nhaân duyeân sinh ra ñeàu 

ñaõi ñoái nhau). Theo Phaät giaùo, moät nhaân khoâng theå sinh ñöôïc quaû, maø 

phaûi ñöôïc söï trôï giuùp cuûa nhieàu duyeân khaùc, thí duï, haït luùa khoâng theå 

naåy maàm luùa neáu khoâng coù nhöõng trôï duyeân nhö aùnh saùng, ñaát, nöôùc, 

vaø nhaân coâng trôï giuùp. Duyeân laø nhaân phuï, hoaøn caûnh hay ñieàu kieän 

beân ngoaøi, ñoái laïi vôùi nhaân chính hay chuûng töû. Nhaân (Hetu) laø haït, 

trong khi duyeân (Pratyaya) laø ñaát, möa, naéng, vaân vaân. Thöù tö laø Ñoàng 

Loaïi Nhaân: Ñoàng Loaïi Nhaân laø loaïi nhaân trôï giuùp nhöõng nhaân khaùc 

cuøng loaïi vôùi noù. Ñoàng loaïi nhaân laø luaät gieo gì gaët naáy. Trong Phaät 

giaùo, luaät nhaân quaû laø luaät caên baûn chi phoái moïi hoaøn caûnh. Nhaân quaû 

laø moät ñònh luaät taát nhieân neâu roõ söï töông quan, töông duyeân giöõa nhaân 

vaø quaû, khoâng phaûi coù ai sinh, cuõng khoâng phaûi töï nhieân sinh. Neáu 

khoâng coù nhaân thì khoâng theå coù quaû; neáu khoâng coù quaû thì cuõng khoâng 

coù nhaân. Nhaân naøo quaû naáy (daãn töï quaû), khoâng bao giôø nhaân quaû 

töông phaûn hay maâu thuaãn nhau. Noùi caùch khaùc, nhaân quaû bao giôø 

cuõng ñoàng moät loaïi. Neáu muoán ñöôïc ñaäu thì phaûi gieo gioáng ñaäu. Neáu 

muoán ñöôïc cam thì phaûi gieo gioáng cam. Moät khi ñaõ gieo coû daïi maø 

mong gaët ñöôïc luùa baép laø chuyeän khoâng töôûng. Ngoaøi ra, chuûng töû coøn 

coù saùu loaïi tính chaát khaùc nöõa. Ñaây laø saùu nhaân sanh ra caùc phaùp höõu 

vi: Phaùp höõu vi sanh ra ñeàu do söï hoøa hôïp cuûa nhaân vaø duyeân. Theo A 

Tyø Ñaøm cuûa toâng Caâu Xaù, coù saùu caên nhaân trong thuyeát nhaân quaû: Thöù 

nhaát laø Naêng taùc nhaân: Naêng taùc nhaân laø yeáu toá daãn ñaïo trong söï phaùt 

sinh moät haäu quaû. Ñaây laø lyù do hieän höõu cuûa moïi söï vaät coù theå coù. 

Naêng taùc nhaân coù hai loaïi: Döõ löïc nhaân vaø Baát chöôùng nhaân. Thöù nhì 

laø Caâu höõu nhaân: Caâu höõu nhaân laø loaïi nhaân maø treân hai yeáu toá luoân 

luoân cuøng haønh söï vôùi nhau. Töù ñaïi cuøng thay phieân nhau laøm nhaân 
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duyeân. Luaät hoã töông, töùc laø tình traïng hoã töông aûnh höôûng laøm ñieàu 

kieän cho nhau. Thöù ba laø Ñoàng loaïi nhaân: Ñoàng Loaïi Nhaân laø loaïi 

nhaân trôï giuùp nhöõng nhaân khaùc cuøng loaïi vôùi noù. Ñoàng loaïi nhaân laø 

luaät gieo gì gaët naáy. Thöù tö laø Töông öng nhaân: Luaät töông öùng hay 

phoái hôïp. Töông Öng Nhaân laø loaïi nhaân xuaát hieän baát cöù luùc naøo, töø 

baát cöù ñoäng löïc naøo, ñoái vôùi baát cöù söï kieän naøo, trong baát cöù cô hoäi 

naøo, vaø trong baát cöù tröôøng hôïp naøo. Thöù naêm laø Bieán haønh nhaân: Luaät 

toång quaùt coù theå aùp duïng vaøo moät soá ñaëc tính taâm thöùc laøm caên baûn 

chung cho caùc ñaëc tính khaùc, hay taø kieán laø nhaân aûnh höôûng moïi haønh 

ñoäng. Bieán Haønh Nhaân laø nhaân luoân luoân lieân heä vôùi nhöõng taø kieán, 

hoaøi nghi hay voâ minh, taïo ra taát caû nhöõng sai laàm cuûa con ngöôøi. Thöù 

saùu laø Dò thuïc nhaân: Quaû mang laïi khaùc vôùi nhaân. Ñaây laø luaät baùo öùng 

hay keát quaû. Dò Thuïc Nhaân laø nhaân taïo ra keát quaû cuûa noù trong moät ñôøi 

soáng khaùc, nhö khi nhöõng thöôûng phaït nhaän laõnh ñöôïc trong trong ñôøi 

keá tieáp sau khi cheát. Dò thuïc nhaân laø loaïi nhaân sanh ra quaû khaùc vôùi 

chính noù, thí duï nhö thieän nhaân khoâng sanh ra thieän quaû maø laïi sanh ra 

laïc quaû; aùc nhaân khoâng sanh ra aùc quaû, maø laïi sanh ra khoå quaû (laïc quaû 

vaø khoå quaû ñeàu laø voâ kyù, chöù khoâng phaûi laø thieän aùc). Theo Kinh Laêng 

Giaø, coù saùu loaïi nhaân: Thöù nhaát laø Thöôøng Höõu Nhaân: Ñaây laø söï khaû 

höõu cuûa moät söï vaät trôû thaønh nguyeân nhaân cho caùc söï vaät khaùc. Thöù 

nhì laø Töông Tuïc Nhaân: Ñaây laø söï tuøy thuoäc laãn nhau. Thöù ba laø Töôùng 

Nhaân: Ñaây laø tính töông tuïc khoâng giaùn ñoaïn cuûa caùc töôùng traïng. Thöù 

tö laø Naêng Taùc Nhaân: Ñaây laø nhaân toá taïo thaønh quyeàn löïc toái cao nhö 

moät ñaïi vöông. Thöù naêm laø Hieån Lieãu Nhaân: Ñaây laø ñieàu kieän trong ñoù 

caùc söï vaät ñöôïc bieåu hieän nhö laø ñöôïc aùnh saùng chieáu roïi. Thöù saùu laø 

Quaùn Ñaõi Nhaân: Ñaây laø luaät veà söï giaùn ñoaïn. 

Hoaøn Caûnh & Ñieàu Kieän: Trong khi ñoù, duyeân laø nhöõng hoaøn caûnh 

vaø ñieàu kieän beân ngoaøi. Duyeân laø taùc duïng cuûa Taâm vôùi Caûnh (Taâm vaø 

ñoái töôïng tieáp xuùc vôùi nhau taïo ra tieán trình lyù luaän hay “Duyeân”). Neáu 

ñaïo löïc yeáu thì chuùng ta coù theå bò hoaøn caûnh beân ngoaøi loâi cuoán; tuy 

nhieân neáu ñaïo löïc cao thì khoâng coù thöù gì coù theå loâi cuoán mình ñöôïc, 

nhö lôøi cuûa Luïc Toå Hueä Naêng: “khoâng phaûi phöôùn ñoäng, cuõng khoâng 

phaûi gioù ñoäng, maø chính taâm mình ñoäng.” Nhö vaâng giöõ ñuùng theo lôøi 

toå daïy, thì khoâng coù duyeân naøo coù theå laøm phaân boùn cho kieáp luaân hoài 

ñöôïc. Trôï Duyeân coøn ñöôïc goïi laø Duyeân nhaân Phaät taùnh, nhöõng trôï 

duyeân hay söï phaùt trieån beân ngoaøi giuùp phaùt trieån Phaät taùnh, ñoái laïi vôùi 

Chính Nhaân Phaät Taùnh hay chaân nhö hay Phaät taùnh töï noù. Theo Caâu 
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Xaù Toâng trong A Tyø Ñaøm Luaän, coù boán nhaân duyeân: Thöù nhaát laø Nhaân 

Duyeân hay luaät toång quaùt veà nhaân duyeân. Thöù nhì laø Thöù Ñeä Duyeân 

(Ñeä Voâ Giaùn Duyeân) hay ñieàu kieän ñieàu ñoäng söï dieãn tieán cuûa caùc söï 

kieän. Thöù ba laø Sôû Duyeân Duyeân hay ñieàu kieän trôû thaønh moät ñoái 

töôïng cuûa nhaän thöùc. Thöù tö laø Taêng Thöôïng Duyeân hay hay ñieàu kieän 

toái cao. Theo Kinh Laêng Giaø, cuõng coù boán trôï duyeân trong luaät Nhaân 

Quaû. Thöù nhaát laø Nhaân Duyeân: Nhaân duyeân hoaït ñoäng nhö moät caên 

nhaân, khoâng coù söï phaân bieät naøo giöõa caên nhaân vaø trôï duyeân, thí duï 

nöôùc vaø gioù taïo ra soùng. Thöù nhì laø Thöù Ñeä Duyeân: Thöù ñeä duyeân laø 

loaïi duyeân dieãn ra trong traät töï, caùi naày tieáp theo caùi kia, nhöõng haäu 

quaû ñeán tröïc tieáp vaø bình ñaúng sau nhöõng nhaân tröôùc, nhö nhöõng laøn 

soùng naày keá tieáp theo nhöõng laøn soùng khaùc. Thöù ba laø Sôû Duyeân 

Duyeân: Sôû duyeân duyeân coù moät ñoái töôïng hay moâi tröôøng khi moät 

nguyeân nhaân dieãn ra, thí duï nhöõng laøn soùng ñöôïc taïo ra do ao, hoà, 

soâng, bieån hay taøu beø. Thöù tö laø Taêng Thöôïng Duyeân: Taêng thöôïng 

duyeân laø nguyeân nhaân coù quyeàn naêng nhaát trong vieäc ñöa nhöõng 

nguyeân nhaân toàn taïi ñeán choã cöïc thaønh (troå quaû nhanh nhaát); thí duï, laøn 

soùng cuoái cuøng laøm laät ñoå con thuyeàn trong moät côn baõo. Taêng thöôïng 

duyeân vaø naêng taùc duyeân laø hai nguyeân nhaân quan troïng nhaát. Naêng 

taùc nhaân töï noù laø taêng thöôïng duyeân. 

Söï Töông Quan Giöõa Töï Töôùng Vaø Coäng Töôùng: Theo Phaät giaùo,  

töôùng hay taâm aûnh laø dieän maïo hay bieåu hieän beân ngoaøi cuûa söï vaät. 

Töôùng coøn laø bieåu töôïng hay daáu hieäu hay töôùng hay töôùng traïng cuûa 

söï vaät. Töôùng laø phöông dieän khaû tri cuûa moãi vaät theå caù bieät. Trong vaøi 

tröôøng hôïp, töôùng khoâng khaùc vôùi baûn chaát nguyeân sô, chuùng lieân heä 

baát phaân. Baûn chaát cuûa löûa coù theå bieát qua caùi noùng cuûa noù, vaø baûn 

chaát cuûa nöôùc qua caùi laïnh cuûa noù. Moät nhaø sö thì hieän baûn chaát coá höõu 

cuûa oâng ta qua vieäc tu trì caùc giôùi caám, coøn caùi ñaàu caïo vaø chieác aùo baù 

naïp laø töôùng daïng rieâng cuûa oâng ta. Kinh Baùt Nhaõ noùi vôùi chuùng ta 

raèng, nhöõng khía caïnh ngoaïi hieän, khaû tri, cuûa heát thaûy moïi vaät laø 

khoâng vì chuùng laø nhöõng giaû töôùng, keát quaû do nhieàu taäp hôïp cuûa caùc 

nhaân vaø duyeân; vì töông ñoái neân chuùng khoâng coù thöïc. Do ñoù, töï töôùng 

khoâng, coù nghóa raèng moãi vaät theå rieâng bieät khoâng coù nhöõng baûn saéc 

thöôøng haèng vaø baát hoaïi naøo ñaùng goïi laø cuûa rieâng. “Töï Töôùng” ñoái laïi 

vôùi “Coäng Töôùng.” Töï töôùng hay tính ñaëc thuø hay nhöõng töôùng traïng 

ñaëc thuø phaân bieät loaïi hieän höõu vôùi caùc loaïi khaùc, ví duï, vaät chaát coù 

nhöõng ñaëc tính rieâng cuûa noù khaùc vôùi taâm, vaø taâm coù nhöõng ñaëc tính 
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rieâng cuûa noù khaùc vôùi vaät chaát, vaân vaân. Ñoái vôùi chuùng sanh, bieät 

töôùng laø nhöõng boä phaän ñaëc bieät taïo thaønh moät toaøn boä. Duø chö phaùp 

ñeàu coù chung moät caên baûn voâ thöôøng, chuùng vaãn coù nhöõng phaåm chaát 

ñaëc bieät rieâng. Caùc caên baûn cuûa caùc loaïi ngöôøi khaùc nhau ñeàu coù rieâng 

“ñaëc dò tính” theo nghóa ñaëc tröng hay naêng löïc ñoäc nhaát. Moïi ngöôøi 

ñeàu coù ñoâi maét, nhöng khoâng coù ñoâi maét naøo coù cuøng naêng löïc nhö 

nhau caû. Trong khi ñoù, coäng töôùng laø ñaëc tính chung hay tính phoå quaùt 

hay nhöõng töôùng traïng chung cho taát caû caùc söï vaät höõu vi, nhö voâ 

thöôøng, khoå, khoâng, vaø voâ ngaõ, vaân vaân. Coäng töôùng coøn laø töôùng 

chung hay toång theå, ñoái laïi vôùi töï töôùng. Noùi toùm laïi, khi caùc caên cuûa 

chuùng ta tieáp xuùc vôùi töï töôùng hay vôùi thöïc taïi, chuùng ta thöôøng duøng 

caùi taâm phaân bieät ñeå veõ vôøi ra nhieàu thöù. Chính vì theá maø thöôøng thì 

chuùng ta chæ nhaän ñöôïc hình aûnh cuûa coäng töôùng nhieàu hôn laø töï töôùng. 

YÙ thöùc cuûa chuùng ta thöôøng coù khuynh höôùng nhìn moïi vaät trong baûn 

chaát coäng töôùng cuûa chuùng. Noùi caùch khaùc, taâm phaân bieät cuûa chuùng ta 

töø choái khoâng chòu thöïc söï tieáp xuùc vôùi töï töôùng hay vôùi thöïc taïi. Taøng 

thöùc cuûa chuùng ta laïi cuõng nhö vaäy. 

Vai Troø Cuûa Taâm Sôû Trong Söï Vaän Haønh Cuûa Doøng Soâng Taâm 

Thöùc: Trong Phaät giaùo, taâm laø goác cuûa vaïn phaùp, coù theå saûn sanh ra 

heát thaûy vaïn phaùp. Taùc nhaân thöù ba trong ba taùc nhaân thaân, khaåu vaø yù. 

Theo giaùo thuyeát nhaø Phaät, taát caû duïc voïng ham muoán khôûi leân do taâm 

sôû haønh. Khi chuùng ta thaáy caùi gì haáp daãn thì chuùng ta khôûi sinh loøng 

ham muoán vaø muoán ñaït cho baèng ñöôïc. Ngöôïc laïi, khi chuùng ta thaáy 

caùi gì khoâng haáp daãn thì chuùng ta sanh taâm nhaøm chaùn khoâng muoán, coù 

khi coøn sanh taâm oaùn gheùt noù nöõa laø khaùc. Theo Caâu Xaù Luaän, toâng 

Duy Thöùc duøng baùch phaùp ñeå thuyeát minh veà muoân vaïn hieän töôïng theá 

gian vaø xuaát theá gian. Taâm sôû hay yeáu toá taâm lyù bao goàm nhöõng ñieàu 

kieän vaø söï caûm xuùc, laø nhöõng ñoùng goùp cuûa taâm ñaëc bieät laø nhöõng 

phaåm chaát luaân lyù, tình caûm, thöông yeâu, haän thuø, vaân vaân. Taâm sôû laø 

phaåm chaát hay ñieàu kieän cuûa nhöõng taùc duïng aáy nhö tham, saân, si, maïn, 

nghi, taø kieán, saùt, ñaïo, daâm, voïng, vaân vaân. Taâm sôû hay yeáu toá taâm lyù 

goïi laø chi thieàn. Nhöõng chi thieàn naày giuùp naâng caùc caáp thanh tònh taâm 

cuûa haønh giaû töø thaáp leân cao. Coù naêm yeáu toá taâm lyù hay chi thieàn: taàm, 

saùt, phæ, laïc, vaø nhaát ñieåm taâm. Taâm Sôû Haønh bao goàm taát caû duïc voïng 

ham muoán khôûi leân do taâm sôû haønh. Khi chuùng ta thaáy caùi gì haáp daãn 

thì chuùng ta khôûi sinh loøng ham muoán vaø muoán ñaït cho baèng ñöôïc. 

Ngöôïc laïi, khi chuùng ta thaáy caùi gì khoâng haáp daãn thì chuùng ta sanh 
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taâm nhaøm chaùn khoâng muoán, coù khi coøn sanh taâm oaùn gheùt noù nöõa laø 

khaùc. Taâm Sôû Haønh bao goàm taát caû duïc voïng ham muoán khôûi leân do 

taâm sôû haønh. Khi chuùng ta thaáy caùi gì haáp daãn thì chuùng ta khôûi sinh 

loøng ham muoán vaø muoán ñaït cho baèng ñöôïc. Ngöôïc laïi, khi chuùng ta 

thaáy caùi gì khoâng haáp daãn thì chuùng ta sanh taâm nhaøm chaùn khoâng 

muoán, coù khi coøn sanh taâm oaùn gheùt noù nöõa laø khaùc. Naêm Taâm Sôû 

Bieán Haønh: Theo Phaät giaùo, taâm sôû bieán haønh hoaït ñoäng gaàn nhö 

gioáng nhau nôi taát caû moïi ngöôøi. Taâm sôû bieán haønh chính xaùc laø saùu 

thöùc. Coù naêm taâm sôû bieán haønh. Taâm sôû bieán haønh thöù nhaát laø taùc yù, coù 

nghóa laø chuù taâm vaøo vieäc gì. Coù nhöõng tö töôûng daáy leân nôi taâm, coù 

taùc duïng maùch cho taâm nöông theo caùi caûnh sôû duyeân. Taâm Sôû Taùc YÙ 

laø taâm taäp trung vaøo moät ñoái töôïng trong caùc ñoái töôïng. Vôùi taâm sôû taùc 

yù, chuùng ta coù theå taäp trung tö töôûng vaøo moät vaät trong moät nhoùm vaät, 

hay moät ngöôøi trong moät nhoùm ngöôøi, töø ñoù chuùng ta coù theå thöïc taäp 

nhöùt taâm. Taâm sôû bieán haønh thöù nhì laø xuùc, coù nghóa laø sau khi chuù taâm 

vaøo vieäc gì, ngöôøi ta coù khuynh höôùng tieáp xuùc vôùi noù. Xuùc laø moät taâm 

sôû phaùt sanh khi taâm tieáp xuùc vôùi ñoái töôïng. Taâm sôû bieán haønh thöù ba 

laø thoï, coù nghóa laø moät khi “tieáp xuùc” ñaõ thaønh laäp, thoï lieàn khôûi leân. 

Thoï laø phaùp taâm sôû nhaän laõnh dung naïp caùi caûnh maø mình tieáp xuùc. 

Thoï cuõng laø caùi taâm neám qua nhöõng vui, khoå hay döûng döng (vöøa yù, 

khoâng vöøa yù, khoâng vöøa yù maø cuõng khoâng khoâng vöøa yù). Taâm sôû bieán 

haønh thöù tö laø töôûng, coù nghóa laø khi “thoï” ñaõ khôûi leân thì töôûng lieàn 

xaûy ra. Nhieäm vuï cuûa töôûng laø nhaän bieát ñoái töôïng, caû vaät chaát laãn tinh 

thaàn. Cuõng nhö Thoï, Töôûng coù saùu loaïi: saéc, thanh, höông, vò, xuùc, 

phaùp. Töôûng trong ñaïo Phaät khoâng ñöôïc duøng theo nghóa maø caùc trieát 

gia Taây phöông ñaõ duøng nhö Bacon, Descartes, vaân vaân, maø chæ ñôn 

thuaàn nhö moät söï nhaän thöùc veà giaùc quan. Coù moät söï töông ñoàng naøo 

ñoù giöõa Thöùc Tri (Vijanama), hay nhieäm vuï cuûa Thöùc, vaø Töôûng Tri 

(Samjanama), hay nhieäm vuï cuûa Töôûng. Trong khi Thöùc hay bieát moät 

ñoái töôïng, laäp töùc Taâm Sôû Töôûng baét laáy daáu hieäu ñaëc bieät naøo ñoù cuûa 

ñoái töôïng, nhôø vaäy phaân bieät ñöôïc noù vôùi caùc ñoái töôïng khaùc, daáu hieäu 

ñaëc bieät naày laø coâng cuï giuùp nhaän ra ñoái töôïng vaøo caùc laàn khaùc. Thaät 

vaäy, moãi laàn chuùng ta trôû neân bieát roõ hôn veà ñoái töôïng. Nhö vaäy, chính 

Töôûng laøm naåy sanh kyù öùc. Taâm sôû bieán haønh thöù naêm laø tö, coù nghóa 

laø moät khi ñaõ coù “töôûng” laø “Tö” hay söï suy nghó lieàn theo sau. Taâm sôû 

tö laø taâm quaùn saùt söï vaät caån thaän vaø roõ raøng, chaúng haïn nhö ñoïc kyû 

moät quyeån saùch, lyù luaän kyû caøng, quaùn saùt kyõ caøng, vaân vaân laø nhieäm 
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vuï phaân tích cuûa taâm. Naêm Taâm Sôû Bieät Caûnh: Haønh giaû tu Phaät neân 

luoân nhôù raèng khi caùc taâm sôû bieät caûnh coù maët thì tænh thöùc coù maët. Noùi 

caùch khaùc, luùc ñoù chuùng ta seõ coù khaû naêng thaáy roõ boä maët thaät cuûa vaïn 

höõu. Coù naêm taâm sôû bieät  caûnh. Taâm sôû bieät caûnh thöù nhaát laø duïc: Duïc 

laø mong muoán caùi gì ñoù. Trong nhieàu ñoaïn vaên kinh, kama ñöôïc duøng 

vôùi haøm nghóa “ham muoán” noùi chung. Kama laø khao khaùt thoûa maõn 

tính duïc cuõng nhö nieàm vui ñöôïc caûm thaáy trong söï khoaùi laïc aáy. Ñaây 

laø moät trong nhöõng trôû ngaïi chính treân böôùc ñöôøng tu taäp. Duïc voïng, 

nhuïc duïc, hay tham duïc laø khao khaùt thoûa maõn tính duïc cuõng nhö nieàm 

vui ñöôïc caûm thaáy trong söï khoaùi laïc aáy. Coù naêm loaïi duïc voïng: saéc, 

thanh, höông, vò, vaø xuùc. Taâm sôû bieät caûnh thöù nhì laø thaéng giaûi: Thaéng 

giaûi laø hieåu bieát roõ raøng, khoâng coøn nghi ngôø gì caû. Taâm sôû bieät caûnh 

thöù ba laø nieäm: Nieäm laø nhôù roõ raøng. Nieäm laø thöïc hieän haønh ñoäng vôùi 

ñaày ñuû yù thöùc, ngay caû trong luùc thôû, ñi, ñöùng, naèm, ngoài, v.v. Muïc 

ñích cuûa söï chuù taâm laø kieåm soaùt vaø laøm laéng dòu taâm. Theo Phaät giaùo, 

nieäm vaø hueä song haønh vôùi nhau; hueä tuøy thuoäc vaøo nieäm. Hueä khôûi 

leân qua söï tænh thöùc nhöõng kinh nghieäm trong cuoäc soáng vaø ñöôïc aùp 

duïng vaøo kinh nghieäm hieän taïi qua tænh thöùc. Tuy nhieân, neáu khoâng coù 

ñaày ñuû trí hueä thì söï tænh thöùc seõ bò laïm duïng. Taâm sôû bieät caûnh thöù tö 

laø ñònh: Ñònh coù nghóa laø chuyeân chuù taâm taäp trung tö töôûng vaøo moät 

caùi gì ñoù. Trong Phaät giaùo, ñònh coù nghóa laø taäp trung tinh thaàn vaøo moät 

ñoái töôïng duy nhaát, ñaït ñöôïc do thöïc taäp thieàn ñònh hay söï phoái hôïp 

giöõa thieàn ñònh vaø trí tueä Baùt nhaõ. Ñònh laø traïng thaùi taäp trung tinh 

thaàn, keát quaû tröïc tieáp cuûa thieàn vaø quaùn töôûng.  Ñònh laø coâng cuï chính 

daãn tôùi ñaïi giaùc. Ñònh laø traïng thaùi yù thöùc phi nhò nguyeân, keát hôïp caû 

chuû theå vaø ñoái töôïng. Ñònh chaúng phaûi laø keàm giöõ taâm taïi moät ñieåm, 

maø cuõng khoâng laø dôøi taâm töø choã naày ñeán choã khaùc, vì laøm nhö vaäy laø 

theo tieán trình cuûa nhò nguyeân. Böôùc vaøo ñònh laø böôùc vaøo traïng thaùi 

tónh taâm. Taâm sôû bieät caûnh thöù naêm laø tueä (hueä): Hueä laø khaû naêng phaùn 

ñoaùn maø moät ngöôøi bình thöôøng cuõng coù. Tuy nhieân, theo Phaät giaùo, 

hueä laø do trí naêng tröïc giaùc vaø tröïc tieáp, chöù khoâng phaûi laø trí naêng tröøu 

töôïng vaø phuïc tuøng trí tueä phaøm phu maø con ngöôøi coù theå ñaït ñeán ñaïi 

giaùc. Vieäc thöïc hieän trí naêng cuõng ñoàng nghóa vôùi thöïc hieän ñaïi giaùc. 

Chính trí naêng sieâu vieät naày giuùp chuùng ta chuyeån hoùa moïi heä phöôïc 

vaø giaûi thoaùt khoûi sanh töû luaân hoài, chöù khoâng ôû loøng thöông xoùt hay 

thöông haïi cuûa baát cöù ai.   
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Ngoaïi Caûnh Ñoùng Vai Troø Quan Troïng Trong Doøng Chaûy Cuûa 

Taâm Thöùc: Nôi taâm vin vaøo ñoù maø chaïy theo goïi laø caûnh, nhö phaùp laø 

nôi yù thöùc vin vaøo goïi laø phaùp caûnh, saéc laø nhaõn thöùc vin vaøo ñoù goïi laø 

saéc caûnh, thanh laø nôi nhó thöùc vin vaøo goïi laø thanh caûnh, vaân vaân. 

Ngoaïi caûnh giôùi laø caûnh khoâng phaûi do noäi taâm hieän ra, maø töø beân 

ngoaøi ñeán. Caûnh laø nôi taâm vin vaøo ñoù maø chaïy theo goïi laø caûnh, nhö 

phaùp laø nôi yù thöùc vin vaøo goïi laø phaùp caûnh, saéc laø nhaõn thöùc vin vaøo 

ñoù goïi laø saéc caûnh, thanh laø nôi nhó thöùc vin vaøo goïi laø thanh caûnh, vaân 

vaân. Khoâng bò ngoaïi caûnh chi phoái, ñoù chính laø coù tu. Ngöôïc laïi, neáu bò 

ngoaïi caûnh chuyeån, aáy laø ñoïa laïc. Ngoaïi caûnh coøn laø ñieàu kieän hay 

hoaøn caûnh beân ngoaøi khieán cho ngöôøi ta laøm vieäc aùc. Taát caû nhöõng trôû 

ngaïi vaø baát toaøn khoâng do nhöõng ñieàu kieän beân ngoaøi, maø laø do taâm 

taïo. Neáu chuùng ta khoâng coù söï tænh laëng noäi taâm, khoâng coù thöù gì beân 

ngoaøi coù theå mang laïi haïnh phuùc cho chuùng ta. Caùc caûnh giôùi rieâng 

bieät khaùc nhau, cuõng laø bieät caûnh taâm sôû (taâm sôû cuûa nhöõng caûnh rieâng 

bieät). Theo Duy Thöùc Hoïc, bieät caûnh laø nhöõng yù töôûng hay traïng thaùi 

taâm thöùc khôûi leân khi taâm ñöôïc höôùng veà nhöõng ñoái töôïng hay ñieàu 

kieän khaùc nhau. Theo Phaùp Töôùng Toâng, bieät caûnh laø nhöõng yeáu toá cuûa 

taâm sôû bao goàm naêm thöù: duïc, thaéng giaûi, nieäm, ñònh vaø hueä. Theo Laït 

Ma Anarika Govinda, ngöôøi Phaät töû cuõng nhö haønh giaû khoâng tin raèng 

coù theá giôùi beân ngoaøi hieän höõu ñoäc laäp, rieâng bieät maø baûn thaân hoï coù 

theå len vaøo trong nhöõng maõnh löïc cuûa noù. Ñoái vôùi hoï, theá giôùi beân 

ngoaøi vaø beân trong noäi taâm chæ laø hai maët cuûa cuøng moät khuoân vaûi; 

trong ñoù nhöõng sôïi chæ cuûa moïi ñoäng löïc vaø bieán coá cuûa moïi hình thaùi 

cuûa yù thöùc vaø ñoái töôïng cuûa noù cuøng deät thaønh moät maøng löôùi baát khaû 

phaân ly, maøng löôùi cuûa nhöõng töông quan voâ taän vaø ñieàu kieän hoùa laãn 

nhau.  

Ngoaïi caûnh giôùi laø caûnh khoâng phaûi do noäi taâm hieän ra, maø töø beân 

ngoaøi ñeán. Hoaëc coù haønh giaû thaáy Phaät, Boà Taùt hieän thaân thuyeát phaùp, 

khuyeán taán khen ngôïi. Hoaëc coù haønh giaû ñang khi nieäm Phaät, thoaït 

nhieân taâm khai, thaáy ngay coõi Cöïc Laïc. Hoaëc coù haønh giaû ñang tònh 

nieäm thaáy chö thaàn tieân ñeán, chaép tay vi nhieãu xung quanh toû yù kính 

troïng, hoaëc môøi ñi daïo chôi. Hoaëc coù haønh giaû thaáy caùc vong ñeán caàu 

xin quy-y. Hoaëc coù haønh giaû khi möùc tu cao, bò ngoaïi ma ñeán thöû thaùch 

khuaáy nhieãu. Tröôøng hôïp thaáy Phaät hay thaáy hoa sen, coù phaûi laø caûnh 

ma chaêng? Kyø thaät, neáu nhaân quaû phuø hôïp, thì quyeát khoâng phaûi laø 

caûnh ma. Bôûi toâng Tònh Ñoä thuoäc veà “Höõu Moân,” ngöôøi nieäm Phaät khi 
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môùi phaùt taâm, töø nôi töôùng coù maø ñi vaøo, caàu ñöôïc thaáy Thaùnh caûnh. 

Ñeán khi thaáy haûo töôùng, ñoù laø do quaû ñeán ñaùp nhaân, nhaân vaø quaû hôïp 

nhau, quyeát khoâng phaûi laø caûnh ma. Traùi laïi, nhö Thieàn toâng, töø nôi 

“Khoâng Moân” ñi vaøo, khi phaùt taâm tu lieàn queùt saïch taát caû töôùng, cho 

ñeán töôùng Phaät töôùng Phaùp ñeàu bò phaù tröø. Baäc thieàn só khoâng caàu thaáy 

Phaät hoaëc hoa sen, maø töôùng Phaät vaø hoa sen hieän ra, ñoù laø nhaân quaû 

khoâng phuø hôïp. Quaû khoâng coù nhaân maø phaùt hieän, ñoù môùi chính laø 

caûnh ma. Cho neân ngöôøi tu thieàn luoân luoân ñöa cao göôm hueä, ma ñeán 

gieát ma, Phaät ñeán gieát Phaät, ñi vaøo caûnh chaân khoâng, chaúng dung naïp 

moät töôùng naøo caû.  

Theo Phaùp Töôùng Toâng, ñoái töôïng cuûa theá giôùi beân ngoaøi in hình 

boùng vaøo taâm thöùc goàm coù ba loaïi caûnh. Theo Giaùo Sö Junjiro 

Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, thì thuyeát veà ba loaïi 

caûnh coù theå laø xuaát xöù töø Na Lan Ñaø. Nhöõng baøi keä thoâng duïng cuûa 

Phaùp Töôùng Toâng laïi haàu nhö coù nguoàn goác töø Trung Hoa, nhö sau:  

           “Taâm caûnh baát tuøy taâm.  

               Ñoäc aûnh duy tuøy kieán.  

               Ñaùi chaát thoâng tình baûn.  

               Taùnh chuûng ñaúng tuøy öng.”  

Baøi keä naày giaûi thích baèng caùch naøo maø ba loaïi caûnh lieân heä vôùi 

nhieäm vuï chuû theå vaø baûn chaát nguyeân baûn ngoaïi taïi. Baïn coù theå ñieân 

ñaàu trong khi tìm hieåu vì sao Duy Thöùc Hoïc laïi coù caùi goïi laø “thöïc theå 

nguyeân baûn.” Thöïc ra, ñöøng queân raèng maëc duø noù laø thöïc theå ngoaïi taïi, 

noù laïi laø caùi bieåu loä ra ngoaøi töø nôi thöùc. Ñeä baùt A Laïi Da thöùc töï noù 

khoâng phaûi laø thöïc theå coá ñònh khoâng thay ñoåi; noù luoân luoân bieán 

chuyeån töøng saùt na, vaø ñöôïc huaân taäp hay ghi nhaän aán töôïng baèng tri 

nhaän vaø haønh ñoäng, noù trôû thaønh taäp quaùn vaø hieäu quaû trong söï bieåu loä 

ngoaïi taïi. Noù gioáng nhö doøng nöôùc chaûy khoâng bao giôø döøng laïi ôû moät 

nôi naøo trong hai thôøi haïn tieáp noái nhau. Vaø chæ duy coù döïa vaøo söï lieân 

tuïc cuûa doøng nöôùc ta môùi coù theå noùi veà “doøng soâng.” Thöù nhaát laø Taùnh 

Caûnh, nghóa laø tri nhaän töùc thôøi, nghóa laø ñoái töôïng coù baûn chaát nguyeân 

baûn vaø trình baøy noù nhö laø chính noù, cuõng nhö naêm ñoái töôïng giaùc 

quan, saéc, thinh, höông, vò, xuùc, ñöôïc tri nhaän nhö vaäy. Tieàn nguõ thöùc 

vaø ñeä baùt A Laïi Da thöùc, tri nhaän ñoái töôïng theo caùch naày. Thöù nhì laø 

Ñoái Chaát Caûnh. Ñoái töôïng coù moät baûn chaát nguyeân baûn nhöng laïi 

khoâng ñöôïc tri nhaän ñuùng y nhö vaäy. Khi ñeä thaát Maït Na Thöùc nhìn laïi 

nhieäm vuï chuû theå cuûa ñeä baùt A Laïi Da Thöùc, noù xem thöùc naày nhö laø 
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ngaõ. Nhieäm vuï chuû theå cuûa A Laïi Da ñeä baùt thöùc coù baûn chaát nguyeân 

baûn, nhöng noù khoâng ñöôïc ñeä thaát Maït Na Thöùc nhìn thaáy y nhö vaäy, 

vaø chæ ñöôïc xem nhö laø ngaõ, maø thöïc taïi thì chæ  laø aûo giaùc vì noù khoâng 

phaûi laø ngaõ. Thöù ba laø Ñoäc AÛnh Caûnh, hay laø aûo giaùc. Hình boùng chæ 

xuaát hieän töï nôi töôûng töôïng vaø khoâng coù hieän höõu thöïc söï. Leõ dó 

nhieân, noù khoâng coù baûn chaát nguyeân baûn, nhö moät boùng ma voán khoâng 

coù hieän höõu. Chæ coù trung taâm giaùc quan thöù saùu hoaït ñoäng vaø töôûng 

töôïng ra loaïi caûnh naày. 

Tu taäp thieàn giuùp cho taâm khoâng bò phieàn toaùi bôûi ngoaïi caûnh nöõa. 

Moät ñoái töôïng vaät theå coù gaây phieàn toaùi hay khoâng thöôøng thöôøng tuøy 

thuoäc vaøo traïng thaùi taâm hôn laø vaøo chính ñoái töôïng ñoù. Neáu chuùng ta 

cho raèng noù laø phieàn toaùi, thì noù phieàn toaùi. Neáu chuùng ta khoâng cho 

raèng noù phieàn toaùi thì noù khoâg phieàn toaùi. Taát caû ñeàu tuøy thuoäc vaøo 

traïng thaùi taâm. Thí duï nhö ñoâi khi trong thieàn quaùn chuùng ta bò tieáng 

ñoäng quaáy nhieãu. Neáu chuùng ta nöông theo vaø maéc keït vaøo chuùng, 

chuùng seõ quaáy roái thieàn quaùn cuûa chuùng ta. Tuy nhieân, neáu chuùng ta 

döùt boû chuùng khoûi taâm cuûa chuùng ta ngay khi chuùng vöøa môùi khôûi leân, 

thì chuùng seõ khoâng taïo söï quaáy nhieãu. Neáu chuùng ta luoân ñoøi hoûi moät 

caùi gì ñoù töø cuoäc soáng, thì chuùng ta seõ khoâng bao giôø thoûa maõn. Nhöng 

neáu chuùng ta chaáp nhaän cuoäc ñôøi laø caùi maø chuùng ta ñang laø hay ñang 

coù, thì chuùng ta seõ luoân bieát ñuû. Coù ngöôøi tìm haïnh phuùc trong vaät chaát; 

ngöôøi khaùc laïi cho raèng coù theå coù haïnh phuùc maø khoâng caàn ñeán vaät 

chaát. Taïi sao laïi nhö vaäy? Bôûi vì haïnh phuùc laø moät traïng thaùi cuûa taâm, 

khoâng theå ño ñöôïc baèng soá löôïng taøi saûn. Neáu chuùng ta bieát ñuû vôùi 

nhöõng gì chuùng ta ñang laø hay ñang coù, thì chuùng ta seõ luoân coù haïnh 

phuùc. Ngöôïc laïi neáu chuùng ta khoâng haøi loøng vôùi nhöõng gì chuùng ta 

ñang laø hay ñang coù, thì baát haïnh luoân ngöï trò trong ta. Tham duïc 

khoâng coù ñaùy, vì duø ñoå vaøo bao nhieâu thì tham duïc vaãn luoân troáng 

roãng. Kinh Töù Thaäp Nhò Chöông daïy: “Moät keû ñaày tham duïc duø soáng 

treân trôøi cuõng khoâng thaáy ñuû; moät ngöôøi ñaõ lìa tham duïc duø phaûi ôû döôùi 

ñaát vaãn thaáy haïnh phuùc.” Theo Thieàn Sö Suøng Sôn Haïnh Nguyeän trong 

quyeån Tro Rôi Treân Thaân Phaät, chuøa xa trong nuùi doùng hoài chuoâng 

sôùm. Baïn nghe tieáng chuoâng reàn trong laøn khoâng khí buoåi ban mai, vaø 

moïi tö nieäm cuûa baïn tan bieán trong taâm thöùc baïn. Chæ coøn laïi aâm thanh 

cuûa tieáng chuoâng, traøn ngaäp khaép vuõ truï. Muøa xuaân ñeán. Baïn thaáy hoa 

nôû, böôùm löôïn; baïn nghe chim hoùt vaø baïn thôû trong tieát trôøi aám aùp. Vaø 

taâm thöùc cuûa baïn chæ coøn laø muøa xuaân. Khoâng coøn gì khaùc nöõa. Neáu 
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baïn thaêm vieáng thaùc Niagara vaø ñi thuyeàn ñeán chaân thaùc. Chæ coøn 

tieáng thaùc ñoå tröôùc maët baïn, chung quanh baïn vaø beân trong baïn, vaø baát 

thình lình baïn keâu leân: YAAAAAA! Trong taát caû nhöõng kinh nghieäm 

naøy, beân ngoaøi vaø beân trong (taâm vaø caûnh) trôû thaønh moät. AÁy laø taâm 

thöùc ñích thöïc trong tu taäp Thieàn quaùn. 

Noäi Caûnh Ñoùng Vai Troø Ñaùng Keå Trong Doøng Chaûy Cuûa Taâm 

Thöùc: Noäi caûnh giôùi cuõng goïi laø töï taâm caûnh giôùi, vì caûnh giôùi naày 

khoâng phaûi töø beân ngoaøi vaøo, maø chính do nôi coâng duïng trong taâm 

phaùt hieän. Nhöõng ngöôøi khoâng hieåu roõ lyù “Vaïn phaùp duy taâm” cho raèng 

taát caû caûnh giôùi ñeàu töø beân ngoaøi ñeán, laø loái nhaän ñònh sai laàm. Bôûi khi 

haønh giaû duïng coâng ñeán möùc töông öng, döùt tuyeät ngoaïi duyeân, thì 

chuûng töû cuûa caùc phaùp tieàm taøng trong taïng thöùc lieàn phaùt ra hieän 

haïnh. Vôùi ngöôøi nieäm Phaät trì chuù, thì  coâng naêng cuûa Phaät hieäu vaø maät 

cuù ñi saâu vaøo noäi taâm, taát gaëp söï phaûn öùng cuûa haït gioáng thieän aùc trong 

taïng thöùc, caûnh giôùi phaùt hieän raát laø phöùc taïp. Caùc caûnh aáy thöôøng hieän 

ra trong giaác mô, hoaëc ngay trong khi tænh thöùc luùc ñang duïng coâng 

nieäm Phaät. Nhaø Phaät goïi traïng thaùi naày laø “A Laïi Da Bieán Töôùng.” 

Trong giaác mô, neáu do chuûng töû aùc phaùt hieän, haønh giaû hoaëc thaáy caùc 

loaøi saâu trong mình boø ra, hoaëc thaáy nôi thaân coù loaïi nhieàu chaân  gioáng 

nhö boø caïp, reát, moãi ñeâm mình gôû ra naêm baûy con; hoaëc thaáy caùc loaøi 

thuù ma quaùi, caûnh töôïng raát nhieàu khoâng taû xieát ñöôïc! Ñaïi khaùi ngöôøi 

nhieàu nghieäp tham nhieãm, boûn xeûn, hieåm ñoäc, thöôøng thaáy töôùng nam 

nöõ, raén reát, hoaëc dò loaïi saéc traéng. Ngöôøi nhieàu nghieäp saân haän, thöôøng 

thaáy coïp beo, hoaëc dò loaïi saéc ñoû. Ngöôøi nhieàu nghieäp si meâ, thöôøng 

thaáy loaøi suùc vaät, soø oác, hoaëc dò loaïi saéc ñen. Tuy nhieân, ñaây chæ laø öôùc 

löôïc, khoâng phaûi taát caû ñeàu nhöùt ñònh nhö theá. Neáu do chuûng töû laønh 

phaùt hieän, haønh giaû thaáy caây cao hoa laï, thaéng caûnh töôi toát trang 

nghieâm, maønh löôùi chaâu ngoïc; hoaëc thaáy mình aên caùc thöù thôm ngon, 

maëc ñoà traân phuïc, ôû cung ñieän baùu, hay nheï nhaøng bay löôùt treân hö 

khoâng. Toùm laïi, trong taâm cuûa chuùng sanh coù ñuû chuûng töû möôøi phaùp 

giôùi; chuûng töû laønh hieän thì thaáy caûnh Phaät, Boà Taùt, Nhôn, Thieân; 

chuûng töû aùc hieän thì thaáy caûnh tam ñoà toäi khoå. Nhö ngöôøi kieáp tröôùc coù 

tu theo ngoaïi ñaïo, thöôøng thaáy mình phoùng ra luoàng ñieån, hoaëc xuaát 

hoàn ñi daïo chôi, tieáp xuùc vôùi caùc phaàn aâm noùi veà chuyeän thaïnh suy, 

quoác söï. Hoaëc coù khi taâm thanh tònh, trong giaác mô thaáy roõ vieäc xaõy ra 

ñoâi ba ngaøy sau, hay naêm baûy thaùng seõ ñeán. Ñaïi khaùi ngöôøi ñôøi tröôùc 

coù tu, khi nieäm Phaät lieàn thaáy caûnh giôùi laønh. Coøn keû nghieäp nhieàu 
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keùm phöôùc ñöùc, khi môùi nieäm Phaät thöôøng thaáy caûnh giôùi döõ; trì nieäm 

laâu ngaøy aùc töôùng môùi tieâu tan, laàn löôït seõ thaáy ñieàm toát laønh. Veà caûnh 

trong khi thöùc, neáu haønh giaû duïng coâng ñeán möùc thuaàn thuïc, coù luùc 

voïng tình thoaït nhieân taïm ngöng, thaân yù töï taïi. Coù luùc nieäm Phaät ñeán 

boán naêm giôø, nhöng töï thaáy thôøi gian raát ngaén nhö khoaûng chöøng ñoâi 

ba phuùt. Coù luùc ñang trì nieäm, caùc töôùng toát laï hieän ra. Coù luùc voâ yù, 

tinh thaàn boãng nhieân ñöôïc ñaïi khoaùi laïc. Coù luùc moät ñoäng moät tònh, 

thaáy taát caû taâm vaø caûnh ñeàu khoâng. Coù luùc moät phen thaáy nghe, lieàn 

caûm ngoä lyù khoå, khoâng, voâ thöôøng, voâ ngaõ, döùt tuyeät töôùng ta vaø ngöôøi. 

Nhöõng töôùng traïng nhö theá nhieàu khoâng theå taû xieát! Nhöõng caûnh töôùng 

nhö theá goïi laø noäi caûnh giôùi hay töï taâm caûnh giôùi, do moät nieäm khinh 

an hieän ra, hoaëc do chuûng töû laønh cuûa coâng ñöùc nieäm Phaät trì chuù bieán 

hieän. Nhöõng caûnh naày thoaït hieän lieàn maát, haønh giaû khoâng neân chaáp 

cho laø thaät coù roài ñeå taâm löu luyeán. Neáu sanh nieäm luyeán tieác, nghó 

raèng caûnh giôùi aáy sao maø nheï nhaøng an vui, sao maø trang nghieâm toát 

ñeïp, roài mô töôûng khoù queân, mong cho laàn sau laïi ñöôïc thaáy nöõa, ñoù laø 

ñieåm sai laàm raát lôùn. Coå nhaân ñaõ chæ trích taâm nieäm naày laø “gaûi tröôùc 

chôø ngöùa.” Bôûi nhöõng caûnh töôùng aáy do söï duïng coâng ñaéc löïc taïm hieän 

maø thoâi, chôù khoâng coù thaät. Neân bieát khi ngöôøi tu duïng coâng ñeán trình 

ñoä naøo töï nhieân caûnh giôùi aáy seõ hieän ra. Ví nhö ngöôøi löõ haønh moãi khi 

ñi qua moät ñoaïn ñöôøng, taát laïi coù moät ñoaïn caûnh vaät sai khaùc hieån loä. 

Neáu nhö keû löõ haønh chöa ñeán nhaø, maø tham luyeán caûnh beân ñöôøng 

khoâng chòu rôøi böôùc, taát coù söï trôû ngaïi ñeán cuoäc haønh trình, vaø bò bô vô 

giöõa ñöôøng chaúng bieát chöøng naøo môùi veà ñeán nhaø an nghæ. Ngöôøi tu 

cuõng nhö theá, neáu tham luyeán caûnh giôùi taïm, thì khoâng laøm sao chöùng 

ñöôïc caûnh giôùi thaät. Thaûng nhö mô töôûng ñeán ñoä cuoàng voïng, taát seõ bò 

ma phaù, laøm hö haïi caû moät ñôøi tu. Kinh Kim Cang noùi: “Phaøm coù 

nhöõng töôùng ñeàu laø hö voïng; neáu thaáy caùc töôùng chaúng phaûi töôùng, töùc 

thaáy Nhö Lai.” (phaøm sôû höõu töôùng giai thò hö voïng; nhöôïc kieán chö 

töôùng phi töôùng, töùc kieán Nhö Lai). “Coù nhöõng töôùng” khoâng phaûi 

“nhöõng töôùng coù” thuoäc veà phaùp höõu vi sanh dieät, bôûi caùc töôùng aáy 

chaúng töï baûo raèng mình coù hay khoâng, thaät hay giaû, chæ do keû chöa ngoä 

ñaïo lyù ñoäng nieäm phaân bieät, chaáp cho laø coù, khoâng, thaät, giaû, neân môùi 

thaønh ra hö voïng. Ñeán nhö baäc tham thieàn khi nhaäp ñònh, thaáy ñònh 

caûnh meânh mang roãng khoâng trong suoát, töï taïi an nhaøn, roài sanh nieäm 

öa thích; hay khi toû ngoä ñöôïc moät ñaïo lyù cao sieâu, roài vui möøng chaáp 

giöõ laáy, cuõng ñeàu thuoäc veà “coù töôùng.” Vaø ñaõ “coù töôùng” töùc laø coù hö 
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voïng. “Thaáy caùc töôùng” laø thaáy nhöõng töôùng laønh, döõ, ñeïp, xaáu, dô, 

saïch, coù, khoâng, Phaät, chuùng sanh, cho ñeán caûnh aêm aám, saùu traàn, vaân 

vaân, “chaúng phaûi töôùng,” nghóa laø thaáy maø ñöøng chaáp tröôùc cuõng ñöøng 

phuû nhaän, cöù ñeå cho noù töï nhieân. Taïi sao khoâng neân phuû nhaän? Bôûi caùc 

töôùng tuy hö huyeãn, nhöng cuõng chaúng phaûi laø khoâng; ví nhö boùng 

traêng ñaùy nöôùc, tuy khoâng phaûi thaät coù, nhöng chaúng phaûi khoâng coù 

töôùng hö huyeãn cuûa boùng traêng. Cho neân trong khi tu, neáu thaáy caùc 

töôùng hieän, ñöøng löu yù, cöù tieáp tuïc duïng coâng; ví nhö ngöôøi löõ haønh, 

tuy thaáy caûnh beân ñöôøng, nhöng vaãn tieán böôùc ñeå mau veà ñeán nhaø. 

“Töùc thaáy Nhö Lai” laø thaáy baûn taùnh Phaät, hay thaáy ñöôïc ñaïo vaäy. 

Thieàn sö Baùch Tröôïng Hoaøi Haûi daïy: "Neáu taâm cuûa maáy oâng ñang 

dong ruoåi buoâng lung ôû ñaâu ñoù, maáy oâng ñöøng chaïy theo noù, töï noù seõ 

döøng böôùc buoâng lung. Neáu taâm cuûa maáy oâng muoán naán naù laïi moät nôi 

naøo ñoù, maáy oâng ñöøng theo noù vaø cuõng ñöøng naán naù laïi vôùi noù, thì vieäc 

ñi tìm nôi truï laïi cuûa taâm thöùc cuûa maáy oâng seõ töï noù chaám döùt. Nhö 

vaäy, maáy oâng seõ coù ñöôïc moät taâm thöùc voâ truï, moät taâm thöùc seõ ôû maõi 

trong traïng thaùi voâ truï. Neáu ngay nôi maáy oâng, maáy oâng yù thöùc hoaøn 

toaøn veà moät taâm thöùc voâ truï, maáy oâng seõ phaùt hieän raèng coù söï vieäc 

ñònh truù, vôùi yù nieäm raèng khoâng coù caùi gì ñeå laøm choã truï vaø cuõng 

khoâng coù caùi gì ñeå laøm nôi khoâng truï. YÙ thöùc ñaày ñuû naøy ôû ngay caùi 

taâm voâ truï ñöôïc bieát nhö laø moät söï nhaän thöùc roõ raøng veà caùi taâm cuûa 

mình, hay noùi caùch khaùc, nhaän thöùc roõ raøng veà chaân taùnh cuûa chính 

maáy oâng." 

Toùm laïi, töø caùc töôùng ñaõ keå treân, cho ñeán söï nhöùt taâm, lyù nhöùt taâm, 

ñeàu laø noäi caûnh giôùi. Caûnh giôùi naày coù hai phöông dieän laø Töông Töï vaø 

Phaàn Chöùng. Caûnh töông töï laø taïm thaáy roài lieàn maát. Caûnh phaàn chöùng 

laø moät khi ñöôïc taát ñöôïc vónh vieãn, vì ñaõ chöùng ngoä ñöôïc moät phaàn 

chaân nhö. Khoâng luaän noäi caûnh hay ngoaïi caûnh, neáu laø töông töï ñeàu 

khoâng phaûi laø chaân caûnh giôùi, maø goïi laø thaáu tieâu töùc, nghóa laø khoâng 

thaáu ñöôïc moät phaàn tin töùc cuûa chaân taâm. Ngöôøi thaät phaùt loøng caàu giaûi 

thoaùt, chôù neân ñem töôùng thaáu tieâu töùc nhaän laøm chaân caûnh giôùi. Thaáu 

tieâu töùc ví nhö caûnh trôøi aâm u raâm toái, hoát nhieân coù traän gioù thoåi laøm 

maây ñen taïm tan, heù ra moät chuùt aùnh thaùi döông, keá ñoù maây ñen laïi 

che khuaát. Laïi nhö ngöôøi xöa coï caây laáy löûa, tröôùc khi löûa baät leân, taát 

coù töôùng khoùi phaùt hieän. Chaân caûnh giôùi ví nhö aùnh thaùi döông saùng 

suoát giöõa trôøi trong taïnh, vaø nhö luùc coï caây ñaõ laáy ñöôïc löûa. Tuy nhieân, 

cuõng ñöøng xem thöôøng thaáu tieâu töùc, vì coù ñöôïc töôùng naày, môùi chöùng 
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minh xaùc thöïc coù chaân caûnh giôùi. Neân töø ñoù gia coâng tinh taán, thì chaân 

caûnh giôùi môùi khoâng xa. 

Taâm Thöùc, Doøng Chaûy Baát Tuyeät Cuûa Söï Sinh Toàn: Nhö ñaõ ñeà 

caäp trong caùc chöông tröôùc, Taâm laø teân khaùc cuûa A Laïi Da Thöùc vì caû 

hai ñeàu tích tuï caùc haït gioáng cuûa chö phaùp vaø laøm cho chuùng khôûi leân. 

Theo Tieåu Thöøa Caâu Xaù Luaän thì taâm vaø thöùc gioáng nhau, nhöng trong 

Ñaïi Thöøa thì laïi khaùc nhau. Thieàn sö An Coác Baïch Vaân daïy: "Taâm 

thöùc cuûa baïn coù theå ñöôïc so saùnh vôùi moät taám göông phaûn chieáu nhöõng 

gì xuaát hieän phía tröôùc noù. Töø luùc baïn baét ñaàu suy nghó, caûm bieát, vaän 

duïng yù chí, boùng toái phuû leân taâm thöùc cuûa baïn vaø laøm meùo moù nhöõng 

hình aûnh phaûn chieáu. Ñoù laø ñieàu maø chuùng ta goïi laø meâ hoaëc, caên beänh 

caên baûn cuûa con ngöôøi. Haäu quaû nghieâm troïng nhaát cuûa caên beänh naøy 

laø taïo neân caûm thöùc nhò nguyeân daãn ñeán ñònh ñeà 'Ngaõ' vaø 'Phi Ngaõ'. Söï 

thaät laø moïi vaät ñeàu laø Moät, taát nhieân khoâng tính theo soá ñeám. Laàm 

töôûng thaáy mình ñoái ñaàu vôùi caû theá giôùi muoân loaøi taùch bieät laø ñieàu taïo 

neân nhöõng ñoái khaùng, loøng tham cuøng nhöõng ñau khoå taát yeáu. Muïc 

ñích cuûa toïa thieàn laø queùt ñi nhöõng boùng toái vaø veát oâ nhieãm ra khoûi 

taâm thöùc ñeå giuùp chuùng ta traûi nghieäm moät caùch saâu ñaäm tính lieân ñôùi 

vôùi toaøn boä cuoäc soáng. Luùc ñoù, moät caùch töï nhieân vaø ngaãu phaùt, tình 

yeâu vaø loøng töø bi seõ lan toûa nôi nôi." Theo Thieàn sö Döông Kyø Phöông 

Hoäi trong quyeån Coát Loõi Thieàn, taâm thöùc laø naêng löïc, hieän töôïng laø döõ 

kieän; vaø caû hai gioáng nhö laø nhöõng veát traày treân moät taám göông. Khi 

khoâng coù veát traày vaø buïi baëm söï trong saùng cuûa göông loä baøy ra. Khi 

baïn queân caû taâm thöùc laãn hieän töôïng, chaân taùnh cuûa baïn seõ hieän ra. 

Theo Thieàn Sö Suøng Sôn Haïnh Nguyeän trong quyeån Tro Rôi Treân 

Thaân Phaät, chuøa xa trong nuùi doùng hoài chuoâng sôùm. Baïn nghe tieáng 

chuoâng reàn trong laøn khoâng khí buoåi ban mai, vaø moïi tö nieäm cuûa baïn 

tan bieán trong taâm thöùc baïn. Chæ coøn laïi aâm thanh cuûa tieáng chuoâng, 

traøn ngaäp khaép vuõ truï. Muøa xuaân ñeán. Baïn thaáy hoa nôû, böôùm löôïn; 

baïn nghe chim hoùt vaø baïn thôû trong tieát trôøi aám aùp. Vaø taâm thöùc cuûa 

baïn chæ coøn laø muøa xuaân. Khoâng coøn gì khaùc nöõa. Neáu baïn thaêm vieáng 

thaùc Niagara vaø ñi thuyeàn ñeán chaân thaùc. Chæ coøn tieáng thaùc ñoå tröôùc 

maët baïn, chung quanh baïn vaø beân trong baïn, vaø baát thình lình baïn keâu 

leân: YAAAAAA! Trong taát caû nhöõng kinh nghieäm naøy, beân ngoaøi vaø 

beân trong (taâm vaø caûnh) trôû thaønh moät. AÁy laø taâm thöùc cuûa Thieàn.  

Thieàn sö Baùch Tröôïng Hoaøi Haûi daïy: "Neáu taâm cuûa maáy oâng ñang 

dong ruoåi buoâng lung ôû ñaâu ñoù, maáy oâng ñöøng chaïy theo noù, töï noù seõ 
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döøng böôùc buoâng lung. Neáu taâm cuûa maáy oâng muoán naán naù laïi moät nôi 

naøo ñoù, maáy oâng ñöøng theo noù vaø cuõng ñöøng naán naù laïi vôùi noù, thì vieäc 

ñi tìm nôi truï laïi cuûa taâm thöùc cuûa maáy oâng seõ töï noù chaám döùt. Nhö 

vaäy, maáy oâng seõ coù ñöôïc moät taâm thöùc voâ truï, moät taâm thöùc seõ ôû maõi 

trong traïng thaùi voâ truï. Neáu ngay nôi maáy oâng, maáy oâng yù thöùc hoaøn 

toaøn veà moät taâm thöùc voâ truï, maáy oâng seõ phaùt hieän raèng coù söï vieäc 

ñònh truù, vôùi yù nieäm raèng khoâng coù caùi gì ñeå laøm choã truï vaø cuõng 

khoâng coù caùi gì ñeå laøm nôi khoâng truï. YÙ thöùc ñaày ñuû naøy ôû ngay caùi 

taâm voâ truï ñöôïc bieát nhö laø moät söï nhaän thöùc roõ raøng veà caùi taâm cuûa 

mình, hay noùi caùch khaùc, nhaän thöùc roõ raøng veà chaân taùnh cuûa chính 

maáy oâng." John Blofeld vieát trong quyeån 'Giaùo Huaán Thieàn Ñoán Ngoä': 

Caùc ñaïi sö Thieàn toâng Trung Hoa khuyeân: "Chuùng ta haõy ñònh taâm vaøo 

nhöõng gì coù thöïc." Khi taâm thöùc coøn taùn loaïn, chuùng ta deã bò taùc ñoäng 

bôûi nhöõng ñoái töôïng cuûa giaùc quan, vaø nhöõng caûm giaùc phaùt khôûi, 

nhöõng haäu quaû theo sau nhöõng caûm giaùc aáy, taïo ra nhöõng chuoãi haønh 

ñoäng vaø phaûn öùng baát taän. Ñeå cöùu chöõa söï taùn taâm hay voïng kieán aáy, 

ña soá phaûi traûi qua moät quaù trình tieäm tieán, theo thôøi gian vaø coâng phu 

tu taäp chaêm chæ, chaùnh kieán seõ hieän ra nhanh nhö tia chôùp. Khi ñaõ ñaït 

ñeán möùc ñònh taâm ñích thöïc, thöïc töôùng seõ böøng saùng nôi ta, chuùng ta 

thaáy toaøn boä vuõ truï caùc hieän töôïng nhö thò. Khaû naêng troùi buoäc vaø gaây 

saàu naõo cuûa noù seõ ñoaïn dieät töùc thì, môù nghieäp chöôùng coøn laïi cuûa 

chuùng ta seõ tieâu tan trong nhaùy maét, seõ khoâng coøn gì nöõa, ñieàu duy 

nhaát coøn laïi laø boån phaän cuûa chuùng ta phaûi chæ ñöôøng cho keû khaùc ñeå 

ñeán löôït hoï, theo göông chuùng ta, hoï chöùng ñöôïc thò kieán toái thöôïng. 

Khi caùi tröïc giaùc aáy buøng noå trong ta nhö moät aùnh saùng choùi loøa, chuùng 

ta khaùm phaù ra raèng khoâng coù gì ñang hieän höõu, ngoaïi tröø trong taâm 

thöùc chuùng ta, vaø thaät söï, taâm thöùc cuûa chuùng ta khoâng phaûi laø taâm thöùc 

cuûa chuùng ta maø laø Taâm thöùc vaø Taâm thöùc aáy voán tònh tòch, thanh tònh, 

troáng roãng theo nghóa khoâng hình töôùng, ñaëc ñieåm, ñoái nghòch, ña 

nguyeân, chuû theå, khaùch theå hoaëc baát cöù thöù gì döïa vaøo ñoù, chuùng ta coù 

theå truù ñöôïc. Nhöng noù laïi khoâng troáng roãng theo nghóa ñoù laø caùi voâ 

thuûy voâ chung cuûa caùc hieän töôïng ñaõ töøng luùc goùp phaàn vaøo doøng chaûy 

baát tuyeät cuûa caùi maø chuùng ta goïi laø "sinh toàn." 

Tu Taäp Ñeå Daäp Taét Doøng Suy Töôûng Vaø Laøm Saùng Toû Taâm Tính: 

Trong Phaät giaùo, suy tö hay suy töôûng coù nghóa laø laø xaây döïng neân 

nhöõng kieán truùc tö töôûng baèng nhöõng vieân gaïch yù nieäm ruùt ra töø kho 

taøng yù thöùc. Töï thaân cuûa suy tö hay suy töôûng khoâng coù giaù trò saùng 
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taïo. Chæ khi naøo tueä ñöôïc phaùt hieän thì suy töôûng vaø suy tö môùi coù thöïc 

chaát môùi. Tueä khoâng do suy tö ñöa tôùi: noù laø coâng trình cuûa söï quaùn 

chieáu. Tueä coù theå nhôø tö töôûng chuyeân chôû, nhöng laém khi tö töôûng 

khoâng chuyeân chôû ñöôïc Tueä, vì tö töôûng thöôøng hay bò caùc phaïm truø yù 

nieäm cuûa chuùng ñieàu khieån vaø goø boù. Tö töôûng vaø ngoân ngöõ nhieàu khi 

khoâng dieãn taû ñöôïc Tueä baèng moät caùi nhìn hay moät tieáng cöôøi. Theo 

Thieàn sö Noäi Sôn Höng Chính trong quyeån Môû Voøng Tay Tö Duy, baïn 

haõy so saùnh tö theá cuûa toïa thieàn vaø pho töôïng löøng danh cuûa Rodin: 

Ngöôøi suy tö. Chaéc chaén raèng töø ngöõ 'suy tö' nghe raát keâu nhöng thaät 

ra, pho töôïng 'Ngöôøi suy tö' laø moät thí duï ñieån hình cuûa ngöôøi chaïy 

theo aûo voïng. Nhaân vaät aáy ngoài, vai chuùi veà phía tröôùc, ngöïc neùn laïi. 

Hai caùnh tay, ñoâi chaân ñeàu gaäp laïi. Khi thaân theå chuùng ta bò neùn laïi 

trong tö theá nhö vaäy, maùu bò ngheõn laïi, chuùng ta bò caàm tuø trong trí 

töôûng töôïng vaø khoâng theå thoaùt ra ñöôïc. Traùi laïi, khi chuùng ta ngoài toïa 

thieàn, taát caû ñeàu thaúng, thaúng töø thaân, löng, coå, ñaàu. Vaø nhôø buïng naèm 

yeân oån treân ñoâi chaân gaáp laïi ñuùng caùch, maùu töø ñaàu chaûy xuoáng vaø löu 

thoâng traøn ñaày trong buïng. Vaø chính cuõng nhôø maùu löu thoâng töø treân 

xuoáng döôùi, söï öù ngheõn seõ giaûm ñi, tính höng phaán deã daøng bò keàm cheá 

vaø chuùng ta khoâng coøn chaïy theo töôûng töôïng vaån vô vaø meâ hoaëc nöõa. 

Nhö theá, toïa thieàn ñuùng caùch coù nghóa laø choïn moät tö theá ñuùng vaø an 

taâm giao phoù.  

Thieàn ñöôïc chính thöùc giôùi thieäu vaøo Trung Quoác bôûi Toå Boà Ñeà 

Ñaït Ma, daàu tröôùc ñoù ngöôøi Trung Hoa ñaõ bieát ñeán, vaø keùo daøi cho tôùi 

thôøi kyø cuûa caùc toâng phaùi Thieân Thai. Thieàn laø chöõ taét cuûa “Thieàn Na” 

coù nghóa laø tö duy tónh löï. Ñaây laø moät trong nhöõng ngheä thuaät daäp taét 

doøng suy töôûng cuûa taâm, ñeå laøm saùng toû taâm tính. Coù suy töôûng hay 

khoâng coù suy töôûng, hoaëc laø ñoäng hay tònh laø do bôûi söï suy nghó cuûa 

chuùng ta. Neáu chuùng ta nghó caùi gì ñoù ñoäng thì noù ñoäng; neáu chuùng ta 

nghó tònh thì noù tònh. Neáu chuùng ta khoâng suy nghó gì heát thì ñoäng 

khoâng ñoäng, tònh khoâng tònh. Söï ñònh tónh thaät söï khoâng tònh maø cuõng 

khoâng ñoäng. Neáu chuùng ngoài trong xe laéng nghe tieáng xe coä qua laïi vôùi 

caùi taâm trong saùng, khoâng coù khaùi nieäm vaø suy töôûng chen vaøo, thì luùc 

ñoù aâm thanh ñoái vôùi chuùng ta khoâng ñoäng, maø chæ laø aâm thanh theá thoâi 

(nhö thò). Nhö vaäy chuyeän daäp taét doøng suy töôûng ñoái vôùi haønh giaû tu 

thieàn raát ö laø quan troïng. Caùch toát nhaát ñeå chaám döùt doøng suy töôûng vaø 

laøm saùng toû taâm trí laø quaùn saùt caùc voïng töôûng khi chuùng phaùt sanh vaø 

ghi nhaän chuùng. Chuùng ta khoâng neân pheâ phaùn, maø chæ ñôn giaûn trôû veà 
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vôùi hieän traïng cuûa mình trong phuùt giaây hieän taïi. Chuùng ta phaûi kieân 

nhaãn vì chuùng ta seõ phaûi laäp laïi nhö vaäy haøng trieäu laàn, vaø caùi giaù trò 

cuûa sö tu taäp chính laø caùi quaù trình maø chuùng ta ñem taâm trôû veà vôùi 

hieän taïi heát laàn naày tôùi laàn khaùc. Theo Kinh Duy Ma Caät, cö só Duy Ma 

Caät ñaõ noùi vôùi oâng Xaù Lôïi Phaát khi oâng naày ôû trong röøng toïa thieàn yeân 

laëng döôùi goác caây nhö sau: “Thöa ngaøi Xaù Lôïi Phaát! Baát taát ngoài söõng 

ñoù môùi laø ngoài thieàn. Vaû chaêng ngoài thieàn laø ôû trong ba coõi maø khoâng 

hieän thaân yù, môùi laø ngoài thieàn; khoâng khôûi dieät taän ñònh maø hieän caùc 

oai nghi, môùi laø ngoài thieàn; khoâng rôøi ñaïo phaùp maø hieän caùc vieäc phaøm 

phu, môùi laø ngoài thieàn; taâm khoâng truï trong cuõng khoâng ôû ngoaøi môùi laø 

ngoài thieàn; ñoái vôùi caùc kieán chaáp khoâng ñoäng maø tu ba möôi baûy phaåm 

trôï ñaïo môùi laø ngoài thieàn; khoâng ñoaïn phieàn naõo maø vaøo Nieát Baøn môùi 

laø ngoài thieàn. Neáu ngoài thieàn nhö theá laø choã Phaät aán khaû (chöùng nhaän) 

vaäy.” 

 

The River of Minds & Consciousnesses 

 

An Overview of the Flowing of Minds & Consciousnesses: 

Everything arises from conditions and not being spontaneous and self-

contained has no separate and independent nature. According to 

Buddhism, human beings and all living things are self-created or self-

creating. The universe is not homocentric; it is a co-creation of all 

beings. Buddhism does not believe that all things came from one cause, 

but holds that everything is inevitably created out of more than two 

causes. The creations or becomings of the antecedent causes continue 

in time-series, past, present and future, closely relating in a formula as 

follows: From the existence of this, that becomes; from the happening 

of this, that happens. From the non-existence of this, that does not 

become; from the non-happening of this, that does not happen. 

According to Zen Master Yanqi in Zen Essence, mind is the faculty, 

phenomena are the data; both are like scratches in a mirror. When 

there are no scratches or dust, the clarity of the mirror shows. When 

mind and phenomena are both forgotten, then your nature is real. 

Buddhist practitioners should always remember that nothing exists 

outside the mind (consciousness), since all phenomena are projections 

of consciousness. As a matter of fact, outside the mind, there are no 

other dharmas; the word 'dharma' is used here in the sense of 
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phenomenon. As a matter of fact, Outside the mind, there is no other 

thing. Mind, Buddha, and all the living, these three are not different 

(the Mind, the Buddha and sentient beings are not three different 

things). As mentioned above, all things happen from the creation of the 

mental formation of the mind. All the mental functions manifest and 

continually connect together as the flowing of a river. In other words, 

the mental functions or mind and action or the activities of the mind 

(heart) keep changing in every ksana or every instance of time that we, 

Buddhists, call it the flow of minds & consciousnesses or the mental 

continuum (Citta-santana-skt). It should be noted that from the 

beginningless and endless end of all the phenomena which from 

moment to moment contribute to the unceasing flux of what we call 

'existence.'"  

Movements of the River of Minds & Consciousnesses: According to 

Buddhism, the mental functions or mind and action or the activities of 

the mind (heart) keep changing in every ksana or every instance of 

time that we, Buddhists, call it the flow of minds & consciousnesses or 

the mental continuum (Citta-santana-skt). As mentioned above, from 

the beginningless and endless end of all the phenomena which from 

moment to moment contribute to the unceasing flux of what we call 

'existence.'" However, mental functions manifest so quickly and so 

continuously that we feel our minds and consciousnesses are something 

that are permanent and unchangeable. For Buddhist mindful 

practitioners will see very clearly each cycle of existence and 

extinction of a mental function or each action of the total  activities of 

the mind, as well as the nature that gives birth to that mental function. 

All elements are in some way or other always connected with ideation. 

Mind may be defined as simply the awareness of an object since there 

is no agent or a soul that directs all activities. It consists of fleeting 

mental states which constantly arise and perish with lightning rapidity. 

With birth for its source and death for its mouth, it persistently flows on 

like a river receiving from the tributary streams of sense constant 

accretions to its flood. Each momentary consciousness of this 

everchanging lifestream, on passing away, transmits its whole energy, 

all the indelibly recorded impressions, to its successor. Every fresh 

consciousness therefore consists of the potentialities of its predecessors 

and something more. As all impressions are indelibly recorded in this 
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everchanging palimpsest-like mind, and as all potentialities are 

transmitted from life to life, irrespective of temporary physical 

disintegrations, reminiscence of past births or past incidents become a 

possibility. Mind is like a double-edged weapon that can equally be 

used either for good or evil. One single thought that arises in this 

invisible mind can even save or destroy the world. One such thought 

can either populate or depopulate a whole country. It is mind that 

creats one’s paradise and one’s hell. This doctrine was based on the 

teaching of the Buddha in the Avatamsaka Sutra, that the three worlds 

exist only in ideation. According to Ideation Theory, the outer world 

does not exist but the internal ideation presents appearance as if it 

were an outer world. The whole world is therefore of either illusory or 

causal nature and no permanent reality can be found.  

Also according to Buddhism, there is no permanent substance of 

the nature of Self or Soul that reincarnates or transmigrates. It is 

impossible to conceive of anything that continues without change. All 

is in a state of flux. What we call life here is the functioning of the five 

aggregates of grasping, or the functioning of mind and body which are 

only energies or forces. They are never the same for two consecutive 

moments, and in the conflux of mind and body we do not see anything 

permanent. The grown-up man is neither the child nor quite a different 

person; there is only a relationship of continuity. The conflux of mind 

and body or mental and physical energy is not lost at death, for no force 

or energy is ever lost. It undergoes change. It resets, reforms in new 

conditions. Everything that exists is there because of causations; it will 

disappear when the effects of the causation cease. The waves on the 

water’s surface certainly exist, but can it be said that a wave has its 

own self? Waves exist only while there is wind or current. Each wave 

has its own characteristics according to the combination of causations, 

the intensity of the winds and currents and their directions, etc. But 

when the effects of the causations cease, the waves are no more. 

Similarly, there cannot be a self which stands independent of 

causations. As long as a man is an existent depending on a series of 

causations, it is unreasonable for him to try to hold on to himself and to 

regard all things around him from the self-centered point of view. All 

men ought to deny their own selves and endeavor to help each other 

and to look for co-existence, because no man can ever be truly 
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independent. If all things owe their existence to a series of causations, 

their existence is a conditional one; there is no one thing in the 

universe that is permanent or independent.  

Seed-Circumstances-Conditions: According to Buddhist theories, 

there are three most important elements: seed-circumstances-

conditions. Without a seed nothing would happen. However, even 

though there is a seed, if it is lacking of surrounding circumstances and 

conditions, there will not be any effect on that seed. Seed: In 

Buddhism, a seed is the cause of all phenomena or all contaminated 

and uncontaminated dharmas. The content of alayavijnana as the seed 

of all phenomena. According to the Buddha, a cause refers to the cause 

you have planted, from which you reap a corresponding result without 

any exception. If you plant a good cause, you will get a good result. 

And if you plant a bad cause, you will obtain a bad result. So if you 

plant a certain cause with other conditions assemble, a certain 

retribution or result is brought about without any exception. The 

Buddha taught: “Because of a concatenation of causal chains there is 

birth, there is disappearance.” Cause and effect in Buddhism are not a 

matter of belief or disbelief. Even though you don’t believe in “cause 

and effect,” they just operate the way they are suppose to operate. The 

cause is the seed, what contributes to its growth is the conditions. 

Planting a seed in the ground is a cause. Conditions are aiding factors 

which contribute to the growth such as soil, water, sunlight, fertilizer, 

and the care of the gardener, etc. Hetu means cause, antecedent, 

condition, reason, or principle. The original or fundamental cause 

which produces phenomena, such as karma or reincarnation. Every 

cause has its fruit or consequences. Every action which is a cause will 

have a result or an effect. Likewise, every resultant action has its 

cause. The law of cause and effect is a fundamental concept within 

Buddhism governing all situation. Buddhists believe in a just rational of 

karma that operates automatically and speak in terms of cause and 

effect instead of rewards and punishments. Every action which is a 

cause will have a result or an effect. Likewise every resultant action 

has its cause. The law of cause and effect is a fundamental concept 

within Buddhism goverining all situation. Buddhists believe in a just 

rational of karma that operates automatically and speak in terms of 

cause and effect instead of rewards and punishments. It’s a 
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fundamental principle for all living beings and all things that if one 

sows good deeds, he will surely reap a good harvest; if he sows bad 

deeds, he must inevitably reap a bad harvest. Though the results may 

appear quickly or slowly, everyone will be sure to receive the results 

that accord with their actions. Anyone who has deeply understood this 

principle will never do evil. There are four kinds of nature of a seed. 

First, an Instance of Birth & Death: According to Buddhist teachings, 

all things are in continuous flow, born and destroyed every instant 

(ksana-bhanga). In fact, in this world, everything passes through the 

stages of birth, stay, change, and destruction. Not a thing is permanent, 

but passes through stages of birth, stay, change, death. Second, Co-

operative Cause: Co-existent means existing together. The co-existent 

cause, more than two factors always working together. As the four 

elements in nature, not one of which can be omitted. The law of 

mutuality (sahabhuhetu), that is, the state of being mutually 

conditioned. Co-existent cause means in the cause there is the effect; 

in the effect there is the cause. From the current cause, we can see the 

future effect and from the present effect we discerned the past cause. 

The development process from cause to effect is sometimes quick, 

sometimes slow. Sometimes cause and effect are simultaneous like 

that of beating a drum and hearing its sound. Sometimes cause and 

effect are three or four months away like that of the grain of rice. It 

takes about three to four, or five to six months from a rice seed to a 

young rice plant, then to a rice plant that can produce rice. Sometimes 

it takes about ten years for a cause to turn into an effect. For instance, 

from the time the schoolboy enters the elementary school to the time 

he graduates a four-year college, it takes him at least 14 years. Other 

causes may involve more time to produce effects, may be the whole 

life or two lives. In Buddhism, the co-existent cause (mutual causation 

or simultaneous cause), of which more than two factors always working 

together. Mutual causation, one of the six causes, the simultaneous 

causal interaction of a number of things, e.g. earth, water, fire, and air. 

Corresponding or mutual causation, i.e. mind, or mental conditions 

causing mentation. Mutual causation or sahabhu-hetus or  the co-

operative causes produce simultaneous effect, as the four elements in 

nature, not one of which can be omitted. The simultaneous causal 

interaction of a number of things, e.g. earth, water, fire, and air. The 
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law of mutuality, that is, the state of being mutually conditioned. This is 

one of the six causes of all conditioned things. Every phenomenon 

depends upon the union of the primary cause and conditional or 

environmental cause. Third, Associating Conditions: Relationship, in 

relation with, one thing associated with another. According to Buddhist 

teachings, one cause cannot have any effect. To produce an effect, it is 

necessary to have some specific conditions. For instance, a grain of rice 

cannot produce a rice plant without the presence of sunlight, soil, 

water, and care. Conditions mean circumstantial, conditioning, or 

secondary causes, in contrast with the seef (hetu), the direct or 

fundamental cause. Hetu is a Sanskrit term for the seed, Condition 

(pratyaya) is the soil, rain, sunshine, etc. Fourth, Cause of the Same 

Effect: The similar-species cause, a cause helping other causes of its 

kind. The law that like produces like (sabhagahetu), causes of the same 

kind as the effect, good producing good, etc. In Buddhism, the law of 

cause and effect is a fundamental concept governing all situations. 

Causality is a natural law, mentioning the relationship between cause 

and effect. All things come into being not without cause, since if there 

is no cause, there is no effect and vice-versa. As so sow, so shall you 

reap! Cause and effect never conflict with each other. In other words, 

cause and effect are always consistent with each other. If we want to 

have beans, we must sow bean seeds. If we want to have oranges, we 

must sow orange seeds. If wild weeds are planted, then it’s 

unreasonable for one to hope to harvest edible fruits. Besides, a seed 

also has six different natures. These are sixfold division of causes of all 

conditioned things. Every phenomenon depends upon the union of the 

primary cause and conditional or environmental cause. According to 

the Abhidharma of the Kosa School, there are six chief causes in the 

Theory of Causal Relation: The first cause is the effective cause: The 

active cause as the leading factor in the production of an effect. This is 

the reason that makes the existence of anyhing possible. Effective 

causes (karanahetu-skt) of two kinds: Empowering cause and non-

resistant cause, as space does not resist. The second cause is the co-

operative cause: The co-existent cause, more than two factors always 

working together. As the four elements in nature, not one of which can 

be omitted. The law of mutuality (sahabhuhetu), that is, the state of 

being mutually conditioned. The third cause is the cause of the same 
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effect: The similar-species cause, a cause helping other causes of its 

kind. The law that like produces like (sabhagahetu), causes of the same 

kind as the effect, good producing good, etc. The fourth cause is the 

cause of the associated effect: The law of association 

(samprayuktahetu), mutual responsive or associated causes, i.e. mind 

and mental conditions, subject with object. The concomitant cause, 

appearing at any time, from any motive, with regard to any fact, on any 

occasion and in any environment. The fifth cause is the cause of the 

effect of generality: The law of generality (sarvatragahetu (skt)), which 

is applicable to certain mental qualities making the common ground for 

others, or universal or omnipresent cause of illusion, as of false views 

affecting every act. The universally prevalent cause, a cause always 

connected with wrong views, doubts or ignorance which produces all 

the errors of men. The sixth cause is the cause of the differential 

effect: Differential fruition (vipakahetu), i.e. the effect different from 

the cause, as the hells are from evil deeds. This is the law of 

retribution, or fruition. The cause ripening in a different life, a cause 

which produces its effect in a different life, as when retributions are 

obtained in the life after death. Heterogeneous cause, i.e. a cause 

producing a different effect, known as neutral, or not ethical, e.g. 

goodness resulting in pleasure, evil in pain. According to the 

Lankavatara Sutra, there are six kinds of causes: The first cause is the 

Bhavishayaddhetu: This is the possibility of anything becoming cause 

to others. The second cause is the Sambandha-hetu: This is the mutual 

dependence. The third cause is the Lakshana-hetu: This is an 

uninterrupted continuity of signs. The fourth cause is the Karana-hetu: 

This is a causal agency that wields supreme power like a great king. 

The fifth cause is the Vyanjana-hetu: This is the condition in which 

things are manifested as if illuminated by a light. The sixth cause is the 

Upeksha-hetu: This is the law of discontinuation. 

Circumstances & Conditions: Meanwhile, conditions are external 

circumstances or conditions. When the mind is in contact with the 

objective we have the reasoning process. If our cultivation power is 

weak, we can be attracted by external conditions; however, if our 

cultivation power is strong, no external environments can attract us. 

The sixth patriarch told the monks in Kuang Chou that: “It is not the 

wind moving, and it is not the flag moving, it is our mind moving.” So if 
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we follow the teachings of the sixth patriarch, no external 

environments can be fertilizers to our cycle of births and deaths. 

Contributory Cause or environing cause of attaining the perfect 

Buddha-nature, or the environing cause, his goodness or merits which 

result in deliverance or salvation. Developing cause of all undergoing 

development of the Buddha-nature, in contrast with the Buddha-nature 

or Bhutatathata itself. According to the Kosa School in the 

Abhidharma, there are four Causations (Hetupratyaya): First, the 

general law of causation (hetupratyaya-hetu). Second, condition 

governing the succession of events (samanantara-hetu). Third, 

condition becoming an object of cognition (alambana-hetu). Fourth, the 

supreme condition (karana-hetu). Also according to the Lankavatara 

Sutra, there are four sub-causes in the theory of Causal Relation. The 

first contributory cause is the cause sub-cause: The cause sub-cause 

which acts as chief cause (hetu-pratyaya (skt)), there being no 

distinction between the chief cause and the secondary cause, i.e., the 

water and the wind cause a wave. The second contributory cause is the 

immediate sub-cause: The immediate sub-cause (samanantra-pratyaya 

(skt)), occuring in order, one after another, consequences coming 

immediately and equally after antecedents, as waves following one 

after another. The third contributory cause is the objective sub-cause: 

The objective sub-cause (alambana-pratyaya (skt)), which has an 

object or environment as a concurring cause, as waves are conditioned 

by a basin, a pond, a river, the sea, or a boat. The fourth contributory 

cause is the upheaving sub-cause: The upheaving sub-cause (adhipati-

pratyaya (skt)) which is the most powerful one to bring all the abiding 

causes to a culmination, as the last wave that upsets a boat in a storm. 

Among these four causes, the cause sub-cause and the upheaving 

cause are the most important ones. The active cause is itself the 

upheaving sub-cause. 

Relationships Between Particular and Universal Marks: According 

to Buddhism, marks or svalaksana are external appearances or the 

appearances of things. Marks are also symbols or distinctive marks or 

signs of things. Lakshana is the intelligible aspect of each individual 

object. In some cases Lakshana is not distinguishable from primary 

nature, they are inseparably related. The nature of fire is intelligible 

through its heat, that of water through its coolness. The Buddhist monk 
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finds his primary nature in his observance of the rules of morality, 

while the shaven head and patched robe are his characteristic 

appearance. The Prajnaparamita tells us that these outside, perceptible 

aspects of things are empty, because they are mere appearances 

resulting from various combinations of causes and conditions; being 

relative they have no reality. By the emptiness of self-aspect or self-

character (Svalakshana), therefore, is meant that each particular object 

has no permanent and irreducible characteristics to be known as its 

own. Individuality, or particular, or personal as contrast with general or 

common. Individuality, or individual marks which distinguish one class 

of beings from another; for instance, matter has its own characteristics 

as distinguished from mind, and mind from matter, etc. For sentient 

beings, particular (visesa-skt) means speciality or the special parts 

constituting the whole. Though all things have the universal basis of 

impermanence, they have particular qualities (earth-solidity, heat of 

fire, etc). The organs of different human beings have ‘speciality’ in the 

sense of unique character or power. All have eyes, but not all eyes 

have the same power. Meanwhile, samanyalakshana means shared 

characteristics or marks that are common to all things conditioned, such 

as impermanence, suffering, emptiness, and egolessness, etc. 

samanyalakshana also means totality, generality, the whole, or in 

common, as contrasted with individuality, or component parts. In short, 

when our faculties get in touch with particular marks or reality, we 

usually utilize our discriminating mind to paint, to make up or to invent 

a variety of things. For this reason, in general, we only receive images 

of universal marks rather than particular ones. Our mental 

consciousnesses usually have a tendency to look at things in their 

universal marks. In other words, our discriminating mind refuses to 

really get in touch with particular marks or the reality. So does our 

Alaya vijnana.  

Roles of the Qualities of the Functioning Mind in the River of 

Minds & Consciousnesses: In Buddhism, the Mind from which all 

things spring. The third of the three agents body, mouth and mind. 

According to Buddhist teachings, all of our desires develop because of 

the thoughts of our mental factor intention. When we see an attractive 

object, we develop a wish to obtain that object. In contrary, when we 

see an unattractive object, we develop a wish not to obtain that object; 
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sometimes we hate the object. According to the Kosa Sastra, there are 

one hundred divisions of all mental qualities and their agents of the 

Consciousness-Only School, or five groups of one hundred modes or 

things. Mental factors are also called psychic factors including mental 

conditions or emotions; the attributes of the mind, especially the moral 

qualities, emotions, love, hate, etc. The qualities of the functioning 

mind are the qualities or conditions of the functioning mind or the 

fundamental consciousness, such as lust, anger, ignorance, arrogance, 

doubt, wrong views, killing, stealing, and lying, and so on. The qualities 

of the functioning mind is also called the conditions (mental actions) of 

the functioning mind are also called the mental factors, also called 

psychic factors or jhana factors, that help raise the practitioner from 

lower to higher levels of mental purity. There are five jhana factors: 

initial application, sustained application, rapture, happiness, and one-

pointedness of mind. Mental factor intention includes all of our desires 

develop because of the thoughts of our mental factor intention. When 

we see an attractive object, we develop a wish to obtain that object. In 

contrary, when we see an unattractive object, we develop a wish not to 

obtain that object; sometimes we hate the object. Five Universally 

Interactive Mental States (sarvatraga): According to Buddhism, 

universally interactive mental states work almost the same in all 

human beings. They are exactly the six consciousnesses. There are five 

different kinds of interactive mental states. The first mental state is the 

attention (manaskara) or paying attention on something. To have the 

thought arise or to be aroused, beget the resolve. A mental factor 

attention is a mind which focuses on one particular object from among 

various objects. With the mental factor attention, we are able to focus 

on one thing among a goup of things or one person among a group of 

people, so we can practice one-minded concentration. The second 

mental state is the contact (sparsha), which means after paying 

attention on something, one has a tendency to want to come in contact 

with it. The mental impression from contact with sense-objects (the 

quality of tangibility, feeling and sensation). The third mental state is 

the feeling (vedana), which means once contact is established, feeling 

arises. Feeling is knowledge obtained by the senses, feeling sensation. 

It is defined as mental reaction to the object, but in general it means 

receptivity, or sensation. Feeling is also a mind which experiences 
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either pleasure, unpleasure or indifference (pleasant, unpleasant, 

neither pleasant nor unpleasant). The fourth mental state is the 

perception or conceptualization (samjna), which means once feeling 

arises, conceptualization occurs. The function of perception is 

recognition of objects both physical and mental. Perception, like 

feeling, also is sixfold: perception of forms, sounds, smells, tastes, 

bodily contacts, and mental objects. Perception in Buddhism is not used 

in the sense that some Western philosophers like Bacon, or Descartes, 

etc. used the term, but as a mere sense perception. There is a certain 

affinity between awareness (a function of consciousness) and 

recognition (a function of perception). While consciousness becomes 

aware of an object, simultaneously the mental factor of perception 

takes the distinctive mark of the object and thus distinguishes it from 

other objects. This distinctive mark is instrumental in cognizing the 

object a second and a third time, and in fact, every time we become 

aware of the object. Thus, it is perception that brings about memory. 

The fifth mental state is the deliberation (cetana), which means once 

there is “conceptualization,” then “deliberation” sets in. A deliberation 

or a mental factor analysis is a mind which investigates its objects 

carefully and precisely. Reading a book precisely, reasoning things 

precisely, contemplating or meditating precisely, etc are the functions 

of the mental factor analysis. Five Particular States (viniyata): 

Buddhist practitioners should always remember that when particular 

mental states exist, we will have mindfulness. In other words, at that 

time, we will be able to see the real faces of all things. There are five 

particular mental states. The first particular mental state is the desire 

(chanda). Desire means to want for something. In many scriptural 

contexts it is used to encompass desire (chanda) in general. Kama 

refers to desire toward sensually satisfying objects and to the joy taken 

in these things. It is seen as one of the primary obstacles on the 

spiritual path (considered to be one of the major hindrances to the 

Buddhist path). Sense-pleasures, desire for sense-pleasures, desire 

(sexual) or sensual desire, or mental defilement, refers to desire 

toward sensually satisfying objects and to the joy taken in these things. 

There are types of sensual desire: form, sound, smell, taste, and bodily 

feeling. The second particular mental state is the resolution 

(adhimoksha). Resolution means supreme understanding without any 
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doubt at all. The third particular mental state is the recollection 

(smriti). Recollection means remembering clearly. Mindfulness (smrti 

or sati) means attention or Mindfulness of all mental and physical 

activities, even at breathing, standing, lying or sitting. The purpose of 

smriti is to control and to purify the mind. According to Buddhism, 

mindfulness and wisdom work together; wisdom depends on 

mindfulness. Wisdom arises through mindfulness of life's experiences 

and is applied to present experience through mindfulness. Yet, without 

sufficient wisdom, mindfulness would be misused. The fourth 

particular mental state is the concentration (samadhi). Concentration 

means exclusively pay attention to something. In Buddhism, 

concentration (samadhi) means the balanced stof one-pointedness of 

mind, obtained from the practices of meditation or the combination of 

meditation (Dhyana) and Prajna (Transcendental wisdom). The state of 

mental concentration resulting from the practice of meditation and 

contemplation on Reality (the state of even-mindedness). Samadhi is 

the key tool that leads to enlightenment. Samadhi is a non-dualistic 

state of consciousness in which the consciousness of the experiencing 

“subject” becomes one with the experienced “object.” Samadhi is 

neither a straining concentration on one point, nor the mind is directed 

from here (subject) to there (object), which would be dualistic mode of 

experience. To enter samadhi means to attain the state of absorption of 

dhyana. The fifth particular mental state is the judgment (prajna). 

Judgment means ability to judge which average person possesses. 

However, according to Buddhism, real wisdom is only from an 

immediate experienced intuitive wisdom, not intelligence can help 

man reach enlightenment. Therefore, to achieve prajna is synonymous 

with to reach enlightenment. The wisdom which enables us to 

transcend disire, attachment and anger so that we will be emancipated 

(not throught the mercy of any body, but rather through our own power 

of will and wisdom) and so that we will not be reborn again and again 

in “samsara” or  transmigration.  

External States or Objects Play an Important Role in the Flowing 

of Minds & Consciousnesses: A prospect, region, territory, 

surroundings, views, circumstances, environment, area, field, sphere, 

environments and conditions, i.e. the sphere of mind, the sphere of 

form for the eye, of sound for the ear, etc. External realms are realms 
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which are not created by the mind, but come from the outside. A 

prospect, region, territory, surroundings, views, circumstances, 

environment, area, field, sphere, environments and conditions, i.e. the 

sphere of mind, the sphere of form for the eye, of sound for the ear, 

etc. If you can remain unperturbed by external states, then you are 

currently cultivating. On the contrary, if you are turned by external 

states, then you will fall. External states are also external conditions or 

circumstances which stir or tempt one to do evil. Problems and 

dissatisfaction do not develop because of external conditions, but from 

our own mind. If we don’t have internal peace, nothing from outside 

can bring us happiness. According to the Mind-Only theories, different 

realms mean the ideas, or mental states which arise according to the 

various objects or conditions toward which the mind is directed. 

According to the Fa-Hsiang School, this group of elements falls under 

the general category of “mental function” which has five elements: 

desire, verification, recollection, meditation, and wisdom. According to 

Lama Anarika Govinda, the Buddhist as well as a Zen practitioner does 

not believe in an independent or separate existing external world into 

those dynamic forces he could insert himself. The external world and 

his internal world are for him only two sides of the same fabric, in 

which threads of all force and of all events, of all forms of 

consciousness and of their objects are woven into an inseparable net of 

endless, mutually conditioned relations.  

External realms are realms which are not created by the mind, but 

come from the outside. For example, some practitioners might see 

Buddhas and Bodhisattvas appearing before them, preaching the 

Dharma, exhorting and praising them. Others, while reciting the 

Buddha’s name, suddenly experience an awakening and immediately 

see the Land of Ultimate Bliss. Some practitioners, in the midst of their 

pure recitation, see deities and Immortals arrive, join hands and 

circumambulate them respectfully, or invite them for a leisurely stroll. 

Still other practitioners see “wandering souls of the dead” arrive, 

seeking to take refuge with them. Yet others, having reached a high 

level in their practice, have to endure challenges and harassment from 

external demons. In case of seeing the Buddhas and lotus blossoms is it 

not to see demonic apparitions? If cause and effect coincide, these are 

not “demonic realms.” This is because the Pure Land method belongs 
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to the Dharma Door of Existence; when Pure Land practitioners first 

develop the Bodhi Mind, they enter the Way through forms and marks 

and seek to view the celestial scenes of the Western Pure Land. When 

they actually witness these auspicious scenes, it is only a matter of 

effects corresponding to causes. If cause and effect are in accord, how 

can these be “demonic realms?” In the Zen School, on the other hand, 

the practitioner enters the Way through the Dharma Door of Emptiness. 

Right from the beginning of his cultivation, he wipes out all marks, 

even the marks of the Buddhas or the Dharma are destroyed. The Zen 

practitioner does not seek to view the Buddhas or the lotus blossoms, 

yet the marks of the Buddhas or the lotus blossoms appear to him. 

Therefore, cause and effect do not correspond. For something to 

appear without a corresponding cause is indeed the realm of the 

demons. Thus, the Zen practitioner always holds the sword of wisdom 

aloft. If the demons come, he kills the demons; if the Buddha comes, 

he kills the Buddha, to enter the realm of True Emptiness is not to 

tolerate a single mark.  

According to the Dharmalaksana, the objects of the outer world 

(visaya), which throw shadows on the mind-face are of three kinds. The 

theory of three kinds of the object-domain may have originated from 

Nalanda, but the four-line memorial verse current in the school is 

probably of Chinese origin. It runs as follow:  

 “The object of nature does not follow the mind (subjective).  

     The subject may be good or evil,  

         but the object is always neutral. 

     The mere shadow only follows the seeing (subjective).  

     The object is as the subject imagines. 

     The object with the original substance. 

     The character, seed, etc, are various as occasions require.  

     The object has an original substance,  

    But the subject does not see it as it is.” 

This four-line verse explains how the three kinds of the object-

domain are related to the subjective function and the outer original 

substance. One may be puzzled in understanding how an idealism can 

have the so-called original substance. We should not forget that though 

it is an outer substance it is after all a thing manifested out of ideation. 

The eighth, the Alaya-consciousness itself, is not an unchangeable 
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fixed substance (dravya), but is itself ever changing instantaneously 

(ksanika) and repeatedly; and, being ‘perfumed’ or having impressions 

made upon it by cognition and action, it becomes habituated and 

efficient in manifestation. It is like a current of water which never stops 

at one place for two consecutive moments. It is only with reference to 

the continuity of the stream that we can speak of a river.  Let examine 

these three kinds of object-domain. First, Object domain of nature or 

immediate perception. The object that has the original substance and 

presents it as it is, just as the five objects of the sense, form, sound, 

smell, taste and touch, are perceived as they are. The first five sense-

consciousnesses and the eighth, the store-consciousness, perceive the 

object in this way. Second, Object-domain with the original substance. 

The object has an original substance and yet is not perceived as it is. 

When the seventh, the thought-center, looks at the subjective function 

of the eighth, the store-center, it considers that it is self or ego. The 

subjective function of the eighth, the store-center, has its original 

substance or entity, but it is not seen as it is by the seventh 

consciousness and is regarded to be self or an abiding ego, which is in 

reality an illusion since it is not self at all. Third, Object-domain of 

mere shadow or illusion. The shadow-image appears simply from one’s 

own imagination and has no real existence. Of course, it has no original 

substance as a ghost which does not exist at all. Only the six sense-

center, functions on it and imagines it to be.  

Meditation helps our mental intelligence or spirit of mind be no 

longer troublesome with external things. Whether something objective 

is troublesome or not often depends on the state of mind rather than the 

object itself. If we think that it is trouble, then it is trouble. If we do not 

think that it is trouble, then it is not trouble. Everything depends on the 

mind. For example, sometimes during meditation we are interrupted by 

outside noises. If we dwell on them and cling to them, they will disturb 

our meditation, but if we dismiss them from our minds as soon as they 

arise, then they will not cause a disturbance. If we are always 

demanding something out of our life, then we will never be content. 

But if we accept life as it is, then we know contentment. Some people 

seek happiness through material things; other people can be happy 

without many material things. Why? Because happiness is also a state 

of mind, not a quantitive measure of possessions. If we are satisfied 
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with what we are and have now, then we are happy. But if we are not 

satisfied with what we are and have now, that is where unhappiness 

dwells. The desire is bottomless, because no matter how much is put 

into it, it can never be filled up, it always remains empty. The Sutra in 

Forty Two Chapters taught: “Though a person filled with desires dwells 

in heaven, still that is not enough for him; though a person who has 

ended desire dwells on the ground, still he is happy.” According to Zen 

Master Seung Sahn Sunin in "Dropping Ashes on the Buddha," deep in 

the mountains, the great temple bell is struck. You hear it reverberating 

in the morning air, and all thoughts disappear from your mind. There is 

only the sound of the bell, filling the whole universe. Springtime 

comes. You see the flowers blossoming, the butterflies flitting about; 

you hear the birds singing, you breathe in the warm weather. And your 

mind is only springtime. It is nothing at all. You visit Niagara and take 

a boat to the bottom of the Falls. The downpouring of the water is in 

front of you and around you and inside you, and suddenly you are 

shouting: YAAAAAA! In all these experiences, outside and inside 

have become one. This is the real Zen mind in meditation practice. 

Internal Realms Play a Considerable Role in the Flowing of Minds 

& Consciousnesses: Internal realms are also called “realms of the Self-

Mind” because they do not come from outside, but develop from the 

mind. Those who do not clearly understand the truth that “the ten 

thousand dharmas are created by the mind,” think that all realms come 

from the outside. This is wrong. When the practitioner reaches the 

stage of mutual interpenetration of mind and realms, completely 

severing external conditions, the seeds of latent dharmas in the Alaya 

consciousness suddenly manifest themselves. For the Buddha 

Recitation or mantra-chanting practitioner, the power of the Buddha's 

name or the mantra penetrates deep into the mind, eliciting a reaction 

from the wholesome or evil seeds in the Alaya consciousness. The 

realms that result are very complex and usually appear in dreams, or 

even when the practitioner is awake and striving to recite the Buddha’s 

name. In Buddhism, this condition is called “Changing manifestations 

of the Alaya consciousness.” In the dreaming scenes, if the events or 

scenes result from evil seeds, the practitioner may see various species 

of worms crawling out of his body, or witness himself, night after night, 

removing from his body six or seven loathsome creatures with many 
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limbs, such as scorpions or centipedes. Or else, he may see various 

species of wild animals and or spirits or ghosts. Such realms are 

innumerable and cannot al be described. In genral, individuals greatly 

afflicted with greed, who are miserly and wicked, usually see marks of 

men and women, snakes and serpents and odd species with white 

features and forms. Those harboring a great deal of anger and 

resentment usually see tigers and leopards or strange species with red 

forms and features. Those who are heavily deluded usually see 

domestic animals, clams, oysters, snails or different species with black 

forms and features. The above, however, is merely indicative; it does 

not mean that everything will be exactly as described. If the scenes in 

his dream come from good wholesome seeds, the practitioner sees tall 

trees and exotic flowers, beautiful scenery, bright adorned with nets of 

pearls. Or else, he sees himself eating succulent, fragrant food, 

wearing ethereal garments, dwelling in palaces of diamonds and other 

precious substances, or flying high in open space. Thus, in summary, all 

the seeds of the ten Dharma Realms are found in the minds of sentient 

beings. If wholesome seeds manifest themselves, practitioners view 

the realms of Buddhas, Bodhisattvas, human, and celestial beings; if 

evil karma is manifested, they witness scenes from the wretched three 

Evil Paths. If the cultivator has followed externalist ways in past lives, 

he usually sees his body emitting electric waves, or his soul leaving the 

body to roam, meeting demons, ghosts and the like, to discuss politics 

and the rise and fall of countries and empires. On the other hand, when 

the practitioner’s mind is pure, he will know in his dreams about events 

that will occur three or fours days, or seven or eight months, hence. In 

general, those who have cultivated in previous lives will immediately 

see auspicious realms when reciting the Buddha’s name. Those with 

heavy karma, lacking merit and virtue, will usually see evil realms 

when they begin Buddha Recitation. In time, these evil omens will 

disappear and gradually be replaced with auspicious omens. If the 

practitioner’s efforts have reached a high level, there are times during 

his walking hours when all deluded feelings suddenly cease for a 

while, body and mind being at ease and free. At other times, the 

practitioner may recite for four or five hours but feel that the time was 

very short, perhaps two or three minutes. Or else, at times during 

recitation, wholesome omens will appear. At other times, 
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unconsciously, his mind experiences great contentment and bliss. 

Sometimes, he realizes for a split second that mind and realm are both 

empty. At other times, just by hearing or seeing something once, he 

becomes awakened to the truth of suffering, emptiness, impermanence 

and No-Self, completely severing the marks of self and others. These 

occurrences are too numerous to be fully described! Visionary scenes 

such as the above, called “internal realms” or “realms of the Self-

Mind,” have their origin in a thought of peace and stillness, or are 

caused by wholesome seeds generated by Buddha or Mantra 

Recitation. They appear suddenly and are lost immediately. The 

practitioner should not be attached to them, thinking that they are real, 

nor should he remember them fondly. It is an extreme mistake to 

develop nostalgia for them, thinking how ethereal, calm and peaceful, 

beautiful and well-adorned they were, they day-dream about them, 

unable to forget them, longing for their reappearance. The ancients 

have criticized such thoughts as “scratching in advance and waiting for 

the itch.” This is because these scenes have their origin in diligent 

exertion and appear temporarily. They have no true existence. We 

should realize that when the practitioner exerts a certain level of 

efforts, the scenes and features particular to that level will appear 

naturally. Take the example of a traveller who views different scenery 

as he passes along various stretches of the road. If he has not reached 

home, yet develops such an attachment and fondness for a particular 

scene along the road that he refuses to proceed, his travel will be 

impeded. He will then be helplessly lost in the midst of his journey, not 

knowing when he will finally return home to rest. The practitioner is 

like that traveller; if he becomes attached to and fond of temporary 

realms and scenes, he will never attain the true realms. Were he to 

dream of them to the point of insanity, he would be destroyed by 

demons and waste an entire lifetime of practice! The Diamond Sutra 

states: “Everything in this world that has marks is illusory; to see marks 

as not marks is to see the Tathagata.” Everything that has marks refers 

here to compounded, conditioned dharmas. Tose marks canot be said 

either to exist or not to exist, or to be true or false. Delusion arise 

precisely because unenlightened sentient beings discriminate, become 

attached and think that these marks exist or do not exist are real or are 

false. Even the fondness which some Zen practitioners develop for 
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samadhi, upon entering concentration and experiencing this immense, 

empty, still, transparent, peaceful and free realm, falls into the 

category of “having marks.” The same is true when these practitioners, 

once awakened to a certain lofty, transcendental principle, joyfully 

grasp at it. Once there are marks, there is delusion. “To see marks” 

means to see such marks as auspicious or evil, good or bad, dirty or 

clean, existent or non-existent, Buddha or sentient beings, even the 

realms of the Five Skandas or the Six Dusts, etc. “As not marks” means 

seeing but neither becoming attached to nor rejecting them, just letting 

everything be. Why should we not reject them? It is because makrs, 

while illusory, are not non-existent. This is not unlike the reflection of 

the moon in the water. Although the reflected moon is not real, this 

does not mean that there is no illusory mark of moonlight. Therefore, if 

we see marks appear while we are cultivating, we should disregard 

them and redouble our efforts, just like the traveller, who views varied 

scenery en route but must push forward to reach home quickly. “To see 

the Tathagata” is to see the original Buddha Nature, to see the Way. 

Zen Master Huai-hai taught: "Should your mind wander away, do not 

follow it, whereupon your wandering mind will stop wandering of its 

own accord. Should your mind desire to linger somewhere, do not 

follow it and do not dwell there, whereupon your mind's questing for a 

dwelling place will cease of its own accord. Thereby, you will come to 

possess a nondwelling mind, a mind which remains in the state of 

nondwelling. If you are fully aware in yourself of a nondwelling mind, 

you will discover that there is just the fact of dwelling, with nothing to 

dwell upon or not to dwell upon. This full awareness in yourself of a 

mind dwelling upon nothing is known as having a clear perception of 

your own mind, or, in other words, as having a clear perception of your 

own nature." 

In summary, all states of mind, from those described above to the 

state of one-pointedness of mind, belong to the category of “internal 

realms.” These realms have two aspects: “Attainment-like” and 

“Partial attainment.” “Attainment-like” realms appear temporarily and 

disappear immediately. “Partial attainment” realms are those that once 

achieved, we have forever, because we have actually attained a part of 

True Thusness. Regardless of whether it is internal or external, if it is 

“attainment-like” it is not a True Realm; it is merely a full 
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understanding of some of the manifestations of the True Mind. 

Practitioners who truly seek liberation should not confuse these 

aspects, taking attainment-like marks for the True Realm. Attainment-

like marks are like a dark, leaden sky which suddenly clears, thanks to 

the winds which temporarily push away the dark clouds, letting a few 

rays of sunlight through before the sky becomes overcast again. They 

also resemble the “mark” of smoke just before the fire that people used 

to get when they rubbed two pieces of wood together. The True Realm 

can be likened to the bright sunlight in a clear and calm sky. It is like 

rubbing pieces of wood together and already having fire. However, we 

should not underestimate attainment-like marks, as they demonstrate 

the genuine existence of the True Realm. If, from that level, we 

diligently redouble our efforts, the True Realm is not that far away 

after all. 

Mind & Consciousness, An Unceasing Flux of What We Call 

Existence: As mentioned in previous chapters, Mind is another name 

for Alaya-vijnana, as they both store and give rise to all seeds of 

phenomena and knowledge. According to the Kosa Sastra, the two are 

considered as identical in the Abhidharma-Kosa, but different in 

Mahayana. Zen Master Hakuun-Yasutani (1885-1973) taught: "Your 

mind can be compared to a mirror, which reflects everything that 

appears before it. From the time you begin to think, to feel, and to 

exert your will, shadows are cast upon your mind which distort its 

reflections. This condition we call delusion, which is the fundamental 

sickness of human beings. The most serious effect of this sickness is 

that it creates a sense of duality, in consequence of which you postulate 

'I' and 'not-I.' The truth is that everything is One, and this of course is 

not a numerical one. Falsely seeing oneself confronted by a world of 

separate existence, this is what creates antagonism, greed, and, 

inevitably, suffering. The purpose of zazen is to wipe away from the 

mind these shadows or defilements so that we can intimately 

experience our solidarity with all life. Love and compassion then 

naturally and spontaneously flow forth." (according to 'The Three Pilars 

of Zen'). According to Zen Master Yanqi in Zen Essence, mind is the 

faculty, phenomena are the data; both are like scratches in a mirror. 

When there are no scratches or dust, the clarity of the mirror shows. 

When mind and phenomena are both forgotten, then your nature is 
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real. According to Zen Master Seung Sahn Sunin in "Dropping Ashes 

on the Buddha," deep in the mountains, the great temple bell is struck. 

You hear it reverberating in the morning air, and all thoughts disappear 

from your mind. There is only the sound of the bell, filling the whole 

universe. Springtime comes. You see the flowers blossoming, the 

butterflies flitting about; you hear the birds singing, you breathe in the 

warm weather. And your mind is only springtime. It is nothing at all. 

You visit Niagara and take a boat to the bottom of the Falls. The 

downpouring of the water is in front of you and around you and inside 

you, and suddenly you are shouting: YAAAAAA! In all these 

experiences, outside and inside have become one. This is Zen mind. 

Zen Master Huai-hai taught: "Should your mind wander away, do 

not follow it, whereupon your wandering mind will stop wandering of 

its own accord. Should your mind desire to linger somewhere, do not 

follow it and do not dwell there, whereupon your mind's questing for a 

dwelling place will cease of its own accord. Thereby, you will come to 

possess a nondwelling mind, a mind which remains in the state of 

nondwelling. If you are fully aware in yourself of a nondwelling mind, 

you will discover that there is just the fact of dwelling, with nothing to 

dwell upon or not to dwell upon. This full awareness in yourself of a 

mind dwelling upon nothing is known as having a clear perception of 

your own mind, or, in other words, as having a clear perception of your 

own nature." John Blofeld wrote in Zen Teaching of Instantaneous 

Awakening: The Ch'an masters say in effect: "Let us... focus our minds 

on what is real." So long as our minds are out of focus, the objects of 

the senses, the sensations to which they give rise, and the stored results 

of those sensations, will impinge upon them, setting up endless chains 

of actions and reaction. The process of correcting this wrong focus, or 

false vision, can be counted gradual only in the sense that most people 

require long and careful preparation, but true perception, when we 

have learnt how to be ready for it, it will burst upon us in a flash... 

When true focus is attained, reality will flash upon us, the whole 

universe of phenomena will be seen as it really is; its power to hamper 

and afflict us will be instantaneously destroyed, our remaining stores of 

karma will be burnt up in that flash, and nothing will remain for us 

except the duty of pointing the way so that others in their turn may 

achieve the ultimate vision just as we have done. When that final 
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intuition bursts upon us like a blinding light, we shall discover that 

nothing exists or ever has existed except in our minds; that, indeed, our 

mind are not our minds but mind itself; that this Mind is perfectly 

quiescent, a pure void in that it is utterly without form, characteristics, 

opposites, plurality, subject, object, or anything at all on which to lay 

hold; and yet that it is certainly not void in that it is the beginningless 

and endless end of all the phenomena which from moment to moment 

contribute to the unceasing flux of what we call 'existence.'" 

To Cultivate to Stop the Flow of Thoughts and to Clear the Mind: 

Thoughts or thinking mean to take cinder blocks of concepts from the 

memory warehouse and build monuments. We call these hovels and 

palaces “thoughts.” But such thoughts or hinking, by themselves, have 

no creative value. They are only when lit by understanding that 

thinking takes on real substance. Understanding does not arise as a 

result of thinking. It is a result of the long process of conscious 

awareness. Sometimes understanding can be translated into thoughts, 

but often thoughts are too rigid and limited to carry much 

understanding. Sometimes a look or a laugh expresses understanding 

much better than words or thoughts. According to Zen Master Kosho 

Uchiyama in the Opening the Hand of Thought, compare the sitting 

meditation (zazen) posture to Rodin's famous statue: The Thinker. It 

sounds good to say 'thinking,' but actually 'The Thinker' exemplifies a 

posture of chasing after illusions. The figure sits hunched over, his 

shoulders drawn forward and his chest compressed. The arms and legs 

are bent, the neck and fingers are bent, and even the toes are bent. 

When our body is bent like this, blood becomes congested and we get 

caught up in our imagination and become unable to break free. On the 

other hand, when we sit zazen, everything is straight; straight from 

trunk, back, neck, and head. Because our abdomen rests comfortably 

on solidly folded legs, blood leaves the head and circulates plentifully 

toward the abdomen. Precisely because blood circulates downward 

from the head, congestion is alleviated, excitability is lessened, and we 

no longer need chase after fantasies and delusions. Therefore, doing 

correct zazen means taking the correct posture and entrusting 

everything to it.  

The introduction of Zen to China is attributed to Bodhidharma, 

though it came earlier, and its extension to T’ien-T’ai. To sit in dhyana 
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(abstract meditation, fixed abstraction, contemplation). With thoughts 

or without thoughts, or noisy or quiet are made by our thinking. If we 

think something is noisy, it is noisy; if we think something is quiet, it is 

quiet. If we do not think, noisy is not noisy, quiet is not quiet. True 

quiet is neither quiet nor noisy. If we sit in our car listening to the 

traffic with a clear mind, without any concepts and thoughts, it is not 

noisy, it is only what it is. Therefore, to stop the flow of thoughts and to 

clear the mind are extremely important for any Zen practitioners. The 

best way to stop the flow of thoughts and to clear the mind is to notice 

the thoughts as they come up and to acknowledge them without 

judging, just return to the clear experience of the present moment. We 

must be patient for we might have to do this millions of times, but the 

value of our cultivation is the constant return of the mind into the 

present, over and over and over again. According to the Vimalakirti 

Sutra, Vimalakirti reminded Sariputra about meditation, saying: 

“Sariputra, meditation is not necessarily sitting.  For meditation means 

the non-appearance of body and mind in the three worlds (of desire, 

form and no form); giving no thought to inactivity when in nirvana 

while appearing (in the world) with respect-inspiring deportment; not 

straying from the Truth while attending to worldly affairs; the mind 

abiding neither within nor without; being imperturbable to wrong views 

during the practice of the thirty-seven contributory stages leading to 

enlightenment: and not wiping out troubles (klesa) while entering the 

state of nirvana.  If you can thus sit in meditation, you will win the 

Buddha’s seal.” 
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Chöông Hai Möôi Laêm 

Chapter Twenty-Five 

 

Ai Laøm Doøng Soâng Taâm Thöùc Nhieãm OÂ? 

 

Söï Lieân Heä Chaët Cheõ Giöõa Taâm Thöùc Vaø Hieän Töôïng: Nhö ñaõ 

noùi trong caùc chöông tröôùc, ngoaøi taâm khoâng coù phaùp naøo caû; töø 

'dharma' ôû ñaây ñöôïc duøng theo nghóa 'hieän töôïng'. Thaät vaäy, Ngoaïi tröø 

taâm ra, khoâng coøn thöù gì khaùc. Taâm, Phaät, chuùng sanh khoâng sai khaùc. 

Haønh giaû tu Phaät neân luoân nhôù raèng treân ñôøi naøy khoâng coù caùi gì heát 

ngoaøi yù thöùc, vì caùc hieän töôïng chæ laø nhöõng phoùng chieáu cuûa yù thöùc 

maø thoâi. Taâm laø teân khaùc cuûa a Laïi Da Thöùc vì caû hai ñeàu tích tuï caùc 

haït gioáng cuûa chö phaùp vaø laøm cho chuùng khôûi leân. Theo Tieåu Thöøa 

Caâu Xaù Luaän thì taâm vaø thöùc gioáng nhau, nhöng trong Ñaïi Thöøa thì laïi 

khaùc nhau. Haønh giaû tu Phaät neân luoân nhôù raèng caùi dieäu taâm baûn giaùc 

môùi thaät söï laø baûn taùnh nguyeân thuûy cuûa con ngöôøi. Thaân naày chaúng 

phaûi TA vaø CUÛA TA, maø ñoù chæ laø moät söï toång hôïp giaû taïm cuûa töù ñaïi 

(ñaát, nöôùc, löûa, gioù) maø thoâi. TAÂM THÖÙC PHAÂN BIEÄT naày cuõng theá, 

noù chæ laø söï toång hôïp  cuûa saùu traàn laø saéc, thinh, höông, vò. Xuùc, vaø 

phaùp maø thoâi. Do vaäy neân noù cuõng chaúng phaûi laø TA vaø CUÛA TA nöõa. 

Hieåu ñöôïc nhö vaäy, haønh giaû tu taäp seõ döùt tröø ñöôïc khoå ñau phieàn naõo 

trong ñôøi soáng. Thieàn sö An Coác Baïch Vaân daïy: "Taâm thöùc cuûa baïn coù 

theå ñöôïc so saùnh vôùi moät taám göông phaûn chieáu nhöõng gì xuaát hieän 

phía tröôùc noù. Töø luùc baïn baét ñaàu suy nghó, caûm bieát, vaän duïng yù chí, 

boùng toái phuû leân taâm thöùc cuûa baïn vaø laøm meùo moù nhöõng hình aûnh 

phaûn chieáu. Ñoù laø ñieàu maø chuùng ta goïi laø meâ hoaëc, caên beänh caên baûn 

cuûa con ngöôøi. Haäu quaû nghieâm troïng nhaát cuûa caên beänh naøy laø taïo 

neân caûm thöùc nhò nguyeân daãn ñeán ñònh ñeà 'Ngaõ' vaø 'Phi Ngaõ'. Söï thaät laø 

moïi vaät ñeàu laø Moät, taát nhieân khoâng tính theo soá ñeám. Laàm töôûng thaáy 

mình ñoái ñaàu vôùi caû theá giôùi muoân loaøi taùch bieät laø ñieàu taïo neân nhöõng 

ñoái khaùng, loøng tham cuøng nhöõng ñau khoå taát yeáu. Muïc ñích cuûa toïa 

thieàn laø queùt ñi nhöõng boùng toái vaø veát oâ nhieãm ra khoûi taâm thöùc ñeå 

giuùp chuùng ta traûi nghieäm moät caùch saâu ñaäm tính lieân ñôùi vôùi toaøn boä 

cuoäc soáng. Luùc ñoù, moät caùch töï nhieân vaø ngaãu phaùt, tình yeâu vaø loøng töø 

bi seõ lan toûa nôi nôi." Phaät giaùo nhaán maïnh caùc hieän töôïng ñeàu khoâng 

coù thöïc ngaõ. Theo Thieàn sö Döông Kyø Phöông Hoäi trong quyeån Coát 

Loõi Thieàn, taâm thöùc laø naêng löïc, hieän töôïng laø döõ kieän; vaø caû hai gioáng 
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nhö laø nhöõng veát traày treân moät taám göông. Khi khoâng coù veát traày vaø 

buïi baëm söï trong saùng cuûa göông loä baøy ra. Khi baïn queân caû taâm thöùc 

laãn hieän töôïng, chaân taùnh cuûa baïn seõ hieän ra. Theo Ngaøi Long Thoï 

trong trieát hoïc Trung Quaùn, hieän töôïng voán coù ñaëc tính nhö laø bieåu 

hieän cuûa thöïc taïi hay theá ñeá, bôûi vì chuùng phuû moät böùc maøn leân thöïc 

taïi. Nhöng ñoàng thôøi, chuùng cuõng coù nhieäm vuï chæ ñöôøng daãn ñeán thöïc 

taïi nhö laø cô sôû cuûa hieän töôïng. Theo toâng Thieân Thai, thöïc töôùng hay 

thöïc theå chæ ñöôïc theå nhaän qua caùc hieän töôïng. Chöông hai cuûa Kinh 

Phaùp Hoa noùi: “Nhöõng gì Ñöùc Phaät ñaõ thaønh töïu laø phaùp toái thöôïng, hy 

höõu, vaø khoù hieåu. Chæ coù chö Phaät môùi thaáu suoát ñöôïc thöïc töôùng cuûa 

taát caû caùc Phaùp, töùc laø taát caû caùc phaùp ñeàu nhö thò töôùng, nhö thò theå, 

nhö thò nhaân, nhö thò löïc, nhö thò taùc, nhö thò duyeân, nhö thò quaû, nhö thò 

baùo, nhö thò baûn maït cöùu caùnh.” Qua nhöõng bieåu hieän naày cuûa nhöõng 

hieän töôïng hay cuûa chaân nhö, chuùng ta thaáy ñöôïc thöïc töôùng. Ñuùng 

hôn, nhöõng bieåu hieän naày töùc laø thöïc töôùng. Khoâng coù thöïc theå beân 

ngoaøi hieän töôïng, chính nôi hieän töôïng laø thöïc theå. Theo Thieàn Sö 

Suøng Sôn Haïnh Nguyeän trong quyeån Tro Rôi Treân Thaân Phaät, chuøa xa 

trong nuùi doùng hoài chuoâng sôùm. Taâm thöùc thieàn thaät söï cuûa haønh giaû laø 

khi nghe tieáng chuoâng reàn trong laøn khoâng khí buoåi ban mai, vaø moïi tö 

nieäm cuûa baïn tan bieán trong taâm thöùc baïn. Chæ coøn laïi aâm thanh cuûa 

tieáng chuoâng, traøn ngaäp khaép vuõ truï. Muøa xuaân ñeán. Baïn thaáy hoa nôû, 

böôùm löôïn; baïn nghe chim hoùt vaø baïn thôû trong tieát trôøi aám aùp. Vaø taâm 

thöùc cuûa baïn chæ coøn laø muøa xuaân. Khoâng coøn gì khaùc nöõa. Neáu baïn 

thaêm vieáng thaùc Niagara vaø ñi thuyeàn ñeán chaân thaùc. Chæ coøn tieáng 

thaùc ñoå tröôùc maët baïn, chung quanh baïn vaø beân trong baïn, vaø baát thình 

lình baïn keâu leân: YAAAAAA! Trong taát caû nhöõng kinh nghieäm naøy, 

beân ngoaøi vaø beân trong (taâm vaø caûnh) trôû thaønh moät. AÁy laø taâm thöùc 

cuûa Thieàn. Thieàn sö Baùch Tröôïng Hoaøi Haûi daïy: "Neáu taâm cuûa maáy 

oâng ñang dong ruoåi buoâng lung ôû ñaâu ñoù, maáy oâng ñöøng chaïy theo noù, 

töï noù seõ döøng böôùc buoâng lung. Neáu taâm cuûa maáy oâng muoán naán naù laïi 

moät nôi naøo ñoù, maáy oâng ñöøng theo noù vaø cuõng ñöøng naán naù laïi vôùi noù, 

thì vieäc ñi tìm nôi truï laïi cuûa taâm thöùc cuûa maáy oâng seõ töï noù chaám döùt. 

Nhö vaäy, maáy oâng seõ coù ñöôïc moät taâm thöùc voâ truï, moät taâm thöùc seõ ôû 

maõi trong traïng thaùi voâ truï. Neáu ngay nôi maáy oâng, maáy oâng yù thöùc 

hoaøn toaøn veà moät taâm thöùc voâ truï, maáy oâng seõ phaùt hieän raèng coù söï 

vieäc ñònh truù, vôùi yù nieäm raèng khoâng coù caùi gì ñeå laøm choã truï vaø cuõng 

khoâng coù caùi gì ñeå laøm nôi khoâng truï. YÙ thöùc ñaày ñuû naøy ôû ngay caùi 
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taâm voâ truï ñöôïc bieát nhö laø moät söï nhaän thöùc roõ raøng veà caùi taâm cuûa 

mình, hay noùi caùch khaùc, nhaän thöùc roõ raøng veà chaân taùnh cuûa chính 

maáy oâng." 

Söï Phoái Hôïp Giöõa Taâm Vöông Vaø Taâm Phaùp Trong Sinh Hoaït 

Haèng Ngaøy: Töôûng cuõng neân ñeà caäp laïi, taâm vöông coù nghóa laø taùc 

duïng cuûa taâm trong moïi sinh hoaït haèng ngaøy. Trong khi ñoù, Taâm Phaùp 

laø caùi gì khoâng coù chaát ngaïi maø duyeân khôûi neân caùc phaùp goïi laø Taâm 

Phaùp. Theo giaùo lyù nhaø Phaät, saéc taâm khoâng hai, do vaäy vaïn phaùp duy 

taâm cuõng laïi laø duy saéc (döïa vaøo duy thöùc  voâ caûnh do ngaøi Hoä Phaùp 

laäp ra, vaø duy caûnh voâ thöùc do ngaøi Thanh Bieän laäp ra). Taâm Vöông: 

Taâm vöông laø taùc duïng cuûa taâm trong moïi sinh hoaït haèng ngaøy. Taát caû 

chuùng ta ñeàu coù moät caùi taâm vöông. Taâm vöông naøy töùc laø "ñeä baùt 

thöùc", coù theå coi nhö laø vua cuûa taát caû caùc thöùc. Ngoaøi ñeä baùt thöùc naøy 

coøn coùn coù ñeä thaát thöùc, ñeä luïc thöùc, vaø tieàn nguõ thöùc. Ñoù laø naêm teân 

giaëc beân ngoaøi nhaõn, nhó, tyû, thieät, thaân. Ñeä luïc thöùc töùc laø teân giaëc "yù" 

ôû beân trong. Ñeä thaát thöùc töùc laø maït na thöùc. Maït na thöùc naøy tham 

tröôùc kieán phaàn cuûa ñeä baùt thöù laøm ngaõ. Döôùi söï laõnh ñaïo cuûa taâm 

vöông ñeä baùt thöùc, ñeä luïc thöùc vaø naêm thöùc tröôùc tham chaáp vaøo caùi 

traàn caûnh thuoäc saéc, thanh, höông, vò, xuùc, vaân vaân, vaø vì vaäy taâm 

vöông bò nhöõng thöù naøy troùi buoäc vaøo meâ hoaëc khoâng döùt. Ñem caùi baùt 

thöùc taâm vöông naøy vaây chaëc khoâng cho chuyeån ra ngoaøi thaân ñöôïc. 

Chính vì vaäy, haønh giaû tu Thieàn phaûi möôïn caâu thoaïi ñaàu laøm Kim 

Cang Vöông Baûo Kieám cheùm heát boïn giaëc cöôùp ñoù, khieán ñeä baùt thöùc 

chuyeån thaønh Ñaïi Vieân Caûnh Trí, ñeä thaát thöùc chuyeån thaønh Bình 

Ñaúng Taùnh Trí, ñeä luïc thöùc chuyeån thaønh Dieäu Quaùn Saùt Trí, vaø naêm 

thöùc tröôùc chuyeån thaønh Thaønh Sôû Taùc Trí. Nhöng quan troïng nhaát laø 

phaûi chuyeån ñeä thaát (maït na thöùc) vaø ñeä luïc thöùc (yù thöùc) tröôùc, vì 

chính chuùng coù taùc duïng laõnh ñaïo vaø aûnh höôûng leân nhöõng thöùc coøn 

laïi. Nhieäm vuï cuûa chuùng phaân bieät, taïo ra khaùc bieät, laøm neân khaùi 

nieäm, vaø cheá taïo ra ñuû thöù. Theo Thieàn sö Hö Vaân trong Hö Vaân Ngöõ 

Luïc, baây giôø maáy oâng laøm keä laøm thô, thaáy khoâng, thaáy aùnh saùng, aáy 

chính laø luùc hai thöùc maït na vaø yù khôûi leân taùc duïng. Haønh giaû tu Thieàn 

phaûi möôïn caùi thoaïi ñaàu naøy ñeå bieán "Phaân Bieät Thöùc" thaønh ra "Dieäu 

Quaùn Saùt Trí", bieán caùi taâm keá löôïng nhaân ngaõ thaønh ra Bình Ñaúng 

Taùnh Trí. Ñoù goïi laø chuyeån thöùc thaønh trí, chuyeån phaøm thaønh thaùnh. 

Haønh giaû phaûi coá gaéng duïng coâng tham thoaïi ñaàu sao cho boïn giaëc xöa 

nay vaãn tham tröôùc saéc, thanh, höông, vò, xuùc, phaùp khoâng coøn xaâm 
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phaïm ñöôïc nöõa. Theo Ñaïi Thöøa Khôûi Tín Luaän, coù taùm loaïi taâm 

vöông taùc duïng treân moïi sinh hoaït haèng ngaøy: nhaõn thöùc, nhó thöùc, tyû 

thöùc, thieät thöùc, thaân thöùc, yù thöùc, maït na thöùc, vaø a laïi da thöùc. Trong 

ñoù yù thöùc thöùc laø söï suy nghó phoái hôïp vôùi caùc caên. Maït na thöùc laø lyù trí 

taïo ra moïi hö voïng. Noù chính laø nguyeân nhaân gaây ra baûn ngaõ (taïo ra hö 

voïng veà moät caùi “toâi” chuû theå ñöùng taùch rôøi vôùi theá giôùi khaùch theå). 

Maït Na Thöùc cuõng taùc ñoäng nhö laø cô quan chuyeån vaän “haït gioáng” 

hay “chuûng töû” cuûa caùc kinh nghieäm giaùc quan ñeán thöùc thöù taùm (hay 

taøng thöùc). A Laïi Da thöùc laø taøng thöùc nôi chöùa ñöïng taát caû chuûng töû 

cuûa caùc thöùc, töø ñaây töông öùng vôùi caùc nhaân duyeân, caùc haït gioáng ñaëc 

bieät laïi döôïc thöùc Maït Na chuyeån vaän ñeán saùu thöùc kia, keát thaønh haønh 

ñoäng môùi ñeán löôït caùc haønh ñoäng naày laïi saûn xuaát ra caùc haït gioáng 

khaùc. Quaù trình naày coù tính caùch ñoàng thôøi vaø baát taän. Theo Kinh Laêng 

Giaø, maït na thöùc vaø naêm taâm thöùc taäp hôïp laïi vôùi nhau nhö caùc trieát 

gia ñaõ vaïch ra. Heä thoáng naêm caên thöùc naày phaân bieät caùi gì thieän vôùi 

caùi gì khoâng thieän. Maït Na Thöùc phoái hôïp  vôùi naêm caên thöùc thuû chaáp 

caùc hình saéc vaø töôùng traïng trong khía caïnh ña phöùc cuûa chuùng; vaø 

khoâng coù luùc naøo ngöng hoaït ñoäng caû. Ñieàu naày ta goïi laø ñaëc tính saùt 

na chuyeån (taïm bôï cuûa caùc thöùc). Toaøn boä heä thoáng caùc thöùc naày bò 

quaáy ñoäng khoâng ngöøng vaø vaøo moïi luùc gioáng nhö  soùng cuûa bieån lôùn. 

Cuõng goïi laø A Laïi Da Thöùc. Trong Kinh Laêng Giaø, Ñöùc Phaät noùi: “Naày 

Mahamati! Nhö Lai Taïng chöùa trong noù nhöõng nguyeân nhaân caû toát laãn 

xaáu, vaø töø nhöõng nguyeân nhaân naày maø taát caû luïc ñaïo (saùu ñöôøng hieän 

höõu) ñöôïc taïo thaønh. Noù cuõng gioáng nhö nhöõng dieãn vieân ñoùng caùc vai 

khaùc nhau maø khoâng nuoâi döôõng yù nghó naøo veà ‘toâi vaø cuûa toâi.’” A Laïi 

Da coù nghóa laø chöùa taát caû. Noù ñi chung vôùi baûy thöùc ñöôïc sinh ra trong 

ngoâi nhaø voâ minh. Chöùc naêng cuûa A Laïi Da Thöùc laø nhìn vaøo chính noù 

trong ñoù taát caû taäp khí (vasana) töø thôøi voâ thæ ñöôïc giöõ laïi theo moät 

caùch vöôït ngoaøi tri thöùc (baát tö nghì: acintya) vaø saún saøng chuyeån bieán 

(parinama), nhöng noù khoâng coù hoaït naêng trong töï noù, noù khoâng bao 

giôø hoaït ñoäng, noù chæ nhaän thöùc, theo yù nghóa naày thì noù gioáng nhö moät 

taám kieáng; noù laïi gioáng nhö bieån, hoaøn toaøn phaúng laëng khoâng coù soùng 

xao ñoäng söï yeân tónh cuûa noù; vaø noù thanh tònh khoâng bò oâ nhieãm, nghóa 

laø noù thoaùt khoûi caùi nhò bieân cuûa chuû theå vaø ñoái töôïng. Vì noù laø caùi 

haønh ñoäng nhaän thöùc ñôn thuaàn, chöa coù söï khaùc bieät giöõa ngöôøi bieát 

vaø caùi ñöôïc bieát. Maït Na laø nhöõng con soùng laøm gôïn maët bieån A Laïi 

Da thöùc khi caùi nguyeân lyù cuûa ñaëc thuø goïi laø vishaya hay caûnh giôùi thoåi 
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vaøo treân ñoù nhö gioù. Nhöõng con soùng ñöôïc khôûi ñaàu nhö theá laø theá giôùi 

cuûa nhöõng ñaëc thuø naày ñaây trong ñoù tri thöùc phaân bieät, tình caûm chaáp 

thuû, vaø phieàn naõo, duïc voïng ñaáu tranh ñeå ñöôïc hieän höõu vaø ñöôïc ö 

thaéng. Caùi nhaân toá phaân bieät naày naèm beân trong heä thoáng caùc thöùc vaø 

ñöôïc goïi laø maït na (manas); thöïc ra, chính laø khi maït na khôûi söï vaän 

haønh thì moät heä thoáng caùc thöùc hieån loä ra. Do ñoù maø caùc thöùc ñöôïc goïi 

laø “caùi thöùc phaân bieät caùc ñoái töôïng” (söï phaân bieät thöùc: vastu-

prativikalpa-vijnana). Chöùc naêng cuûa Maït na chuû yeáu laø suy nghó veà A 

Laïi Da, saùng taïo vaø phaân bieät chuû theå vaø ñoái töôïng töø caùi nhaát theå 

thuaàn tuùy cuûa A Laïi Da. Taäp khí tích taäp trong A Laïi Da giôø ñaây bò 

phaân ra thaønh caùi nhò bieân tính cuûa taát caû caùc hình thöùc vaø taát caû caùc 

loaïi. Ñieàu naày ñöôïc so saùnh voùi ña phöùc cuûa soùng quaáy ñoäng bieån A 

Laïi Da. Maït na laø moät tinh linh xaáu theo moät nghóa vaø laø moät tinh linh 

toát theo nghóa khaùc, vì söï phaân bieät töï noù khoâng phaûi laø xaáu, khoâng 

nhaát thieát luoân luoân laø söï phaùn ñoaùn laàm laïc hay hö voïng phaân bieät 

(abhuta-parikalpa) hay lyù luaän sai traùi (hyù luaän quaù aùc: prapanca-

daushthulya). Nhöng noù trôû thaønh nguoàn goác cuûa tai hoïa lôùn lao khi noù 

taïo ra nhöõng khaùt voïng ñöôïc ñaët caên baûn treân nhöõng phaùn ñoaùn laàm 

laïc, nhö laø khi noù tin vaøo caùi thöïc tính cuûa moät ngaõ theå roài trôû neân chaáp 

vaøo ngaõ theå maø cho raèng ñaáy laø chaân lyù toái haäu. Vì maït na khoâng 

nhöõng chæ laø caùi tri thöùc phaân bieät maø coøn laø moät nhaân toá öôùc voïng vaø 

do ñoù laø moät taùc giaû. Chöùc naêng cuûa maït na thöùc theo giaû thieát laø suy 

nghó veà maït na, nhö nhaõn thöùc suy nghó veà theá giôùi hình saéc vaø nhó thöùc 

suy nghó veà theá giôùi cuûa aâm thanh; nhöng thöïc ra, ngay khi maït na thöùc 

phaùt sinh ra caùi nhò bieân cuûa chuû theå vaø ñoái töôïng do töø caùi nhaát theå 

tuyeät ñoái cuûa A Laïi Da thì maït na thöùc vaø quaû thöïc taát caû caùc thöùc 

khaùc cuõng baét ñaàu vaän haønh. Chính vì theá maø trong Kinh Laêng Giaø, 

Ñöùc Phaät baûo: “Nieát Baøn cuûa Phaät giaùo chính laø söï taùch xa caùi maït na 

thöùc phaân bieät sai laàm. Vì  maït na thöùc laøm nguyeân nhaân vaø sôû duyeân 

thì söï phaùt sinh baûy thöùc coøn laïi xaûy ra. Laïi nöõa, khi maït na thöùc phaân 

bieät vaø chaáp thuû vaøo theá giôùi cuûa caùc ñaëc thuø ôû beân ngoaøi thì taát caû caùc 

loaïi taäp khí (vasana) ñöôïc sinh ra theo, vaø A Laïi da ñöôïc chuùng nuoâi 

döôõng cuøng vôùi caùi yù töôûng veà “toâi vaø cuûa toâi,” maït na naém giöõ noù, 

baùm vaøo noù, suy nghó veà noù maø thaønh hình vaø phaùt trieån. Tuy nhieân, 

trong baûn chaát, maït na vaø maït na thöùc khoâng khaùc gì nhau, chuùng nhôø 

A Laïi Da laøm nguyeân nhaân vaø sôû duyeân. Vaø khi moät theá giôùi beân 

ngoaøi thöïc voán chæ laø söï bieåu hieän cuûa chính caùi taâm mình bò chaáp chaët 
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maø cho laø thöïc, thì caùi heä thoáng taâm thöùc (taâm tuï: citta-kalapa) lieân heä 

hoã töông ñöôïc sinh ra trong toång theå cuûa noù. Gioáng nhö nhöõng côn soùng 

bieån, ñöôïc vaän haønh bôûi côn gioù cuûa moät theá giôùi beân ngoaøi laø theá giôùi 

do chính caùi taâm ngöôøi ta bieåu hieän ra, sinh khôûi vaø bieán dieät. Do ñoù 

baûy thöùc kia dieät theo vôùi söï dieät cuûa maït na thöùc.” Taâm Phaùp: Chö 

phaùp ñöôïc chia laøm hai loaïi: saéc phaùp vaø taâm phaùp. Saéc phaùp laø nhöõng 

gì coù chaát ngaïi. Ñaây cuõng laø moät trong tam höõu. Cuõng laø moät trong ba 

laäu hoaëc nuoâi döôõng doøng sanh töû luaân hoài. Coù taùm taâm phaùp laø taùm töï 

töôùng cuûa thöùc, ñeàu bieät laäp nhau. Naêm thöùc ñaàu laäp thaønh nhaän thöùc 

giaùc quan, thöù saùu laø yù thöùc (mano-vijnana), thöù baûy laø maït na thöùc 

(manas) vaø thöù taùm laø A Laïi Da thöùc (citta). Theo töï taùnh, taát caû caùc 

thöùc naày leä thuoäc vaøo moät phaùp khaùc, töùc laø y tha khôûi töôùng 

(paratantra-laksana) nhöng chuùng khoâng phaûi chæ laø töôûng töôïng 

(parikalpitalaksana). Giaû thuyeát veà thöïc taïi bieät laäp cuûa 8 thöùc naày laø 

lyù thuyeát rieâng cuûa Hoä Phaùp vaø khoâng theå tìm thaáy ôû ñaâu khaùc trong 

Phaät giaùo, ngay caû trong Tieåu Thöøa. Taâm Phaùp laø caùi gì khoâng coù chaát 

ngaïi maø duyeân khôûi neân caùc phaùp goïi laø Taâm Phaùp. Theo Ñaïi Thöøa 

Khôûi Tín Luaän, saùu thöùc ñaàu: Nhaõn thöùc (Caksur-vijnana (skt), Nhó 

thöùc( Srotra-vijnana (skt), Tyû thöùc (Ghrana-vijnana (skt), Thieät thöùc 

(Jihva-vijnana (skt), Thaân thöùc (Kaya-vijnana (skt), YÙ thöùc (Mano-

vijnana (skt) hay söï suy nghó phoái hôïp vôùi caùc caên. Hai thöùc sau: Maït-

Na thöùc hay YÙ caên. Ñaây laø lyù trí taïo ra moïi hö voïng. Noù chính laø 

nguyeân nhaân gaây ra baûn ngaõ (taïo ra hö voïng veà moät caùi “toâi” chuû theå 

ñöùng taùch rôøi vôùi theá giôùi khaùch theå). Maït Na Thöùc cuõng taùc ñoäng nhö 

laø cô quan chuyeån vaän “haït gioáng” hay “chuûng töû” cuûa caùc kinh 

nghieäm giaùc quan ñeán thöùc thöù taùm (hay taøng thöùc). A Laïi Da thöùc hay 

Taøng thöùc. Taøng thöùc laø nôi chöùa ñöïng taát caû chuûng töû cuûa caùc thöùc, töø 

ñaây töông öùng vôùi caùc nhaân duyeân, caùc haït gioáng ñaëc bieät laïi döôïc 

thöùc Maït Na chuyeån vaän ñeán saùu thöùc kia, keát thaønh haønh ñoäng môùi 

ñeán löôït caùc haønh ñoäng naày laïi saûn xuaát ra caùc haït gioáng khaùc. Quaù 

trình naày coù tính caùch ñoàng thôøi vaø baát taän. Theo Laâm Teá Ngöõ Luïc, 

moät hoâm thieàn sö Laâm Teá thöôïng ñöôøng daïy chuùng: "Caùc ñaïo löu, 

Taâm Phaùp voâ hình nhöng thoâng suoát caû möôøi phöông. ÔÛ maét goïi laø 

thaáy; ôû tai goïi laø nghe; ôû muõi goïi laø ngöûi; ôû mieäng goïi laø noùi; ôû tay goïi 

laø naém baét; ôû chaân goïi laø chaïy nhaûy. Voán laø moät caùi tinh minh, phaân 

thaønh saùu duïng hoøa hôïp. Moät Taâm ñaõ khoâng, tuøy choã maø giaûi thoaùt. 

Sôn Taêng noùi theá, coát yù ôû ñaâu? Chæ coát mong caùc ngaøi thoâi dong ruoåi 
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theo ngoaïi caûnh; chæ vì leõ ñoù maø coå nhaân ñaët baøy cô caûnh cho caùc ngaøi. 

Caùc ñaïo löu, neáu caùc ngaøi nhaän ñöôïc choã thaáy cuûa sôn Taêng ñaây, caùc 

ngaøi coù theå ngoài ngay treân Baùo Phaät, Hoùa Phaät; chö Boà Taùt troïn veïn 

chöùng taâm Thaäp Ñòa vaãn coøn nhö khaùch; haøng Ñaúng Giaùc, Dieäu Giaùc 

töïa hoà nhöõng gaõ mang goâng; La Haùn, Bích Chi vaãn coøn nhö haàm phaån; 

Boà Ñeà, Nieát Baøn nhö coïc troùi löøa. Taïi sao? Bôûi vì, naøy caùc ñaïo löu, chæ 

vì caùc ngaøi chöa ñaït ñeán ba a taêng kyø khoâng kieáp, neân môùi coù nhöõng 

chöôùng ngaïi ñoù. Neáu laø haïng Ñaïo nhaân chaân chaùnh, troïn veïn khoâng 

nhö vaäy. Chæ nhöõng ai coù theå tuøy duyeân laøm tieâu nghieäp cuõ, thì cöù maëc 

tình maëc aùo mang quaàn, muoán ñi laø ñi, muoán ngoài laø ngoài, khoâng moät 

taâm nieäm mong caàu Phaät quaû. Duyeân ñaâu ra theá? Coå nhaân noùi, 'Neáu 

muoán taùc nghieäp maø caàu Phaät laø caùi nhaân lôùn cuûa sanh töû luaân hoài.'" 

Nhöõng Thöù Laøm Cho Doøng Soâng Taâm Thöùc OÂ Nhieãm: Trong 

Phaät giaùo, daàu baûn chaát taâm laø thanh tònh khoâng oâ nhieãm, voâ minh laøm 

taâm oâ nhieãm. Taâm thöùc thöôøng bò vaån ñuïc hay nhieãm tröôïc bôûi tham, 

saân, si, maïn, nghi, taø kieán, saùt, ñaïo, daâm voïng. Boán Möôi Saùu Thöù 

Laøm OÂ Nhieãm Doøng Soâng Taâm Thöùc: Theo Phaät giaùo, boán möôi saùu 

thöù naøy coøn ñöôïc goïi laø boán möôi saùu taâm sôû phaùp. Theo Cöông Yeáu 

Trieát Hoïc Phaät Giaùo cuûa Giaùo Sö Junjiro Takakusu, coù 46 taâm sôû phaùp 

trong Taâm Lyù Hoïc Phaät Giaùo: Töø thöù nhaát ñeán thöù möôøi laø möôøi ñaïi 

ñòa phaùp: Ñaïi ñòa phaùp coù nhöõng nhieäm vuï toång quaùt, ôû ñaây chæ cho 

“taâm.” Baát cöù khi naøo taâm hoaït ñoäng, thì nhöõng ñaïi ñòa phaùp nhö thoï, 

töôûng, tö, vaân vaân luoân luoân cuøng xuaát hieän. Töø thöù möôøi moät ñeán thöù 

hai möôi laø thaäp ñaïi thieän ñòa phaùp:  Ñaây laø möôøi ñaïi phieàn naõo phaùp; 

möôøi phaùp thieän haønh vôùi taát caû taâm sôû thieän. Möôøi ñaïi thieän ñòa phaùp 

hay möôøi phaùp thieän hay möôøi taâm sôû trong Caâu Xaù Luaän: ñöùc tin (tín), 

sieâng naêng (caàn), khoâng vöôùng maéc (xaû), xaáu hoå ñoái vôùi loãi laàm cuûa 

chính mình (taøm), xaáu hoå ñoái vôùi loãi laàm cuûa ngöôøi (quyù), khoâng tham, 

khoâng saân, baát toån haïi (ngöôøi vaø vaät), khinh an, khoâng buoâng lung 

phoùng tuùng (töï chuû). Laïi coù möôøi thieän ñòa phaùp khaùc: thoï, töôûng, tö, 

xuùc, duïc, tueä, nieäm, taùc yù, thaéng giaûi, vaø tam ma ñòa. Töø thöù hai möôi 

moát ñeán thöù hai möôi saùu laø saùu loaïi phieàn naõo lôùn: Saùu loaïi phieàn naõo 

lôùn laø nhöõng thöù bò nhieãm oâ tham duïc. Thöù nhaát laø Tham Phieàn Naõo: 

Ñaây laø loaïi phieàn naõo gaây ra bôûi tham aùi hay muoán coù (nhieãm tröôùc 

thaønh tính roài sinh ra khoå nghieäp). Thöù nhì laø Saân Phieàn Naõo: Ñaây laø 

loaïi phieàn naõo gaây ra bôûi saân haän (do caêm gheùt maø thaønh tính, döïa vaøo 

baát an vaø aùc haønh maø taïo thaønh nghieäp). Thöù ba laø Si Phieàn Naõo: Ñaây 
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laø loaïi phieàn naõo gaây ra bôûi si meâ (meâ muoäi môø aùm veà söï lyù maø thaønh 

tính, döïa vaøo nhöõng nghi hoaëc maø taùc thaønh nghieäp). Thöù tö laø Maïn 

Phieàn Naõo: Ñaây laø loaïi phieàn naõo gaây ra bôûi kieâu ngaïo (do thoùi caäy 

mình taøi hôn ngöôøi maø thaønh tính vaø sanh ra khoå nghieäp). Thöù naêm laø 

Nghi Phieàn Naõo: Ñaây laø loaïi phieàn naõo gaây ra bôûi nghi hoaëc (do ngôø 

vöïc veà chaân lyù maø thaønh tính, töø ñoù ngaên caûn tín taâm roài haønh ñoäng taø 

vaïy maø thaønh nghieäp). Thöù saùu laø AÙc Kieán Phieàn Naõo: Ñaây laø loaïi 

phieàn naõo gaây ra bôûi aùc kieán hay taø kieán (do aùc kieán suy nghó ñaûo ñieân 

maø thaønh tính, ngaên caûn thieän kieán roài haønh ñoäng taø vaïy gaây ra aùc 

nghieäp). Töø thöù hai möôi baûy ñeán thöù hai möôi taùm laø hai ñaïi baát thieän 

ñòa phaùp: Ñaïi baát thieän ñòa phaùp cuøng xuaát hieän vôùi taát caû nhöõng tö 

töôûng xaáu xa. Töø thöù hai möôi chín ñeán thöù ba möôi taùm laø möôøi tieåu 

phieàn naõo phaùp: Theo Caâu Xaù Luaän, coù möôøi taâm sôû khôûi daäy töø söï voâ 

minh chöa giaùc ngoä: töùc giaän (phaãn), che ñaäy toäi loãi (phuù), buûn xæn 

(khan), ghen gheùt (taät ñoá), phieàn toaùi (naõo), aùc yù (haïi), haän thuø, daâm 

loaïn, doái traù (cuoáng), vaø ngaõ maïn coáng cao (maïn). Möôøi phaùp naøy 

thuoäc ñaëc chaát tham duïc thoâng thöôøng. Chuùng luoân ñi theo taám xaáu xa 

cuõng nhö vôùi taâm laøm chöôùng ngaïi Thaùnh Ñaïo, vaø chuùng caàn phaûi 

ñöôïc loaïi tröø töø töø qua tu taäp, chöù khoâng theå naøo ñöôïc ñoaïn tröø töùc 

khaéc baèng trí tueä. Töø thöù ba möôi chín ñeán thöù boán möôi saùu laø taùm baát 

ñònh phaùp: Chuùng laø nhöõng phaùp khoâng theå ñöôïc xeáp vaøo naêm phaàn 

vöøa keå treân. Theo Phaùp Töôùng Toâng, baát ñònh phaùp laø phaùp khoâng 

thieän khoâng aùc. Naêm Möôi Moát Thöù Laøm OÂ Nhieãm Doøng Soâng Taâm 

Thöùc: Theo Phaät giaùo, naêm möôi moát thöù naøy coøn ñöôïc goïi laø naêm 

möôi moát taâm sôû. Theo Caâu Xaù Luaän, toâng Duy Thöùc duøng baùch phaùp 

ñeå thuyeát minh veà muoân vaïn hieän töôïng theá gian vaø xuaát theá gian. 

Taâm sôû hay yeáu toá taâm lyù bao goàm nhöõng ñieàu kieän vaø söï caûm xuùc, laø 

nhöõng ñoùng goùp cuûa taâm ñaëc bieät laø nhöõng phaåm chaát luaân lyù, tình 

caûm, thöông yeâu, haän thuø, vaân vaân. Naêm möôi moát taâm sôû laø moät trong 

naêm nhoùm quan troïng trong moät traêm phaùp. Naêm möôi moát taâm sôû laïi 

chia ra laøm saùu phaàn. Phaàn thöù nhaát laø naêm taâm sôû bieán haønh: Phaùp 

thöù nhaát laø taùc yù, coù nghóa laø chuù taâm vaøo vieäc gì. Phaùp thöù nhì laø xuùc, 

coù nghóa laø sau khi chuù taâm vaøo vieäc gì, ngöôøi ta coù khuynh höôùng tieáp 

xuùc vôùi noù. Phaùp thöù ba laø thoï, coù nghóa laø moät khi “tieáp xuùc” ñaõ thaønh 

laäp, thoï lieàn khôûi leân. Phaùp thöù tö laø töôûng, coù nghóa laø khi “thoï” ñaõ 

khôûi leân thì töôûng lieàn xaûy ra. Phaùp thöù naêm laø tö, coù nghóa laø moät khi 

ñaõ coù “töôûng” laø “Tö” hay söï suy nghó lieàn theo sau. Phaàn thöù nhì laø 



 263 

naêm taâm sôû bieät caûnh: Phaùp thöù saùu laø duïc: Duïc laø mong muoán caùi gì 

ñoù. Phaùp thöù baûy laø thaéng giaûi: Thaéng giaûi laø hieåu bieát roõ raøng, khoâng 

coøn nghi ngôø gì caû. Phaùp thöù taùm laø nieäm: Nieäm laø nhôù roõ raøng. Phaùp 

thöù chín laø ñònh: Ñònh coù nghóa laø chuyeân chuù taâm taäp trung tö töôûng 

vaøo moät caùi gì ñoù. Phaùp thöù möôøi laø tueä (hueä): Hueä laø khaû naêng phaùn 

ñoaùn maø moät ngöôøi bình thöôøng cuõng coù. Phaàn thöù ba laø möôøi moät 

thieän taâm: Phaùp thöù möôøi moät laø tín: Tín coù nghóa laø tin töôûng, coù nieàm 

tin hay coù thaùi ñoä tin. Phaùp thöù möôøi hai laø taán: Moät khi ñaõ coù nieàm 

tin, chuùng ta phaûi bieán nieàm tin thaønh haønh ñoäng vôùi söï tinh caàn. Phaùp 

thöù möôøi ba laø taøm: Coøn coù nghóa laø “töï xaáu hoå hoái haän”. Phaùp thöù 

möôøi boán laø quí: Quí coù nghóa laø caûm thaáy theïn vôùi ngöôøi. Phaùp thöù 

möôøi laêm laø voâ tham: Voâ tham coù nghóa laø khoâng tham. Phaùp thöù möôøi 

saùu laø voâ saân: Voâ saân coù nghóa laø khoâng saân. Phaùp thöù möôøi baûy laø voâ 

si: Voâ si coù nghóa laø  khoâng si. Phaùp thöù möôøi taùm laø khinh an: Khinh 

an coù nghóa laø nheï nhaøng thô thôùi. Ngöôøi tu thieàn thöôøng traûi qua giai 

ñoaïn “khinh an” tröôùc khi tieán vaøo “ñònh”. Phaùp thöù möôøi chín laø baát 

phoùng daät: Phoùng daät coù nghóa laø khoâng buoâng lung maø theo ñuùng luaät 

leä. Phaùp thöù hai möôi laø haønh xaû. Haønh xaû coù nghóa laø laøm roài khoâng 

chaáp tröôùc maø ngöôïc laïi xaû boû taát caû nhöõng hoaït ñoäng nguõ uaån. Phaùp 

thöù hai möôi moát laø baát haïi: Baát haïi coù nghóa laø khoâng laøm toån haïi sinh 

vaät. Phaàn thöù tö laø saùu phieàn naõo caên baûn: Phaùp thöù hai möôi hai laø 

tham: Tham taøi, saéc, danh, thöïc, thuøy hay saéc, thinh, höông, vò, xuùc. 

Phaùp thöù hai möôi ba laø saân: Khoâng ñaït ñöôïc caùi mình ham muoán seõ 

ñöa ñeán saân haän. Phaùp thöù hai möôi boán laø si: Khi giaän döõ ñaõ khôûi leân 

thì con ngöôøi seõ khoâng coøn gì ngoaøi “si meâ”. Phaùp thöù hai möôi laêm laø 

maïn: Ngaõ maïn Töï cao töï phuï laøm cho chuùng ta khinh thöôøng ngöôøi 

khaùc. Phaùp thöù hai möôi saùu laø nghi: Khoâng tin hay khoâng quyeát ñònh 

ñöôïc. Phaùp thöù hai möôi baûy laø aùc kieán. Phaàn thöù naêm laø hai möôi Tuøy 

Phieàn Naõo: Tuøy Phieàn Naõo goàm coù möôøi tieåu tuøy phieàn naõo, hai trung 

tuøy phieàn naõo, vaø taùm ñaïi tuøy phieàn naõo. Möôøi tieåu tuøy phieàn naõo goàm 

coù phaãn, haän, naõo, phuù, cuoáng, sieåm, kieâu, haïi, taät vaø xan. Phaùp thöù hai 

möôi taùm laø phaãn: Phaãn tôùi baát thình lình vaø laø söï phoái hôïp cuûa giaän 

hôøn. Phaùp thöù hai möôi chín laø haän: Haän xaõy ra khi chuùng ta ñeø neùn söï 

caûm xuùc giaän vaøo saâu beân trong. Phaùp thöù ba möôi laø naõo: Naõo laø 

phaûn öùng tình caûm naëng neà hôn “haän”. Phaùp thöù ba möôi moát laø phuù: 

Phuù coù nghóa laø che daáu. Phaùp thöù ba möôi hai laø cuoáng: Cuoáng coù 

nghóa laø söï doái gaït. Phaùp thöù ba möôi ba laø sieåm hay nònh bôï: Phaùp thöù 
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ba möôi boán laø kieâu. Kieâu  coù nghóa laø töï cho mình cao coøn ngöôøi thì 

thaáp. Phaùp thöù ba möôi laêm laø haïi: Haïi coù nghóa laø muoán laøm toån haïi 

ai. Phaùp thöù ba möôi saùu laø taät (ñoá kî ganh gheùt): Taät coù nghóa laø baèng 

caùch naày hay caùch khaùc, ganh gheùt ñoá kî vôùi ngöôøi hôn mình. Phaùp thöù 

ba möôi baûy laø xan (boûn xeûn): Ngöôøi boûn xeûn töï goùi chaët taøi saûn, chöù 

khoâng muoán chia xeû vôùi ai. Hai trung tuøy phieàn naõo bao goàm voâ taøm vaø 

voâ quí. Phaùp thöù ba möôi taùm laø voâ taøm. Voâ taøm coù nghóa laø laøm sai 

maø töôûng mình ñuùng neân khoâng bieát xaáu hoå. Phaùp thöù ba möôi chín laø 

voâ quí. Voâ quí coù nghóa laø khoâng bieát theïn, khoâng töï xeùt coi mình coù 

theo ñuùng tieâu chuaån vôùi ngöôøi hay khoâng. Taùm ñaïi tuøy phieàn naõo bao 

goàm baát tín, giaûi ñaõi, phoùng daät, traïo cöû, thaát nieäm, baát chaùnh tri vaø 

taùn loaïn. Phaùp thöù boán möôi laø baát tín: Baát tín coù nghóa laø khoâng tín 

nhieäm hay tin töôûng ai, khoâng tin chaùnh phaùp. Phaùp thöù boán möôi moát 

laø giaûi ñaõi (bieáng nhaùc treã naûi): Giaûi ñaõi coù nghóa laø khoâng lo ñoaïn aùc 

tích thieän. Phaùp thöù boán möôi hai laø phoùng daät: Phoùng daät coù nghóa laø 

laøm baát cöù caùi gì mình thích chöù khoâng thuùc lieãm thaân taâm theo nguyeân 

taéc. Phaùp thöù boán möôi ba laø hoân traàm: Hoân traàm coù nghóa laø môø toái 

hay nguû guïc trong tieán trình tu taäp. Phaùp thöù boán möôi boán laø traïo cöû: 

Ngöôøi bò traïo cöû coù nghóa laø ngöôøi luoân nhuùc nhích khoâng yeân. Phaùp 

thöù boán möôi laêm laø thaát nieäm: Thaát nieäm coù nghóa laø khoâng giöõ ñöôïc 

chaùnh nieäm. Phaùp thöù boán möôi saùu laø baát chaùnh tri: Baát chaùnh tri coù 

nghóa laø bieát khoâng chôn chaùnh, taâm taùnh bò ueá nhieãm aùm aûnh. Phaùp 

thöù boán möôi baûy laø baát ñònh (taùn loaïn): Baát ñònh coù nghóa laø taâm roái 

loaïn. Phaàn thöù saùu laø boán baát ñònh: Phaùp thöù boán möôi taùm laø thuïy 

mieân: Thuïy mieân coù nghóa laø buoàn nguõ laøm môø mòt taâm trí. Phaùp thöù 

boán möôi chín laø hoái: Hoái coù nghóa laø aên naên vieäc laøm aùc trong quaù 

khöù. Phaùp thöù naêm möôi laø taàm: Taàm coù nghóa laø tìm caàu söï vieäc laøm 

cho taâm taùnh baát oån. Phaùp thöù naêm möôi moát laø tö: Tö coù nghóa laø cöùu 

xeùt chính chaén laøm cho taâm taùnh yeân oån. 

 

Who Causes the River of  

Minds & Consciousnesses Polluted? 

 

A Closely Relationship Between Mind & Consciousnes and 

Phenomena: As mentioned in previous chapters, outside the mind, 

there are no other dharmas; the word 'dharma' is used here in the sense 

of phenomenon. As a matter of fact, Outside the mind, there is no other 
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thing. Mind, Buddha, and all the living, these three are not different 

(the Mind, the Buddha and sentient beings are not three different 

things). Buddhist practitioners should always remember that nothing 

exists outside the mind (consciousness), since all phenomena are 

projections of consciousness. Mind is another name for Alaya-vijnana, 

as they both store and give rise to all seeds of phenomena and 

knowledge. According to the Kosa Sastra, the two are considered as 

identical in the Abhidharma-Kosa, but different in Mahayana. Buddhist 

practitioners should always remember that the illuminated mind is truly 

the original nature of man. This body is not ME (self) or MINE (self-

belonging), but is only a temperary collaboration of the four great 

elements (land, water, fire, and wind). The discriminating mind is the 

same way; it is the result from the combination of the six elements of 

form, sound, odor, flavor, touch and dharma. Therefore, it is also not 

ME or SELF-BELONGING either. If cultivators are able to penetrate 

and comprehend in this way, they will be able to eliminate sufferings 

and afflictions in life. Zen Master Hakuun-Yasutani (1885-1973) 

taught: "Your mind can be compared to a mirror, which reflects 

everything that appears before it. From the time you begin to think, to 

feel, and to exert your will, shadows are cast upon your mind which 

distort its reflections. This condition we call delusion, which is the 

fundamental sickness of human beings. The most serious effect of this 

sickness is that it creates a sense of duality, in consequence of which 

you postulate 'I' and 'not-I.' The truth is that everything is One, and this 

of course is not a numerical one. Falsely seeing oneself confronted by 

a world of separate existence, this is what creates antagonism, greed, 

and, inevitably, suffering. The purpose of zazen is to wipe away from 

the mind these shadows or defilements so that we can intimately 

experience our solidarity with all life. Love and compassion then 

naturally and spontaneously flow forth." (according to 'The Three Pilars 

of Zen'). According to Buddhism emphasizes on the selflessness of 

phenomena. According to Zen Master Yanqi in Zen Essence, mind is 

the faculty, phenomena are the data; both are like scratches in a mirror. 

When there are no scratches or dust, the clarity of the mirror shows. 

When mind and phenomena are both forgotten, then your nature is 

real. According to Nagarjuna in the Madhyamaka philosophy, 

phenomena are characterized as samvrti because they cover the real 
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nature of all things, or they throw a veil over Reality. At the same time 

they serve as a pointer to Reality as their ground. The true state or 

noumenon can be realized only through phenomena. In the second 

chapter of the Lotus Sutra, it is said: "What the Buddha has 

accomplished is the dharma foremost, rare and inconceivable. Only the 

Buddhas can realize the true state of all dharmas; that is to say, all 

dharmas are thus formed, thus-natured, thus-substantiated, thus-caused, 

thus-forced, thus-activated, thus-circumstanced, thus-effected, thus-

remunerated and thus-beginning-ending-completing.” Through these 

manifestations of Thusness or phenomena we can see the true state. 

Nay, these manifestations are the true state. There is no noumenon 

besides phenomenon; phenomenon itself is noumenon. According to 

Zen Master Seung Sahn Sunin in "Dropping Ashes on the Buddha," 

deep in the mountains, the great temple bell is struck. The real Zen 

mind of Practitioners is that when you hear the bell reverberating in the 

morning air, and all thoughts disappear from your mind. There is only 

the sound of the bell, filling the whole universe. Springtime comes. 

You see the flowers blossoming, the butterflies flitting about; you hear 

the birds singing, you breathe in the warm weather. And your mind is 

only springtime. It is nothing at all. You visit Niagara and take a boat to 

the bottom of the Falls. The downpouring of the water is in front of you 

and around you and inside you, and suddenly you are shouting: 

YAAAAAA! In all these experiences, outside and inside have become 

one. This is Zen mind. Zen Master Huai-hai taught: "Should your mind 

wander away, do not follow it, whereupon your wandering mind will 

stop wandering of its own accord. Should your mind desire to linger 

somewhere, do not follow it and do not dwell there, whereupon your 

mind's questing for a dwelling place will cease of its own accord. 

Thereby, you will come to possess a nondwelling mind, a mind which 

remains in the state of nondwelling. If you are fully aware in yourself 

of a nondwelling mind, you will discover that there is just the fact of 

dwelling, with nothing to dwell upon or not to dwell upon. This full 

awareness in yourself of a mind dwelling upon nothing is known as 

having a clear perception of your own mind, or, in other words, as 

having a clear perception of your own nature." 

The Combination of Fundamental Consciousnesses and Mental 

Dharmas in Daily Activities: It should be mentioned again that 
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Fundamental Consciousness (the mind, the will, the directive or 

controlling mind) means the functioning mind as a whole in daily life. 

Meanwhile, mental dharma is devoid of substance or resistance, or the 

root of all phenomena. According to Buddhist teachings, all things are 

matter because mind and matter are identical, for matter is mind. 

Fundamental Consciousnesses: As mentioned in previous chapters, the 

fundamental consciousness is the functioning mind as a whole in daily 

life. All of us have the so-called "Fundamental Consciousness". This 

Eighth Consciousness, which is comparable to the king of all 

consciousnesses. This king of all consciousnesses surrounded by the 

Seventh, the Sixth, and all the other Five consciousnesses of seeing, 

hearing, smelling, tasting and touching. These are the five outer 

thieves. The Sixth Consciousness is the mind, the inner thief. The 

Seventh clings to the cognizant faculty of the Chief, of Eighth 

Consciousness as its own great ego. Under its leadership the Sixth and 

other five consciousnesses attach themselves to colors, sounds, smells, 

tastes, and touches, etc.; and thus the Chief Consciousness is entwined 

tightly by them and has no chance to turn its head around. The "head 

phrase" that Zen practitioners are working on right now is like a sharp 

sword with which we may slaughter all these harassing thieves and thus 

transform the Eighth Consciousness into the Wisdom of the Great 

Mirror, the Seventh Consciousness into the Wisdom of Equality, the 

Sixth into the Wisdom of Observation, and the five senses into the 

Wisdom of Performance. But the most important thing is to transform 

the Sixth and the Seventh Consciousnesses first, because it is these two 

faculties that take the lead and impose their influence on the rest. Their 

function is to distinguish, to differentiate, to conceptualize, and to 

fabricate. According to Zen Master Hsu-Yun in Hsu-Yun's Records of 

Teachings, now the poems and stanzas that you have composed, and 

the light and the Void, etc., that you have perceived, were all the 

fabrication of these two consciousnesses. Zen practitioners should 

forget all these things and stick to your "head phrase". Also you should 

know that there is another pitfall into which a Zen pratitioner may 

easily fall, that is to meditate idly and make his mind deadly dull in 

utter torpidity. This is the worst error of all... According to The 

Mahayana Awakening of Faith, there are eight perceptions or eight 

fundamental consciousnesses or the functioning minds & 
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consciousnesses as a whole in daily life: seeing (caksur-vijnana) or 

sight consciouness, hearing (srotra-vijnana) or hearing consciousness, 

smelling (ghrana-vijnana) or scent consciousness, tasting (jihva-

vijnana) or taste consciousness, touching (kaya-vijnana) or touch 

consciousness, thinking consciousness (mano-vijnana), and the 

discriminating and constructive sense (klista-mano-vijnana). Among 

them, mind or mano consciousness (the mental sense or intellect, 

mentality, or apprehension) or the thinking consciousness that 

coordinates the perceptions of the sense organs.The discriminating and 

constructive sense. It is more than the intellectually perceptive. It is the 

cause of all egoism (it creates the illusion of a subject “I” standing 

apart from the object world) and individualizing of men and things (all 

illusion arising from assuming the seeming as the real). The self-

conscious defiled mind, which thinks, wills, and is the principal factor 

in the generation of subjectivity. It is a conveyor of the seed-essence of 

sensory experiences to the eighth level of subconsciousness. The 

storehouse  consciousness or basis from which come all seeds of 

consciousness or from which it responds to causes and conditions, 

specific seeds are reconveyed by Manas to the six senses, precipitating 

new actions, which in turn produce other seeds. This process is 

simultaneous and endless. According to The Lankavatara Sutra, this 

system of the five sense-vijnanas is in union with Manovijnana and this 

muatuality makes the system distinguish between what is good and 

what is not good. Manovijnana in union with the five sense-vijnanas 

grasps forms and appearances in their multitudinous apsect; and there 

is not a moment’s cessation of activity. This is called the momentary 

character of the Vijnanas. This system of vijnanas is stirred 

uninterruptedly and all the time like the waves of the great ocean. Also 

known as Alayavijnana. In the Lankavatara Sutra, the Buddha told 

Mahamati: “Oh Mahamati! The Tathagata-garbha contains in itself 

causes alike good and not-good, and from which are generated all 

paths of existence. It is like an actor playing different characters 

without harboring any thought of  ‘me and mine.’” Alaya means all-

conserving. It is in company with the seven Vijnanas which are 

generated in the dwelling-house of ignorance. The function of 

Alayavijnana is to look into itself where all the memory (vasana) og 

the beginningless past is preserved in a way beyond consciousness 
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(acintya) and ready for further evolution (parinama); but it has no 

active energy in itself; it never acts, it simply perceives, it is in this 

exactly like a mirror; it is again like the ocean, perfectly smooth with 

no waves disturbing its tranquillity; and it is pure and undefiled, which 

means that it is free from the dualism of subject and object. For it is the 

pure act of perceiving, with no differentiation yet of the knowing one 

and the known. Mana is the waves that are seen ruffling the surface of 

the ocean of Alayavijnana when the principle of individuation known 

as Vishaya blows over it like the wind. The waves thus started are this 

world of particulars where the intellect discriminates, the affection 

clings, and passions and desires struggle for existence and supremacy. 

This particularizing agency sits within the system of Vijnanas and is 

known as Manas; in fact it is when Manas begins to operate that a 

system of the Vijnanas manifests itself. They are thus called “object-

discriminating-vijnana” (vastu-prativikalpa-vijnana). The function of 

Manas is essentially to reflect upon the Alaya and to creat and to 

discriminate subject and object from the pure oceans of the Alaya. The 

memory accumulated (ciyate) in the latter is now divided into dualities 

of all forms and all kinds. This is compared to the manifoldness of 

waves that stir up the ocean of Alaya. Manas is an evil spirit in one 

sense and a good one in another, for discrimination in itself is not evil, 

is not necessarily always false judgment (abhuta-parikalpa) or wrong 

reasoning (prapanca-daushthulya). But it grows to be the source of 

great calamity when it creates desires based upon its wrong judgments, 

such as when it believes in the reality of an ego-substance and 

becomes attached to it as the ultimate truth. For manas is not only a 

discriminating intelligence, but a willing agency, and consequently an 

actor. The function of Manovijnana is by hypothesis to reflect on 

Manas, as the eye-vijnana reflects on the world of forms and the ear-

vijnana on that of sounds; but in fact as soon as Manas evolves the 

dualism of subject and object out of the absolute unity of the Alaya, 

Manovijnana and indeed all the other Vijnanas begin to operate. Thus, 

in the Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists 

in turning away from the wrongfully discriminating Manovijnana. For 

with Manovijnana as cause (hetu) and support (alambana), there takes 

place the evolution of the seven Vijnanas. Further, when Manovijnana 

discerns and clings to an external world of particulars, all kinds of 
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habit-energy (vasana) are generated therefrom, and by them the Alaya 

is nurtured. Together with the thought of “me and mine,” taking hold of 

it and clinging to it, and reflecting upon it, Manas thereby takes shape 

and is evolved. In substance (sarira), however, Manas and 

Manovijnana are not differentthe one from the other, they depend upon 

the Alaya as cause and support. And when an external world is 

tenaciously held as real which is no other than the presentation of one’s 

own mind, the mentation-system (citta-kalapa), mutually related, is 

evolved in its totality. Like the ocean waves, the Vijnanas set in motion 

by the wind of an external world which is the manifestation of one’s 

own mind, rise and cease. Therefore, the seven Vijnanas cease with 

the cessation of Manovijnana.” Mental Dharmas: All things are 

divided into two classes: physical dharma and mental dharma. Physical 

dharma which has substance and resistance. This is also one of three 

kinds of existence. Also one of the three affluences that feed the 

stream of mortality or transmigration. According to Buddhist teachings, 

all things are matter because mind and matter are identical, for matter 

is mind. There are eight consciousnesses (mind) are all separate. The 

first five constitute sense-consciousness (Vijnana), the sixth is the 

sense-center (mano-vijnana), the seventh is the thought-center of self-

consciousness (citta). By nature all of these consciousnesses are 

dependent on something else, i.e., cause (paratantra-laksana), but they 

are not mere imagination (parikalpita-laksana). The assumption of the 

separate reality of the eight consciousnesses is Dharmapala’s special 

tenet and nowhere else in Buddhism can it be seen, not even in 

Hinayana. Mental dharma which is devoid of substance or resistance, 

or the root of all phenomena. According to The Mahayana Awakening 

of Faith, the first six-sense consciousnesses: seeing or sight 

consciouness, hearing or hearing consciousness, smelling or scent 

consciousness, tasting ot taste consciousness, touch or touch 

consciousness, and mind or mano consciousness (the mental sense or 

intellect, mentality, apprehension, the thinking consciousness that 

coordinates the perceptions of the sense organs). The last two-sense 

consciousnesses: Seventh, Klista-mano-vijnana or Klistamanas 

consciousness. The discriminating and constructive sense. It is more 

than the intellectually perceptive. It is the cause of all egoism (it 

creates the illusion of a subject “I” standing apart from the object 



 271 

world) and individualizing of men and things (all illusion arising from 

assuming the seeming as the real). The self-conscious defiled mind, 

which thinks, wills, and is the principal factor in the generation of 

subjectivity. It is a conveyor of the seed-essence of sensory 

experiences to the eighth level of subconsciousness. Eighth, Alaya-

vijnana or Alaya consciousness. The storehouse consciousness or basis 

from which come all seeds of consciousness or from which it responds 

to causes and conditions, specific seeds are reconveyed by Manas to 

the six senses, precipitating new actions, which in turn produce other 

seeds. This process is simultaneous and endless. According to Lin-chi's 

Sayings, one day, Zen master Lin-chi entered the hall and addressed 

the monks, saying, "Friends, Mental Dharma or Mind has no form, but 

it penetrates every corner of the universe. In the eye it sees, in the ear 

it hears, in the nose it smells, in the mouth it talks, in the hand it seizes, 

in the leg it runs. The source is just one illuminating essence, which 

divides itself into six functioning units. Let all interfering thoughts 

depart from Mind, and you experience emancipation wherever you go. 

What do you think is my idea of talking to you like this? I simple wish 

to see you stop wandering after external objects, for it is because of 

this hankering that the old masters play tricks on you. Friends, when 

you come to view things as I do, you are able to sit over the heads of 

the Enjoyment-and Transformation-Buddhas; the Bodhisattvas who 

have successfully mounted the scale of ten stages look like hirelings; 

those who have attained the stage of full enlightenment resemble 

prisoners in chains; the Arhats and Pratyeka-buddhas are cesspools; 

Bodhi and Nirvana are a stake to which donkeys are fastened. Why so? 

Because, O friends, you have not yet attained the view whereby all 

kalpas are reduced to Emptiness. When this is not realized, there are 

all such hindrances. It is not so with the true man who has an insight 

into Reality. he gives himself up to all manner of situations in which he 

finds himself in obedience to his  past karma. He appears in whatever 

garments are ready for him to put on. As it is desired of him either to 

move or to sit quietly, he moves or sits. He has not a thought of running 

after Buddhahood. He is free from such pinings. Why is it so with him? 

Says an ancient sage, 'When the Buddha is sought after, he is the great 

cause of transmigration.'" 
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Things That Cause the River of Minds & Consciousnesses 

Polluted: In Buddhism, though mind-essence is by nature pure and 

without stain, the condition of ignorance or innocence permits of taint 

or defilement corresponding to the defiled minds. Minds and 

Consciousnesses are usually contaminated with greed, anger, 

arrogance, doubt, wrong views, killing, stealing, lust, illusive 

(erroneous) thoughts. Forty-Six Things That Poluted the River of 

Minds & Consciousnesses Polluted: In Buddhism, these are also called 

forty-six concomitant mental functions. According to The Essentials of 

Buddhist Philosophy composed by Prof. Junjiro Takakusu, there are 46 

different kinds of concomitant mental functions in Psychological School 

of Buddhism: From the first to the tenth are ten general functions: 

General functions or universals or Mahabhumika which means of the 

universal ground, the ground means the mind. Whenever the mind 

functions the universals such as idea, will, ect., always appear 

concomitantly. From the eleventh to the twentieth are ten general 

functions of good: Genral functions of moral universal; they accompany 

all good mental functions. The ten mental conditions for cultivation of 

goodness in the Kosa Sastra: faith, zeal, renunciation, shame for one’s 

own sins, shame for another’s sins, no desire, no dislike, no harm, 

calmness, and self-control. There are also ten other mental conditions 

for cultivation of goodness; feeling, perception, contemplation, touch, 

desire, wisdom (insight), mindfulness, to have the thought arise, 

supreme liberation, and samadhi. From the twenty-first to the twenty-

sixth are six great afflictions: The six great klesa; they are concomitant 

with all evil thoughts. These six passion or distressers (six general 

functions of evil) comprise of: First, afflictions caused by desire or 

desire to have. Second, afflictions caused by resentment or anger. 

Third, afflictions caused by stupidity or ignorance. Fourth, afflictions 

caused by pride or self-conceit. Fifth, afflictions caused by doubt. Sixth, 

afflictions caused by  False views. From the twenty-seventh to the 

twenty-eighth are two general functions of evil: They are concomitant 

with all evil thoughts. From the twenty-ninth to the thirty-eighth are ten 

functions of ordinary character (ten lesser illusions): According to the 

Kosa Sastra, there are ten lesser evils or illusions or temptations. Minor 

moral defects arising from unenlightenment: anger, hidden sin, 

stinginess, envy, vexation, ill-will, hate, adultation, deceit, and pride. 
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They are those of ordinary compassionate character. They always 

accompany evil mind and also the mental mind which hinders the 

Noble Path, and they are to be eliminated gradually by the way of self-

culture, not abruptly by the way of insight. From the the thirty-ninth to 

the forty-sixth are eight Indeterminate Functions: They are those which 

cannot be classified as belonging to any of the five above mentioned 

functions. According to the Fa-Hsiang School, an element does not 

have a good or evil nature. Fifty-One Things That Poluted the River of 

Minds & Consciousnesses Polluted: In Buddhism, these are also called 

fifty-one mental factors (states). According to the Kosa Sastra, there 

are one hundred divisions of all mental qualities and their agents of the 

Consciousness-Only School, or five groups of one hundred modes or 

things. Mental factors are also called psychic factors including mental 

conditions or emotions; the attributes of the mind, especially the moral 

qualities, emotions, love, hate, etc. Fifty-one mental states (that are 

interactive with the mind) are divided into six parts. Part One is the five 

universally interactive mental states (sarvatraga): The first mental state 

is the attention (manaskara) or paying attention on something. The 

second mental state is the contact (sparsha), which means after paying 

attention on something, one has a tendency to want to come in contact 

with it. The third mental state is the feeling (vedana), which means 

once contact is established, feeling arises. The fourth mental state is the 

conceptualization (samjna), which means once feeling arises, 

conceptualization occurs. The fifth mental state is the deliberation 

(cetana), which means once there is “conceptualization,” then 

“deliberation” sets in. Part Two is the five particular states (viniyata): 

The sixth mental state is the desire (chanda). Desire means to want for 

something. The seventh mental state is the resolution (adhimoksha). 

Resolution means supreme understanding without any doubt at all. The 

eighth mental state is the recollection (smriti). Recollection means 

remembering clearly. The ninth mental state is the concentration 

(samadhi). Concentration means exclusively pay attention to 

something. The tenth mental state is the judgment (prajna). Judgment 

means ability to judge which average person possesses. Part Three is 

the eleven wholesome states (kushala): The eleventh mental state is the 

faith (shraddha). Faith means to have a sense of belief or an attitude of 

faith. The twelfth mental state is the vigor (virya). Once one has faith, 
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one should put it into action with vigor. The thirteenth mental state is 

the shame (hri). Shame also means “Repentance.” The fourteenth 

mental state is the remorse or embarrassment (apatraya). The fifteenth 

mental state is the sbsence of greed (alobha). The sixteenth mental state 

is the absence of anger (advesha). The seventeenth mental state is the 

absence of ignorance (amoha). The eighteenth mental state is the light 

ease (prashraddhi). Light ease, an initial expedient in the cultivation of 

Zen. Before samadhi is actually achieved, one experiences “light-

ease.” The nineteenth mental state is the non-laxness (apramada) or to 

follow the rules. The twentieth mental state is the renunciation 

(upeksha). Renunciation means not to grasp on the past, but to 

renounce everything within the activity skhandha which is not in accord 

with the rules. The twenty-first mental state is the non-harming 

(ahimsa), which means not harming any living beings. Part Four is the 

six fundamental afflictions (klesha): The twenty-second mental state is 

the greed (raga). Greed for wealth, sex, fame, food, sleep or greed for 

forms, sounds, smells, tastes, and objects of touch. The twenty-third 

mental state is the anger (pratigha). Not obtaining what one is greedy 

for leads to anger. The twenty-fourth mental state is the ignorance 

(moha). Once anger arises, one has nothing but “ignorance.” The 

twenty-fifth mental state is the arrogance (mana). Arrogance means 

pride and conceit which causes one to look down on others. The twenty-

sixth mental state is the doubt (vicikitsa). Cannot believe or make up 

one’s mind on something. The twenty-seventh mental state is the 

improper views (drishti). Part Five is the twenty Derivative Afflictions 

(upaklesha): Derivative Afflictions include ten minor grade afflictions, 

two intermediate grade afflictions, and eight major grade afflictions. 

Ten minor grade afflictions include wrath, hatred, covering, rage, 

deceit, conceit, harming, flattery, jealousy, and stinginess: The twenty-

eighth mental state is the wrath (krodha). Wrath which comes sudenly 

and is a combination of anger and hatred. The twenty-ninth mental state 

is the hatred (upanaha). Hatred happens when one represses the 

emotional feelings deep inside. The thirtieth mental state is the rage 

(pradasa). Rage, of which the emotional reaction is much more severe 

than hatred. The thirty-first mental state is the hiding (mraksha). Hiding 

means covering or concealing  something inside. The thirty-second 

mental state is the deceit (maya). Deceit means false kindness or phone 
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intention. The thirty-third mental state is the flattery (shathya). The 

thirty-fourth mental state is the conceit (mada). Conceit means to think 

high of self and low of others. The thirty-fifth mental state is the 

harming (vihimsa). Harming means to want to harm other people. The 

thirty-sixth mental state is the jealousy (irshya). Jealousy means to 

become envious of the who surpass us in one way or other. The thirty-

seventh mental state is the stinginess (matsarya). One is tight about 

one’s wealth, not wishing to share it with others. Two intermediate 

grade afflictions include lack of shame and lack of remorse: The thirty-

eighth mental state is the lack of shame (ahrikya). Lack of shame 

means to do wrong, but always feel self-righteous. The thirty-ninth 

mental state is the lack of remorse (anapatrapya). Lack of remorse 

means never examine to see if one is up to the standards of others. 

Eight major grade afflictions include lack of faith, laziness, laxiness, 

torpor, restlessness, distraction, improper knowledge and 

scatteredness: The fortieth mental state is the lack of faith 

(ashraddhya). Lack of faith means not trust or believe in anyone, not to 

believe in the truth. The forty-first mental state is the laziness 

(kausidya). Laziness means not to try to eliminate unwholesome deeds 

and to perform good deeds. The forty-second mental state is the 

laxiness (pramada). Laxiness means not to let the body and mind to 

follow the rules but does whatever one pleases. The forty-third mental 

state is the torpor (styana). Torpor means to feel obscure in mind or to 

fall asleep in the process. The forty-fourth mental state is the 

restlessness (auddhatya). One is agitated and cannot keep still. The 

forty-fifth mental state is the distraction (mushitasmriti). Distraction 

means to lose proper mindfulness. The forty-sixth mental state is the 

improper knowledge (asamprajanya). One become obssesses with 

defilement. The forty-seventh mental state is the scatteredness 

(wikshepa). Part Six is the four unfixed mental states (aniyata): The 

forty-eighth mental state is the falling asleep to obscure the mind 

(middha). The forty-ninth mental state is the regret (kaudritya) or repent 

for wrong doings in the past. The fiftieth mental state is the 

investigation (vitarka means to cause the mind unstable). The fifty-first 

mental state is the correct Examination (vicara means to pacify the 

mind).  
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Chöông Hai Möôi Saùu 

Chapter Twenty-Six 

 

Chö Phaùp Voâ Ngaõ-Vaïn Phaùp Duy Thöùc 

 

Chö Phaùp Voâ Ngaõ: Moïi phaùp ñeàu khoâng coù thöïc ngaõ, taát caû ñeàu 

phaûi leä thuoäc vaøo luaät nhaân quaû. Vaïn höõu khoâng coù thöïc ngaõ, khoâng coù 

töï tính, khoâng ñoäc laäp. Caùi yù nieäm cho raèng khoâng coù töï tính hay ngaõ 

taïo neân tính ñaëc thuø cuûa moãi söï vaät ñöôïc nhöõng ngöôøi theo Phaät Giaùo 

Ñaïi Thöøa khaúng ñònh laø ñaëc bieät cuûa hoï chöù khoâng phaûi cuûa Tieåu 

Thöøa. YÙ nieäm naày thaät töï nhieân vì yù nieäm veà “khoâng tính” laø moät trong 

nhöõng ñaëc ñieåm noåi baäc nhaát cuûa Ñaïi Thöøa, neân thaät laø töï nhieân khi 

caùc hoïc giaû Ñaïi Thöøa ñaëc “Phaùp Voâ Ngaõ” ôû moät vò trí noåi baäc trong 

trieát hoïc cuûa hoï. Trong Kinh Laêng Giaø, Ñöùc Phaät daïy: “Khi moät vò Boà 

Taùt Ma ha taùt nhaän ra raèng taát caû caùc phaùp ñeàu thoaùt ngoaøi taâm, maït 

na, yù thöùc, nguõ phaùp, vaø ba töï tính, thì vò aáy ñöôïc goïi laø hieãu roõ thöïc 

nghóa cuûa “Phaùp Voâ Ngaõ.” Voâ Ngaõ laø moät trong taùm ñaëc taùnh cuûa giaùc 

ngoä trong Thieàn. Coù leõ khía caïnh ñaùng chuù yù nhaát cuûa kinh nghieäm 

Thieàn laø ôû choã noù khoâng coù daáu veát nhaân ngaõ. Trong söï chöùng ngoä cuûa 

Phaät giaùo, khoâng heà coù chuùt dính daùng vôùi nhöõng quan heä vaø xuùc caûm 

caù nhaân baèng nhöõng töø ngöõ thoâng dieãn döïa treân moät heä thoáng höõu haïn 

cuûa tö töôûng; thöïc tình, chaúng lieân quan gì vôùi chính kinh nghieäm. Duø ôû 

ñaâu ñi nöõa, thì söï chöùng ngoä hoaøn toaøn mang tính caùch voâ ngaõ, hay 

ñuùng hôn, trí naêng toái thöôïng. Khoâng nhöõng söïï chöùng ngoä chæ laø moät 

bieán coá bình thöôøng, nhaït nheõo, maø caùi cô duyeân kích phaùt nhö cuõng 

voâ vò vaø thieáu haún caûm giaùc sieâu nhieân. Söï chöùng ngoä ñöôïc kinh 

nghieäm ngay trong moïi bieán coá bình sinh. Noù khoâng xuaát hieän nhö moät 

hieän töôïng phi thöôøng maø ngöôøi ta thaáy ghi cheùp trong caùc taùc phaåm 

thaàn bí cuûa Thieân Chuùa giaùo. Khi söï buøng vôõ cuûa taâm trí baïn ñaõ ñeán 

luùc chín muøi, ngöôøi ta naém tay baïn, voå vai baïn, mang cho moät cheùn traø, 

gaây moät chuù yù taàm thöôøng nhaát, hay ñoïc moät ñoaïn kinh, moät baøi thô, 

baïn chöùng ngoä töùc khaéc. ÔÛ ñaây chaúng coù tieáng goïi cuûa Thaùnh linh, 

chaúng coù söï sung maõn cuûa Thaùnh suûng, chaúng coù aùnh saùng vinh danh 

naøo heát. Vaø ôû ñaây chaúng chuùt saéc maøu loäng laãy; taát caû ñeàu xaùm xòt, 

khoâng moät chuùt aán töôïng, khoâng moät chuùt quyeán ruõ. 

Vaïn Phaùp Duy Thöùc: Thöùc hay taâm laø goác cuûa muoân phaùp. Trong 

Taâm Ñòa Quaùn Kinh, Ñöùc Phaät daïy: “Trong Phaät phaùp, laáy taâm laøm 
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chuû. Taát caû caùc phaùp ñeàu do taâm sanh.” Taâm taïo ra chö Phaät, taâm taïo 

thieân ñöôøng, taâm taïo ñòa nguïc. Taâm laø ñoäng löïc chính laøm cho ta sung 

söôùng hay ñau khoå, vui hay buoàn, traàm luaân hay giaûi thoaùt. Taâm laø moät 

teân khaùc cuûa A Laïi Da Thöùc (vì noù tích taäp haït gioáng cuûa chö phaùp 

hoaëc huaân taäp caùc haït gioáng töø chuûng töû chuûng phaùp maø noù huaân taäp). 

Khoâng gioáng nhö xaùc thaân vaät chaát, caùi taâm laø phi vaät chaát. Chuùng ta 

nhaän thöùc ñöôïc nhöõng tö töôûng vaø caûm nghó cuûa chuùng ta cuøng nhieàu 

ñieàu khaùc baèng tröïc giaùc, vaø chuùng ta keát luaän söï hieän höõu cuûa chuùng 

baèng pheùp loaïi suy. Thieàn Sö Suøng Sôn Haïnh Nguyeän vieát trong quyeån 

'Caû Theá Giôùi Laø Moät Ñoùa Hoa': Moät hoâm, nghe tieáng chuoâng chuøa 

ngaân vang, ñöùc Phaät hoûi ñeä töû A Nan: "Tieáng chuoâng töø ñaâu ñeán?" A 

Nan ñaùp: "Töø caùi chuoâng." Ñöùc Phaät noùi: "Caùi chuoâng sao? Nhöng neáu 

khoâng coù caùi duøi, laøm sao coù tieáng chuoâng?" A Nan voäi vaõ söûa laïi: "Töø 

caùi duøi, töø caùi duøi maø ra!" Ñöùc Phaät noùi: "Töø caùi duøi sao? Neáu khoâng 

coù khoâng khí, laøm sao tieáng chuoâng voïng tôùi ñaây ñöôïc?" A Nan thöa: 

"Vaâng, taát nhieân nhö theá. Tieáng chuoâng töø khoâng khí maø ra!" Ñöùc Phaät 

hoûi: "Töø khoâng khí sao? Nhöng neáu khoâng coù loã tai con, con khoâng theå 

naøo nghe ñöôïc tieáng chuoâng." A Nan noùi: "Vaâng, ñuùng theá. Con caàn 

caùi tai ñeå nghe. Nhö vaäy, tieáng chuoâng töø tai ñeä töû maø ra." Ñöùc Phaät 

noùi: "Töø tai con sao? Neáu con khoâng coù yù thöùc, laøm sao con nhaän ra 

tieáng chuoâng?" A Nan noùi: "Vaâng, chính yù thöùc cuûa con taïo ra tieáng 

chuoâng." Ñöùc Phaät noùi: "YÙ thöùc cuûa con sao? Vaäy thì, hôõi A Nan, neáu 

khoâng coù taâm thöùc, laøm sao con nghe ñöôïc tieáng chuoâng?" Tieáng 

chuoâng chæ ñöôïc taïo thaønh töø taâm thöùc maø thoâi. 

 

Egolessness of Phenomena- 

All Dharmas Are Created Only by the Consciounesses 

 

Dharma-Nairatmya (skt): Egolessness of phenomena or 

Selflessness of phenomena (non-substantiality of things). Nothing has 

an ego, or is independent of the law of causation. Things are without 

independent individuality, i.e. the tenet that things have no 

independent reality, no reality in themselves. The idea that there is no 

self-substance or “Atman” constituting the individuality of each object 

is insisted on by the followers of Mahayana Buddhism to be their 

exclusive property, not shared by the Hinayana. This idea is naturally 

true as the idea of “no self-substance” or Dharmanairatmya is closely 



 279 

connected with that of “Sunyata” and the latter is one of the most 

distinguishing marks of the Mahayana, it was natural for its scholars to 

give the former a prominent position in their philosophy. In the 

Lankavatara Sutra, the Buddha taught: “When a Bodhisattva-

mahasattva recognizes that all dharmas are free from Citta, Manas, 

Manovijnana, the Five Dharmas, and the Threefold Svabhava, he is 

said to understand well the real significance of Dharmanairatmya.” 

Impersonal Tone is one of the eight chief characteristics of ‘satori.’ In 

Zen. Perhaps the most remarkable aspect of the Zen experience is that 

it has no personal note in it as is observable in Christian mystic 

experiences. There is no reference whatever in Buddhist satori to such 

personal feelings. We may say that all the terms are interpretations 

based on a definite system of thought and really have nothing to do 

with the experience itself. In anywhere satori has remained thoroughly 

impersonal, or rather highly intellectual. Not only satori itself is such a 

prosaic and non-glorious event, but the occasion that inspires it also 

seems to be unromantic and altogether lacking in super-sensuality. 

Satori is experienced in connection with any ordinary occurrence in 

one’s daily life. It does not appear to be an extraordinary phenomenon 

as is recorded in Christian books of mysticism. Sometimes takes hold of 

you, or slaps you, or brings you a cup of tea, or makes some most 

commonplace remark, or recites some passage from a sutra or from a 

book of poetry, and when your mind is ripe for its outburst, you come at 

once to satori.  There is no voice of the Holy Ghost, no plentitude of 

Divine Grace, no glorification of any sort. Here is nothing painted in 

high colors, all is grey and extremely unobstrusive and unattractive. 

All Dharmas Are Created by  the Consciounesses Alone: The mind 

is the root of all dharmas. In Contemplation of the Mind Sutra, the 

Buddha taught: “All my tenets are based on the mind that is the source 

of all dharmas." The mind has brought about the Buddhas, the Heaven, 

or the Hell. It is the main driving force that makes us happy or 

sorrowful, cheerful or sad, liberated or doomed. “Mind” is another 

name for Alaya-vijnana. Unlike the material body, immaterial mind is 

invisible. We are aware of our thoughts and feelings and so forth by 

direct sensation, and we infer their existence in others by analogy. Zen 

Master Seung Sahn wrote in The Whole World Is A Single Flower: 

One day, as the big temple bell was being rung, the Buddha asked 
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Ananda, "Where does the bell sound come from?" "The bell," replied 

Ananda. The Buddha said, "The bell? But if there were no bell stick, 

how would the sound appear?" Ananda hastily corrected himself. "The 

stick! The stick!" The Buddha said, "The stick? If there were no air, 

how could the sound come here?" "Yes! Of course! It comes from the 

air!" The Buddha asked, "Air? But unless you have an ear, you cannot 

hear the bell sound." "Yes! I need an ear to hear it. So it comes from 

my ear." The Buddha said, "Your ear? If you have no consciousness, 

how can you understand the bell sound?" "My consciousness makes the 

sound." "Your consciousness? So, Ananda, if you have no mind, how 

do you hear the bell sound?" "It was created by mind alone." 
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Chöông Hai Möôi Baûy 

Chapter Twenty-Seven 

 

Taâm Thöùc: Doøng Chaûy Baát Tuyeät Cuûa Söï Sinh Toàn 

 

Hieåu Bieát Cô Baûn Veà Taâm: Trong Phaät giaùo, taâm laø goác cuûa muoân 

phaùp. Taâm hay yù laø Taïng nghieäp, hay nôi toàn tröû nghieäp, thieän hay baát 

thieän. Thuaät ngöõ Baéc Phaïn Citta coøn ñöôïc ñònh nghóa nhö laø toaøn boä heä 

thoáng cuûa thöùc, boån nguyeân thanh tònh, hay taâm. Citta thöôøng ñöôïc dòch 

laø “yù töôûng.” Trong Kinh Laêng Giaø cuõng nhö trong caùc kinh ñieån Ñaïi 

Thöøa khaùc, citta ñöôïc dòch ñuùng hôn laø “taâm.” Khi noù ñöôïc ñònh nghóa 

laø “söï chaát chöùa” hay “nhaø kho” trong ñoù caùc chuûng töû nghieäp ñöôïc caát 

chöùa, thì citta khoâng chæ rieâng nghóa yù töôûng maø noù coøn coù yù nghóa coù 

tính caùch höõu theå hoïc nöõa. Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Taâm 

daãn ñaàu caùc haønh vi, taâm laø chuû, taâm taïo taùc taát caû.” Taâm laø moät teân 

khaùc cuûa A Laïi Da Thöùc (vì noù tích taäp haït gioáng cuûa chö phaùp hoaëc 

huaân taäp caùc haït gioáng töø chuûng töû chuûng phaùp maø noù huaân taäp). 

Khoâng gioáng nhö xaùc thaân vaät chaát, caùi taâm laø phi vaät chaát. Chuùng ta 

nhaän thöùc ñöôïc nhöõng tö töôûng vaø caûm nghó cuûa chuùng ta cuøng nhieàu 

ñieàu khaùc baèng tröïc giaùc, vaø chuùng ta keát luaän söï hieän höõu cuûa chuùng 

baèng pheùp loaïi suy. Taâm laø goác cuûa muoân phaùp. Trong Taâm Ñòa Quaùn 

Kinh, Ñöùc Phaät daïy: “Trong Phaät phaùp, laáy taâm laøm chuû. Taát caû caùc 

phaùp ñeàu do taâm sanh.” Taâm taïo ra chö Phaät, taâm taïo thieân ñöôøng, taâm 

taïo ñòa nguïc. Taâm laø ñoäng löïc chính laøm cho ta sung söôùng hay ñau 

khoå, vui hay buoàn, traàm luaân hay giaûi thoaùt. Ngöôøi xöa tin raèng 'taâm' 

naèm ngay vuøng ngöïc. Trong Thieàn, töø naày chæ hoaëc laø tinh thaàn cuûa 

moät ngöôøi theo nghóa toaøn boä nhöõng söùc maïnh veà yù thöùc, tinh thaàn, traùi 

tim, hay taâm hoàn, hoaëc laø söï hieän thöïc tuyeät ñoái, tinh thaàn thaät söï naèm 

beân ngoaøi nhò nguyeân cuûa taâm vaø vaät. Ñeå cho haønh giaû deã hieåu hôn veà 

Taâm, caùc vò thaày Phaät giaùo thöôøng chia Taâm ra laøm nhieàu giai taàng, 

nhöng ñoái vôùi Thieàn, Taâm laø moät toaøn theå vó ñaïi, khoâng coù nhöõng 

thaønh phaàn hay phaân boä. Caùc ñaëc tính theå hieän, chieáu dieäu vaø voâ töôùng 

cuûa Taâm hieän höõu ñoàng thôøi vaø thöôøng haèng, baát khaû phaân ly trong caùi 

toaøn theå.  

Theo Phaät giaùo, trí tueä khoâng phaûi laø söï chaát ñoáng cuûa tri thöùc. 

Traùi laïi, noù laø söï vuøng vaãy ñeå thoaùt khoûi caùc tri thöùc aáy. Noù ñaäp vôõ 

nhöõng tri thöùc cuõ ñeå laøm phaùt sinh nhöõng tri thöùc môùi phuø hôïp vôùi thöïc 
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taïi hôn. Khi Copernicus phaùt hieän traùi ñaát quay xung quanh noù vaø quay 

xung quanh maët trôøi, coù bieát bao nhieâu yù nieäm cuõ veà thieân vaên hoïc bò 

suïp ñoå, trong ñoù coù yù nieäm treân vaø döôùi. Thuyeát Löôïng Töû hieän thôøi 

ñang phaán ñaáu maõnh lieät ñeå vöôït thoaùt caùc yù nieäm ñoàng nhaát vaø nhaân 

quaû voán laø nhöõng yù nieäm caên baûn xöa nay cuûa khoa hoïc. Khoa hoïc 

cuõng ñang daán thaân treân con ñöôøng ruõ boû yù nieäm nhö ñaïo hoïc. Caùi 

hieåu bieát nôi con ngöôøi ñöôïc dieãn dòch thaønh khaùi nieäm, tö töôûng vaø 

ngoân ngöõ. Caùi bieát ôû ñaây laø tri thöùc thu löôïm ñöôïc baèng caùch chaát 

chöùa. Noù laø caùi thaáy tröïc tieáp vaø mau leï. Veà maët tình caûm thì goïi laø 

caûm xuùc. Veà maët tri thöùc thì goïi laø tri giaùc. Noù laø moät tröïc giaùc chöù 

khoâng phaûi laø keát quaû cuûa suy luaän. Coù khi noù hieän höõu traøn ñaày trong 

chuùng ta, nhöng chuùng ta khoâng dieãn dòch noù thaønh khaùi nieäm ñöôïc, 

khoâng duøng hình thöùc tö duy ñeå chuyeân chôû noù ñöôïc vaø do ñoù khoâng 

dieãn taû ñöôïc thaønh lôøi. Khoâng theå dieãn taû neân lôøi, ñoù laø taâm traïng cuûa 

chuùng ta vaøo luùc ñoù. Coù nhöõng tri thöùc ñöôïc noùi trong ñaïo Phaät laø “baát 

khaû tö, baát khaû nghò, baát khaû thuyeát,” nghóa laø khoâng theå suy tö, nghò 

luaän vaø laäp thaønh hoïc thuyeát ñöôïc. Ngoaøi ra, söï hieåu bieát coøn laø mieáng 

chaén giuùp baûo veä haønh giaû khoûi söï taán coâng cuûa tham, saân vaø si. Con 

ngöôøi thöôøng haønh ñoäng sai quaáy laø do bôûi voâ minh hoaëc khoâng thaáy roõ 

ñöôïc chính mình, khoâng thaáy roõ nhöõng khaùt voïng muoán ñaït haïnh phuùc 

cuõng phöông caùch naøo ñeå ñaït ñöôïc chaân haïnh phuùc. Söï hieåu bieát coøn 

giuùp haønh giaû coù khaû naêng trieät tieâu nhieãm tröôïc vaø taêng cöôøng ñöùc 

tính toát nôi chính mình. 

Ñaëc Taùnh Vaø Söï Vaän Haønh Cuûa Taâm: Taát caû duïc voïng ham 

muoán khôûi leân do taâm sôû haønh. Khi chuùng ta thaáy caùi gì haáp daãn thì 

chuùng ta khôûi sinh loøng ham muoán vaø muoán ñaït cho baèng ñöôïc. Ngöôïc 

laïi, khi chuùng ta thaáy caùi gì khoâng haáp daãn thì chuùng ta sanh taâm nhaøm 

chaùn khoâng muoán, coù khi coøn sanh taâm oaùn gheùt noù nöõa laø khaùc. 

Nhöõng chöùc naêng cuûa taâm raát roäng lôùn vaø khoâng tính ñeám ñöôïc. Chính 

vì vaäy maø Phaät luoân nhaéc nhôû töù  chuùng, “Taâm nhö vöôïn chuyeàn caây.” 

Taâm bieán hoùa voâ cuøng (noù hoaït ñoäng khoâng giôùi haïn); taâm phaùt khôûi 

meâ laàm; taâm phaùt khôûi giaùc ngoä. Theo Hoaøng Baù Ngöõ Luïc, moät hoâm 

Thieàn sö Hoaøng Baù thöôïng ñöôøng daïy chuùng: "Taâm laø Phaät, döøng taâm 

phaân bieät aáy laø Ñaïo." Taát caû söï vaät ñeàu do taâm taïo; taâm taïo Nieát baøn; 

taâm taïo ñòa nguïc. Moät caùi taâm oâ nhieãm bò vaây haõm bôûi theá giôùi oâ 

nhieãm. Taâm thanh tònh xuaát hieän trong moät theá giôùi thanh tònh. Taâm 

laøm ngoaïi giôùi bieán hoùa voâ haïn; taâm laøm Phaät; taâm laøm chuùng sanh. 
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Taâm laø moät hoïa só kyø taøi coù khaû naêng veû vôøi moïi thöù theá giôùi; khoâng 

coù thöù gì treân theá gian naày maø khoâng do taâm taïo; sanh töû ñeàu khôûi leân 

vaø toàn taïi töø taâm naày. Taâm sanh khôûi tham, saân, si; tuy nhieân, cuõng 

chính taâm aáy sanh khôûi boá thí, nhaãn nhuïc vaø trí hueä. Moät caùi taâm bò 

vaây haõm trong theá giôùi aûo töôûng seõ daãn daét chuùng sanh ñeán caûnh soáng 

si meâ u toái. Neáu chuùng ta thaáy raèng khoâng coù theá giôùi aûo töôûng ngoaøi 

taâm naày, thì taâm u toái trôû thaønh trong saùng, khoâng coøn taïo caûnh baát 

tònh, neân Boà Ñeà hieån loä. Taâm laøm chuû taát caû. Do taâm meâ môø maø theá 

giôùi ñaày phieàn naõo xuaát hieän. Theá giôùi thöôøng laïc laïi cuõng do taâm taïo, 

nhöng laø caùi taâm trong saùng. Taâm nhö baùnh xe theo boø keùo, vì vaäy maø 

khoå ñau phieàn naõo ñi lieàn vôùi ngöôøi naøo duøng taâm baát tònh ñeå noùi naêng 

haønh ñoäng.  

Trong Nghieân Cöùu Kinh Laêng Giaø, Thieàn Sö D.T. Suzuki ñaõ phaân 

bieät hai loaïi vaän haønh cuûa taâm. Thöù nhaát laø Vaän Haønh Tuøy Thuoäc vaøo 

Taâm Phaân Bieät: Coøn goïi laø söï phaân bieät trí, ñöôïc haøng nhò thöøa nhaän 

bieát. Noù ñöôïc goïi laø ÖÙng Thaân hay caùi thaân ñaùp öùng. Vì hoï khoâng bieát 

raèng ñaây laø do caùi taâm sinh khôûi hay chuyeån thöùc  phoùng chieáu ra, neân 

hoï töôûng noù laø caùi gì ôû beân ngoaøi hoï, vaø khieán cho noù mang moät hình 

töôùng coù thaân theå maø khoâng theå coù moät caùi bieát thoâng suoát veà baûn chaát 

cuûa noù. Thöù nhì laø Vaän Haønh Tuøy Thuoäc Vaøo Nghieäp Thöùc: Ñaây laø loaïi 

vaän haønh xuaát hieän vôùi taâm Boà Taùt naøo ñaõ nhaäp vaøo con ñöôøng Boà Taùt 

tính cuõng nhö ñoái vôùi taâm cuûa nhöõng vò ñaõ ñaït ñeán ñòa cao nhaát. Loaïi 

naày ñöôïc goïi laø Baùo Thaân. Caùi thaân coù theå nhìn thaáy ñöôïc trong voâ soá 

hình töôùng, moãi hình töôùng coù voâ soá neùt, vaø moãi neùt cao vôøi vôùi voâ soá 

caùch, vaø caùi theá giôùi trong ñoù thaân truù nguï cuõng ñöôïc trang nghieâm  

theo voâ soá theå caùch. Vì thaân theå hieän khaép moïi nôi neân noù khoâng coù 

giôùi haïn naøo caû, noù coù theå khoâng bao giôø suy dieät, noù vöôït khoûi moïi 

hoaøn caûnh. Tuøy theo yeâu caàu cuûa chuùng sanh tín thuû. Noù khoâng bò ñoaïn 

dieät cuõng khoâng bieán maát. Nhöõng ñaëc ñieåm aáy cuûa thaân laø nhöõng keát 

quaû huaân taäp cuûa nhöõng haønh ñoäng thuaàn khieát nhö caùc ñöùc haïnh toaøn 

haûo hay Ba La Maät, vaø cuõng laø söï huaân taäp vi dieäu voán saün coù trong 

Nhö Lai Taïng. Vì coù ñöôïc caùc tính chaát voâ löôïng an laïc nhö theá neân noù 

ñöôïc goïi laø Baùo Thaân. 

Taâm Hieåu Bieát Chính Mình, hieåu bieát chính mình laø saùng suoát hieåu 

bieát töôøng taän söï vaät ñuùng nhö thaät söï söï vaät laø nhö vaäy, laø thaáu trieät 

thöïc töôùng cuûa söï vaät, töùc laø thaáy roõ baûn chaát voâ thöôøng, khoå, voâ ngaõ 

cuûa nguõ uaån ngay trong chính mình. Khoâng phaûi töï mình hieåu bieát mình 
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moät caùch deã daøng vì nhöõng khaùi nieäm sai laàm, nhöõng aûo töôûng voâ caên 

cöù, nhöõng thaønh kieán vaø aûo giaùc. Thaät laø khoù maø thaáy ñöôïc con ngöôøi 

thaät cuûa chuùng ta. Ñöùc Phaät daïy raèng muoán coù theå hieåu ñöôïc chính 

mình, chuùng ta phaûi tröôùc heát thaáy vaø hieåu söï voâ thöôøng nôi nguõ uaån. 

Ngaøi ví saéc nhö moät khoái boït, thoï nhö bong boùng nöôùc, töôûng nhö aûo 

caûnh, haønh leàu beàu nhö luïc bình troâi, vaø thöùc nhö aûo töôûng. Ñöùc Phaät 

daïy: “Baát luaän hình theå vaät chaát naøo trong quaù khöù, vò lai vaø hieän taïi, ôû 

trong hay ôû ngoaøi, thoâ thieån hay vi teá, thaáp hay cao, xa hay gaàn... ñeàu 

troáng roãng, khoâng coù thöïc chaát, khoâng coù baûn theå. Cuøng theá aáy, caùc 

uaån coøn laïi: thoï, töôûng, haønh, thöùc...laïi cuõng nhö vaäy. Nhö vaäy nguõ uaån 

laø voâ thöôøng, maø heã caùi gì voâ thöôøng thì caùi ñoù laø khoå, baát toaïi vaø voâ 

ngaõ. Ai hieåu ñöôïc nhö vaäy laø hieåu ñöôïc chính mình.”  

Theo Tyø Kheo Piyananda trong Nhöõng Haït Ngoïc Trí Tueä Phaät 

Giaùo, baïn khoâng theå chaïy troán khoûi taâm. Vôùi thieàn baïn coù theå huaán 

luyeän cho taâm bình tónh vaø thoaùt khoûi nhöõng xaùo troän beân trong hay 

beân ngoaøi. AÙp duïng taäp trung tænh thöùc vôùi nhöõng hoãn loaïn beân trong 

vaø maâu thuaãn tinh thaàn, quan saùt hay chuù taâm ñeán taát caû nhöõng traïng 

thaùi thay ñoåi cuûa taâm. Khi taâm ñöôïc phaùt trieån ñuùng caùch, noù seõ mang 

laïi nieàm vui vaø haïnh phuùc nhaát. Neáu taâm bò xao laõng noù seõ mang laïi 

cho baïn trôû ngaïi vaø khoù khaên khoâng theå keå xieát. Taâm kyõ luaät raát maïnh 

meõ vaø höõu hieäu. Ngöôøi trí huaán luyeän taâm hoï nhö ngöôøi ta huaán luyeän 

ngöïa vaäy. Vì theá baïn neân quan saùt taâm mình. Khi baïn ngoài moät mình 

baïn neân quan saùt nhöõng thay ñoåi nôi taâm. Chæ neân quan saùt maø khoâng 

choáng cöï laïi hay troán chaïy hay kieåm soaùt nhöõng thay ñoåi aáy. Khi taâm 

ñang ôû traïng thaùi tham duïc, neân tænh thöùc bieát mình ñang coù taâm tham 

duïc. Khi taâm ñang ôû traïng thaùi saân haän hay khoâng saân haän, neân tænh 

thöùc bieát mình ñang coù taâm saân haän hay taâm khoâng saân haän. Khi taâm 

taäp trung hay taâm moâng lung, baïn neân tænh thöùc bieát mình ñang coù taâm 

taäp trung hay taâm moâng lung. Baïn neân luoân nhôù nhieäm vuï cuûa mình laø 

quan saùt nhöõng hoaøn caûnh thay ñoåi maø khoâng ñoàng hoùa vôùi chuùng. 

Nhieäm vuï cuûa baïn laø khoâng chuù taâm vaøo hoaøn caûnh beân ngoaøi maø chuù 

taâm vaøo chính baïn. Quaû laø khoù khaên, nhöng coù theå laøm ñöôïc. Trong 

moïi sinh hoaït cuûa ñôøi soáng haèng ngaøy, baïn neân luoân quan saùt taâm mình 

vaø quan saùt taâm trong taát caû moïi hoaøn caûnh. Quan saùt söï laøm vieäc cuûa 

taâm nhöng khoâng ñoàng nhaát hay baøo chöõa cho tö töôûng cuûa baïn maø 

khoâng xaây böùc maøn thaønh kieán; khoâng mong chôø töôûng thöôûng hay 

thoûa maõn. Quan saùt thaáy nhöõng caûm giaùc ham muoán, saân haän, ganh 
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gheùt, vaø nhieàu traïng thaùi baát thieän khaùc phaùt sanh vaø laøm ñaûo loän söï 

quaân bình cuûa taâm, töø ñoù tieáp tuïc haønh thieàn ñeå loaïi boû chuùng. Haønh 

giaû neân luoân nhôù raèng taâm vieân leo treøo nhaûy nhoùt nhö vöôïn chuyeàn 

caây. Coù ai ñoù hoûi vò Thieàn sö laøm sao nhìn vaøo töï taùnh cuûa mình. Vò 

Thieàn sö ñaùp: “Laøm sao thaáy ñöôïc? Vì neáu coù moät caùi loàng vôùi saùu cöûa 

soå vaø moät con khæ trong ñoù. Neáu coù ai goïi ‘khæ ôi,’ con khæ lieàn traû lôøi, 

vaø neáu coù ai khaùc laïi goïi nöõa ‘khæ ôi’ thì khæ laïi traû lôøi. Vaø cöù theá noù 

tieáp tuïc traû lôøi. Taâm con ngöôøi laïi cuõng nhö theá aáy”. 

Theo quan ñieåm Phaät giaùo, taâm hay thöùc laø phaàn coát loõi cuûa kieáp 

nhaân sinh. Taát caû nhöõng kinh nghieäm taâm lyù nhö ñau ñôùn hay sung 

söôùng, buoàn hay vui, thieän hay aùc, soáng hay cheát, ñeàu khoâng do moät 

nguyeân lyù beân ngoaøi naøo, maø chæ laø keát quaû cuûa nhöõng tö töôûng cuûa 

chuùng ta vaø nhöõng haønh ñoäng do nhöõng tö töôûng aáy ñöa ñeán maø thoâi. 

Taâm thaät söï aûnh höôûng ñeán thaân theå con ngöôøi trong töøng giaây töøng 

phuùt trong ñôøi soáng. Neáu chuùng ta ñeå maëc cho nhöõng tö töôûng haèn hoäc 

daøy xeùo, nhöõng troø tieâu khieån khoâng laønh maïnh thao tuùng, thì taâm naøy 

coù theå gaây neân thaûm hoïa, thaäm chí coù theå gieát cheát sinh maïng khaùc. 

Tuy nhieân, chính taâm naøy laïi coù theå cöùu ñöôïc moät thaân xaùc beänh hoaïn. 

Khi taâm ñöôïc taäp trung vaøo nhöõng tö töôûng chính ñaùng, vôùi nhöõng noã 

löïc chaân thaønh, vaø nhöõng hieåu bieát xaùc ñaùng thì noù coù theå mang laïi 

moät keát quaû thuø thaéng. Chính vì vaäy maø Ñöùc Phaät daî: “Khoâng moät keû 

thuø naøo coù theå haïi ñöôïc mình hôn taâm nieäm khaùt aùi, saân haän vaø ñoá kî 

cuûa chính mình.” Taâm vôùi nhöõng nieäm töôûng thanh tònh vaø thieän laønh 

thöïc söï seõ mang laïi cuoäc soáng an laønh vaø thanh thaûn. 

Taâm khoâng phaûi laø moät thöïc taïi bieät laäp vôùi theá giôùi caûm giaùc vaø 

suy töôûng ñeå ñi ra khoûi theá giôùi aáy roài ruùt veà töï thaân. Khi chuùng ta nhìn 

caùi caây tröôùc maët chuùng ta, taâm chuùng ta khoâng ñi ra ngoaøi chuùng ta ñeå 

ñi vaøo röøng, noù cuõng khoâng môû cöûa ñeå ñoùn caûnh röøng ñi vaøo. Taâm 

chuùng ta chæ nhaém vaøo caùi caây, nhöng nhöõng caùi caây aáy khoâng phaûi laø 

moät ñoái töôïng bieät laäp. Maø luùc ñoù taâm vaø caûnh laø moät. Caûnh chæ laø 

nhöõng bieåu hieän kyø dieäu cuûa taâm maø thoâi. Theo Kinh Töù Thaäp Nhò 

Chöông, Chöông 31, Ñöùc Phaät daïy: “Coù ngöôøi lo laéng vì loøng daâm duïc 

khoâng döùt neân muoán ñoaïn aâm. Ñoaïn aâm khoâng baèng ñoaïn taâm. Taâm 

nhö ngöôøi höôùng daãn,  moät khi ngöôøi höôùng daãn ngöøng thì nhöõng keû 

tuøng söï ñeàu phaûi ngöøng. Taâm taø khoâng ngöng thì ñoaïn aâm coù ích gì? 

Ñöùc Phaät Ca Dieáp coù daïy raèng: ‘Duïc sinh töø nôi yù. YÙ do tö töôûng sinh, 

hai taâm ñeàu tòch laëng, khoâng meâ saéc cuõng khoâng haønh daâm’.” 
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Taâm luoân vaän haønh khoâng ngaên ngaïi. Khi noùi ñeán taâm, ngöôøi ta 

nghó ñeán nhöõng hieän töôïng taâm lyù nhö caûm giaùc, tö töôûng vaø nhaän thöùc, 

cuõng nhö khi noùi ñeán vaät, chuùng ta nghó ngay ñeán nhöõng hieän töôïng vaät 

lyù nhö nuùi, soâng, caây, coû, ñoäng vaät. Nhö vaäy laø khi chuùng ta noùi ñeán 

taâm hay vaät, chuùng ta chæ nghó ñeán hieän töôïng (taâm töôïng vaø caûnh 

töôïng), chöù khoâng noùi ñeán taâm theå vaø vaät theå. Chuùng ta thaáy raèng caû 

hai loaïi hieän töôïng (taâm töôïng vaø caûnh töôïng) ñeàu nöông nhau maø 

thaønh, vaø theå tính cuûa chuùng laø söï töông duyeân, vaäy sao chuùng ta 

khoâng thaáy ñöôïc raèng caû hai loaïi hieän töôïng ñeàu cuøng moät theå tính? 

Theå tính aáy coù ngöôøi thích goïi laø “taâm”, coù ngöôøi thích goïi laø “vaät,” coù 

ngöôøi thích goïi laø “chaân nhö.” Daàu goïi laø caùi gì ñi nöõa, chuùng ta khoâng 

theå duøng khaùi nieäm ñeå ño löôøng theå taùnh naøy ñöôïc. Vì theå taùnh aáy 

khoâng bò ngaên ngaïi hoaëc giôùi haïn. Töø quan ñieåm hôïp nhaát, ngöôøi ta goïi 

noù laø “Phaùp thaân.” Töø quan ñieåm nhò nguyeân, ngöôøi ta goïi noù laø “Taâm 

khoâng ngaên ngaïi” ñoái maët vôùi “theá giôùi voâ ngaïi.” Kinh Hoa Nghieâm 

goïi noù laø Taâm voâ ngaïi vaø caûnh voâ ngaïi. Caû hai dung hôïp nhau moät 

caùch vieân maõn neân goïi laø “taâm caûnh vieân dung.” 

John Blofeld vieát trong quyeån 'Giaùo Huaán Thieàn Ñoán Ngoä': Caùc ñaïi 

sö Thieàn toâng Trung Hoa khuyeân: "Chuùng ta haõy ñònh taâm vaøo nhöõng gì 

coù thöïc." Khi taâm thöùc coøn taùn loaïn, chuùng ta deã bò taùc ñoäng bôûi nhöõng 

ñoái töôïng cuûa giaùc quan, vaø nhöõng caûm giaùc phaùt khôûi, nhöõng haäu quaû 

theo sau nhöõng caûm giaùc aáy, taïo ra nhöõng chuoãi haønh ñoäng vaø phaûn öùng 

baát taän. Ñeå cöùu chöõa söï taùn taâm hay voïng kieán aáy, ña soá phaûi traûi qua 

moät quaù trình tieäm tieán, theo thôøi gian vaø coâng phu tu taäp chaêm chæ, 

chaùnh kieán seõ hieän ra nhanh nhö tia chôùp. Khi ñaõ ñaït ñeán möùc ñònh taâm 

ñích thöïc, thöïc töôùng seõ böøng saùng nôi ta, chuùng ta thaáy toaøn boä vuõ truï 

caùc hieän töôïng nhö thò. Khaû naêng troùi buoäc vaø gaây saàu naõo cuûa noù seõ 

ñoaïn dieät töùc thì, môù nghieäp chöôùng coøn laïi cuûa chuùng ta seõ tieâu tan 

trong nhaùy maét, seõ khoâng coøn gì nöõa, ñieàu duy nhaát coøn laïi laø boån phaän 

cuûa chuùng ta phaûi chæ ñöôøng cho keû khaùc ñeå ñeán löôït hoï, theo göông 

chuùng ta, hoï chöùng ñöôïc thò kieán toái thöôïng. Khi caùi tröïc giaùc aáy buøng 

noå trong ta nhö moät aùnh saùng choùi loøa, chuùng ta khaùm phaù ra raèng 

khoâng coù gì ñang hieän höõu, ngoaïi tröø trong taâm thöùc chuùng ta, vaø thaät 

söï, taâm thöùc cuûa chuùng ta khoâng phaûi laø taâm thöùc cuûa chuùng ta maø laø 

Taâm thöùc vaø Taâm thöùc aáy voán tònh tòch, thanh tònh, troáng roãng theo 

nghóa khoâng hình töôùng, ñaëc ñieåm, ñoái nghòch, ña nguyeân, chuû theå, 

khaùch theå hoaëc baát cöù thöù gì döïa vaøo ñoù, chuùng ta coù theå truù ñöôïc. 
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Nhöng noù laïi khoâng troáng roãng theo nghóa ñoù laø caùi voâ thuûy voâ chung 

cuûa caùc hieän töôïng ñaõ töøng luùc goùp phaàn vaøo doøng chaûy baát tuyeät cuûa 

caùi maø chuùng ta goïi laø "sinh toàn." 

Baûn Chaát Cuûa Haït Gioáng: Haït gioáng-Hoaøn caûnh-Ñieàu kieän laø ba 

yeáu toá raát quan troïng trong giaùo lyù Phaät giaùo. Theo Phaät giaùo, khoâng 

coù nhaân aét khoâng coù quaû. Tuy nhieân, duø coù nhaân maø thieáu hoaøn caûnh 

vaø ñieàu kieän cho quaû phaùt sanh, laïi cuõng khoâng coù quaû. Theo Caâu Xaù 

Toâng trong A Tyø Ñaøm Luaän, coù boán trôï duyeân trong luaät Nhaân Quaû: 

Thöù nhaát laø Nhaân Duyeân. Nhaân duyeân hoaït ñoäng nhö moät caên nhaân, 

khoâng coù söï phaân bieät naøo giöõa caên nhaân vaø trôï duyeân, thí duï nöôùc vaø 

gioù taïo ra soùng. Thöù nhì laø Thöù Ñeä Duyeân. Thöù ñeä duyeân laø loaïi duyeân 

dieãn ra trong traät töï, caùi naày tieáp theo caùi kia, nhöõng haäu quaû ñeán tröïc 

tieáp vaø bình ñaúng sau nhöõng nhaân tröôùc, nhö nhöõng laøn soùng naày keá 

tieáp theo nhöõng laøn soùng khaùc. Thöù ba laø Sôû Duyeân Duyeân. Sôû duyeân 

duyeân coù moät ñoái töôïng hay moâi tröôøng khi moät nguyeân nhaân dieãn ra, 

thí duï nhöõng laøn soùng ñöôïc taïo ra do ao, hoà, soâng, bieån hay taøu beø. Thöù 

tö laø Taêng Thöôïng Duyeân. Taêng thöôïng duyeân laø nguyeân nhaân coù 

quyeàn naêng nhaát trong vieäc ñöa nhöõng nguyeân nhaân toàn taïi ñeán choã 

cöïc thaønh; thí duï, laøn soùng cuoái cuøng laøm laät ñoå con thuyeàn trong moät 

côn baõo. Taêng thöôïng duyeân vaø naêng taùc duyeân laø hai nguyeân nhaân 

quan troïng nhaát. Naêng taùc nhaân töï noù laø taêng thöôïng duyeân.  

Naêm Taâm Sôû Bieán Haønh: Taát caû duïc voïng ham muoán khôûi leân do 

taâm sôû haønh. Khi chuùng ta thaáy caùi gì haáp daãn thì chuùng ta khôûi sinh 

loøng ham muoán vaø muoán ñaït cho baèng ñöôïc. Ngöôïc laïi, khi chuùng ta 

thaáy caùi gì khoâng haáp daãn thì chuùng ta sanh taâm nhaøm chaùn khoâng 

muoán, coù khi coøn sanh taâm oaùn gheùt noù nöõa laø khaùc. Coù naêm taâm sôû 

bieán haønh. Thöù nhaát laø Taâm Sôû Xuùc: Xuùc laø moät taâm sôû phaùt sanh khi 

taâm tieáp xuùc vôùi ñoái töôïng. "Xuùc" laø söï gaëp gôõ vaø laøm vieäc cuûa ba thöù 

caên, traàn vaø thöùc. Xuùc coù nghóa laø xuùc chaïm; tuy nhieân, khoâng neân 

hieåu chæ laø söï xuùc chaïm vaät lyù suoâng vaøo moät vaät theå hay thaân. Xuùc 

coøn phaûi ñöôïc hieåu nhö laø moät yeáu toá tinh thaàn. Xuùc cuõng laø moät trong 

luïc traàn, cuõng laø moät trong 12 nhaân duyeân. Thöù nhì laø Taâm Sôû Taùc YÙ: i) 

Haønh ñoäng taïo taùc cuûa yù thöùc; ii) Söï chuù yù cuûa taâm; iii) Coù nhöõng tö 

töôûng daáy leân nôi taâm, coù taùc duïng maùch cho taâm nöông theo caùi caûnh 

sôû duyeân; iv) YÙ muoán. Thöù ba laø Taâm Sôû Thoï: Thoï laø phaùp taâm sôû 

nhaän laõnh dung naïp caùi caûnh maø mình tieáp xuùc. Thoï cuõng laø caùi taâm 

neám qua nhöõng vui, khoå hay döûng döng (vöøa yù, khoâng vöøa yù, khoâng 
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vöøa yù maø cuõng khoâng khoâng vöøa yù). Thöù tö laø Taâm Sôû Töôûng: Khi 

duyeân töôûng, thöùc khôûi leân vaø an truù, thöùc laáy töôûng laøm caûnh, laáy 

töôûng laøm sôû y, laáy töôûng laøm caên cöù thoï höôûng; ñöôïc taêng tröôûng, 

taêng thònh, vaø taêng quaûng. Thöù naêm laø Taâm Sôû Tö: Teân cuûa moät taâm 

sôû. Trí hueä ñaït ñöôïc qua thieàn ñònh hay trí tueä ñaït ñöôïc do suy tö maø 

coù. Tö Hueä coøn coù nghóa laø trí hueä môû ra do tö duy veà chaân lyù trung 

ñaïo. 

Naêm Taâm Sôû Bieät Caûnh: Nhö ñaõ ñeà caäp trong caùc chöông tröôùc, 

hoïc thuyeát cuûa Duy Thöùc toâng chuù troïng ñeán töôùng cuûa taát caû caùc 

phaùp; döïa treân ñoù, luaän thuyeát veà Duy Thöùc Hoïc ñöôïc laäp neân ñeå minh 

giaûi raèng ly thöùc voâ bieät phaùp hay khoâng coù phaùp naøo taùch bieät khoûi 

thöùc ñöôïc. Muïc ñích chính cuûa Duy Thöùc Hoïc laø chuyeån hoùa taâm trong 

tu haønh ñeå ñi ñeán giaùc ngoä vaø giaûi thoaùt. Maëc duø toâng naày thöôøng ñöôïc 

bieåu loä baèng caùch noùi raèng taát caû caùc phaùp ñeàu chæ laø thöùc, hay raèng 

khoâng coù gì ngoaøi thöùc; thöïc ra yù nghóa chaân chính cuûa noù laïi khaùc 

bieät. Noùi duy thöùc, chæ vì taát caû caùc phaùp baèng caùch naày hay caùch khaùc 

luoân luoân lieân heä vôùi thöùc. Töôûng cuõng neân nhaéc laïi, taát caû duïc voïng 

ham muoán khôûi leân do taâm sôû haønh. Khi chuùng ta thaáy caùi gì haáp daãn 

thì chuùng ta khôûi sinh loøng ham muoán vaø muoán ñaït cho baèng ñöôïc. 

Ngöôïc laïi, khi chuùng ta thaáy caùi gì khoâng haáp daãn thì chuùng ta sanh 

taâm nhaøm chaùn khoâng muoán, coù khi coøn sanh taâm oaùn gheùt noù nöõa laø 

khaùc. Coù naêm taâm sôû Bieät Caûnh. Thöù nhaát laø Taâm Sôû Duïc: Trong Phaät 

giaùo, “söï ham muoán” ñaëc bieät chæ veà söï ham muoán xaùc thòt. Trong 

nhieàu ñoaïn vaên kinh, kama ñöôïc duøng vôùi haøm nghóa “ham muoán” noùi 

chung. Kama laø khao khaùt thoûa maõn tính duïc cuõng nhö nieàm vui ñöôïc 

caûm thaáy trong söï khoaùi laïc aáy. Ñaây laø moät trong nhöõng trôû ngaïi chính 

treân böôùc ñöôøng tu taäp. Duïc voïng, nhuïc duïc, hay tham duïc laø khao 

khaùt thoûa maõn tính duïc cuõng nhö nieàm vui ñöôïc caûm thaáy trong söï 

khoaùi laïc aáy. Coù naêm loaïi duïc voïng: saéc, thanh, höông, vò, vaø xuùc. Thöù 

nhì laø Thaéng Giaûi Taâm: Thaéng giaûi taâm laø moät caùi taâm ñaõ ñöôïc giaûi 

thoaùt khoûi taát caû moïi duïc voïng. Traïng thaùi taâm giaûi thoaùt hay moät phaàn 

ñöôïc giaûi thoaùt qua tu taäp thieàn ñònh. Thöù ba laø Nieäm Taâm: Chaân tín roõ 

raøng, taát caû vieân thoâng. Ba thöù aám, xöù, giôùi khoâng theå laøm ngaïi. Nhö 

theá cho ñeán quaù khöù vò lai voâ soá kieáp, boû thaân naày thoï thaân khaùc, bao 

nhieâu taäp khí ñeàu hieän ra tröôùc. Ngöôøi thieän nam ñoù ñeàu coù theå ghi 

nhôù khoâng soùt. Ñoù goïi laø nieäm taâm truï. Thöù tö laø Ñònh Taâm: Ñònh taâm 

laø taâm thieàn ñònh hay Taâm ñònh tænh trong thieàn ñònh. Taâm ñònh ngöôïc 



 289 

laïi vôùi taâm taùn loaïn. Taâm ñònh baèng thieàn, ñoái laïi vôùi taâm taùn vôùi 

nhöõng loaïn ñoäng. Ñaây laø taâm cuûa nhöõng baäc Thaùnh. Taâm chuyeân chuù 

vaøo thieàn ñònh. Ñaây laø traïng thaùi yù thöùc trong ñoù tinh thaàn hoaøn toaøn 

taäp trung ñöôïc thu huùt vaøo söï suy töôûng veà moät söï vaät vaø chæ coøn laø 

moät vôùi noù. Söï nhaäp ñònh naày khoâng phaûi laø söï taäp trung ñôn giaûn theo 

nghóa thoâng thöôøng nhaèm ñöa toaøn boä naêng löôïng cuûa taâm töø caùi ôû ñaây 

(chuû theå) tôùi moät caùi ôû kia (ñoái töôïng) vì thaùi ñoä naày theå hieän baèng moät 

noã löïc chuû ñoäng caêng thaúng; trong khi 'ñònh taâm' laø moät traïng thaùi tieáp 

nhaän 'thuï ñoäng' veà caên baûn maø tinh thaàn vaãn tænh thöùc. Naêng löïc 'ñònh 

taâm' laø moät trong nhöõng ñieàu kieän can baûn ñoái vôùi vieäc tu taäp toïa thieàn. 

Thöù naêm laø Hueä Taâm: Trí hueä saùng suoát khoâng voïng töôûng hay söï hieåu 

bieát hay suy nghó chaân lyù.  

 

Mind & Consciousness:  

Unceasing Flux of What We Call 'Existence' 

 

Basic Understanding on the Mind: In Buddhism, mind is the root 

of all dharmas. The mind or thoughts is the storehouse of karma, 

wholesome or unwholesome. The Sanskrit term Citta is defined as the 

whole system of vijnanas, originally pure, or mind. Citta is generally 

translated as “thought.” In the Lankavatara Sutra as well as in other 

Mahayana sutras, citta may better be rendered “mind.” When it is 

defined as “accumulation” or as “store-house” where karma seeds are 

deposited, it is not mere thought, it has an ontological signification also. 

In The Dhammapada Sutta, the Buddha taught: “Mind fore-runs deeds; 

mind is chief, and mind-made are they.” “Mind” is another name for 

Alaya-vijnana. Unlike the material body, immaterial mind is invisible. 

We are aware of our thoughts and feelings and so forth by direct 

sensation, and we infer their existence in others by analogy. The mind 

is the root of all dharmas. In Contemplation of the Mind Sutra, the 

Buddha taught: “All my tenets are based on the mind that is the source 

of all dharmas." The mind has brought about the Buddhas, the Heaven, 

or the Hell. It is the main driving force that makes us happy or 

sorrowful, cheerful or sad, liberated or doomed. Ancient people 

believed that 'heart' is in the chest area. In Zen, it means either the 

mind of a person in the sense of all his powers of consciousness, mind, 

heart and spirit, or else absolutely reality, the mind beyond the 
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distinction between mind and matter. It is for the sake of giving 

practitioners an easier understanding of Mind, Buddhist teachers 

usually divide the mind into aspects or layers, but to Zen, Mind is one 

great Whole, without parts or divisions. The manifestating, 

illuminating, and nonsubstantial characteristics of Mind exist 

simultaneously and constantly, inseparable and indivisible in their 

totality. 

According to Buddhism, understanding is not an accumulation of 

knowledge. To the contrary, it is the result of the struggle to become 

free of knowledge. Understanding shatters old knowledge to make 

room for the new that accords better with reality. When Copernicus 

discovered that the Earth goes around the sun, most of the astronomical 

knowledge of the time had to be discarded, including the ideas of 

above and below. Today, physics is struggling valiantly to free itself 

from the ideas of identity and cause effect that underlie classical 

science. Science, like the Way, urges us to get rid of all preconceived 

notions. Understanding, in human, is translated into concepts, thoughts, 

and words. Understanding is not an aggregate of bits of knowledge. It is 

a direct and immediate penetration. In the realm of sentiment, it is 

feeling. In the realm of intellect, it is perception. It is an intuition rather 

than the culmination of reasoning. Every now and again it is fully 

present in us, and we find we cannot express it in words, thoughts, or 

concepts. “Unable to describe it,” that is our situation at such moments. 

Insights like this are spoken of in Buddhism as “impossible to reason 

about, to discuss, or to incorporate into doctrines or systems of 

thought.” Besides, understanding also means a shield to protect 

cultivator from the attack of greed, hatred and ignorance. A man often 

does wrong because of his ignorance or misunderstanding about 

himself, his desire of gaining happiness, and the way to obtain 

happiness. Understanding will also help cultivators with the ability to 

remove all defilements and strengthen their virtues.  

Characteristics and Functionings of Mind: All of our desires 

develop because of the thoughts of our mental factor intention. When 

we see an attractive object, we develop a wish to obtain that object. In 

contrary, when we see an unattractive object, we develop a wish not to 

obtain that object; sometimes we hate the object. The functions of mind 

are very extensive and numberless. That’s why the Buddha always 
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remineded his disciples, “Mind is like an unrest monkey jumping from 

one tree to another.” The activities of the mind have no limit; mind 

originates delusion; mind originates Enlightenment. According to the 

Zen Teaching of Huang Po, one day, Zen Master Huang Po entered the 

hall to preach the assembly: "Mind is Buddha, while the cessation of 

conceptual thought is the Way." Everything existence or phenomenon 

arises from the functions of the mind; mind creates Nirvana; mind 

creates Hells. An impure mind surrounds itself with impure things. A 

pure mind surrounds itself with pure things. Surroundings have no more 

limits than the activities of the mind; mind creates Buddhas (Buddha is 

like our mind); mind creates ordinary men (sentient beings are is just 

like our mind). The mind is a skilful painter who creates pictures of 

various worlds; there is nothing in the world that is not mind-created; 

both life and death arise from the mind and exist within the mind. The 

mind creates greed, anger and ignorance; however, that very mind is 

also able to create giving, patience and wisdom. A mind that is 

bewildered by its own world of delusion will lead beings to an 

unenlightened life. If we learn that there is no world of delusion 

outside of the mind, the bewildered mind becomes clear, we cease to 

create impure surroundings and we attain enlightenment. The mind is 

the master of every situation (it rules and controls everything). The 

world of suffering is brought about by the deluded mortal mind. The 

world of eternal joy is also brought about by the mind, but a clear mind. 

The mind is as the wheels follow the ox that draws the cart, so does 

suffering follow the person who speaks and acts with an impure mind. 

If the mind is impure, it will cause the feet to stumble along  a rogh and 

difficult road; but if a mind is pure, the path will be smooth and the 

journey peaceful.  

In The Studies of The Lankavatara Sutra, Zen Master D.T. Suzuki 

distinguished two kinds of functioning of the mind. First, functioning is 

dependent on the Individualizing Mind and is perceived  by the minds 

of the two-vehicle followers. It is known as Responding Body. As they 

do not know that this is projected by their Evolving Mind, they take it 

for something external to themselves, and making it assume a 

corporeal form, fail to have a thorough knowledge of its nature. 

Second, functioning is dependent on the Karma-consciousness, that is, 

it appears to the minds of those Bodhisattvas who have just entered 
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upon the path of Bodhisattvahood as well as of those who have reached 

the highest stage. This is known as the Recompense Body. The body is 

visible in infinite forms, each form has infinite marks, and each mark is 

excellent in infinite ways, and the world in which the Body has its 

abode is also embellished in manners infinite varying. As the Body is 

manifested everywhere, it has no limitations whatever, it can never be 

exhausted, it goes beyond all the conditions of determination. 

According to the needs of all beings it becomes visible and is always 

held by them, it is neither destroyed nor lost sight of. All such 

characteristics of the Body are the perfuming effect of the immaculate 

deeds such as the virtues of perfection and also the work of the 

mysterious perfuming innate in the Tathagata-garbha. As it is thus 

possession of immeasurably blissful qualities, it is called Recompense 

Body. 

Mind of Understanding Ourselves, understanding ourselves means 

understanding things as they really are, that is seeing the impermanent, 

unsatisfactory, and non-substantial or non-self nature of the five 

aggregates of clinging in ourselves. It is not easy to understand 

ourselves because of our wrong concepts, baseless illusions, 

perversions and delusions. It is so difficult to see the real person. The 

Buddha taught that in order to be able  to understand ourselves, we 

must first see and understand the impemanence of the five aggregates. 

He compares material form or body to a lump of foam, feeling to a 

bubble, perception to a mirage, mental formations or volitional 

activities to water-lily plant which is without heartwood, and 

consciousness to an illusion. The Buddha says: “Whatever material 

form there be whether past, future or present, internal, external, gross 

or subtle, low or lofty,  far or near that material form is empty, 

unsubstantial and without essence. In the same manner, the remaining 

aggregates: feeling, perception, mental formation, and consciousness 

are also empty, unsubstantial and without essence. Thus, the five 

aggregates are impermanent, whatever is impermanent, that is 

suffering, unsatisfactory and without self. Whenever you understand 

this, you understand yourselves.”  

According to Bikkhu Piyananda in The Gems of Buddhism 

Wisdom, you cannot run away from your mind. By meditation, you can 

train the mind to keep calm and be free from disturbances either from 
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within or outside. Apply concentrated awareness to the internal 

confusions and mental conflicts, and observe or pay attention to all the 

changing states of your mind. When the mind is properly developed, it 

brings happiness and bliss. If the mind is neglected, it runs you into 

endless troubles and difficulties. The disciplined mind is strong and 

effective, while the wavering mind is weak and ineffective. The wise 

train their minds as thoroughly as a horse-trainer train their horses. 

Therefore, you should watch you mind. When you sit alone, you should 

observe the changing conditions of the mind. The task is only a matter 

of observing the changing states, not fighting with the mind, or avoid it, 

or try to control it. When the mind is in a state of lust, be aware that we 

are having a mind of lust. When the mind is in a state of hatred or when 

it is free from hatred, be aware that we are having a mind of hatred or 

free from hatred. When you have the concentrated mind or the 

scattered mind, you should be aware that we are having a concentrated 

or a scattered mind. You should always remember that your job is to 

observe all these changing conditions without identifying yourself with 

them. Your job is to turn your attention away from the outside world 

and focus in yourself. This is very difficult, but it can be done. In all 

activities of your daily life, you should always watch your mind and to 

observe your mind in all kinds of situations. To observe the working of 

your mind without identifying with or finding justification for your 

thoughts without erecting the screen of prejudice; without expecting 

reward or satisfaction. To observe the senses of desire, hatred, jealousy 

and other unwholesome states that arise and upset the balance of the 

mind. Continue meditation practices to check and eliminate these 

harmful elements. Practitioners should always remember that the mind 

is climbing and jumping like a monkey. Someone asks a Zen master on 

how to look into one’s self-nature. The Zen master replies: “How can? 

For if there is a cage with six windows, in which there is a monkey. 

Someone calls at one window, ‘O, monkey,’ and he replies. Someone 

else calls at another window, and again he replies. And so on. Human’s 

mind is no different from that monkey.” 

According to the Buddhist point of view, the mind or consciousness 

is the core of our existence. All our psychological experiences, such as 

pain and pleasure, sorrow and happiness, good and evil, life and death, 

are not attributed to any external agency. They are only the result of 



 294 

our own thoughts and their resultant actions. Mind actually influences 

the body in every minute of life. If we allow it to function with the 

vicious and unwholesome thoughts, mind can cause disaster; it can 

even kill another being. However, when the mind is concentrated on 

right thoughts with right effort and understanding, it can produce an 

excellent effect. Thus, the Buddha taght: “No enemy can harm one so 

much as one’s own thoughts of craving, thoughts of hate, thoughts of 

jealousy, and so on.” A mind with pure and wholesome thoughts really 

lead to a peaceful and relaxed life.  

Mind is not separate from the world of thoughts and feelings, how 

can it leave and retire into itself? When we look at the tree in front of 

us, our mind does not go outside of us into the forest, nor does it open a 

door to let the trees in. Our mind fixes on the trees, but they are not a 

distinct object. Our mind and the trees are one. The trees are only one 

of the miraculous manifestations of the mind. According to the Sutra In 

Forty-Two Sections, Chapter 31, the Buddha said: “There was once 

someone who, plagued by ceaseless sexual desire, wished to castrate 

himself. To cut off your sexual organs would not be as good as to cut 

off your mind. You mind is like a supervisor; if the supervisor stops, his 

employees will also quit. If the deviant mind is not stopped, what good 

does it do to cut off the organs?” The Kasyapa Buddha taught: ‘Desire 

is born from your will; your will is born from thought. When both 

aspects of the mind are still, there is neither form nor activity.” 

The Mind is always functioning without limitations or obstacles. 

When we speak of mind, we usually think of psychological 

phenomena, such as feelings, thoughts, or perceptions. When we speak 

of objects of mind, we think of physical phenomena, such as mountains, 

trees, or animals. Speaking this way, we see the phenomenal aspects of 

mind and its objects, but we don’t see their nature. We have observed 

that these two kinds of phenomena, mind and objects of mind, rely on 

one another for their existence and are therefore interdependent. But 

we do not see that they themselves have the same nature. This nature 

is sometimes called “mind” and sometimes called “suchness.” 

Whatever we call it, we cannot measure this nature using concepts. It is 

boundless and all inclusive, without limitations or obstacles. From the 

point of view of unity, it is called Dharmakaya. From the point of view 

of duality, it is called “mind without obstacle” encountering “world 
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without obstacle.” The Avatamsaka Sutra calls it unobstructed mind 

and unobstructed object. The mind and the world contain each other so 

completely and perfectly that we call this “perfect unity of mind and 

object.”   

John Blofeld wrote in Zen Teaching of Instantaneous Awakening: 

The Ch'an masters say in effect: "Let us... focus our minds on what is 

real." So long as our minds are out of focus, the objects of the senses, 

the sensations to which they give rise, and the stored results of those 

sensations, will impinge upon them, setting up endless chains of actions 

and reaction. The process of correcting this wrong focus, or false 

vision, can be counted gradual only in the sense that most people 

require long and careful preparation, but true perception, when we 

have learnt how to be ready for it, it will burst upon us in a flash... 

When true focus is attained, reality will flash upon us, the whole 

universe of phenomena will be seen as it really is; its power to hamper 

and afflict us will be instantaneously destroyed, our remaining stores of 

karma will be burnt up in that flash, and nothing will remain for us 

except the duty of pointing the way so that others in their turn may 

achieve the ultimate vision just as we have done. When that final 

intuition bursts upon us like a blinding light, we shall discover that 

nothing exists or ever has existed except in our minds; that, indeed, our 

mind are not our minds but mind itself; that this Mind is perfectly 

quiescent, a pure void in that it is utterly without form, characteristics, 

opposites, plurality, subject, object, or anything at all on which to lay 

hold; and yet that it is certainly not void in that it is the beginningless 

and endless end of all the phenomena which from moment to moment 

contribute to the unceasing flux of what we call 'existence.'" 

Seed-Nature: Seed-Circumstances-Conditions are three most 

important elements in Buddhist theories. According to Buddhist 

theories, without a seed nothing would happen. However, even though 

there is a seed, if it is lacking of surrounding circumstances and 

conditions, there will not be any effect on that seed. According to the 

Kosa School in the Abhidharma, there are four sub-causes in the theory 

of Causal Relation: First, hetu-pratyaya or the cause sub-cause which 

acts as chief cause (hetu-pratyaya), there being no distinction between 

the chief cause and the secondary cause, i.e., the water and the wind 

cause a wave. Second, samanantra-pratyaya or the immediate sub-



 296 

cause, occuring in order, one after another, consequences coming 

immediately and equally after antecedents, as waves following one 

after another. Third, alambana-pratyaya or the objective sub-cause, 

which has an object or environment as a concurring cause, as waves 

are conditioned by a basin, a pond, a river, the sea, or a boat. Fourth, 

adhipati-pratyaya or the upheaving sub-cause which is the most 

powerful one to bring all the abiding causes to a culmination, as the last 

wave that upsets a boat in a storm. Among these four causes, the cause 

sub-cause and the upheaving cause are the most important ones. The 

active cause is itself the upheaving sub-cause.  

Five Mental Factor Intentions: All of our desires develop because 

of the thoughts of our mental factor intention. When we see an 

attractive object, we develop a wish to obtain that object. In contrary, 

when we see an unattractive object, we develop a wish not to obtain 

that object; sometimes we hate the object. There are five different 

kinds of mental factors. First, The mental impression from contact with 

sense-objects: The quality of tangibility, feeling and sensation. 

"Phassa" is the meeting and working together of sense-organ, sense-

object and sense-consciousness. The word “phassa” is derived from the 

verb “phusati,” meaning “to touch,” however, contact should not be 

understood as the mere physical impact of the object on the bodily 

faculty. It is, rather, the mental factor by which consciousness mentally 

touches th object that has appeared, thereby initiating the entire 

cognitive event. Touching is also one of the six gunas or objects, one of 

the twelve nidanas. Second, Cetana (skt) Manaskara (p) or Manahkara 

(skt): i) Intentional action; ii) Attention-Attention of the mind; iii) To 

have the thought arise or to be aroused, beget the resolve; iv) Wilful 

action. Third, Vedana (p & skt) or Vedaniya (skt): To receive, to bearor 

enjoyment..., Feeling is defined as mental reaction to the object, but in 

general it means receptivity, or sensation. Feeling is also a mind which 

experiences either pleasure, unpleasure or indifference (pleasant, 

unpleasant, neither pleasant nor unpleasant).  Fourth, the mental 

impression from Cognition: Consciousness gains a footing in relation to 

perceptions, with perceptions as object and basis, as a place of 

enjoyment. Fifth, Cetana (skt): Contemplation, mental factors or 

mental actions, the wisdom attained by meditating on the principles and 
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doctrines of Buddhism or wisdom by thoughts. It also means the the 

wisdom of the truth of the middle path.   

Five Special Mental Functions: As mentioned in previous 

chapters, the doctrine of Idealism School concerns chiefly with the 

facts or specific characters (lakshana) of all elements on which the 

theory of idealism was built in order to elucidate that no element is 

separate from ideation. The main goal of the Studies of Consciousness-

Only is to transform the mind in cultivation in order to attain 

enlightenment and liberation. Although it is usually expressed by 

saying that all dharmas are mere ideation or that there is nothing but 

ideation, the real sense is quite different. It is idealistic because all 

elements are in some way or other always connected with ideation. I 

should be reminded that all of our desires develop because of the 

thoughts of our mental factor intention. When we see an attractive 

object, we develop a wish to obtain that object. In contrary, when we 

see an unattractive object, we develop a wish not to obtain that object; 

sometimes we hate the object. There are five particular states. First, 

Special Mental Function of Desires: In Buddhism, the term “desire,” is 

specifically referred to sexual desire. In many scriptural contexts it is 

used to encompass desire in general. Kama refers to desire toward 

sensually satisfying objects and to the joy taken in these things. It is 

seen as one of the primary obstacles on the spiritual path (considered to 

be one of the major hindrances to the Buddhist path). Sense-pleasures, 

desire for sense-pleasures, desire (sexual) or sensual desire, or mental 

defilement, refers to desire toward sensually satisfying objects and to 

the joy taken in these things. There are types of sensual desire: form, 

sound, smell, taste, and bodily feeling. Second, the Mind of Supreme 

Liberation: The mind of Supreme liberation is a mind or heart 

delivered from all desires. The free conscious state or the mental state 

which is partially emancipated from defilements through practice of 

meditation. Third, Mindfulness of the mind: Mind of Rememberance, 

Unforgetfulness or the mind that resides in mindfulness. When true 

faith is clearly understood, then perfect penetration is total, and the 

three aspects of skandhas, places, and realms are no longer 

obstructions. Then all their habits throughout innumerable kalpas of 

past and future, during which they abandon bodies and receive bodies, 

appear to them now in the present moment. These good people can 



 298 

remember everything and forget nothing. This is called “The mind that 

resides in mindfulness.” Fourth, Collected mind: A fixed mind or a 

mind fixed in meditation. The meditative mind or mind fixed on 

goodness, the mind of Dhyana or the mind of meditation. A heart of 

concentration in meditation. A settled mind verse A wandering mind. A 

mind organized by meditation or disorganized by distraction. The 

characteristic of the saint and sage. A mind fixed on goodness. 

Collected mind is a state of consciousness in which the mind is fully 

and integrally collected and absorbed by one thing with which it has 

become one. This collectedness is not concentration in the 

conventional sense, which usually refers to a directedness from here 

(subject) to there (object) and thus, in contrast to collectedness is a 

dualistic state and is generally brought about by active pushing. In 

contrast to this, collectedness is characterized by 'passive' though 

wakeful receptivity. The ability to 'collect the mind' is an essential 

prerequisite for the practice of sitting meditation (zazen). Fifth, the 

mind of glowing wisdom: The mind of wisdom or perfect 

understanding, the sense of wisdom or thinking of the truth. 
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Chöông Hai Möôi Taùm 

Chapter Twenty-Eight 

 

AÛnh Höôûng Cuûa Nhaân Trong Taâm & Thöùc 

 

Theo Phaät giaùo, coù söï lieân heä maät thieát giöõa Taâm Thöùc vaø Nhaân-

Duyeân-Quaû. Nhaân laø nguyeân nhaân hay caùi ñi ôû tröôùc; ñieàu kieän, lyù do, 

nguyeân lyù (nguyeân nhaân), vaân vaân. Nhaân caên baûn taïo ra nghieäp quaû vaø 

söï taùi sanh. Heã gaây nhaân aét gaët quaû. Moïi haønh ñoäng laøm nhaân seõ coù 

moät keát quaû hay haäu quaû. Cuõng nhö vaäy, keát quaû hay haäu quaû ñeàu coù 

nhaân cuûa noù. Luaät nhaân quaû laø khaùi nieäm caên baûn trong ñaïo Phaät, noù 

chi phoái taát caû moïi tröôøng hôïp. Ngöôøi Phaät töû tin luaät nhaân quaû chöù 

khoâng khoâng phaûi thöôûng phaït. Heã laø nhaân aét coù quaû. Töông töï, heã laø 

quaû aét coù nhaân. Luaät nhaân quaû laø yù nieäm caên baûn trong Phaät giaùo chi 

phoái moïi hoaøn caûnh. Ñaây laø ñònh luaät caên baûn cuûa vaïn höõu, neáu moät 

ngöôøi gieo haït gioáng toát thì chaéc chaén ngöôøi ñoù seõ gaët quaû toát; neáu 

ngöôøi aáy gieo haït gioáng xaáu thì hieån nhieân phaûi gaët quaû xaáu. Duø keát 

quaû coù theå mau hay chaäm, moïi ngöôøi chaéc chaén seõ nhaän nhöõng keát quaû 

töông öùng vôùi nhöõng haønh ñoäng cuûa mình. Ngöôøi naøo thaâm hieåu 

nguyeân lyù naøy seõ khoâng bao giôø laøm ñieàu xaáu. Theo Ñöùc Phaät, nhaân laø 

nhaân maø baïn ñaõ gieo, thì töø ñoù baïn phaûi gaët laáy keát quaû töông öùng, 

khoâng coù ngoaïi leä. Neáu baïn gieo nhaân toát, aét gaët quaû toát. Vaø neáu baïn 

gieo nhaân xaáu, aét nhaän laáy quaû xaáu. Vì vaäy maø neáu baïn gieo moät nhaân 

naøo ñoù vôùi nhöõng duyeân khaùc ñi keøm, moät quaû baùo hay haäu quaû naøo 

ñoù seõ ñeán, khoâng coù ngoaïi leä.  Ñöùc Phaät daïy: “Do söï noái keát cuûa caùc 

chuoãi nhaân duyeân maø coù söï sinh, coù söï dieät.” Nhaân quaû trong ñaïo Phaät 

khoâng phaûi laø chuyeän tin hay khoâng tin. Cho duø baïn khoâng tin nhaân 

quaû thì nhaân quaû vaãn vaän haønh ñuùng theo chieàu höôùng maø noù phaûi vaän 

haønh. Nhaân chính laø chuûng töû (haït). Caùi goùp phaàn cho söï lôùn maïnh cuûa 

noù laø duyeân (hay ñieàu kieän). Troàng moät caùi haït xuoáng ñaát laø gieo nhaân. 

Nhöõng ñieàu kieän laø nhöõng yeáu toá phuï vaøo goùp phaàn laøm cho caùi haït 

naåy maàm vaø lôùn leân nhö ñaát ñai, nöôùc, aùnh naéng maët trôøi, phaân boùn vaø 

ngöôøi laøm vöôøn, vaân vaân. Noùi toùm laïi, nhaân laø nguyeân nhaân, laø naêng 

löïc phaùt ñoäng; quaû laø keát quaû, laø söï hình thaønh cuûa naêng löïc phaùt ñoäng. 

Ñònh luaät nhaân quaû chi phoái vaïn söï vaïn vaät trong vuõ truï khoâng coù 

ngoaïi leä. Phaät töû chaân thuaàn neân luoân nhôù raèng nguyeân nhaân chính ñöa 

ñeán moïi haäu quaû laø “Voâ Minh”. Voâ minh laø yeáu toá cuûa taâm thöùc, moät 
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traïng thaùi laøm u aùm trí naêng. Voâ minh laøm cho chuùng ta khoâng bieát söï 

thaät chuùng ta laø gì vaø söï vaät chung quanh chuùng ta toàn taïi theo cô cheá 

naøo. Voâ minh chaúng nhöõng laøm cho chuùng ta khoâng thaáy boä maët thaät 

cuûa söï vaät, maø noù coøn veõ vôøi söï vaät moät caùch sai laïc. 

Coù hai loaïi nhaân: chính nhaân vaø duyeân nhaân. Thöù nhaát laø Chính 

nhaân: Chính nhaân hay nhöõng nguyeân nhaân thieát yeáu hay laø haït gioáng 

cuûa vaïn höõu. Thöù nhì laø Duyeân nhaân: Nguyeân nhaân phuï hay duyeân 

nhaân laø hoaøn caûnh vaø ñieàu kieän laøm cho haït naåy maàm nhö nöôùc, aùnh 

saùng maët trôøi, ñaát, vaø ngöôøi laøm vöôøn, vaân vaân. Coù ba loaïi nhaân: Theo 

Phaät giaùo thuôû ban sô, coù ba loaïi nhaân hay Tam nhôn. Thöù nhaát laø 

Sanh nhôn. Thöù nhì laø Taäp nhôn. Thöù ba laø Y nhôn (Luïc caên, luïc traàn  

vaø luïc thöùc). Laïi coù Tam Nhôn Tam Quaû: Thöù nhaát laø Dò thuïc nhôn dò 

thuïc quaû: Moïi nhaân trong kieáp hieän taïi ñeàu taïo thaønh quaû trong kieáp 

tôùi. Thöù nhì laø Phuùc nhôn phuùc baùo: Phuùc nhôn taïo phuùc quaû ôû ñôøi naày 

vaø ñôøi sau. Thöù ba laø Trí nhôn trí quaû: Trí nhôn taïo trí quaû sau naày. Laïi 

coù Tam nhaân Sinh AÙi Duïc: Ñaây laø ba nguoàn goác gaây neân duïc voïng vaø 

aûo töôûng: Töôûng sinh, Töôùng sinh, vaø Löu chuù sinh. Laïi coù Ba Nguyeân 

Nhaân Phaùt Sanh Chöôùng Nghieäp: Theo Duy Thöùc Hoïc, ngoaøi nhöõng trôû 

ngaïi cuûa ngoaïi duyeân, coøn coù ba nguyeân nhaân phaùt sanh chöôùng 

nghieäp cho ngöôøi tu. Thöù nhaát laø Söùc Phaûn ÖÙng Cuûa Chuûng Töû Nghieäp: 

Trong taïng thöùc cuûa ta coù chöùa laãn loän nhöõng nghieäp chuûng laønh döõ. 

Khi nieäm Phaät hay tham thieàn, ta huaân taäp haït gioáng coâng ñöùc voâ laäu 

vaøo, taát caû nghieäp chuûng kia phaûi phaùt hieän. Ví nhö moät khu röøng raäm 

nhieàu thuù, neáu coù cö daân khai hoang, taát caû caây coái bò ñoán, caùc loaøi thuù 

ñeàu ra. Caûnh töôùng vaø phieàn naõo chöôùng duyeân do nghieäp chuûng phaùt 

hieän cuõng theá. Thöù nhì laø Töï Gaây Chöôùng Naïn vì khoâng am töôøng giaùo 

phaùp: Coù nhöõng vò tu haønh chaúng am töôøng giaùo lyù, khoâng hieåu nhöõng 

töôùng cuûa noäi taâm vaø ngoaïi caûnh ñeàu nhö huyeãn, chöa phaùt minh theá 

naøo laø chaân vaø voïng, neân nhaän ñònh sai laàm. Do ñoù ñoái vôùi caûnh duyeân 

trong ngoaøi sanh nieäm tham chaáp, vui möøng, thöông lo, sôï haõi, maø töï 

gaây chöôùng naïn cho mình. Thöù ba laø Khoâng Vöõng Loøng Beàn Chí Neân 

Thoái Lui: Laïi ví  nhö ngöôøi theo hoïa ñoà ñi tìm moû vaøng, ñöôøng xaù phaûi 

traûi qua non cao, vöïc thaúm, ñoàng vaéng, röøng saâu, böôùc haønh trình taát 

phaûi nhieàu coâng phu vaø gian lao khoå nhoïc. Neáu ngöôøi aáy khoâng vöõng 

loøng, khoâng bieát tuøy söùc tuøy hoaøn caûnh maø nhaãn naïi uyeån chuyeån, taát 

phaûi thoái lui. Hoaëc coù khi boû cuoäc gheù vaøo moät caûnh taïm naøo ñoù, hay 

cheát giöõa ñöôøng. Loä trình tu taäp cuõng theá, haønh giaû tuy y theo kinh giaùo 
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maø thöïc haønh, song neáu khoâng bieát tuøy söùc tuøy hoaøn caûnh maø nhaãn naïi 

uyeån chuyeån, söï laäp chí khoâng beàn laâu, taát seõ thaát baïi. Boán Nguyeân 

Nhaân Khôi Daäy Nhaõn Caên: Trong Kinh Laêng Giaø, Ñöùc Phaät ñaõ nhaéc 

Mahamati veà boán nguyeân nhaân khôi daäy nhaõn caên. Thöù nhaát laø Chaáp 

vaøo theá giôùi sôû kieán, khoâng bieát raèng ñaáy laø do taâm taïo neân. Thöù nhì laø 

Baùm chaët vaøo caùc hình saéc do bôûi taäp khí cuûa nhöõng suy luaän khoâng 

vöõng chaéc vaø nhöõng kieán giaûi sai laàm töø voâ thæ. Thöù ba laø Töï tính cuûa 

chính caùi thöùc. Thöù tö laø Quaù ham muoán caùi phöùc tính cuûa caùc hình saéc 

vaø töôùng traïng. Do ñoù Ñöùc Phaät noùi: “Naøy Mahamati! Do bôûi boán 

nguyeân nhaân khôi daäy nhaõn caên naày maø caùc con soùng cuûa caùc thöùc 

phaùt sinh ñöôïc vaän ñoäng ôû trong A Laïi Da tuoân chaûy nhö nhöõng doøng 

nöôùc giöõa bieån. Naøy Mahamati, cuõng nhö tröôøng hôïp nhaõn caên, caùc 

caên khaùc cuõng vaäy, söï nhaän thöùc veà theá giôùi ñoái töôïng xaõy ra ñoàng thôøi 

vaø ñeàu ñaën  trong taát caû caùc caên, caùc nguyeân töû, vaø caùc loã chaân loâng; 

cuõng nhö taám göông phaûn chieáu hình aûnh, vaø naøy Mahamati, gioáng nhö 

gioù laøm bieån ñoäng, bieån taâm xao ñoäng bôûi gioù cuûa caûnh giôùi  vaø nhöõng 

con soùng loàng leân khoâng döùt. Nguyeân nhaân vaø söï bieåu hieän veà hoaït 

ñoäng cuûa noù khoâng taùch rôøi nhau, vaø vì khía caïnh nghieäp cuûa thöùc ñöôïc 

noái keát chaët cheõ vôùi khía caïnh boån nguyeân neân töï tính veà hình saéc hay 

moät theá giôùi ñoái töôïng khoâng ñöôïc xaùc quyeát ñuùng ñaén, vaø naøy 

Mahamati, do ñoù maø heä thoáng naêm thöùc phaùt sanh. Naøy Mahamati, khi 

keát hôïp naêm thöùc naày, theá giôùi ñoái töôïng ñöôïc xem nhö laø lyù do cuûa söï 

sai bieät vaø caùc ñoái töôïng ñöôïc neâu ñònh roõ raøng thì baáy giôø chuùng ta coù 

Maït Na Thöùc. Do ñoù maø coù söï sinh ra cuûa thaân theå hay heä thoáng caùc 

thöùc. Tuy nhieân, caùc thöùc aáy khoâng nghó raèng chuùng phuï thuoäc vaøo 

nhau maø gaén chaët vaøo theá giôùi sôû kieán hay theá giôùi sinh khôûi töø chính 

caùi taâm cuûa ngöôøi ta hay töï taâm sôû hieän, vaø ñöôïc caùi taâm aáy phaân bieät. 

Caùc thöùc vaø Maït Na Thöùc sinh khôûi ñoàng thôøi, phuï thuoäc vaøo nhau, vaø 

khoâng bò phaù vôõ, maø moãi thöù töï nhaän laáy moâi tröôøng theå hieän rieâng. 

Theo Phaät giaùo, coù naêm nguyeân nhaân: Sinh nhaân, y nhaân, laäp nhaân, trì 

nhaân, vaø döôõng nhaân. Laïi coù naêm nhaân khaùc. Thöù nhaát laø Sinh nhaân: 

Chuùng sanh theo nghieäp quaû maø taùi sanh. Thöù nhì laø Hoøa hôïp nhaân: 

Thieän taâm hoøa hôïp vôùi thieän phaùp; baát thieän taâm hoøa hôïp vôùi baát thieän 

phaùp; voâ kyù taâm hoøa hôïp vôùi voâ kyù phaùp. Thöù ba laø Truù nhaân: Taát caû 

chuùng sanh truï vaøo nhöõng ñieàu kieän hieän taïi maø truï. Thöù tö laø Taêng 

tröôûng nhaân: Nhaân cuûa söï phaùt trieån hay tröôûng döôõng baûn thaân nhö 

thöïc phaåm aùo quaàn. Thöù naêm laø Vieãn nhaân: Nhaân xa nhö tinh huyeát 
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cuûa cha meï ñeå sinh ra thaân naày. Saùu Nhaân Chính Vaø Boán Trôï Duyeân 

Trong Phaät Giaùo: Taát caû baûy möôi laêm phaùp trong A Tyø Ñaøm cuûa Caâu 

Xaù Toâng, duø phaân ly, ñeàu lieân keát nhau trong theá giôùi hieän thöïc. Hieän 

töôïng naày ñöôïc caét nghóa baèng lyù thuyeát töông quan nhaân quaû hay 

thuyeát veà möôøi nhaân, trong ñoù coù saùu caên nhaân vaø boán trôï duyeân. Phaùp 

höõu vi sanh ra ñeàu do söï hoøa hôïp cuûa nhaân vaø duyeân. Theo A Tyø Ñaøm 

cuûa toâng Caâu Xaù, coù saùu caên nhaân trong thuyeát nhaân quaû. Thöù nhaát laø 

Naêng taùc nhaân, yeáu toá daãn ñaïo trong söï phaùt sinh moät haäu quaû. Naêng 

taùc nhaân laø lyù do hieän höõu cuûa moïi söï vaät coù theå coù. Naêng taùc nhaân coù 

hai loaïi: Döõ löïc nhaân vaø Baát chöôùng nhaân. Thöù nhì laø Caâu höõu nhaân, 

loaïi nhaân maø treân hai yeáu toá luoân luoân cuøng haønh söï vôùi nhau. Töù ñaïi 

cuøng thay phieân nhau laøm nhaân duyeân. Luaät hoã töông, töùc laø tình traïng 

hoã töông aûnh höôûng laøm ñieàu kieän cho nhau. Thöù ba laø Ñoàng loaïi 

nhaân, luaät gieo gì gaët naáy. Laø loaïi nhaân trôï giuùp nhöõng nhaân khaùc cuøng 

loaïi vôùi noù. Thöù tö laø Töông öng nhaân, luaät töông öùng hay phoái hôïp. Laø 

loaïi nhaân xuaát hieän baát cöù luùc naøo, töø baát cöù ñoäng löïc naøo, ñoái vôùi baát 

cöù söï kieän naøo, trong baát cöù cô hoäi naøo, vaø trong baát cöù tröôøng hôïp 

naøo. Thöù naêm laø Bieán haønh nhaân, luaät toång quaùt coù theå aùp duïng vaøo 

moät soá ñaëc tính taâm thöùc laøm caên baûn chung cho caùc ñaëc tính khaùc, hay 

taø kieán laø nhaân aûnh höôûng moïi haønh ñoäng. Laø nhaân luoân luoân lieân heä 

vôùi nhöõng taø kieán, hoaøi nghi hay voâ minh, taïo ra taát caû nhöõng sai laàm 

cuûa con ngöôøi. Thöù saùu laø Dò thuïc nhaân, quaû mang laïi khaùc vôùi nhaân. 

Ñaây laø luaät baùo öùng hay keát quaû. Laø nhaân taïo ra keát quaû cuûa noù trong 

moät ñôøi soáng khaùc, nhö khi nhöõng thöôûng phaït nhaän laõnh ñöôïc trong 

trong ñôøi keá tieáp sau khi cheát. Cuõng theo Caâu Xaù Toâng trong A Tyø 

Ñaøm Luaän, coù boán trôï duyeân trong luaät Nhaân Quaû. Thöù nhaát laø Nhaân 

Duyeân: Nhaân duyeân hoaït ñoäng nhö moät caên nhaân, khoâng coù söï phaân 

bieät naøo giöõa caên nhaân vaø trôï duyeân, thí duï nöôùc vaø gioù taïo ra soùng. 

Thöù nhì laø Thöù Ñeä Duyeân: Thöù ñeä duyeân laø loaïi duyeân dieãn ra trong 

traät töï, caùi naày tieáp theo caùi kia, nhöõng haäu quaû ñeán tröïc tieáp vaø bình 

ñaúng sau nhöõng nhaân tröôùc, nhö nhöõng laøn soùng naày keá tieáp theo 

nhöõng laøn soùng khaùc. Thöù ba laø Sôû Duyeân Duyeân: Sôû duyeân duyeân coù 

moät ñoái töôïng hay moâi tröôøng khi moät nguyeân nhaân dieãn ra, thí duï 

nhöõng laøn soùng ñöôïc taïo ra do ao, hoà, soâng, bieån hay taøu beø. Thöù tö laø 

Taêng Thöôïng Duyeân: Taêng thöôïng duyeân laø nguyeân nhaân coù quyeàn 

naêng nhaát trong vieäc ñöa nhöõng nguyeân nhaân toàn taïi ñeán choã cöïc 

thaønh; thí duï, laøn soùng cuoái cuøng laøm laät ñoå con thuyeàn trong moät côn 
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baõo. Taêng thöôïng duyeân vaø naêng taùc duyeân laø hai nguyeân nhaân quan 

troïng nhaát. Naêng taùc nhaân töï noù laø taêng thöôïng duyeân.  

Theo Kinh Thuû Laêng Nghieâm, quyeån Chín, phaàn Thaäp Haønh AÁm 

Ma, Ñöùc Phaät ñaõ nhaéc ngaøi A Nan veà hai thöù voâ nhaân nhö sau: “OÂng A 

Nan neân bieát caùc ngöôøi thieän nam trong tam ma ñòa ñöôïc chính tri aáy, 

chính taâm yeân laëng saùng suoát. Möôøi loaïi Thieân ma chaúng tìm ñöôïc choã 

tieän, ñeå ñöôïc tinh nguyeân cuøng toät caên baûn cuûa 12 loaøi sinh. Ñoái trong 

baûn loaïi, caùi sinh cô caên nguyeân toû baøy. Xem xeùt caùi traïng thaùi u thanh 

vieân ñoäng baûn nguyeân. Trong caùi vieân nguyeân môùi khôûi ra caùi so ño 

chaáp tröôùc. Ngöôøi aáy bò ñoïa vaøo hai voâ nhaân luaän.” Moät laø ngöôøi ñoù 

thaáy goác voâ nhaân. Taïi sao? Ngöôøi aáy ñaõ ñöôïc sinh cô toaøn phaù, nhôø 

nhaõn caên 800 coâng ñöùc, thaáy trong taùm vaïn kieáp: chuùng sanh theo doøng 

nghieäp chaûy quanh, cheát choã ñaây, sinh choã kia. Chæ thaáy chuùng sanh 

luaân hoài trong ngaàn aáy. Ngoaøi taùm vaïn kieáp ra, baët khoâng thaáy gì nöõa. 

Beøn cho laø nhöõng chuùng sanh trong theá gian möôøi phöông, ngoaøi taùm 

vaïn kieáp, khoâng coù nhaân töï coù. Bôûi so ño chaáp tröôùc, maát chính bieán 

tri, ñoïa laïc vaøo ngoaïi ñaïo, meâ laàm tính Boà Ñeà. Hai laø ngöôøi thaáy cuoái 

voâ nhaân. Taïi sao?  Ngöôøi aáy ñoái vôùi sinh cô, ñaõ thaáy caên nguyeân, nhö 

ngöôøi sinh ngöôøi, chim sanh chim. Con quaï thì töø xöa nay vaãn ñen, coø 

vaãn traéng. Ngöôøi vaø trôøi vaãn ñi thaúng, suùc sanh vaãn ñi ngang. Saéc traéng 

chaúng phaûi giaët röõa maø thaønh. Saéc ñen chaúng phaûi nhuoäm maø neân. Töø 

taùm vaïn kieáp, khoâng coù dôøi ñoåi. Nay heát caùi hình aáy, cuõng laïi nhö vaäy, 

maø toâi vaãn chaúng thaáy Boà Ñeà. Theá naøo laïi coù söï thaønh Boà Ñeà? Môùi 

bieát ngaøy nay caùc vaät töôïng ñeàu goác khoâng nhaân. Vì so ño chaáp tröôùc 

nhö theá, maát chính bieán tri, ñoïa laïc ngoaïi ñaïo, meâ laàm tính Boà Ñeà.  

Theo Phaät giaùo, coù boán nhaân sanh töû cuûa con caùi: Moät laø baùo aân 

laøm con ñaõ mang vôùi cha meï töø ñôøi tröôùc. Ñeå traû aân ñöùa nhoû phaûi sanh 

ra laøm con vaø troïn ñôøi phuïc dòch lao khoå. Hai laø baùo oaùn hay ñoøi quaû 

baùo ñoái vôùi nhöõng sai laàm ñôøi tröôùc cuûa cha meï. Ñeå ñoøi quaû baùo cho 

nhöõng vieäc sai laàm cuûa cha meï ñôøi tröôùc, treû con sanh vaøo gia ñình cha 

meï ñeå laøm con. Khi coøn nhoû chuùng ñaõ ngoã nghòch, luùc lôùn thì gaây hoïa 

vaø laøm luïy ñeán meï cha. Khi cha meï coøn soáng thì khoâng nuoâi döôõng, 

maø coøn laøm nhuïc laây ñeán toå tieân khi cha meï ñaõ cheát roài. Ba laø vì traû nôï 

ñaõ thieáu cha meï töø ñôøi tröôùc neân sanh laøm con, neáu nôï nhieàu thì traû 

ñeán maõn ñôøi song thaân, neáu nôï ít thì traû xong roài ñi. Boán laø ñoøi nôï ñôøi 

tröôùc maø cha meï ñaõ thieáu mình baèng caùch sanh vaøo laøm con. Neáu nôï ít 
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thì cha meï chæ lo nuoâi naáng, aên maëc, thuoác men, hoïc haønh, cöôùi gaû. 

Neáu nôï to thì laém khi ñöùa con aên xaøi phung phí phaù tan söï nghieäp.  

 

Impacts of Causes In the Mind & Consciousness 

 

According to Buddhism, there are close relationships between 

Minds and Consciousnesses-Causes-Effects. Cause means reason or 

antecedent, condition, principle, etc. The original or fundamental cause 

which produces phenomena, such as karma or reincarnation. Every 

cause has its fruit or consequences. Every action which is a cause will 

have a result or an effect. Likewise, every resultant action has its 

cause. The law of cause and effect is a fundamental concept within 

Buddhism governing all situation. Buddhists believe in a just rational of 

karma that operates automatically and speak in terms of cause and 

effect instead of rewards and punishments. Every action which is a 

cause will have a result or an effect. Likewise every resultant action 

has its cause. The law of cause and effect is a fundamental concept 

within Buddhism goverining all situation. Buddhists believe in a just 

rational of karma that operates automatically and speak in terms of 

cause and effect instead of rewards and punishments. It’s a 

fundamental principle for all living beings and all things that if one 

sows good deeds, he will surely reap a good harvest; if he sows bad 

deeds, he must inevitably reap a bad harvest. Though the results may 

appear quickly or slowly, everyone will be sure to receive the results 

that accord with their actions. Anyone who has deeply understood this 

principle will never do evil. According to the Buddha, a cause refers to 

the cause you have planted, from which you reap a corresponding 

result without any exception. If you plant a good cause, you will get a 

good result. And if you plant a bad cause, you will obtain a bad result. 

So if you plant a certain cause with other conditions assemble, a certain 

retribution or result is brought about without any exception. The 

Buddha taught: “Because of a concatenation of causal chains there is 

birth, there is disappearance.” Cause and effect in Buddhism are not a 

matter of belief or disbelief. Even though you don’t believe in “cause 

and effect,” they just operate the way they are suppose to operate. The 

cause is the seed, what contributes to its growth is the conditions. 

Planting a seed in the ground is a cause. Conditions are aiding factors 
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which contribute to the growth such as soil, water, sunlight, fertilizer, 

and the care of the gardener, etc. In short, cause is a primary force that 

produces an effect; effect is a result of that primary force. The law of 

causation governs everything in the universe without exception. 

Devout Buddhists should always remember that the chief cause that 

lead to all kinds of effect is “Ignorance”. “Ignorance” is a mental 

factor, or attitude, that obscures our understanding of who we are, and 

the mode in which all phenomena exist. Not only does ignorance 

prevent us from realizing how things exist, it also depicts things as 

existing in a way they do not. 

There are two kinds of cause: direct and contributory causes. First, 

Correct or direct cause: Correct cause or substantial cause or the seed 

of all things. Second, The contributory causes: The circumstances and 

conditions that enable the seed to generate its sprout such as water, 

sunlight, soil, and the gardener... Three causes: According to the 

Original Buddhism, there are three kinds of cause. First, Producing 

cause, as good or evil deeds cause good or evil karma. Second, Habit 

cause or lust breeding lust. Third, Dependent or hypostatic cause (Six 

organs and their six objects causing the cognitions and six 

consciousnesses). There are also three causes that produce their three 

effects: First, Differently ripening causes produce differently ripening 

effects (every developed cause produces its developed effect, 

especially the effect of the present causes in the next transmigration). 

Second, Blessed deeds produce blessed rewards, now and hereafter. 

Third, Wisdom now produces wisdom-fruit hereafter. There are also 

three causes of the rise of the passions or illusions: These are sources 

or causes of the rise of the passions and illusions:  The mind or active 

thought, the objective world, and the constant interaction, or the 

continuous stream of latent predispositions. There are also three causes 

of karmic obstructions: According to The Mind-Only School, apart 

from the obstacles caused by external factors, there are three other 

causes of karmic obstructions. First, the reaction of evil karmic seeds: 

Various evil and wholesome karmic seeds are stored randomly in our 

Alaya consciousness. When we recite the Buddha’s name or meditate, 

we accumulate the seeds of transcendental virtue, and therefore, evil 

karmic seeds have to emerge. For example, if a dense forest full of  

wild beasts is cleared for habitation, trees and shrubs are cut down, 
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causing these beasts to flee out of the forest. The development of 

afflictions and obstacles from evil karmic seeds is similar. Second, 

creating obstacles for themselves due to lack of full understanding of the 

Dharma: There are cultivators who practice without fully 

understanding the Dharma, not realizing that the manifestations of the 

inner mind and the environment are illusory nor discovering what is 

true and what is false. They therefore have wrong views. Because of 

this, they develop thoughts of attachment, happiness, love, worry and 

fear, creating obstacles for themselves when they are faced with 

objects and conditions within themselves or in the outside world. Third, 

not flexible and patient: Take the case of a man who follows a map, 

hoping to find a gold mind. The path that he takes crosses high 

mountains, deep ravines, empty open stretches and dense forests, an 

itinerary naturally requiring much labor, hardship and adversity. If his 

mind is not steady, and he does not adapt  himself to the circumstances  

and his own strength, he is bound to retrogress. Alternatively, he may 

abandon his search, stop at some temporary location, or even lose his 

life enroute. The path of cultivation is the same. Although the 

practitioner may follow the sutras, if he is not flexible and patient, 

ready to change according to his own strength and circumstances, and if 

his determination is weak, he will certainly fail. This obstacle, in the 

end, is created by himself alone. Four causes that cause the eye-sense 

to be awakened: In the Lankavatara Sutra, the Buddha reminded 

Mahamati about the four causes that cause the eye-sense to be 

awakened. First, being attached to the visible world, not knowing it is 

mind-made. Second, the tenaciously clinging to forms due to the habit-

energy of unwarranted speculations and erroneous views from 

beginningless time. Third, the self-nature of the Vijnana itself. Fourth, 

an eager desire for the multitudinousness of forms and appearances. 

The Buddha reminded Mahamati: “Oh, Mahamati! Owing to the four 

causes, the waves of the evolving Vijnanas are set in motion in the 

Alaya which flows like the water in the midst of the ocean. Oh 

Mahamati, as with the eye-sense, so with the other senses, the 

perception of the objective world takes place simultaneously and 

regularly in all the sense-organs, atoms, and pores; it is like the mirror 

reflecting images, and oh Mahamati, like the wind-tossed ocean, the 

ocean of mind is disturbed by the wind of objectivity and the Vijnana-
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waves rage without ceasing. The cause and the manifestation of its 

action are not separated the one from the other; and on account of the 

karma-aspect of the Vijnana being closely united with the original-

aspect, the self-nature of form or an objective world is not accurately 

ascertained, and, o Mahamati, thus evolves the system of the five 

Vijnanas. When together, oh Mahamati, with these five Vijnanas, the 

objective world is regarded as the reason of the differentiation and 

appearances are definitely prescribed, we have the Manovijnana. 

Caused by this is the birth of the body or the system of the Vijnanas. 

They do not, however, reflect thus: ‘we, mutually dependent, come to 

get attached to the visible world which grows out od one’s own mind 

and is discriminated by it.’ The Vijnanas and Manovijnana rise 

simultaneously, mutually conditioning, and not broken up, but each 

taking in its own field of representations. According to Buddhism, there 

are five causes: Four elements of earth, water, fire and wind which are 

the causers or producers and maintainers of infinite forms of nature 

(results). Producing cause, supporting cause, holding or establishing 

cause, maintaining cause, and nourishing or strengthening cause. There 

are five other causes. First, Cause of rebirth. Second, Intermingling 

cause (good with good, bad with bad, neutral with neutral). Third, 

Cause of abiding in the present condition (the self in its attachment). 

Fourth, Cause of development (food, clothing, etc). Fifth, Remoter 

cause, the parental seed. Six Chief Causes and Four Sub-Causes in 

Buddhism: All the seventy-five elements mentioned in the Abhidharma 

of the Kosa School, though separate from one another, are found linked 

together in the actual world. This phenomenon is explained by the 

theory of causal relation or combination, sometimes called the Doctrine 

of the Ten Causes, in which six Chief Causes (hetu) and four Sub-

causes (pratyaya) are assumed. Every phenomenon depends upon the 

union of the primary cause and conditional or environmental cause. 

According to the Abhidharma of the Kosa School, there are six chief 

causes in the Theory of Causal Relation. First, Karanahetu, the active 

cause as the leading factor in the production of an effect. The reason 

that makes the existence of anyhing possible. Effective causes of two 

kinds:  Empowering cause and Non-resistant cause, as space does not 

resist. Second, Sahabhuhetu, the co-existent cause, more than two 

factors always working together. Co-operative causes, as the four 
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elements in nature, not one of which can be omitted. The law of 

mutuality, that is, the state of being mutually conditioned. Third, 

Sabhagahetu, the law that like produces like (causes of the same kind 

as the effect, good producing good, etc). The similar-species cause, a 

cause helping other causes of its kind. Fourth, Samprayuktahetu, the 

law of association (mutual responsive or associated causes, i.e. mind 

and mental conditions, subject with object). The concomitant cause, 

appearing at any time, from any motive, with regard to any fact, on any 

occasion and in any environment. Fifth, Sarvatragahetu, the law of 

generality, which is applicable to certain mental qualities making the 

common ground for others, or universal or omnipresent cause of 

illusion, as of false views affecting every act. The universally 

prevalent cause, a cause always connected with wrong views, doubts or 

ignorance which produces all the errors of men. Sixth, Vipakahetu, 

differential fruition, i.e. the effect different from the cause, as the hells 

are from evil deeds. This is the law of retribution, or fruition. The 

cause ripening in a different life, a cause which produces its effect in a 

different life, as when retributions are obtained in the life after death. 

Also according to the Kosa School in the Abhidharma, there are four 

sub-causes in the theory of Causal Relation. First, Hetu-pratyaya: The 

cause sub-cause which acts as chief cause (hetu-pratyaya), there being 

no distinction between the chief cause and the secondary cause, i.e., 

the water and the wind cause a wave. Second, Samanantra-pratyaya: 

The immediate sub-cause, occuring in order, one after another, 

consequences coming immediately and equally after antecedents, as 

waves following one after another. Third, Alambana-pratyaya: The 

objective sub-cause, which has an object or environment as a 

concurring cause, as waves are conditioned by a basin, a pond, a river, 

the sea, or a boat. Fourth, Adhipati-pratyaya: The upheaving sub-cause 

which is the most powerful one to bring all the abiding causes to a 

culmination, as the last wave that upsets a boat in a storm. Among 

these four causes, the cause sub-cause and the upheaving cause are the 

most important ones. The active cause is itself the upheaving sub-

cause.  

According to the Surangama Sutra, book Nine, in the part of the ten 

states of formation skandha, the Buddha reminded Ananda: “Ananda, 

you should know that when the good person has obtained proper 
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knowledge and his practice of samatha, his mind is unmoving, clear, 

and proper, and it cannot be disturbed by the ten  kinds of demons from 

the heavens. He is now able to intently and thoroughly investigate the 

origin of all categories  of beings. As the origin of each category  

becomes apparent, he can contemplate the source of the subtle, 

fleeting and pervasive fluctuation. But if he begins to speculate on that 

pervasive source, he could fall into error with two theories of the 

absence of cause.” First, perhaps this person sees no cause for the 

origin of life. Why? Since he has completely destroyed the mechanism 

of production, he can, by means of the eight hundred  merits of the eye 

organ, see all beings in the swirling flow of karma during eighty 

thousand eons, dying in one place and being reborn in another as they 

undergo transmigration. But he cannot see beyond eighty thousand 

eons. Therefore, he concluded that for the last eighty thousand eons 

living beings in the ten directions of this and other worlds have come 

into being without any cause. Second, perhaps this person sees no 

cause for the end of life. And why? Since he perceives the origin of 

life, he believes that people are always born as people and birds are 

always born as birds; that crows have always been black and swans 

have always been white; that humans and gods have always stood 

upright and animals have always walked on four legs; that whiteness 

does not come from  being washed and blackness does not come from 

being dyed; and that there have never been nor there will be any 

changes for eighty thousand eons. He says: “As I now examine to the 

end of this life, I find the same holds true. In fact, I have never seen 

Bodhi, so how can there be such a thing as the attainment of Bodhi? 

You should now realize that there is no cause for the existence of any 

phenomena.” Because of this speculation, he will lose proper and 

pervasive knowledge, fall into externalism, and become confused 

about the Bodhi nature.  

According to Buddhism, children are born from four causes: First, 

repaying past kindness which the child incurred a debt of gratitude to 

the parents in previous lifetime. To repay it, the child has come to be 

born in the parent’s household and will attend painstakingly to their 

needs throughout their life. Second, repaying the past wrongs which the 

parents committed in their previous life. To seek retribution, the 

children have come to be born in their household. Thus when they are 
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still young, they are so unruly and when grown they will create 

misfortunes and calamities implicating their parents. In old age the 

parents will be left in want, and their treatment after the parents’ death 

will not only dishonor them, but the shame will extend to the ancestors 

as well. Third, for repaying past debts, the children have come to be 

reborn in their parents’ household. If it is a great debt, repayment can 

be for the parents’ entire lifetime. If the debt is small, repayment can 

cover part of the parents’ lifetime before the children die. Fourth, to 

claim past debts, the children have come to be reborn in the family. If 

the debt is small, the parents will merely have to spend money to feed, 

clothe, education, health and helping them getting married. If the debt 

is big, the children may sometimes deplete all the parents’ assets. 
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Chöông Hai Möôi Chín 

Chapter Twenty-Nine 

 

AÛnh Höôûng Cuûa Duyeân Trong Taâm & Thöùc 

 

Theo Phaät giaùo, coù söï lieân heä maät thieát giöõa Taâm Thöùc vaø Nhaân-

Duyeân-Quaû. Duyeân laø nhöõng hoaøn caûnh beân ngoaøi. Neáu ñaïo löïc yeáu 

thì chuùng ta coù theå bò hoaøn caûnh beân ngoaøi loâi cuoán; tuy nhieân neáu ñaïo 

löïc cao thì khoâng coù thöù gì coù theå loâi cuoán mình ñöôïc, nhö lôøi cuûa Luïc 

Toå Hueä Naêng: “khoâng phaûi phöôùn ñoäng, cuõng khoâng phaûi gioù ñoäng, maø 

chính taâm mình ñoäng.” Nhö vaâng giöõ ñuùng theo lôøi toå daïy, thì khoâng coù 

duyeân naøo coù theå laøm phaân boùn cho kieáp luaân hoài ñöôïc. Coù theå nghieäp 

ñôøi tröôùc hay ñôøi naày chuùng ta ñaõ töøng laên troâi taïo nghieäp. Tuy nhieân, 

Hoøa thöôïng Thích Thanh Töø, moät thieàn sö noåi tieáng trong lòch söû Phaät 

giaùo Vieät Nam caän ñaïi ñaõ khaúng ñònh: “Tu laø chuyeån nghieäp.” Nhö 

vaäy nhaân taïo nghieäp cuûa baát cöù ñôøi naøo, ñeàu coù theå chuyeån ñöôïc. Phaät 

töû chôn thuaàn phaûi coá gaéng duïng coâng tu haønh sao cho khoâng taïo theâm 

nhaân môùi. Coå ñöùc daïy: “Boà taùt sôï nhaân, chuùng sanh sôï quaû.” Duø haõy 

coøn laø phaøm phu, chuùng ta neân bieát sôï nhôn ñeå khoâng haùi quaû. Phaät 

daïy taâm yeân caûnh laëng. Nhö vaäy, söï quyeát ñònh trong taâm cuõng laø söï 

quyeát ñònh Phaät quaû trong töông lai. Duyeân coù nghóa laø nhaân gaây ra do 

hoaøn caûnh beân ngoaøi. Töø Baéc Phaïn “Hetupratyaya” nghóa laø nguyeân 

nhaân hay nguyeân nhaân tính hay tính nhaân duyeân. Hetu vaø Pratyaya 

thöïc ra ñoàng nghóa vôùi nhau. Tuy nhieân, hetu ñöôïc xem laø moät nhaân toá 

thaâm saâu vaø hieäu quaû hôn Pratyaya. Caûnh ñoái ñaõi vôùi taâm thöùc (phaùp 

taâm vaø sôû taâm laø naêng duyeân, caûnh laø sôû duyeân). Ñaây cuõng chính laø 

phöông tieän nhaân (chaúng haïn nhö nöôùc vaø ñaát laøm phöông tieän cho haït 

gioáng naåy maàm). Nhaân phuï, hoaøn caûnh hay ñieàu kieän beân ngoaøi, ñoái 

laïi vôùi nhaân chính hay chuûng töû. Nhaân (Hetu) laø haït, trong khi duyeân 

(Pratyaya) laø ñaát, möa, naéng, vaân vaân: The circumstantial, 

conditioning, or secondary cause, in contrast with the Hetu, the direct 

or fundamental cause. Hetu is the seed, Pratyaya is the soil, rain, 

sunshine, etc. Duyeân cuõng coù nghóa laø nhöõng trôï duyeân hay duyeân phaùt 

trieån do nhöõng ñieàu kieän beân ngoaøi (taát caû goác thieän, coâng ñöùc giuùp ñôû 

cho caùi nhaân, laøm naûy sinh caùi tính cuûa caùi nhaân chaân chính). Nhöõng 

trôï duyeân hay söï phaùt trieån beân ngoaøi giuùp phaùt trieån Phaät taùnh, ñoái laïi 

vôùi Chính Nhaân Phaät Taùnh hay chaân nhö hay Phaät taùnh töï noù. Taát caû 
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caùc phaùp höõu vi ñeàu do duyeân hay ñieàu kieän maø sanh ra (laáy quaû maø 

goïi teân). Caùi taâm duyeân (nöông) theo söï töôùng, ñoái laïi vôùi duyeân lyù (tin 

vaøo söï töôùng nhaân quaû baùo öùng laø duyeân söï; tin vaøo dieäu lyù cuûa phaùp 

tính phi nhaân phi quaû laø duyeân lyù); nhö thieàn quaùn veà hoùa thaân vaø baùo 

thaân ñoái laïi vôùi phaùp thaân.  

Theo Kinh Laêng Giaø vaø Caâu Xaù Toâng trong A Tyø Ñaøm Luaän, coù 

boán trôï duyeân trong luaät Nhaân Quaû. Thöù nhaát laø Nhaân Duyeân, hoaït 

ñoäng nhö moät caên nhaân, khoâng coù söï phaân bieät naøo giöõa caên nhaân vaø 

trôï duyeân, thí duï nöôùc vaø gioù taïo ra soùng. Thöù nhì laø Thöù Ñeä Duyeân, 

loaïi duyeân dieãn ra trong traät töï, caùi naày tieáp theo caùi kia, nhöõng haäu 

quaû ñeán tröïc tieáp vaø bình ñaúng sau nhöõng nhaân tröôùc, nhö nhöõng laøn 

soùng naày keá tieáp theo nhöõng laøn soùng khaùc. Thöù ba laø Sôû Duyeân 

Duyeân, loaïi duyeân coù moät ñoái töôïng hay moâi tröôøng khi moät nguyeân 

nhaân dieãn ra, thí duï nhöõng laøn soùng ñöôïc taïo ra do ao, hoà, soâng, bieån 

hay taøu beø. Thöù tö laø Taêng Thöôïng Duyeân, laø loaïi duyeân maø nguyeân 

nhaân coù quyeàn naêng nhaát trong vieäc ñöa nhöõng nguyeân nhaân toàn taïi 

ñeán choã cöïc thaønh (troå quaû nhanh nhaát); thí duï, laøn soùng cuoái cuøng laøm 

laät ñoå con thuyeàn trong moät côn baõo. Taêng thöôïng duyeân vaø naêng taùc 

duyeân laø hai nguyeân nhaân quan troïng nhaát. Naêng taùc nhaân töï noù laø 

taêng thöôïng duyeân. Theo Tyø khöu Boà Ñeà trong Vi Dieäu Phaùp, coù hai 

möôi boán duyeân heä: Nhaân duyeân, Caûnh duyeân (ngoaïi caûnh), Taêng 

thöôïng duyeân (duyeân laøm taêng troäi leân), Voâ giaùn duyeân (duyeân khoâng 

giaùn ñoaïn), Ñaúng voâ giaùn duyeân (duyeân töùc khaéc tieáp theo), Ñoàng sanh 

duyeân, Hoå töông duyeân, Y chæ duyeân (Duyeân tuøy thuoäc nöông vaøo), 

Thaân y duyeân (duyeân nöông nhôø troïn veïn), Tieàn sanh duyeân (duyeân 

tröôùc khi sanh), Haäu sanh duyeân (duyeân sau khi sanh), Taäp haønh duyeân 

(duyeân theo thoùi quen laäp ñi laäp laïi), Nghieäp duyeân, Quaû duyeân, Thöïc 

duyeân, Caên duyeân (khaû naêng kieåm soaùt), Thieàn duyeân heä, Ñaïo duyeân 

heä, Töông öng duyeân heä (duyeân lieân hôïp), Baát töông öng duyeân heä 

(duyeân phaân taùn), Hieän höõu duyeân heä, Voâ hieän höõu duyeân heä (vaéng 

maët), Ly duyeân heä (duyeân chia lìa), vaø Baát ly duyeân. 

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät 

Giaùo, caùc toâng phaùi Phaät Giaùo Ñaïi Thöøa ñeàu tin vaøo Nguyeân Lyù 

Duyeân Khôûi. Phaùp giôùi duyeân khôûi laø cöïc ñieåm cuûa taát caû nhöõng 

thuyeát nhaân quaû; thuïc söï ñoù laø keát luaän cuûa thuyeát duyeân khôûi bôûi vì 

noù laø lyù taéc nhaân quaû phoå bieán vaø ñaõ naèm trong lyù baûn höõu, thoâng 

huyeàn cuûa vuõ truï, hay noùi theá naøo cuõng ñöôïc. Lyù taéc duyeân khôûi ñöôïc 
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giaûi thích tröôùc tieân baèng nghieäp caûm duyeân khôûi, nhöng vì nghieäp 

phaùt khôûi trong taïng thöùc, neân thöù ñeán chuùng ta coù A Laïi Da duyeân 

khôûi. Vì A Laïi Da, hay taïng thöùc, laø kho taøng cuûa chuûng töû, sanh khôûi 

töø moät caùi khaùc neân chuùng ta coù Nhö Lai Taïng duyeân khôûi, hay chaân 

nhö. Töø ngöõ kyø laï naày chæ cho caùi laøm khuaát laáp Phaät taùnh. Do söï che 

khuaát naày maø coù phaàn baát tònh, nhöng vì coù Phaät taùnh neân coù caû phaàn 

tònh nöõa. Noù ñoàng nghóa vôùi Chaân Nhö (Tathata: Khoâng phaûi nhö theá 

naày hay nhö theá kia) maø theo nghóa roäng nhaát thì coù ñuû  caû baûn chaát 

tònh vaø baát tònh. Do coâng naêng cuûa nhöõng caên nhaân tònh vaø baát tònh, noù 

bieåu loä sai bieät töôùng  cuûa höõu tình nhö soáng vaø cheát, thieän vaø aùc. Chaân 

nhö baûo trì vaïn höõu, hay noùi ñuùng hôn, taát caû vaïn höõu ñeàu ôû trong 

Chaân nhö. Nôi ñaây, giai ñoaïn thöù tö, Phaùp giôùi Duyeân khôûi ñöôïc neâu 

leân. Ñoù laø lyù taéc töï khôûi vaø töï taïo cuûa höõu tình vaø vuõ truï, hoaëc giaû 

chuùng ta coù theå goïi noù laø duyeân khôûi nghieäp caûm chung cuûa taát caø moïi 

loaøi. Noùi heïp thì vuõ truï seõ laø moät söï bieåu hieän cuûa Chaân nhö hay Nhö 

Lai Taïng. Nhöng noùi roäng thì ñoù laø duyeân khôûi cuûa vuõ truï do chính vuõ 

truï, chöù khoâng gì khaùc.  

Nhöõng ñònh nghóa veà nguyeân lyù duyeân khôûi caên cöù treân söï giaûi 

thích veà Duyeân Khôûi cuûa Giaùo Sö Junjiro Takakusu trong Cöông Yeáu 

Trieát Hoïc Phaät Giaùo. Thöù nhaát laø söï vaät chôø duyeân maø naåy sinh, ñoái laïi 

vôùi taùnh giaùc hay chaân nhö. Thöù nhì laø vaïn söï vaïn vaät hay caùc phaùp 

höõu vi ñeàu töø duyeân maø khôûi leân, chöù khoâng coù töï taùnh. Thöù ba laø Phaät 

giaùo khoâng coi troïng yù nieäm veà nguyeân lyù caên nhaân hay nguyeân nhaân 

ñeä nhaát nhö ta thöôøng thaáy trong caùc heä thoáng trieát hoïc khaùc; vaø cuõng 

khoâng baøn ñeán yù nieäm veà vuõ truï luaän. Taát nhieân, trieát hoïc veà Thaàn hoïc 

khoâng theå naøo phaùt trieån trong Phaät giaùo. Ñöøng ai mong coù cuoäc thaûo 

luaän veà Thaàn hoïc nôi moät trieát gia Phaät giaùo. Ñoái vôùi vaán ñeà saùng theá, 

ñaïo Phaät coù theå chaáp nhaän baát cöù hoïc thuyeát naøo maø khoa hoïc coù theå 

tieán haønh, vì ñaïo Phaät khoâng thöøa nhaän coù moät xung ñoät naøo giöõa toân 

giaùo vaø khoa hoïc. Thöù tö, theo ñaïo Phaät, nhaân loaïi vaø caùc loaøi höõu tình 

ñeàu töï taïo, hoaëc chuû ñoäng hoaëc thuï ñoäng. Vuõ truï khoâng phaûi laø quy 

taâm ñoäc nhaát; noù laø moâi tröôøng coïng sinh cuûa vaïn höõu. Phaät giaùo 

khoâng tin raèng vaïn höõu ñeán töø moät nguyeân nhaân ñoäc nhaát, nhöng cho 

raèng moïi vaät nhaát ñònh phaûi ñöôïc taïo thaønh ít nhaát laø hai nguyeân nhaân. 

Nhöõng saùng hoùa hay bieán thaønh cuûa caùc nguyeân nhaân ñi tröôùc noái tieáp 

trong lieân tuïc thôøi gian, quaù khöù, hieän taïi vaø vò lai, nhö moät chuoãi daây 

xích. Chuoãi xích naày ñöôïc chia thaønh 12 boä phaän, goïi laø 12 khoen nhaân 
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duyeân vì moãi boä phaän lieân quan nhau vôùi coâng thöùc nhö sau “Caùi naày 

coù neân caùi kia coù; caùi naày sinh neân caùi kia sinh. Caùi naày khoâng neân caùi 

kia khoâng; caùi naày dieät neân caùi kia dieät.” 

Lyù nhaân duyeân trong Phaät giaùo cho raèng moãi boä phaän lieân quan 

nhau vôùi coâng thöùc nhö sau “Caùi naày coù neân caùi kia coù; caùi naày sinh 

neân caùi kia sinh. Caùi naày khoâng neân caùi kia khoâng; caùi naày dieät neân caùi 

kia dieät.” Nhö vaäy, töø “Duyeân Khôûi” chæ raèng: moät söï vaät sinh khôûi hay 

ñöôïc sinh saûn töø taùc duïng cuûa moät ñieàu kieän hay duyeân. Moät vaät khoâng 

thaønh hình neáu khoâng coù moät duyeân thích hôïp. Chaân lyù naøy aùp duïng 

vaøo vaïn höõu vaø moïi hieän töôïng trong vuõ truï. Ñöùc Phaät ñaõ tröïc nhaän 

ñieàu naøy moät caùch thaâm saâu ñeán noãi ngay caû khoa hoïc hieän ñaïi cuõng 

khoâng theå nghieân cöùu xa hôn ñöôïc. Khi chuùng ta nhìn kyõ caùc söï vaät 

quanh ta, chuùng ta nhaän thaáy nöôùc, ñaù, vaø ngay caû con ngöôøi, moãi thöù 

ñeàu ñöôïc saûn sanh bôûi moät maãu möïc naøo ñoù vôùi ñaëc tính rieâng cuûa noù. 

Nhôø vaøo naêng löïc hay chieàu höôùng naøo maø caùc duyeân phaùt khôûi nhaèm 

taïo ra nhöõng söï vaät khaùc nhau trong moät traät töï hoaøn haûo töø moät naêng 

löôïng baát ñònh hay caùi khoâng nhö theá?  Khi xeùt ñeán quy cuû vaø traät töï 

naøy, chuùng ta khoâng theå khoâng chaáp nhaän raèng coù moät quy luaät naøo ñoù. 

Ñoù laø quy luaät khieán cho moïi vaät hieän höõu. Ñaây chính laù giaùo phaùp maø 

Ñöùc Phaät ñaõ tuyeân thuyeát. 

Haõy xem haøng tyû naêm troâi qua, traùi ñaát chuùng ta khoâng coù söï soáng, 

nuùi löûa tuoân traøn nhöõng doøng thaùc dung nham, hôi nöôùc, vaø khí ñaày caû 

baàu trôøi. Tuy nhieân, khi traùi ñaát nguoäi maùt trong khoaûng hai tyû naêm, 

caùc vi sinh vaät ñôn baøo ñöôïc taïo ra. Haún nhieân chuùng ñöôïc taïo ra nhôø 

söï vaän haønh cuûa phaùp. Chuùng ñöôïc sinh ra khi naêng löôïng “Khoâng” taïo 

neân neàn taûng cuûa dung nham, khí vaø hôi nöôùc gaëp nhöõng ñieàu kieän 

thích hôïp hay duyeân. Chính Phaùp ñaõ taïo ra nhöõng ñieàu kieän cho söï 

phaùt sinh ñôøi soáng. Do ñoù chuùng ta nhaän ra raèng Phaùp khoâng laïnh luøng, 

khoâng phaûi laø moät nguyeân taéc tröøu töôïng maø ñaày sinh ñoäng khieán cho 

moïi vaät hieän höõu vaø soáng. Ngöôïc laïi, moïi söï vaät coù naêng löïc muoán 

hieän höõu vaø muoán soáng. trong khoaûng thôøi gian hai tyû naêm ñaàu cuûa söï 

thaønh hình traùi ñaát, ngay caû dung nham, khí vaø hôi nöôùc cuõng coù söï 

soáng thoâi thuùc. Ñoù laø lyù do khieán caùc sinh vaät ñôn baøo ñöôïc sinh ra töø 

caùc thöù aáy khi caùc ñieàu kieän ñaõ hoäi ñuû. Nhöõng sinh vaät voâ cuøng nhoû 

naøy ñaõ traûi qua moïi thöû thaùch nhö söï noùng vaø laïnh cöïc ñoä, nhöõng côn 

hoàng thuûy, vaø nhöõng côn möa nhö thaùc ñoå trong khoaûng thôøi gian hai tyû 

naêm, vaø vaãn tieáp tuïc soáng. Hôn nöõa, chuùng daàn daàn tieán hoùa thaønh 
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nhöõng hình haøi phöùc taïp hôn vaø tôùi ñænh cuûa söï phaùt trieån naøy laø con 

ngöôøi. Söï tieán hoùa naøy do bôûi söï thoâi thuùc soáng cuûa nhöõng vi sinh vaät 

ñaàu tieân naøy. Söï soáng coù yù thöùc vaø qua ñoù noù muoán soáng, vaø yù thöùc 

naøy ñaõ coù tröôùc khi coù söï soáng treân traùi ñaát. Caùi yù muoán nhö theá coù 

trong moïi söï vaät trong vuõ truï. Caùi yù muoán nhö vaäy coù trong con ngöôøi 

ngaøy nay. Theo quan ñieåm khoa hoïc, con ngöôøi ñöôïc thaønh hình bôûi 

moät söï taäp hôïp cuûa caùc haït cô baûn, vaø neáu chuùng ta phaân tích ñieàu naøy 

moät caùch saâu saéc hôn, chuùng ta seõ thaáy raèng con ngöôøi laø moät söï tích 

taäp cuûa naêng löôïng. Do ñoù caùi yù muoán soáng chaéc chaén phaûi coù trong 

con ngöôøi. 

Ai trong chuùng ta cuõng ñeàu bieát nhaân laø gì vaø duyeân laø gì. Tuy 

nhieân, theo Ñöùc Phaät, lyù Nhaân Duyeân raát thaâm saâu. Nhieàu ngöôøi tin 

raèng lyù nhaân duyeân laø moät trong nhöõng chuû ñeà khoù nhaát trong Phaät 

giaùo. Thaät vaäy, coù laàn ngaøi A Nan cho raèng maëc daàu lyù nhaân duyeân coù 

veû khoù khaên, nhöng giaùo thuyeát naày thaät ra ñôn giaûn; vaø Ñöùc Phaät ñaõ 

quôû A Nan raèng giaùo lyù nhaân duyeân raát thaâm saâu chôù khoâng ñôn giaûn 

ñaâu. Tuy nhieân, giaùo lyù nhaân duyeân trong ñaïo Phaät raát roõ raøng vaø deã 

hieåu. Nhaân ñoù Ñöùc Phaät ñaõ ñöa ra hai thí duï cho ñaïi chuùng. Tröôùc heát 

laø thí duï veà ngoïn ñeøn, Ngaøi noùi ngoïn löûa cuûa ngoïn ñeøn daàu chaùy ñöôïc 

laø do daàu vaø tim ñeøn. Nghóa laø khi coù daàu vaø tim ñeøn thì ngoïn löûa cuûa 

ñeøn chaùy. Neáu khoâng coù hai thöù ñoù thì ñeøn taét. Beân caïnh ñoù, yeáu toá gioù 

cuõng quan troïng, neáu gioù lôùn quaù thì ngoïn ñeøn daàu khoâng theå tieáp tuïc 

chaùy ñöôïc. Thí duï thöù hai veà moät caùi maàm caây. Maàm caây naåy nôû 

khoâng chæ tuøy theo hoät gioáng, maø coøn tuøy thuoäc vaøo ñaát, nöôùc, khoâng 

khí vaø aùnh saùng maët trôøi nöõa. Nhö vaäy, khoâng moät hieän töôïng naøo laïi 

khoâng taùc duïng ñeán lyù nhaân duyeân. Taát caû moïi hieän töôïng khoâng theå 

phaùt sanh neáu khoâng coù moät nhaân vaø moät hoaëc nhieàu duyeân. Moïi vaät 

trong theá giôùi hieän töôïng, duyeân khôûi duyeân sanh, laø söï phoái hôïp cuûa 

nhöõng nguyeân nhaân vaø ñieàu kieän khaùc nhau (bôûi Thaäp Nhò nhaân 

duyeân). Chuùng hieän höõu töông ñoái vaø khoâng coù thöïc theå. Ñöùc Phaät 

thöôøng baøy toû raèng Ngaøi giaùc ngoä baèng moät trong hai caùch, hoaëc hieåu 

roõ Töù Dieäu Ñeá, hay am töôøng Lyù Nhaân Duyeân. Ngöôøi tu taäp thieàn 

quaùn, muoán ñaït ñöôïc giaùc ngoä, phaûi hieåu roõ nhöõng chaân lyù aáy. 

Theo Ñöùc Phaät, nhaân laø nhaân maø baïn ñaõ gieo, thì töø ñoù baïn phaûi 

gaët laáy keát quaû töông öùng, khoâng coù ngoaïi leä. Neáu baïn gieo nhaân toát, 

aét gaët quaû toát. Vaø neáu baïn gieo nhaân xaáu, aét nhaän laáy quaû xaáu. Vì vaäy 

maø neáu baïn gieo moät nhaân naøo ñoù vôùi nhöõng duyeân khaùc ñi keøm, moät 
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quaû baùo hay haäu quaû naøo ñoù seõ ñeán, khoâng coù ngoaïi leä.  Ñöùc Phaät daïy: 

“Do söï noái keát cuûa caùc chuoãi nhaân duyeân maø coù söï sinh, coù söï dieät.” 

Nhaân  quaû trong ñaïo Phaät khoâng phaûi laø chuyeän tin hay khoâng tin. Cho 

duø baïn khoâng tin nhaân quaû thì nhaân quaû vaãn vaän haønh ñuùng theo chieàu 

höôùng maø noù phaûi vaän haønh. Nhaân chính laø chuûng töû (haït). Caùi goùp 

phaàn cho söï lôùn maïnh cuûa noù laø duyeân (hay ñieàu kieän). Troàng moät caùi 

haït xuoáng ñaát laø gieo nhaân. Nhöõng ñieàu kieän laø nhöõng yeáu toá phuï vaøo 

goùp phaàn laøm cho caùi haït naåy maàm vaø lôùn leân nhö ñaát ñai, nöôùc, aùnh 

naéng maët trôøi, phaân boùn vaø ngöôøi laøm vöôøn, vaân vaân. Moïi vaät trong theá 

giôùi hieän höõu ñeàu do söï phoái hôïp cuûa nhieàu nhaân duyeân khaùc nhau (12 

nhaân duyeân). Theo Kinh Trung Boä, Ñöùc Phaät daïy: “Tuøy thuoäc vaøo daàu 

vaø tim ñeøn maø ngoïn löûa cuûa ñeøn buøng chaùy; noù khoâng phaûi sinh ra töø 

trong caùi naøy cuõng khoâng phaûi töø trong caùi khaùc, vaø cuõng khoâng coù moät 

nguyeân ñoäng löïc naøo trong chính noù; hieän töôïng giôùi cuõng vaäy, noù 

khoâng heà coù caùi gì thöôøng taïi trong chính noù. Chuùng ta cuõng vaäy, chuùng 

ta khoâng hieän höõu moät caùch ngaãu nhieân, maø hieän höõu vaø soáng nhôø 

phaùp naøy. Ngay khi chuùng ta hieåu ñöôïc söï vieäc naøy, chuùng ta yù thöùc 

ñöôïc caùi neàn taûng vöõng chaéc cuûa chuùng ta vaø khieán cho taâm mình thoaûi 

maùi. Chaúng chuùt boác ñoàng naøo, neàn taûng naøy döïa treân giaùo phaùp vöõng 

chaûy voâ song. Söï baûo ñaûm naøy laø coäi nguoàn cuûa moät söï bình an vó ñaïi 

cuûa moät caùi thaân khoâng bò dao ñoäng vì baát cöù ñieàu gì. Ñaây laø giaùo phaùp 

truyeàn söùc soáng cho heát thaûy chuùng ta. Phaùp khoâng phaûi laø caùi gì laïnh 

luøng nhöng traøn ñaày söùc soáng vaø sinh ñoäng. Taát caû hieän höõu laø khoâng 

thöïc coù; chuùng laø giaû danh; chæ coù Nieát Baøn laø chaân lyù tuyeät ñoái.” 

Theo ñaïo Phaät, ai hieåu ñöôïc baûn chaát phuï thuoäc laãn nhau hay 

duyeân khôûi, töùc laø ñaõ hieåu ñöôïc Phaùp, maø ai hieåu ñöôïc Phaùp, töùc laø ñaõ 

thaáy Phaät vaäy. Baûn chaát phuï thuoäc vaøo nhau trong giaùo lyù nhaø Phaät coù 

nghóa laø moïi vaät, moïi hieän töôïng, hay moïi bieán coá trong vuõ truï naày ñeàu 

phuï thuoäc vaøo nhau vôùi nhöõng nhaân duyeân khaùc nhau ñeå sanh khôûi. 

Ñaïo Phaät khoâng chaáp nhaän moät tranh luaän veà söï vaät hình thaønh moät 

caùch hoaøn toaøn töï nhieân, khoâng heà coù nguyeân nhaân vaø ñieàu kieän; ñaïo 

Phaät cuõng khoâng chaáp nhaän söï tranh luaän khaùc veà vieäc söï vaät thaønh 

hình töø moät ñaáng saùng taïo ñaày quyeàn naêng. Theo Phaät giaùo, moïi ñoái 

töôïng vaät chaát ñeàu do caùc thaønh phaàn hôïp laïi ñeå laøm thaønh moät thöïc 

theå troïn veïn, vaø cuõng nhö vaäy moät thöïc theå troïn veïn phuï thuoäc vaøo söï 

toàn taïi cuûa caùc thaønh phaàn. Noùi caùch khaùc, moïi söï vaät, moïi hieän töôïng 

chæ hieän höõu nhö laø keát quaû cuûa söï keát hôïp ñoàng thôøi cuûa taát caû nhöõng 
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yeáu toá taïo thaønh. Nhö vaäy khoâng coù moät söï vaät naøo coù töï tính ñoäc laäp 

hay rieâng leõ trong vuõ truï naày. Tuy nhieân, noùi nhö vaäy khoâng coù nghóa 

laø söï vaät khoâng hieän höõu; söï vaät coù hieän höõu nhöng chuùng khoâng coù 

tính ñoäc laäp hay töï toàn cuûa chính chuùng. Khi chuùng ta hieåu ñöôïc lyù 

nhaân duyeân hay thaáu suoát neàn taûng veà baûn chaát cuûa thöïc taïi, chuùng ta 

seõ thaáy raèng moïi thöù caûm nhaän vaø theå nghieäm ñeàu khôûi leân nhö laø keát 

quaû cuûa söï töông taùc vaø keát hôïp cuûa caùc taùc nhaân vaø caùc ñieàu kieän. 

Noùi caùch khaùc, khi thoâng hieåu lyù nhaân duyeân coù nghóa laø chuùng ta cuõng 

ñoàng thôøi cuõng thoâng hieåu luoân luaät nhaân quaû. 

Phaùp Duyeân Khôûi laø heä quaû taát yeáu ñoái vôùi Thaùnh ñeá thöù hai vaø 

thöù ba trong Töù Thaùnh Ñeá, vaø khoâng theå, nhö moät soá ngöôøi coù khuynh 

höôùng cho raèng ñaây laø moät söï theâm thaét sau naày vaøo lôøi daïy cuûa Ñöùc 

Phaät. Giaùo lyù duyeân khôûi naày luoân luoân ñöôïc giaûi thích baèng nhöõng töø 

ngöõ heát söùc thöïc tieãn, nhöng noù khoâng phaûi laø lôøi daïy chæ coù tính giaùo 

ñieàu, maëc duø thoaït nhìn coù veû nhö vaäy, do tính chaát ngaén goïn cuûa caùc 

lôøi giaûi thích. Nhöõng ai töøng quen thuoäc vôùi Tam Taïng Kinh Ñieån ñeàu 

hieåu raèng Giaùo Lyù Duyeân Khôûi naày ñöôïc thieát laäp treân cô sôû laøm roõ 

neùt nhöõng nguyeân taéc caên baûn cuûa trí tueä. Trong lôøi daïy veà taùnh duyeân 

khôûi cuûa vaïn höõu trong theá gian, ngöôøi ta coù theå nhaän ra quan ñieåm 

cuûa Ñöùc Phaät veà cuoäc ñôøi. Tính duyeân khôûi naày dieãn tieán lieân tuïc, 

khoâng bò giaùn ñoaïn vaø khoâng bò kieåm soaùt bôûi baát cöù loaïi töï taùc hay tha 

taùc naøo caû. Tuy nhieân, cuõng khoâng theå gaùn cho giaùo lyù Duyeân Khôûi 

naày laø quyeát ñònh thuyeát hay ñònh meänh thuyeát, bôûi vì trong giaùo lyù 

naày caû hai moâi tröôøng vaät lyù vaø quan heä nhaân quaû cuûa caù nhaân vaän 

haønh cuøng nhau. Theá giôùi vaät lyù aûnh höôûng ñeán taâm cuûa con ngöôøi, vaø 

taâm cuûa con ngöôøi ngöôïc laïi cuõng aûnh höôûng ñeán theá giôùi vaät lyù, hieån 

nhieân ôû möùc ñoä cao hôn, vì theo Kinh Töông Öng Boä, nhö Ñöùc Phaät 

noùi: “Theá gian bò daãn daét bôûi taâm.” Neáu chuùng ta khoâng hieåu yù nghóa 

chính xaùc cuûa Phaùp Duyeân Khôûi vaø söï öùng duïng cuûa noù trong cuoäc 

soáng, chuùng ta seõ laàm laãn cho ñoù laø moät quy luaät nhaân quaû coù tính maùy 

moùc hoaëc thaäm chí nghó raèng ñoù chæ laø moät söï khôûi sanh ñoàng thôøi, moät 

nguyeân nhaân ñaàu tieân cuûa caùc phaùp höõu tình cuõng nhö voâ tình. Vì hoaøn 

toaøn khoâng coù moät söï khôûi nguoàn naøo töø khoâng maø coù trong lôøi daïy 

cuûa Ñöùc Phaät. Phaùp Duyeân Khôûi cho thaáy tính khoâng theå coù ñöôïc cuûa 

nguyeân nhaân ñaàu tieân naày. Nguoàn goác ñaàu tieân cuûa söï soáng, doøng ñôøi 

cuûa caùc chuùng sanh laø ñieàu khoâng theå quan nieäm ñöôïc, vaø nhö Ñöùc 

Phaät noùi trong Kinh Töông Öng Boä: “Nhöõng suy ñoaùn vaø yù nieäm lieân 
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quan ñeán theá gian coù theå ñöa ñeán söï roái loaïn veà taâm trí. Voâ thæ, naøy 

caùc Tyø Kheo, laø söï luaân hoài. Ñieåm baét ñaàu cuõng khoâng theå neâu roõ ñoái 

vôùi chuùng sanh bò  voâ minh che ñaäy, bò khaùt aùi troùi buoäc, phaûi löu 

chuyeån luaân hoài.” Thaät vaäy, raát khoù coù theå hình dung ñöôïc veà moät 

ñieåm khôûi ñaàu, khoâng ai coù theå phaêng ra cuøng toät nguoàn goác cuûa baát cöù 

ñieàu gì, ngay moät haït caùt, huoáng laø con ngöôøi. Truy tìm khôûi ñieåm ñaàu 

tieân trong moät quaù khöù voâ thæ thaät laø moät vieäc laøm voâ ích vaø voâ nghóa. 

Ñôøi soáng khoâng phaûi laø moät caùi gì ñoàng nhaát, noù laø moät söï trôû thaønh. 

Ñoù laø moät doøng bieán dòch cuûa caùc hieän töôïng taâm-sinh lyù.  

Hai möôi laêm theá kyû veà tröôùc Ñöùc Phaät ñaõ noùi raèng: “Chuùng sanh 

vaø theá giôùi laø do nhaân duyeân keát hôïp maø thaønh.” Caâu noùi aáy ñaõ phuû 

nhaän caùi goïi laø “Ñaáng Taïo Hoùa” hay “Thöôïng Ñeá” saùng taïo ra muoân 

vaät. Caâu noùi aáy ñaët ra moät caùi nhìn khoa hoïc vaø khaùch quan veà theá giôùi 

thöïc taïi hay “Duyeân Khôûi Luaän.”  Duyeân khôûi nghóa laø söï nöông töïa 

hoã töông laãn nhau maø sinh thaønh vaø toàn taïi. Khoâng coù caùi gì coù theå töï 

mình sinh ra mình vaø töï toàn taïi ñoäc laäp  vôùi nhöõng söï vaät khaùc. Taát caû 

moïi söï moïi vaät treân theá giôùi naày ñeàu phaûi tuaân theo ñònh luaät “Duyeân 

Khôûi” maø Thaønh, Truï, Hoaïi vaø Khoâng. Con ngöôøi laø moät tieåu vuõ truï 

cuõng khoâng phaûi töï nhieân maø coù, maø laø do nghieäp löïc keát hôïp caùc 

duyeân maø thaønh, vaø cuõng naèm trong ñònh luaät “Thaønh Truï Hoaïi 

Khoâng.” Möôøi hai nhaân duyeân naày nghóa lyù raát thaâm dieäu. Ñaây laø 

nhöõng cöûa ngoû quan troïng ñeå cho chuùng sanh böôùc vaøo Thaùnh quaû, 

thoaùt khoûi sanh töû, troùi buoäc, vaø khoå naõo trong ba coõi saùu ñöôøng, ñeå 

chöùng thaønh quaû vò Duyeân Giaùc Thöøa. 

Phaät giaùo khoâng ñoàng yù coù caùi goïi laø toàn theå, cuõng khoâng coù caùi 

goïi laø ñaáng saùng taïo. Nhöng ñieàu naøy khoâng coù nghóa laø taát caû sinh vaät 

vaø söï vaät khoâng hieän höõu. Chuùng khoâng theå hieän höõu vôùi moät baûn theå 

hay moät tinh theå thöôøng haèng nhö ngöôøi ta thöôøng nghó, maø chuùng hieän 

höõu do nhöõng töông quan hay nhöõng taäp hôïp cuûa nhaân quaû. Moïi söï 

hieän höõu, hoaëc caù nhaân hoaëc vaïn höõu, ñeàu baét nguoàn töø nguyeân lyù  

nhaân quaû, vaø hieän höõu trong söï phoái hôïp cuaû nhaân quaû. Taâm ñieåm cuûa 

hoaït ñoäng nhaân quaû laø taùc nghieäp rieâng cuûa moïi caù theå, vaø taùc nghieäp 

seõ ñeå laïi naêng löïc tieàm aån cuûa noù quyeát ñònh söï hieän höõu keá tieáp. Theo 

ñoù, quaù khöù hình thaønh hieän taïi, vaø hieän taïi hình thaønh töông lai cuaû 

chuùng ta. Trong theá giôùi naøy, chuùng ta taïo taùc vaø bieán dòch nhö laø moät 

toaøn theå maø chuùng ta cöù tieán haønh maõi trong cuoäc soáng.  Theo Trieát 

Hoïc Trung Quaùn, thuyeát Duyeân Khôûi  laø moät hoïc thuyeát voâ cuøng  troïng 
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yeáu trong Phaät Giaùo. Noù laø luaät nhaân quaû cuûa vuõ truï vaø moãi moät sinh 

maïng cuûa caù nhaân. Noù quan troïng vì hai ñieåm. Thöù nhaát, noù ñöa ra moät 

khaùi nieäm raát roõ raøng veà baûn chaát voâ thöôøng vaø höõu haïn cuûa moïi hieän 

töôïng. Thöù hai, noù cho thaáy sanh, laõo, beänh, töû vaø taát caû nhöõng thoáng 

khoå cuûa hieän töôïng sinh toàn tuøy thuoäc vaøo nhöõng ñieàu kieän nhö theá naøo 

vaø taát caû nhöõng thoáng khoå naày seõ chaám döùt nhö theá naøo khi vaéng maët 

caùc ñieàu kieän ñoù. Trung Quaùn laáy söï sanh vaø dieät cuûa caùc thaønh toá cuûa 

söï toàn taïi ñeå giaûi thích duyeân khôûi laø ñieàu kieän khoâng chính xaùc. Theo 

Trung Quaùn, duyeân khôûi khoâng coù nghóa laø nguyeân lyù cuûa moät tieán 

trình ngaén nguûi, maø laø nguyeân lyù veà söï leä thuoäc vaøo nhau moät caùch 

thieát yeáu cuûa caùc söï vaät. Noùi goïn, duyeân khôûi laø nguyeân lyù cuûa töông 

ñoái taùnh. Töông ñoái taùnh laø moät khaùm phaù voâ cuøng quan troïng cuûa 

khoa hoïc hieän ñaïi. Nhöõng gì maø ngaøy nay khoa hoïc khaùm phaù thì Ñöùc 

Phaät ñaõ phaùt hieän töø hôn hai ngaøn naêm traêm naêm veà tröôùc. Khi giaûi 

thích duyeân khôûi nhö laø söï leä thuoäc laãn nhau moät caùch thieát yeáu hoaëc 

laø taùnh töông ñoái cuûa moïi söï vaät, phaùi Trung Quaùn ñaõ baùc boû moät tín 

ñieàu khaùc cuûa Phaät giaùo Nguyeân Thuûy. Phaät giaùo Nguyeân Thuûy ñaõ 

phaân tích moïi hieän töôïng thaønh nhöõng thaønh toá, vaø cho raèng nhöõng 

thaønh toá naày  ñeàu coù moät thöïc taïi rieâng bieät. Trung Quaùn cho raèng 

chính thuyeát Duyeân Khôûi ñaõ tuyeân boá roõ laø taát caû caùc phaùp ñeàu töông 

ñoái, chuùng khoâng coù caùi goïi laø ‘thöïc taùnh’ rieâng bieät cuûa chính mình. 

Voâ töï taùnh hay töông ñoái taùnh ñoàng nghóa vôùi ‘Khoâng Taùnh,’ nghóa laø 

khoâng coù söï toàn taïi ñích thöïc vaø ñoäc laäp. Caùc hieän töôïng khoâng coù thöïc 

taïi ñoäc laäp. Söï quan troïng haøng ñaàu cuûa Duyeân Khôûi laø vaïch ra raèng 

söï toàn taïi cuûa taát caû moïi hieän töôïng  vaø cuûa taát caû thöïc theå treân theá 

gian naày ñeàu höõu haïn, chuùng khoâng coù söï toàn taïi ñích thöïc ñoäc laäp. Taát 

caû ñeàu tuøy thuoäc vaøo taùc ñoäng hoã töông cuûa voâ soá duyeân hay ñieàu kieän 

haïn ñònh. Ngaøi Long Thoï ñaõ sô löôïc veà Duyeân Khôûi nhö sau: “Bôûi vì 

khoâng coù yeáu toá naøo cuûa söï sinh toàn ñöôïc theå  hieän maø khoâng coù caùc 

ñieàu kieän, cho neân khoâng coù phaùp naøo laø chaúng ‘Khoâng,’ nghóa laø 

khoâng coù söï toàn taïi ñoäc laäp ñích thöïc.” 

Theo giaùo thuyeát nhaø Phaät, coù möôøi hai nhaân duyeân. Moïi vaät trong 

theá giôùi hieän höõu ñeàu do söï phoái hôïp cuûa nhieàu nhaân duyeân khaùc nhau 

(12 nhaân duyeân). Theo Kinh Trung Boä, Ñöùc Phaät daïy: “Tuøy thuoäc vaøo 

daàu vaø tim ñeøn maø ngoïn löûa cuûa ñeøn buøng chaùy; noù khoâng phaûi sinh ra 

töø trong caùi naøy cuõng khoâng phaûi töø trong caùi khaùc, vaø cuõng khoâng coù 

moät nguyeân ñoäng löïc naøo trong chính noù; hieän töôïng giôùi cuõng vaäy, noù 
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khoâng heà coù caùi gì thöôøng taïi trong chính noù. Taát caû hieän höõu laø khoâng 

thöïc coù; chuùng laø giaû danh; chæ coù Nieát Baøn laø chaân lyù tuyeät ñoái.” 

Nghóa chính cuûa Lyù Nhaân Duyeân laø moïi hieän töôïng ñeàu ñöôïc sinh ra 

vaø bieán dòch do bôûi luaät nhaân quaû. Töø naøy chæ raèng: moät söï vaät sinh 

khôûi hay ñöôïc sinh saûn töø taùc duïng cuûa moät ñieàu kieän hay duyeân. Moät 

vaät khoâng thaønh hình neáu khoâng coù moät duyeân thích hôïp. Chaân lyù naøy 

aùp duïng vaøo vaïn höõu vaø moïi hieän töôïng trong vuõ truï. Ñöùc Phaät ñaõ tröïc 

nhaän ñieàu naøy moät caùch thaâm saâu ñeán noãi ngay caû khoa hoïc hieän ñaïi 

cuõng khoâng theå nghieân cöùu xa hôn ñöôïc. Khi chuùng ta nhìn kyõ caùc söï 

vaät quanh ta, chuùng ta nhaän thaáy nöôùc, ñaù, vaø ngay caû con ngöôøi, moãi 

thöù ñeàu ñöôïc saûn sanh bôûi moät maãu möïc naøo ñoù vôùi ñaëc tính rieâng cuûa 

noù. Nhôø vaøo naêng löïc hay chieàu höôùng naøo maø caùc duyeân phaùt khôûi 

nhaèm taïo ra nhöõng söï vaät khaùc nhau trong moät traät töï hoaøn haûo töø moät 

naêng löôïng baát ñònh hay caùi khoâng nhö theá?  Khi xeùt ñeán quy cuû vaø traät 

töï naøy, chuùng ta khoâng theå khoâng chaáp nhaän raèng coù moät quy luaät naøo 

ñoù. Ñoù laø quy luaät khieán cho moïi vaät hieän höõu. Ñaây chính laù giaùo phaùp 

maø Ñöùc Phaät ñaõ tuyeân thuyeát. Chuùng ta khoâng hieän höõu moät caùch ngaãu 

nhieân, maø hieän höõu vaø soáng nhôø phaùp naøy. Ngay khi chuùng ta hieåu 

ñöôïc söï vieäc naøy, chuùng ta yù thöùc ñöôïc caùi neàn taûng vöõng chaéc cuûa 

chuùng ta vaø khieán cho taâm mình thoaûi maùi. Chaúng chuùt boác ñoàng naøo, 

neàn taûng naøy döïa treân giaùo phaùp vöõng chaûy voâ song. Söï baûo ñaûm naøy 

laø coäi nguoàn cuûa moät söï bình an vó ñaïicuûa moät caùi thaân khoâng bò dao 

ñoäng vì baát cöù ñieàu gì. Ñaây laø giaùo phaùp truyeàn söùc soáng cho heát thaûy 

chuùng ta. Phaùp khoâng phaûi laø caùi gì laïnh luøng nhöng traøn ñaày söùc soáng 

vaø sinh ñoäng.  

Voâ minh coù nghóa laø ngu doát, hay hieåu sai laàm, khoâng saùng, meâ 

muoäi, khoâng ñuùng nhö thaät, môø aùm. Ngoaøi ra, voâ minh coøn coù nghóa laø 

hoaëc, meâ toái, muø quaùng toái taêm. Voâ minh coøn coù nghóa laø khoâng hieåu 

ñöôïc töù dieäu ñeá, khoâng hieåu ñöôïc thöïc chaát vaø nguyeân nhaân khoå ñau 

cuoäc ñôøi, khoâng bieát ñöôïc dieät khoå, khoâng bieát ñöôïc con ñöôøng dieät 

khoå. Töø voâ minh sanh ra haønh. Voâ minh laø söï ngu doát laàm nhaän nhöõng 

hieän töôïng huyeãn hoùa treân ñôøi naày maø cho raèng chuùng laø coù thaät. Khi 

coù voâ minh thì coù haønh ñoäng, töùc laø coù söï bieåu hieän, hay hieän baøy. Khi 

coù choã hieån baøy thì coù thöùc. Haønh coù nghóa laø haønh vi, hoaït ñoäng do voâ 

minh phieàn naõo noåi leân laøm cho thaân, khaåu, yù taïo taùc caùc nghieäp laønh 

döõ, töùc laø seõ töï thaét vaøo voøng luaân hoài sanh töû, hay tieán daàn ñeán giaûi 

thoaùt. Töø haønh sanh ra thöùc. Thöùc nghóa laø söï phaân bieät. Haønh laø phaùp 
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höõu vi. Khi coù phaùp höõu vi thì taâm phaân bieät lieàn sanh khôûi. Maø coù taâm 

phaân bieät laø coù chuyeän raéc roái khôûi sanh. Thaàn thöùc laø phaàn tinh thaàn. 

Neáu chöa ñöôïc giaûi thoaùt thì sau khi cheát, thaân xaùc tieâu tan, nhöng do 

thaân khaåu yù taïo nhöõng nghieäp laønh döõ, yù thöùc aáy seõ ñi theo tieán trình 

luaân hoài maø ñi vaøo buïng meï. Chæ khi naøo tam nghieäp ñoàng thanh tònh 

thì ngöôøi aáy ñöôïc giaûi thoaùt. Töø yù thöùc aáy sanh ra moät caùi teân hay danh 

saéc. Sau khi sanh ra, nhôø vaøo yù thöùc maø chuùng sanh aáy bieát raèng noù coù 

teân vaø thaân theå, töø ñoù coù yù thöùc veà giaùc quan. Danh saéc chính laø söï raéc 

roái treân ñôøi naày. Danh thì coù raéc roái cuûa danh, coøn saéc laïi coù raéc roái 

cuûa saéc. Treân coõi ñôøi naày, heã coù danh saéc laø coù raéc roái, maø heã coù raéc 

roái cuõng do bôûi taïi danh saéc. Saùu caên laø saùu cô quan  bao goàm nguõ 

quan vaø taâm, nôi tieáp xuùc vôùi ñoái töôïng beân ngoaøi. Saùu caên sanh ra laø 

vì muoán hieåu bieát. Do ñoù môùi goïi laø maét, tai, muõi, löôõi, thaân vaø yù. Vì 

sao sanh khôûi luïc nhaäp? Vì muoán hieåu bieát maø sanh khôûi luïc nhaäp. Tuy 

nhieân, coù maáy ai ngôø raèng caøng hieåu bieát thì ngöôøi ta caøng meâ muoäi, 

maø caøng meâ muoäi thì caøng khoâng hieåu bieát. Söï tieáp xuùc vôùi theá giôùi 

beân ngoaøi, töø ñoù sanh ra caûm giaùc. Xuùc nghóa laø xuùc chaïm, tieáp xuùc. 

Khi khoâng hieåu bieát thì chuùng ta cöù xuùc chaïm ñuû phía gioáng nhö con 

ruoài cöù bay va chaïm vaøo böùc töôøng thaønh vaäy. Vì sao chuùng ta laïi 

muoán xuùc chaïm? Vì chuùng ta muoán hieåu bieát. Nhöõng caûm giaùc vui, 

buoàn, söôùng khoå. Qua caûm giaùc ñöa tôùi söï han muoán. Sau khi tieáp xuùc 

thì chuùng ta coù caûm giaùc, ñoù laø “Thoï”. Khi khoâng chaïm phaûi vieäc khoù 

khaên thì caûm giaùc cuûa chuùng ta raát thoaûi maùi. Moät khi chaïm phaûi vieäc 

khoù khaên chuùng ta môùi coù caûm giaùc khoù chòu. Khi khoâng coù ngöôøi naøo 

cheâ mình dôû thì mình caûm thaáy sung söôùng, tôùi luùc bò cheâ môùi thaáy 

khoâng vui. Ñaây chính laø Caûm Thoï hay Caûm Giaùc. Ham muoán vui 

söôùng keùo daøi. Töø ham muoán ñöa ñeán troùi buoäc. Khi coù caûm thoï thì 

yeâu thích vaø chaáp tröôùc khôûi sanh. Taïi sao chuùng ta coù caûm giaùc baát 

an? Vì chuùng ta coù aùi. Coù aùi coù yeâu thì coù gheùt boû hay khoâng thích. Ñoái 

vôùi thuaän caûnh thì sanh loøng yeâu thích; vôùi nghòch caûnh thì gheùt boû. Taïi 

sao mình vui? Vì sao mình khoâng vui, vaân vaân, taát caû ñeàu do aùi oá maø 

ra. OÁ nghóa laø khoâng yeâu thích hay gheùt boû. Chính vì coù aùi oá maø söï 

vieäc ngaøy caøng theâm raéc roái. Chaáp thuû vaøo nhöõng thöù maø mình ham 

thích. Khi mình yeâu thích thöù gì thì mình sanh taâm muoán naém giöõ noù, 

töùc laø thuû. Thuû laø gì? Thuû laø chaáp tröôùc, muoán chieám höõu hay naém giöõ. 

Bôûi vì coù aùi neân môùi coù loøng muoán chieám ñoaït. Khi ñaõ chieám höõu roài, 

duïc voïng lieàn ñöôïc thoûa maõn. Vì sao mình laïi muoán thoûa maõn duïc 
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voïng? Taïi vì mình muoán sôû höõu noù. Do ñoù môùi noùi “Höõu” töùc laø “Coù”. 

Töø nhöõng tham duïc maø chaáp höõu, coá gaéng laøm chuû nhöõng gì mình 

muoán nhö tieàn baïc, nhaø cöûa, danh voïng, vaân vaân. Qua chaáp höõu maø 

“sanh” theo lieàn. Vì coù caùi höõu, nghóa laø “Coù” hay “söï hieän höõu,” neân 

cöù muoán vaät gì ñoù thuoäc veà mình. Khi ñaõ thuoäc veà mình, thì lieàn coù 

“Sanh”. Nhö vaäy, thuû vaø höõu laøm thaønh nhöõng nguyeân nhaân hieän tieàn 

ñöa ñeán “Sanh”. Maø qua sanh laø dò dieät, khoå ñau vaø cheát choùc. Heã coù 

sanh ra laø coù giaø vaø coù cheát. Trong cuoäc soáng môùi naày, roài con ngöôøi 

seõ phaûi ñi ñeán laõo vaø töû nhö moïi chuùng sanh khaùc vaäy thoâi. 

Truøng truøng Duyeân khôûi laø teân goïi cuûa moät loaïi thieàn ñònh veà söï 

bieåu hieän cuûa moïi hieän töôïng theo ñöôøng loái töông quan töông duyeân. 

Pheùp thieàn ñònh naøy coù theå giuùp haønh giaû vöôït thoaùt yù nieäm veà “moät 

vaø nhieàu,” hay “moät vaø taát caû.” Chæ coù pheùp quaùn naøy môùi coù theå phaù 

vôõ “ngaõ kieán” vì ngaõ kieán ñöôïc thaønh laäp treân thoùi quen nhaän thöùc veà 

söï ñoái nghòch cuûa moät vaø nhieàu. Khi chuùng ta nghó veà moät haït buïi, moät 

boâng hoa, hay moät con ngöôøi, söï suy nghó cuûa chuùng ta khoâng theà taùch 

rôøi khoûi yù nieäm veà ñôn vò, veà moät, vaø veà söï tính toaùn. Chuùng ta thaáy coù 

laèn ranh giöõa moät vaø nhieàu, giöõa moät vaø khoâng. Trong cuoäc soáng haèng 

ngaøy chuùng ta caàn nhöõng thöù aáy nhö xe löûa caàn ñöôøng raày. Nhöng neáu 

chuùng ta quaùn chieáu ñöôïc töï taùnh cuûa truøng truøng duyeân khôûi cuûa haït 

buïi, cuûa boâng hoa hoaëc cuûa con ngöôøi, thì chuùng ta seõ thaáy caùi moät vaø 

caùi nhieàu khoâng theå rôøi nhau maø hieän höõu ñöôïc, caùi moät vaø caùi nhieàu 

ñi vaøo nhau khoâng trôû ngaïi, caùi moät töùc laø caùi nhieàu. Ñoù laø yù nieäm 

töông töùc töông nhaäp cuûa giaùo lyù Hoa Nghieâm. Töông töùc coù nghóa laø 

“caùi naøy laø caùi kia, caùi kia laø caùi naøy.” Töông nhaäp thì coù nghóa laø “caùi 

naøy trong caùi kia, caùi kia trong caùi naøy.” Khi quaùn chieáu saâu saéc treân 

“töông töùc töông nhaäp,” chuùng ta coù theå thaáy yù nieäm veà “moät vaø 

nhieàu” chæ laø moät trong nhöõng phaïm truø yù thöùc maø chuùng ta duøng ñeå 

dung chöùa thöïc taïi, cuõng nhö khi chuùng ta duøng moät caùi xoâ ñeå chöùa 

nöôùc. Khi chuùng ta thoaùt ra khoûi phaïm truø moät vaø nhieàu thì cuõng nhö 

chieác xe löûa thoaùt ra khoûi ñöôøng raày ñeå töï do bay löôïn treân khoâng 

trung. Cuõng nhö chuùng ta thaáy ñöôïc raèng chuùng ta ñang ñöùng treân moät 

quaû ñaát troøn, ñang töï xoay quanh noù vaø xoay xung quanh maët trôøi, 

chuùng ta seõ thaáy yù nieäm veà treân vaø döôùi ngaøy xöa bò phaù vôõ, nhôø thaáy 

ñöôïc taùnh töông töùc töông nhaäp cuûa moïi hieän töôïng, chuùng ta thoaùt 

khoûi yù nieäm “moät vaø nhieàu.” Hình aûnh maøng löôùi cuûa vua trôøi Ñeá 

Thích trong Kinh Hoa Nghieâm gôïi yù cho chuùng ta veà “truøng truøng 
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duyeân khôûi.” Maïng löôùi naøy ñöôïc keát bôûi nhöõng haït ngoïc phaûn chieáu 

trong noù taát caû nhöõng haït ngoïc khaùc vaø hình aûnh cuûa noù cuõng ñöôïc 

phaûn chieáu trong taát caû caùc haït ngoïc khaùc treân löôùi. Nhö vaäy, treân 

phöông dieän hình boùng, moät haït ngoïc chöùa taát caû caùc haït khaùc, vaø taát 

caû caùc haït ngoïc khaùc ñeàu chöùa noù. 

Ñeå coù moät yù nieäm veà moái lieân heä chaèng chòt töôïng tröng cho tính 

caùch töông töùc töông nhaäp, chuùng ta coù theå phaùc hoïa moät quaû caàu, 

ñöôïc thaønh laäp do söï coù maët cuûa taát caû caùc ñieåm treân dieän tích hình 

caàu cuõng nhö trong loøng caàu. Coù raát nhieàu ñieåm, tuy vaäy neáu thieáu moät 

trong voâ soá ñieåm ñoù laø khoái caàu khoâng ñöôïc thaønh laäp. Baây giôø chuùng 

ta thöû töôûng töôïng noái lieàn moãi ñieåm trong khoái caàu vôùi taát caû caùc 

ñieåm khaùc trong khoái caàu baèng nhöõng ñöôøng daây töôûng töôïng. Tröôùc 

tieân noái ñieåm A vôùi taát caû caùc ñieåm khaùc. Sau ñoù noái ñieåm B vôùi caùc 

ñieåm khaùc, keå caû ñieåm A, vaø laøm nhö vaäy cho ñeán khi taát caû caùc ñieåm 

ñeàu ñöôïc noái keát laïi vôùi nhau. Nhö vaäy laø chuùng ta ñaõ taïo ra maøng löôùi 

voâ cuøng chaèng chòt vôùi caùc ñieåm. Pheùp quaùn töông töùc töông nhaäp cuûa 

giaùo lyù Hoa Nghieâm ñaõ bao haøm söï phuû nhaän yù nieäm khoâng gian nhö 

moät thöïc taïi tuyeät ñoái, bôûi tö töôûng aáy phuû nhaän luoân caùc yù nieäm trong 

vaø ngoaøi, lôùn vaø nhoû, moät vaø nhieàu. Veà thôøi gian, pheùp quaùn töông töùc 

töông nhaäp cuûa giaùo lyù Hoa Nghieâm laïi phaù boû luoân yù nieäm phaân bieät 

giöõa quaù khöù, hieän taïi vaø vò lai, cho raèng coù theå ñem quaù khöù vaø vò lai 

ñaët vaøo hieän taïi, ñem quaù khöù vaø hieän taïi ñaët vaøo vò lai, ñem hieän taïi 

vaø vò lai ñaët vaøo quaù khöù, vaø ñem taát caû thôøi gian ñaët vaøo moät nieäm, 

töùc laø moät khoaûnh khaéc raát nhaén. Toùm laïi, thôøi gian cuõng ñöôïc bieåu 

hieän treân nguyeân taéc töông töùc töông nhaäp nhö khoâng gian, vaø moät 

khoaûnh khaéc cuõng chöùa ñöïng ñöôïc caû “ba ñôøi”, nghóa laø toaøn theå quaù 

khöù, töông lai vaø hieän taïi. Khoâng nhöõng moät haït buïi chöùa ñöïng trong 

chính noù moät khoâng gian “voâ cuøng” maø noù coøn chöùa ñöïng caû thôøi gian 

voâ taän; trong moät saùt na khoaûnh khaéc chuùng ta coù theå tìm thaáy caû thôøi 

gian voâ taän vaø khoâng gian voâ cuøng. Theo Kinh Hoa Nghieâm, trong 

“truøng truøng duyeân khôûi” (söï nöông töïa vaøo nhau truøng truøng lôùp lôùp 

ñeå coù maët), nhaân quaû khoâng naèm theo chieàu daøi (trong ñoù moät nhaân 

ñöa ñeán moät quaû) maø theå hieån chaèng chòt; khoâng phaûi laø moät maøng löôùi 

hai chieàu nhö moät maïng nheän maø laø nhieàu maøng löôùi giao nhau trong 

moät khoâng gian nhieàu chieàu. Khoâng nhöõng moät boä phaän cuûa cô theå 

chöùa trong noù söï hieän höõu cuûa taát caû caùc boä phaän khaùc cuûa cô theå, maø 

moãi teá baøo trong cô theå cuõng chöùa ñöïng söï coù maët cuûa toaøn theå caùc teá 
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baøo trong cô theå. Moät coù maët trong taát caû vaø taát caû coù maët trong moät. 

Ñieàu naøy ñöôïc dieãn taû moät caùch roõ raøng trong Kinh Hoa Nghieâm “Moät 

laø taát caû, taát caû laø moät.” Moät khi chuùng ta naém vöõng ñöôïc nguyeân lyù 

“moät” vaø “taát caû”, töùc laø chuùng ta thoaùt khoûi caùi baãy suy töôûng sai laàm 

ñaõ giam haõm chuùng ta töø baáy laâu nay. Khi chuùng ta noùi, “moät teá baøo  

chöùa ñöïng taát caû caùc teá baøo khaùc,” chuùng ta ñöøng hieåu laàm laø  dung 

tích cuûa moät teá baøo coù theå bao haøm ñöôïc moïi teá baøo, vaø moïi teá baøo coù 

theå chui vaøo trong moät teá baøo, maø chuùng ta muoán noùi “söï coù maët cuûa 

moät teá baøo chöùng minh ñöôïc söï coù maët cuûa taát caû caùc teá baøo khaùc, vì 

chuùng khoâng theå hieän höõu ñoäc laäp vaø rieâng leû vôùi nhau ñöôïc.  

 

Impacts of Conditions In the Mind & Consciousness 

 

According to Buddhism, there are close relationships between 

Minds and Consciousnesses-Causes-Effects. Conditions are external 

circumstances. If our cultivation power is weak, we can be attracted by 

external conditions; however, if our cultivation power is strong, no 

external environments can attract us. The sixth patriarch told the monks 

in Kuang Chou that: “It is not the wind moving, and it is not the flag 

moving, it is our mind moving.” So if we follow the teachings of the 

sixth patriarch, no external environments can be fertilizers to our cycle 

of births and deaths. We may have been up and down in the samsara 

because of our previous or present karma. However, Most Venerable 

Thích Thanh Töø, a famous Zen Master in recent Vietnamese Buddhist 

history confirmed that: “Cultivation means transformation of karma.” 

Therefore, no matter what kind of karma, from previous or present, can 

be transformed. Sincere Buddhists must try to zealously cultivate so 

that we establish no causes. Ancient sages always reminded that 

“Bodhisattvas fear causes, ordinary people fear results.”  Even though 

we are still ordinary people, try to know to fear “causes” so that we 

don’t have to reap “results.” The Buddha taught: “When the mind is 

still, all realms are calm.” Therefore, the issue of certainty is a 

determination of our future Buddhahood. Condition means a concurrent 

or environment cause. Sanskrit term “Hetupratyaya” means causation 

or causality. Hetu and pratyaya are really synonymous; however, hetu 

is regarded as a more intimate and efficient agency of causation than a 

Pratyaya. Secondary cause, upon which something rests or depends, 
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hence objects of perception; that which is the environmental or 

contributory cause; attendant circumstances. This is also the adaptive 

cause (water and soil help the seed growing). A Condition also means a 

contributory or developing cause, i.e. development of the fundamental 

Buddha-nature; as compared with direct or true cause. Contributory or 

developing cause of all undergoing development of the Buddha-nature, 

in contrast with the Buddha-nature or Bhutatathata itself. All things are 

produced by causal conditions (or conditional causation which are 

name by the effects, or following from anything as necessary result). 

To lay hold of, or study things or phenomena, in contrast to principles 

or noumena; or meditation on the Buddha’s nirmanakaya, and 

sambhogakaya, in contrast with the dharmakaya. People think that 

external conditions or circumstances which stir or tempt one to do evil. 

As a matter of fact, problems and dissatisfaction do not develop 

because of external conditions, but from our own mind. If we don’t 

have internal peace, nothing from outside can bring us happiness. The 

condition in which the five internal senses attach to the five external 

objects.  

According to the Lankavatara Sutra and the Kosa School in the 

Abhidharma, there are four sub-causes in the theory of Causal 

Relation. First, Hetu-pratyaya or the cause sub-cause which acts as 

chief cause (hetu-pratyaya), there being no distinction between the 

chief cause and the secondary cause, i.e., the water and the wind cause 

a wave. Second, Samanantra-pratyaya or the immediate sub-cause 

which is occuring in order, one after another, consequences coming 

immediately and equally after antecedents, as waves following one 

after another. Third, Alambana-pratyaya or the objective sub-cause 

which has an object or environment as a concurring cause, as waves 

are conditioned by a basin, a pond, a river, the sea, or a boat. Fourth, 

Adhipati-pratyaya or the upheaving sub-cause which is the most 

powerful one to bring all the abiding causes to a culmination, as the last 

wave that upsets a boat in a storm. Among these four causes, the cause 

sub-cause and the upheaving cause are the most important ones. The 

active cause is itself the upheaving sub-cause. According to Bhikkhu 

Bodhi in Abhidhamma, there are twenty-four conditions: Root 

condition (Hetupaccayo (p), Object condition (Arammanapaccayo (p), 

Predominance condition (Adhipatipaccayo (p), Proximity condition 
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(Anantarapaccayo (p), Contiguity condition (Samanantarapaccayo (p), 

Conascence condition (Sahajatapaccayo (p), Mutuality condition 

(Annamannapaccayo (p), Support condition (Nissayapaccayo (p), 

Decisive support condition (Upanissayapaccayo (p), Presnascence 

condition (Purejatapaccayo (p), Postnascence condition 

(Pacchajatapaccayo (p), Repetition condition (Asevana paccayo (p), 

Kamma condition (Kammapaccayo (p), Result condition 

(Vipakapaccayo (p), Nutriment condition (Aharapaccayo (p), Faculty 

condition (Indriyapaccayo (p), Jhana condition (Jhanapaccayo (p), Path 

condition (Maggapaccayo (p), Association condition 

(Sampayuttapaccayo (p), Dissociation condition (Vippayuttapaccayo 

(p), Presence condition (Atthipaccayo (p), Absence condition 

(Natthipaccayo (p), Disappearance condition (Vigatapaccayo (p), and 

Non-disappearance condition (Avigatapaccayo ti ayamettha 

patthananayo (p). 

In Buddhism, nothing in the universe is exempted from the 

Principle of Causation. According to Prof. Junjiro Takakusu in The 

Essentials of Buddhist Philosophy, all schools of Mahayana believe in 

the Principle of Causation. The theory of causation by Dharmadhatu is 

the climax of all the causation theories; it is actually the conclusion of 

the theory of causation origination, as it is the universal causation and 

is already within the theory of universal immanence, pansophism, 

cosmotheism, or whatever it may be called. The causation theory was 

explained first by action-influence, but as action originates in ideation, 

we had, secondly, the theory of causation by ideation-store. Since the 

ideation-store as the repository of seed-energy must originate from 

something else, we had, thirdly, the causation theory explained by the 

expression “Matrix of the Thus-come” (Tathagata-garbha) or Thusness. 

This curious term means that which conceals the Buddha. Because of 

concealment it  has an impure side, but because of Buddhahood it has a 

pure side as well. It is a synonym of Thusness (Tathatva or Tathata, not 

Tattva=Thisness or Thatness) which has in its broadest sense both pure 

and impure nature. Through the energy of pure and impure causes it 

manifests the specific character of becoming as birth and death, or as 

good and evil. Thusness pervades all beings, or better, all beings are in 

the state of Thusness. Here, as the fourth stage, the causation theory by 

Dharmadhatu (universe) is set forth. It is the causation by all beings 



 327 

themselves and is the creation of the universe itself, or we can call it 

the causation by the common action-influence of all beings. Intensively 

considered the universe will be a manifestation of Thusness or the 

Matrix of Tathagata (Thus-come). But extensively considered it is the 

causation of the universe by the universe itself and nothing more.  

These definitions on the principle of causation are based on the 

interpretation of Prof. Junjiro Takakusu in The Essentials of Buddhist 

Philosophy. Conditioned things arise from the secondary causes, in 

contrast with arising from the primal nature or bhutatatha (Taùnh giaùc). 

Second, everything arises from conditions and not being spontaneous 

and self-contained has no separate and independent nature. Third, 

Buddhism does not give importance to the idea of the Root-Principle or 

the First Cause as other systems of philosophy often do; nor does it 

discuss the idea of cosmology . Naturally such a branch of philosophy 

as theology did not  have grounds to develop in Buddhism. One should 

not expect any discussion of theology from a Buddhist philosopher. As 

for the problem of creation, Budhism is ready to accept any theory that 

science may advance, for Buddhism does not recognize any conflict 

between religion and science. Fourth, according to Buddhism, human 

beings and all living things are self-created or self-creating. The 

universe is not homocentric; it is a co-creation of all beings. Buddhism 

does not believe that all things came from one cause, but holds that 

everything is inevitably created out of more than two causes. The 

creations or becomings of the antecedent causes continue in time-

series, past, present and future, like a chain. This chain is divided into 

twelve divisions and is called the Twelve Divisioned Cycle of 

Causation and Becomings. Since these divisions are interdependent, 

the process is called Dependent Production or Chain of causation. The 

formula of this theory is as follows: “From the existence of this, that 

becomes; from the happening of this, that happens. From the non-

existence of this, that does not become; from the non-happening of this, 

that does not happen.”  

The theory of causation in Buddhism believes that everything 

relates in a formula as follows: From the existence of this, that 

becomes; from the happening of this, that happens. From the non-

existence of this, that does not become; from the non-happening of this, 

that does not happen. Thus, the term “Causation” indicates the 
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following: a thing arises from or is produced through the agency of a 

condition or a secondary cause. A thing does not take form unless there 

is an appropriate condition. This truth applies to all existence and all 

phenomena in the universe. The Buddha intuitively perceived this so 

profoundly that even modern science cannot probe further. When we 

look carefully at things around us, we find that water, stone, and even 

human beings are produced each according to a certain pattern with its 

own individual character. Through what power or direction are the 

conditions generated that produce various things in perfect order from  

such an amorphous energy as “sunyata?” When we consider this 

regularity and order, we cannot help admitting that some rule exists. It 

is the rule that causes all things exist. This indeed is the Law taught by 

the Buddha. 

Just consider that billions of years ago, the earth had no life; 

volcanoes poured forth torrents of lava, and vapor and gas filled the 

sky. However, when the earth cooled about two billions years ago, 

microscopic one-celled living creatures were produced. It goes without 

saying that they were produced through the working of the Law. They 

were born when the energy of “sunyata” forming the foundation of 

lava, gas, and vapor came into contact with appropriate conditions or a 

secondary cause. It is the Law that provided the conditions for the 

generation of life. Therefore, we realize that the Law is not cold, a 

mere abstract rule, but is full of vivid power causing everything to exist 

and live. Conversely, everything has the power of desiring to exist and 

to live. During the first two billions years of the development of the 

earth, even lava, gas, and vapor possessed the urge to live. That is why 

one-celled living creatures were generated from them when the 

conditions were right. These infinitesimal creatures endured all kinds 

of trials, including extreme heat and cold, tremendous floods, and 

torrential rains, for about two billions years, and continued to live. 

Moreover, they gradually evolved into more sophisticated forms, 

culminating in man. This evolution was caused by the urge to live of 

these first microscopic creatures. Life had mind, through which it 

desired to live, from the time even before it existed on earth. Such a 

will exists in everything in the universe. This will exists in man today. 

From the scientific point of view, man is formed by a combination of 

elementary particles; and if we analyze this still more deeply, we see 
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that man is an accumulation of energy. Therefore, the mind desiring to 

live must surely exist in man.  

We all know what dependent means, and what origination or 

arising means. However, according to the Buddha, the theory of 

independent origination was very deep. Many people believe that the 

theory of indepedent origination is one of the most difficult subjects in 

Buddhism. As a matter of fact, on one occasion Ananda remarked that 

despite its apparent difficulty, the teaching of indepedent origination 

was actually quite simple; and the Buddha rebuked Ananda saying that 

in fact the teaching of independent origination was very deep, not that 

simple. However, the theory of independent origination in Buddhism is 

very clear and easy to understand. The Buddha gave two examples to 

make it clear for the Assembly. The Buddha has said the flame in an 

oil lamp burns dependent upon the oil and the wick. When the oil and 

the wick are present, the flame in an oil lamp burns. Besides, the wind 

factor is also important, if the wind blows strongly, the oil lamp cannot 

continue to burn. The second example on the sprout. The sprout is not 

only dependent on the seed, but also dependent on earth, water, air and 

sunlight. Therefore, there is no existing phenomenon that is not effect 

of dependent origination. All these phenomena cannot arise without a 

cause and one or more conditions. All things in the phenomenal world 

are brought into being by the combination of various cause and 

conditions (Twelve links of Dependent Origination), they are relative 

and without substantially or self-entity. The Buddha always expressed 

that his experience of enlightenment in one of two ways: either in 

terms of having understood the Four Noble Truths, or in terms of 

having understood interindependent origination. Zen practitioners who 

want to attain enlightenment, must understand the meaning of these 

truths. 

According to the Buddha, a cause refers to the cause you have 

planted, from which you reap a corresponding result without any 

exception. If you plant a good cause, you will get a good result. And if 

you plant a bad cause, you will obtain a bad result. So if you plant a 

certain cause with other conditions assemble, a certain retribution or 

result is brought about without any exception. The Buddha taught: 

“Because of a concatenation of causal chains there is birth, there is 

disappearance.” Cause and effect in Buddhism are not a matter of 
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belief or disbelief. Even though you don’t believe in “cause and 

effect,” they just operate the way they are suppose to operate. The 

cause is the seed, what contributes to its growth is the conditions. 

Planting a seed in the ground is a cause. Conditions are aiding factors 

which contribute to the growth such as soil, water, sunlight, fertilizer, 

and the care of the gardener, etc. All things in the phenomanal world 

are brought into being by the combination of various causes and 

conditions (twelve links of Dependent Origination), they are relative 

and without substantiality or self-entity. According to the Majjhima 

Nikaya Sutra, the Buddha taught: “Depending on the oil and wick does 

the light of the lamp burn; it is neither in the one, nor in the other, nor 

anything in itself; phenomena are, likewise, nothing in themselves. So 

do we, we do not exist accidentally, but exist and live by means of this 

Law. As soon as we realize this fact, we become aware of our firm 

foundation and set our minds at ease. Far from being capricious, this 

foundation rests on the Law, with which nothing can compare firmness. 

This assurance is the source of the great peace of mind that is not 

agitated by anything. It is the Law that imparts life of all of us. The 

Law is not something cold but is full of vigor and vivid with life. All 

things are unreal; they are deceptions; Nirvana is the only truth.” 

According to Buddhism, whoever perceives the interdependent 

nature of reality sees the Dharma, and whoever sees the Dharma sees 

the Buddha. The principle of interdependent origination means that all 

conditioned things, phenomena, or events in the universe come into 

being only as a result of the interaction of various causes and 

conditions. Buddhism does not accept the argument that things can 

arise from nowhere, with no cause and conditions; nor does it accept 

another argument that things can arise on account of an almighty 

creator. According to Buddhism, all material objects are composed by 

parts to make the whole, and the whole depends upon the existence of 

part to exist. In other words, all things and events (everything) arise 

solely as a result of the mere coming together of the many factors 

which make them up. Therefore, there is nothing that has any 

independent or intrinsic identity of its own in this universe. However, 

this is not to say that things do not exist; thing do exist, but they do not 

have an independent or autonomous reality. When we understand the 

principle of interdependent origination or the fundamental insight into 
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the nature or reality, we will realize that everything we perceive and 

experience arises as a result of the interaction and coming together of 

causes and conditions. In other words, when we thoroughly understand 

the principle of interdependent origination, we also understand the law 

of cause and effect. 

Dependent Arising is an essential corollary to the second and third 

of the Four Noble Truths, and is not, as some are inclined to think, a 

later addition to the teaching of the Buddha. This Dependent Arising, 

this doctrine of conditionality, is often explained severely practical 

terms, but it is not a mere pragmatical teaching, though it may appear 

to be so, owing to the shortness of the explanations. Those conversant 

with the Buddhist Canon know that in the doctrine of Dependent 

Arising is found that which brings out the basic principles of knowledge 

and wisdom in the Dhamma. In this teaching of the conditionality of 

everything in the world, can be realized the essence of the Buddha’s 

outlook on life. This conditionality goes on uninterrupted and 

uncontrolled by self-agency or external agency of any sort. The 

doctrine of conditionality can not be labelled as determinism, because 

in this teaching both the physical environment and the moral causation 

(psychological causation) of the individual function together. The 

physical world influences man’s mind, and mind, on the other hand, 

influences the physical world, obviously in a higher degree, for as the 

Buddha taught in the Samyutta-Nikaya: “The world is led by the mind.” 

If we fail to understand the real significance and application to life of 

the Dependent Arising, we mistake it for a mechanical law of casuality 

or even a simple simultaneous arising, a first beginning of all things, 

animate and inanimate. As there is no origination out of nothing in 

Buddhist thought, Dependent Arising shows the impossibility of a first 

cause. The first beginning of existence, of the life stream of living 

beings is inconceivable and as the Buddha says in the Samyutta-

Nikaya: “Notions and speculations concerning the world may lead to 

mental derangement. O Monks! This wheel of existence, this cycle of 

continuity is without a visible end, and the first beginning of beings 

wandering and hurrying round, wrapt in ignorance and fettered by 

craving is not to be perceived.” In fact, it is impossible to conceive of a 

first beginning. None can trace the ultimate origin of anything, not even 

of a grain of sand, let alone of human beings. It is useless and 
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meaningless to seek a beginning in a beginningless past. Life is not an 

identity, it is a becoming. It is a flux of physiological and psychological 

changes. 

Twenty centuries ago, the Buddha said: “Humanity and the world 

are the cause and conditions to be linked and to become.” His words 

have denied the prsence of a Creator or God. Hey give us a scientific 

and objective outlook of the present world, related to the law of 

Conditioning. It means that everything is dependent upon conditions to 

come into being or survive. In other words, there is nothing that can be 

self-creating and self-existing, independent from others. All sentient 

beings, objects, elements, etc., in this world are determined by the law 

of conditioning, under the form of formation, stabilization, 

deterioration, and annihilation. Man is a small cosmos. He comes into 

being not by himself but by the activation of the law of transformation.  

The meaning of the Twelve Conditions of Cause-and-Effect are 

extremely deep and profound. They are important doors  for cultivators 

to step into the realm of enlightenment, liberation from the cycle of 

birth, death, bondage, sufferings, and afflictions from the three worlds 

and six paths, and to attain Pratyeka-Buddhahood. 

Buddhism does not agree with the existence of a so-called “self,” 

nor a so-called Creator. But this doesn’t mean that all beings and things 

do not exist. They do not exist with a substratum or a permanent 

essence in them, as people often think, but according to Buddhism 

beings and things do exist as causal relatives or combinations. All 

becomings, either personal or universal, originate from the principle of 

causation, and exist in causal combinations. The center of causation is 

one’s own action, and the action will leave it latent energy which 

decides the ensuing existence. Accordingly, our past forms our present, 

and the present forms the future. In this world, we are continuously 

creating and changing ourselves as a whole.  According to the 

Madhyamaka philosophy, the doctrine of causal law 

(Pratityasamutpada) is exceedingly important in Buddhism. It is the 

causal law both of the universe and the lives of individuals. It is 

important from two points of view. Firstly, it gives a very clear idea of 

the impermanent and conditioned nature of all phenomena. Secondly, it 

shows how birth, old age, death and all the miseries of phenomenal 

existence arise in dependence upon conditions, and how all the 
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miseries cease in the absence of these conditions. The rise and 

subsidence of the elements of existence is not the correct interpretation 

of the causal law. According to the Madhyamaka philosophy, the 

causal law (pratityasamutpada) does not mean the principle of 

temporal sequence, but the principle of essential dependence of things 

on each other. In one word, it is the principle of relativity. Relativity is 

the most important discovery of modern science. What science has 

discovered today, the Buddha had discovered more than two thousand 

five hundred years before. In interpreting the causal law as essential 

dependence of things on each other or relativity of things, the 

Madhyamaka means to controvert another doctrine of the Hinayanists. 

The Hinayanists had analyzed all phenomena into elements (dharmas) 

and believed that these elements had a separate reality of their own. 

The Madhyamika says that the very doctrine of the causal law declares 

that all the dharmas are relative, they have no separate reality of their 

own. Without a separate reality is synonymous with devoid of real 

(sunyata), or independent existence. Phenomena are devoid of 

independent reality.  The most importance of the causal law lies in its 

teaching that all phenomenal existence, all entities in the world are 

conditioned, are devoid of real (sunya), independent existence 

(svabhava). There is no real, dependent existence of entities. All the 

concrete content belongs to the interplay of countless conditions.   

Nagarjuna sums up his teaching about the causal law in the following 

words: “Since there is no elements of existence (dharma) which comes 

into manifestation without conditions, therefore there is no dharma 

which is not ‘sunya,’ or devoid of real independent existence.” 

According to Buddhist teachings, there are twelve conditions of 

Cause-and-Effect. All things in the phenomanal world are brought into 

being by the combination of various causes and conditions (twelve 

links of Dependent Origination), they are relative and without 

substantiality or self-entity. According to the Majjhima Nikaya Sutra, 

the Buddha taught: “Depending on the oil and wick does the light of 

the lamp burn; it is neither in the one, nor in the other, nor anything in 

itself; phenomena are, likewise, nothing in themselves. All things are 

unreal; they are deceptions; Nirvana is the only truth.” Dependent 

origination means that all phenomena are produced and annihilated by 

causation. This term indicates the following: a thing arises from or is 
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produced through the agency of a condition or a secondary cause. A 

thing does not take form unless there is an appropriate condition. This 

truth applies to all existence and all phenomena in the universe. The 

Buddha intuitively perceived this so profoundly that even modern 

science cannot probe further. When we look carefully at things around 

us, we find that water, stone, and even human beings are produced 

each according to a certain pattern with its own individual character. 

Through what power or direction are the conditions generated that 

produce various things in perfect order from  such an amorphous 

energy as “sunyata?” When we consider this regularity and order, we 

cannot help admitting that some rule exists. It is the rule that causes all 

things exist. This indeed is the Law taught by the Buddha. We do not 

exist accidentally, but exist and live by means of this Law. As soon as 

we realize this fact, we become aware of our firm foundation and set 

our minds at ease. Far from being capricious, this foundation rests on 

the Law, with which nothing can compare firmness. This assurance is 

the source of the great peace of mind that is not agitated by anything. It 

is the Law that imparts life of all of us. The Law is not something cold 

but is full of vigor and vivid with life. 

Avidya means ignorance, stupidity, or unenlightenment. Avidya 

also means misunderstanding, being dull-witted ignorant, not 

conforming to the truth, not bright, dubious, blind, dark. Avidya also 

means being dull-witted ignorant not knowing the four noble truths, not 

knowing sufferings, the causes of sufferings, the mental state after 

severing sufferings, and the way to sever sufferings. Through 

ignorance are conditioned volitional actions. Ignorance which mistakes 

the illusory phenomena of this world for realities. With ignorance, 

there is activity, and then there is manifestation. With manifestation, 

there is consciousness. Acting from ignorance would result in bad or 

favorable karma which is conducive to reincarnation or liberation. 

Through volitional actions is conditioned consciousness. Consciousness 

refers to discrimination. Activity refers to conditioned dharmas. When 

conditioned dharmas arise, thoughts of discrimination arise. With 

thoughts of discrimination, lots of troubles also arise. Vijnana means 

consciousness. If not liberated yet, after death, the body decays, but the 

subject’s knowledge commonly called soul follows its reincarnation 

course in accordance with the three karmas of body, speech and mind. 
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Only when his knowledge gains the status of purification, then he 

would be liberated from reincarnation. Through consciousness are 

conditioned name and form. After birth, thanks to his consciousness, the 

subject recognizes that he now has a name and a form (body). Through 

name and form are conditioned the six senses-organs. Name and form 

are the trouble in life. Name brings the trouble of name, and form 

brings the trouble of form. In this life, name and form are the trouble, 

and the trouble is name and form. The six sense organs (eye—form, 

ear—sound, nose—scent, tongue—taste, body—Texture, mind—

mental object). He is now has five senses and mind to get in touch with 

respective counterparts. Through the six senses-organs is conditioned 

contact. The six sense organs come about because we wish to 

understand things; that is why the eyes, ears, nose, tongue, body, and 

mind arise. Why do the six sense organs come into being? Because of 

the desire to understand. However, who would have known that the 

more we try to understand, the more muddled we get. The more 

muddled we become, the less we understand. Contact develops after 

the six senses-organs are made. Through contact is conditioned feeling. 

Contact refers to touching or encountering. When we do not 

understand, we go seeking everywhere just like a fly that keeps 

bumping into the wall. Why do we seek encounters? Because of our 

desire to understand. Contact provokes all kinds of feelings, feelings of 

joy, sadness, pleasure or pain. Through feeling is conditioned craving. 

After we touch something, there is feeling. Before we run into 

difficulties, we feel very comfortable. Once we encounter difficulties, 

we feel very uncomfortable. When no one criticizes us, we feel very 

happy. But if anyone says something bad about us, we get upset. That 

is feeling. From the feeling of joy and pleasure, the subject tends to 

prolong it as much as possible. Through craving conditioned clinging. 

When we have feelings, love and attachment arise. Why do people 

feel insecure? It is because of love. Once there is love, there is also 

hatred, or detestation. We like and cling to favorable situations, but 

detest adverse states. Why do we feel happy? And why do we feel 

unhappy? It is because we have feelings of love and hate. hate refers 

to dislike and loathing. Because of these, our troubles increase day 

after day. He becomes attached to what he likes or desires. Through 

clinging is conditioned the process of becoming. When we see 
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something we like, we want to grasp it. What is grasping? It is the 

action motivated by the wish to obtain something. Because you are 

fond of something, you wish to obtain it. Once we obtain something, we 

have satisfied our desire. Why do we want to fulfill our desire? It is 

because we want to possess things. With that wish for possession, 

“becoming” occurs. Driven by his desires, the subject tries to take in 

possession of what he wants such as money, houses, fame, honor, etc. 

Through the process of becoming is conditioned birth. Because of 

becoming, we want to possess things. Once we want to possess things, 

there is birth into the next life. Thus, craving, clinging and becoming 

make up the present causes which will accompany the subject in his 

birth. Through birth are conditioned decay, sorrow and death. In his 

new life, he will become old and die as every being does.  

Interbeing Endlessly Interwoven is the name of a kind of 

meditation on the manifestation of all phenomena as interdependent. 

This meditation can help free us from the concept of “unity and 

diversity,” or “one and all.” This meditation can dissolve the concept of 

“me” because the concept of :self” is built on the opposition of unity 

and diversity. When we think of a speck of dust, a flower, or a human 

being, our thinking cannot break loose from the idea of unity, of one, of 

calculation. We see a line between one and many, between one and 

not one. In daily life we need this just as a train needs a track. But if 

we truly realize the interdependent nature of the dust, the flower, and 

the human being, we see that unity cannot exist without diversity. 

Unity and diversity interpenetrate each other freely. Unity is diversity. 

This is the principle of interbeing and interpenetration of the 

Avatamsaka Sutra. Interbeing means “This is that,” “That is this.” 

Interpenetration means “This is in that,” and “That is in this.” When we 

meditate deeply on interbeing and interpenetration, we see that the 

idea of “one and many” is only a mental construct which we use to 

contain reality, much as we use a bucket to hold water. Once we have 

escaped the confinement of this construct, we a re like a train breaking 

free of its rails to fly freely in space. Just as when we realize that we 

are standing on a spherical planet which is rotating around its axis and 

around the sun, our concepts of above and below disintegrate, so when 

we realize the interdependent nature of all things,” we are freed from 

the idea of “one and many.” The image of a Indra’s Jeweled net is 
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used in the Avatamsaka Sutra to illustrate the infinite variety of 

interactions and intersections of all things. The net is woven of an 

infinite variety of brilliant gems, each with countless facets. Each gem 

reflects  in itself every other gem. In this vision, each gem contains all 

the other gems.   

To envision the interwoven nature of relationships, which illustrate 

the character of interbeing and interpenetration, we can picture a 

sphere which is composed of all the points on its surface and all the 

points within its volume. There are extremely many points, yet without 

each of them the sphere does not exist. Now let us imagine connecting 

each point with all the other points. First we connect point A to each of 

the other points. Then we connect point B with each of the others, 

including A, and so on until all the points are connected. As you can 

see we have woven the points are connected . As you can see we have 

woven and extremely dense net intertwining all the points. The 

principle of the Interbeing and interpenetration in the Avatamsaka 

Sutra refuses to accept the concept of inner/outer, big/small, one/many 

as real, it also refuses the concept of space as an absolute reality. With 

respect to time, the conceptual distinction between past, present, and 

future is also destroyed. The Avatamsaka Sutra says that past and 

future can be put into the present, present and past into future, present 

and future into past, and finally all eternity into on ksana, the shortest 

possible moment. To summarize, time, like space, is stamped with the 

seal of interdependence, and one instant contains three times: past, 

present and future. Not only does a speck of dust contain in itself, 

infinite space, it also contains endless time; in one ksana we find both 

infinite time and endless space. According to  the Avatamsaka Sutra, in 

the Interdependence of all things  or interbeing, cause and effect are no 

longer perceived as linear, but as a net, not a two-dimensional one, but 

a system of countless nets interwoven in all directions in multi-

dimensional space. Not only do the organs contain in themselves the 

existence of all the other organs, but each cell contains in itself all the 

other cells. One is present in all and all are present in each one. This is 

expressed clearly in the Avatamsaka Sutra as “One is all, all is one.” 

When we fully grasp this, we are freed from the pitfall of thinking of 

“one” and “many,” a habit that has held us trapped for so long. When 

we say, “One cell contains in itself all the other cells,” do not 
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misunderstand that there is some way that one cell’s capacity can be 

stretched to fit all the others inside of it. We mean that the presence of 

one call implies the presence of all the others, since they cannot exist 

independently, separate of the others. 
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Chöông Ba Möôi  

Chapter Thirty 

 

AÛnh Höôûng Cuûa Quaû Trong Taâm & Thöùc 

 

Theo Phaät giaùo, coù söï lieân heä maät thieát giöõa Taâm Thöùc vaø Nhaân-

Duyeân-Quaû. Töø “Quaû” ñoái laïi vôùi “Nhaân”. Theo Phaät giaùo, heát thaûy 

caùc phaùp höõu vi ñeàu coù cuøng moät baûn chaát: tröôùc sau noái tieáp, cho neân 

ñoái vôùi nguyeân nhaân tröôùc maø noùi thì caùc phaùp sinh ra veà sau laø quaû. 

Phaùp höõu vi ñöôïc thaønh laäp bôûi  thaân duyeân hay ñieàu kieän. Taát caû caùc 

hieän töôïng bò aûnh höôûng bôûi quy luaät sanh, truï, dò vaø dieät. Theo Phaät 

Giaùo, moïi haønh ñoäng laø nhaân seõ coù keát quaû hay haäu quaû cuûa noù. Gioáng 

nhö vaäy, moïi haäu quaû ñeàu coù nhaân cuûa noù. Luaät nhaân quaû laø luaät caên 

baûn trong Phaät giaùo chi phoái moïi hoaøn caûnh. Luaät aáy daïy raèng ngöôøi 

laøm vieäc laønh, döõ hoaëc voâ kyù seõ nhaän laáy haäu quaû töông ñöông. Ngöôøi 

laønh ñöôïc phöôùc, ngöôøi döõ bò khoå. Nhöng thöôøng thöôøng ngöôøi ta 

khoâng hieåu chöõ phöôùc theo nghóa taâm linh, maø hieåu theo nghóa giaøu coù, 

ñòa vò xaõ hoäi, hoaëc uy quyeàn chaùnh trò. Chaúng haïn nhö ngöôøi ta baûo 

raèng ñöôïc laøm vua laø do quaû cuûa möôøi nhaân thieän ñaõ gieo tröôùc, coøn 

ngöôøi cheát baát ñaéc kyø töû laø do traû quaû xaáu ôû kieáp naøo, daàu kieáp naày 

ngöôøi aáy khoâng laøm gì ñaùng traùch. Nhaân quaû laø moät ñònh luaät taát nhieân 

neâu roõ söï töông quan, töông duyeân giöõa nhaân vaø quaû, khoâng phaûi coù ai 

sinh, cuõng khoâng phaûi töï nhieân sinh. Neáu khoâng coù nhaân thì khoâng theå 

coù quaû; neáu khoâng coù quaû thì cuõng khoâng coù nhaân. Nhaân naøo quaû naáy, 

khoâng bao giôø nhaân quaû töông phaûn hay maâu thuaãn nhau. Noùi caùch 

khaùc, nhaân quaû bao giôø cuõng ñoàng moät loaïi. Neáu muoán ñöôïc ñaäu thì 

phaûi gieo gioáng ñaäu. Neáu muoán ñöôïc cam thì phaûi gieo gioáng cam. 

Moät khi ñaõ gieo coû daïi maø mong gaët ñöôïc luùa baép laø chuyeän khoâng 

töôûng. Moät nhaân khoâng theå sinh ñöôïc quaû, maø phaûi ñöôïc söï trôï giuùp 

cuûa nhieàu duyeân khaùc, thí duï, haït luùa khoâng theå naåy maàm luùa neáu 

khoâng coù nhöõng trôï duyeân nhö aùnh saùng, ñaát, nöôùc, vaø nhaân coâng trôï 

giuùp. Trong nhaân coù quaû, trong quaû coù nhaân. Chính trong nhaân hieän taïi 

chuùng ta thaáy quaû vò lai, vaø chính trong quaû hieän taïi chuùng ta tìm ñöôïc 

nhaân quaù khöù. Söï chuyeån töø nhaân ñeán quaû coù khi nhanh coù khi chaäm. 

Coù khi nhaân quaû xaõy ra lieàn nhau nhö khi ta vöøa ñaùnh tieáng troáng thì 

tieáng troáng phaùt hieän lieàn. Coù khi nhaân ñaõ gaây roài nhöng phaûi ñôïi thôøi 

gian sau quaû môùi hình thaønh nhö töø luùc gieo haït luùa gioáng, naåy maàm 
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thaønh maï, nhoå maï, caáy luùa, maï lôùn thaønh caây luùa, troå boâng, roài caét luùa, 

vaân vaân, phaûi qua thôøi gian ba boán thaùng, hoaëc naêm saùu thaùng. Coù khi 

töø nhaân ñeán quaû caùch nhau haèng chuïc naêm nhö moät ñöùa beù caép saùch 

ñeán tröôøng hoïc ñeán ngaøy thaønh taøi phaûi traûi qua thôøi gian ít nhaát laø 10 

naêm. Coù nhöõng tröôøng hôïp khaùc töø nhaân ñeán quaû coù theå daøi hôn, töø ñôøi 

tröôùc ñeán ñôøi sau môùi phaùt hieän. Nhöõng heä quaû cuûa tieàn kieáp. Nhöõng 

vui söôùng hay ñau khoå trong kieáp naày laø aûnh höôûng hay quaû baùo cuûa 

tieàn kieáp. Theá cho neân coå ñöùc coù noùi: “Duïc tri tieàn theá nhaân, kim sanh 

thoï giaû thò. Duïc tri lai theá quaû, kim sanh taùc giaû thò.” Coù nghóa laø muoán 

bieát nhaân kieáp tröôùc cuûa ta nhö theá naøo, thì haõy nhìn xem quaû baùo maø 

chuùng ta ñang thoï laõnh trong kieáp naày. Muoán bieát quaû baùo keá tieáp cuûa 

ta ra sao, thì haõy nhìn vaøo nhöõng nhaân maø chuùng ta ñaõ vaø ñang gaây taïo 

ra trong kieáp hieän taïi. Moät khi hieåu roõ ñöôïc nguyeân lyù naày roài, thì trong 

cuoäc soáng haèng ngaøy cuûa ngöôøi con Phaät chôn thuaàn, chuùng ta seõ luoân 

coù khaû naêng traùnh caùc ñieàu döõ, laøm caùc ñieàu laønh.  

Trong Phaät giaùo, quaû baùo laø nhöõng heä quaû cuûa tieàn kieáp. Nhöõng 

vui söôùng hay ñau khoå trong kieáp naày laø aûnh höôûng hay quaû baùo cuûa 

tieàn kieáp. Theá cho neân coå ñöùc coù noùi: “Duïc tri tieàn theá nhaân, kim sanh 

thoï giaû thò. Duïc tri lai theá quaû, kim sanh taùc giaû thò.” Coù nghóa laø muoán 

bieát nhaân kieáp tröôùc cuûa ta nhö theá naøo, thì haõy nhìn xem quaû baùo maø 

chuùng ta ñang thoï laõnh trong kieáp naày. Muoán bieát quaû baùo keá tieáp cuûa 

ta ra sao, thì haõy nhìn vaøo nhöõng nhaân maø chuùng ta ñaõ vaø ñang gaây taïo 

ra trong kieáp hieän taïi. Moät khi hieåu roõ ñöôïc nguyeân lyù naày roài, thì trong 

cuoäc soáng haèng ngaøy cuûa ngöôøi con Phaät chôn thuaàn, chuùng ta seõ luoân 

coù khaû naêng traùnh caùc ñieàu döõ, laøm caùc ñieàu laønh. Heát thaûy caùc phaùp 

höõu vi laø tröôùc sau noái tieáp, cho neân ñoái vôùi nguyeân nhaân tröôùc maø noùi 

thì caùc phaùp sinh ra veà sau laø quaûQuaû baùo söôùng khoå töông öùng vôùi 

thieän aùc nghieäp. Tuy nhieân, theo toâng Hoa Nghieâm, chö Boà Taùt vì 

thöông soùt chuùng sanh maø hieän ra thaân caûm thuï hay nghieäp baùo thaân, 

gioáng nhö thaân cuûa chuùng sanh ñeå cöùu ñoä hoï. 

Coù hai loaïi quaû baùo. Thöù nhaát laø “Y baùo”: Y baùo hay y quaû laø hoaøn 

caûnh vaät chaát maø moät ngöôøi phaûi tuøy thuoäc vaøo do keát quaû cuûa nghieäp 

ñôøi tröôùc. Giaùo phaùp cuûa Phaät chuû tröông chaùnh baùo vaø y baùo hay taát 

caû thaân theå vaø sôû truï cuûa chuùng sanh ñeàu do taâm cuûa hoï bieán hieän. Thöù 

nhì laø “Chaùnh baùo: Chaùnh baùo hay chaùnh quaû laø thaân ta hoâm nay, laø 

keát quaû tröïc tieáp cuûa tieàn nghieäp; hoaøn caûnh xung quanh chính laø keát 

quaû giaùn tieáp cuûa tieàn nghieäp. Con ngöôøi hieän taïi, toát hay xaáu, tuøy 
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thuoäc vaøo keát quaû cuûa nghieäp ñôøi tröôùc, nhö phaûi giöõ caên baûn nguõ giôùi 

neáu muoán taùi sanh trôû laïi laøm ngöôøi. 

Laïi coù ba loaïi baùo hay nhaân quaû ba ñôøi. Thöù nhaát laø “Hieän baùo” 

hay quaû baùo hieän ñôøi cho nhöõng vieäc laøm trong hieän kieáp. Quaû baùo 

ngay trong kieáp hieän taïi, hay quaû baùo cuûa nhöõng haønh ñoäng, laønh hay 

döõ, ngay trong ñôøi naày. Quaû baùo hieän ñôøi cho nhöõng haønh ñoäng toát xaáu 

trong hieän taïi. Thí duï nhö ñôøi naày laøm laønh thì ngay ôû ñôøi naày coù theå 

ñöôïc höôûng phöôùc; coøn ñôøi naày laøm aùc, thì ngay ôû ñôøi naày lieàn bò mang 

tai hoïa. Thöù nhì laø “Ñöông baùo” hay sinh baùo: Quaû baùo trong kieáp taùi 

sanh cho nhöõng vieäc laøm trong hieän taïi. Haønh ñoäng baây giôø maø ñeán ñôøi 

sau môùi chòu quaû baùo. Kieáp naày (sanh baùo) gaây nghieäp thieän aùc thì 

kieáp sau seõ chòu quaû baùo söôùng khoå. Thöù ba laø “Haäu baùo” hay quaû baùo 

cho haäu kieáp. Haäu baùo laø quaû baùo veà laâu xa sau naày môùi gaët. Quaû baùo 

cuûa moät hay nhieàu ñôøi sau taïo neân bôûi caùi nghieäp thieän aùc cuûa ñôøi naày. 

Ñôøi nay laøm laønh aùc, maø qua ñeán ñôøi thöù hai, thöù ba, hay laâu hôn nöõa 

môùi ñöôïc höôûng phöôùc laønh, hay thoï laõnh quaû baùo aùc. Haäu baùo sôùm 

muoän khoâng nhöùt ñònh, nhöng chaéc chaén laø khoâng theå naøo traùnh khoûi. 

Heã taïo nghieäp, duø thieän hay duø aùc, chaéc chaén sôùm muoän gì seõ phaûi thoï 

laõnh quaû baùo. Chính vì theá maø coå ñöùc daïy: “Thieân voõng khoâi khoâi, sô 

nhi baát laäu,” vaø “Giaû söû baù thieân kieáp, sôû taùc nghieäp baát vong; nhaân 

duyeân hoäi ngoä thôøi, quaû baùo hoaøn töï thoï,” coù nghóa laø löôùi trôøi tuy thöa 

loàng loäng, nhöng moät maûy loâng cuõng khoâng loït khoûi, vaø giaû söû nhö 

traêm ngaøn kieáp ñi nöõa thì nghieäp gaây taïo vaãn coøn, khi nhôn duyeân ñaày 

ñuû thì baùo öùng seõ ñeán khoâng sai. Coù nhöõng tröôøng hôïp ñaùng chuù yù maø 

ngöôøi Phaät töû phaûi hieåu roõ ñeå traùnh khoâng bò hieåu laàm veà luaät nhaân 

quaû: laøm döõ ôû kieáp naày maø vaãn ñöôïc giaøu sang, laø vì kieáp tröôùc ñaõ 

töøng laøm phöôùc, cuùng döôøng, boá thí. Caùi nhaân döõ ôû kieáp naày vì môùi 

gieo neân chöa thaønh ra quaû aùc; trong khi caùi nhôn laønh trong kieáp tröôùc 

hay nhieàu kieáp tröôùc, vì ñaõ gieo laâu, neân ñaõ chín muøi, neân quaû giaøu 

sang phaûi troå. Cuõng nhö vaäy, aên ôû hieàn laønh maø vaãn cöù ngheøo cuøng, 

hoaëc luoân bò caùc ñieàu khoå sôû, hoaïn naïn, vaân vaân, aáy laø vì nhôn laønh 

môùi gieo trong kieáp naày maø thoâi, neân quaû laønh chöa troå;  coøn bao nhieâu 

nhaân aùc kieáp tröôùc, ñaõ gieo laâu roài neân quaû döõ ñaõ ñeán thôøi ñieåm chín 

muøi. Ñaây laø moät trong ba quaû baùo vaø boán nhaân khieán cho ñöùa treû sanh 

vaøo moät gia ñình naøo ñoù. Haäu baùo laø nhöõng taïo taùc thieän aùc ñôøi naày seõ 

coù quaû baùo laønh döõ, khoâng phaûi ngay ñôøi sau, maø coù theå laø hai, ba, 

hoaëc boán, hoaëc traêm ngaøn hay voâ löôïng kieáp ñôøi sau. Laïi coù boán loaïi 
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baùo öùng. Thöù nhaát laø “Thuaän Hieän Nghieäp Ñònh Quaû”: Ñaây laø haønh 

ñoäng gaây ra baùo öùng töùc khaéc. Thöù nhì laø “Thuaän Hieän Nghieäp Baát 

Ñònh Quaû”: Ñaây laø haønh ñoäng gaây baùo öùng trong ñôøi hieän taïi (khoâng 

nhöùt ñònh thôøi gian). Thöù ba laø “Thuaän Sinh Nghieäp”: Ñaây laø haønh 

ñoäng gaây baùo öùng trong ñôøi soáng keá tieáp. Thöù tö laø “Thuaän Haäu 

Nghieäp”: Ñaây laø haønh ñoäng gaây baùo öùng trong caùc ñôøi sau, khoâng nhöùt 

ñònh thôøi gian.  

Trong giaùo thuyeát Phaät giaùo, coù naêm loaïi quaû dò thuïc, hay naêm quaû 

ñöôïc saûn sanh bôûi saùu nhaân. Thöù nhaát laø Dò Thuïc Quaû: Nhöõng ñieàu 

kieän sinh khôûi do haønh ñoäng quaù khöù hay quaû baùo nöông theo thieän aùc 

cuûa quaù khöù maø coù ñöôïc, caùi quaû khaùc vôùi tính chaát cuûa caùi nhaân, nhö 

thieän nghieäp thì caûm laïc quaû, aùc nghieäp thì caûm khoå quaû, caû hai laïc 

quaû vaø khoå quaû khoâng coøn mang tính chaát thieän aùc nöõa, maø laø voâ kyù 

(neutral), neân goïi laø dò thuïc töùc laø caùi nhaân khi chín laïi khaùc.  Khi 

chaïm phaûi moät haønh ñoäng xaáu, ngöôøi phaïm phaûi chòu khoå ñau; khi laøm 

ñöôïc moät haønh ñoäng toát, ngöôøi aáy höôûng sung söôùng. Sung söôùng vaø 

khoå ñau trong töï chuùng laø khoâng thuoäc tính caùch ñaïo ñöùc, xeùt veà 

nghieäp cuûa chuùng thì chuùng trung tính. Do ñoù maø quaû naày coù teân “Dò 

Thuïc” hay “chín muoài theo nhöõng caùch khaùc nhau.” Quaû khoå ñau hay 

an laïc cuûa ñôøi naày laø do nghieäp aùc thieän cuûa ñôøi tröôùc. Thöù nhì laø 

Ñaúng Löu Quaû: Khi laøm moät haønh ñoäng xaáu hay toát, khieán cho ngöôøi 

laøm haønh ñoäng aáy deã coù xu höôùng tieán ñeán nhöõng haønh ñoäng xaáu hay 

toát. Vì nhaân quaû thuoäc cuøng moät baûn chaát, neân quaû naày ñöôïc goïi laø 

“chaûy trong cuøng moät doøng” hay “ñaúng löu.” Do thieän taâm ñôøi tröôùc 

maø chuyeån thaønh thieän taâm sau khi taùi sanh; do aùc taâm ñôøi tröôùc maø aùc 

taâm ñôøi naày taêng tröôûng. Töø thieän nhaân sinh ra thieän quaû, töø aùc nhaân 

sinh ra aùc quaû, töø voâ kyù nhaân sinh ra voâ kyù quaû (töø caùi thieän taâm cuûa yù 

nghó tröôùc, maø chuyeån thaønh thieän taâm sau; hoaëc töø caùi baát thieän taâm 

cuûa yù nghó tröôùc, maø sinh ra caùi baát thieän taâm sau, hay baát thieän nghieäp 

cuûa yù nghó sau), tính quaû gioáng tính nhaân maø troâi chaûy ra neân goïi laø 

Ñaúng Löu Quaû, loaïi naøo sanh ra loaïi ñoù. Thöù ba laø Ñoä Duïng Quaû: 

Nghóa ñen coù nghóa laø söï vaän duïng cuûa ngöôøi. Noù laø keát quaû cuûa nhaân 

toá trong coâng vieäc. Rau quaû hay nguõ coác sinh soâi töø ñaát leân do bôûi yù 

chí, trí tueä, vaø söï caàn maãn cuûa ngöôøi noâng daân; vì muøa gaët laø keát quaû 

do bôûi nhaân toá con ngöôøi mang laïi, neân “Ñoä Duïng Quaû” ñöôïc ñaët teân 

cho keát quaû naày. Vò theá hieän taïi vaø quaû haønh veà sau, söï thöôûng phaït 

ñôøi naày do coâng ñöùc ñôøi tröôùc maø ra. Thöù tö laø Taêng Thöôïng Quaû: Heã 
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coù söï vaät naøo hieän höõu ñöôïc laø do bôûi söï hôïp taùc tích cöïc hay tieâu cöïc 

cuûa taát caû caùc söï vaät khaùc, vì neáu söï hôïp taùc naày thay ñoåi theo moät 

caùch naøo ñoù thì söï vaät kia seõ khoâng coøn hieän höõu nöõa. Khi söï ñoàng 

hieän höõu cuûa caùc söï vaät nhö theá ñöôïc xem laø keát quaû cuûa tính hoã töông 

phoå quaùt, thì noù ñöôïc goïi laø “taêng thöôïng duyeân.” Quaû sieâu vieät ñôøi 

naày laø do khaû naêng sieâu vieät ñôøi tröôùc hay caùi quaû do taêng thöôïng 

duyeân maø sinh ra, nhö nhaõn thöùc ñoái vôùi nhaõn caên laø taêng thöôïng quaû. 

Thöù naêm laø Ly Heä Quaû: Quaû khoâng bò raøng buoäc bôûi baát cöù heä luïy naøo, 

quaû Nieát baøn. Nieát Baøn laø keát quaû cuûa söï tu taäp taâm linh, vaø vì noù 

khieán cho ngöôøi ta thoaùt khoûi söï troùi buoäc cuûa sinh vaø töû neân noù ñöôïc 

goïi laø “giaûi thoaùt khoûi söï troùi buoäc” hay “ly heä quaû.” Quaû döïa vaøo ñaïo 

löïc giaûi thoaùt cuûa Nieát Baøn maø chöùng ñöôïc, quaû naày taïo neân bôûi luïc 

nhaân.  

Theo giaùo thuyeát Phaät giaùo, coù saùu loaïi quaû baùo. Theo Kinh Thuû 

Laêng Nghieâm, quyeån Taùm, Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A Nan veà Luïc 

Baùo nhö sau: “OÂng A Nan! Chuùng sanh vì luïc thöùc taïo nghieäp, bò chieâu 

laáy aùc baùo theo saùu caên ra.” Thöù nhaát laø “Kieán Baùo”: Kieán baùo chieâu 

daãn caùc nghieäp. Kieán nghieäp naày giao keát thì luùc cheát, tröôùc heát thaáy 

löûa ñaày möôøi phöông. Thaàn thöùc cuûa ngöôøi cheát nöông bay theo khoùi, 

sa vaøo ñòa nguïc voâ giaùn, phaùt hieän ra hai töôùng. Moät laø thaáy saùng thì coù 

theå thaáy khaép nôi caùc aùc vaät, sanh ra sôï haõi voâ cuøng. Hai laø thaáy toái, 

laëng leõ chaúng thaáy gì caû, sinh ra sôï haõi voâ cuøng. Nhö vaäy thaáy löûa ñoát 

thì nôi thính caên, coù theå laøm nhöõng nöôùc soâi trong chaûo ñoàng; khi ñoát 

nôi tyû caên, coù theå laøm khoùi ñen, hôi löûa; khi ñoát nôi tri vò caên, coù theå 

laøm nhöõng vieân saét noùng; khi ñoát nôi xuùc caên, coù theå laøm caùi loø tro 

than noùng; khi ñoát nôi taâm caên, coù theå sanh ra ñoáng löûa, tung ra bay caû 

khoâng giôùi. Thöù nhì laø “Vaên Baùo”: Vaên baùo chieâu daãn aùc quaû. Vaên 

nghieäp naày giao keát, luùc cheát thaáy soùng chìm ngaäp trôøi ñaát, thaàn thöùc 

nöông theo soùng troâi vaøo nguïc voâ giaùn. Phaùt hieän ra hai töôùng, moät laø 

nghe roõ, nghe nhieàu tieáng oàn laøm roái loaïn tinh thaàn, vaø hai laø khoâng 

nghe thaáy gì, vaéng laëng u traàm. Soùng nghe nhö theá chaûy vaøo caùi nghe 

laøm thaønh söï traùch phaït, gaïn hoûi. Chaûy vaøo caùi thaáy laøm thaønh saám seùt 

vaø caùc khí ñoäc. Chaûy vaøo hôi thôû, laøm thaønh möa söông, töôùi caùc truøng 

ñoäc khaép thaân theå. Chaûy vaøo vò laøm thaønh muû huyeát vaø nhöõng ñoà ueá 

taïp. Chaûy vaøo xuùc, laøm thaønh suùc sinh, ma quyû vaø phaân. Chaûy vaøo yù, 

laøm thaønh seùt vaø möa ñaù phaù hoaïi taâm phaùch. Thöù ba laø “Khöùu Baùo”: 

Khöùu baùo chieâu daãn aùc quaû, khöùu nghieäp naày giao keát, luùc cheát thaáy 
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ñoäc khí ñaày daãy xa gaàn. Thaàn thöùc nöông theo khí vaøo voâ giaùn ñòa 

nguïc. Phaùt hieän ra hai töôùng: moät laø thoâng khöùu, bò caùc ñoäc khí nhieãu 

loaïn taâm thaàn, vaø hai laø taéc khöùu, khí khoâng thoâng, böùc töùc maø teù xæu 

xuoáng ñaát. Khi ngöûi nhö theá xoâng vaøo hôi thôû, laøm thaønh ngheït vaø 

thoâng. Xoâng vaøo caùi thaáy laøm thaønh löûa vaø ñuoác. Xoâng vaøo caùi nghe 

laøm chìm, ñaém, soâi, traøo. Xoâng vaøo vò, laøm thaønh vò öông vò thoái. Xoâng 

vaøo xuùc laøm thaønh naùt, ruõ, thaønh nuùi  ñaïi nhuïc coù traêm nghìn con maét 

maø voâ soá truøng aên. Xoâng vaøo caùi nghó laøm thaønh tro noùng, chöôùng khí 

vaø caùt bay maø ñaäp naùt thaân theå. Thöù tö laø “Vò Baùo”: Vò baùo chieâu daãn 

aùc quaû. Vò nghieäp naày giao keát, luùc cheát thaáy löôùi saét phaùt ra löûa döõ, 

chaùy röïc khaép theá giôùi. Thaàn thöùc maéc löôùi vaøo nguïc voâ giaùn phaùt hieän 

ra hai töôùng: moät laø hít khí vaøo, keát thaønh baêng, thaân bò nöùt neû, vaø thöù 

hai laø thôû khí ra, boác leân thaønh löûa döõ chaùy tan coát tuûy. Thöù vò neám aáy 

traûi qua caùi neám, laøm thaønh söï thöøa lónh, nhaãn chòu. Traûi qua caùi thaáy, 

laøm thaønh vaøng ñaù noùng ñoû. Traûi qua caùi nghe, laøm thaønh göôm ñao 

saéc. Traûi qua hôi thôû, laøm thaønh loàng saét lôùn truøm caû quoác ñoä. Traûi qua 

xuùc, laøm thaønh cung, teân, noû. Traûi qua yù, laøm thaønh thöù saéc noùng bay 

treân hö khoâng röôùi xuoáng. Thöù naêm laø “Xuùc Baùo”: Xuùc baùo chieâu daãn 

aùc quaû. Xuùc nghieäp naày giao keát, luùc cheát thaáy nuùi lôùn boán phía hoïp 

laïi, khoâng coù ñöôøng ñi ra. Thaàn thöùc thaáy thaønh lôùn baèng saét, caùc raén 

löûa, choù löûa, coïp, gaáu, sö töû, nhöõng lính ñaàu traâu, quyû la saùt ñaàu ngöïa 

caàm thöông ñao, luøa ngöôøi vaøo thaønh ñeán nguïc voâ giaùn. Phaùt hieän ra 

hai töôùng: moät laø xuùc hôïp laïi, nuùi giaùp laïi eùp thaân theå, xöông thòt tuoân 

maùu, vaø thöù hai laø xuùc ly, göôm ñao ñaâm cheùm vaøo ngöôøi, tim gan tan 

naùt. Thöù xuùc aáy traûi qua caùi xuùc, laøm thaønh ñöôøng, quaùn, saûnh, aùn. Traûi 

qua caùi thaáy laøm thaønh thieâu ñoát. Traûi qua caùi nghe laøm thaønh ñaäp, 

ñaùnh, ñaâm, baén. Traûi qua hôi thôû laøm thaønh tuùi, ñaãy, tra khaûo, troùi 

buoäc. Traûi qua caùi neám laøm thaønh kieàm, keïp, cheùm, chaët. Traûi qua caùi 

yù, laøm thaønh sa xuoáng, bay leân, naáu, nöôùng. Thöù saùu laø “Tö Baùo”: Tö 

baùo chieâu daãn aùc quaû. Tö nghieäp naày giao keát, luùc cheát thaáy gioù döõ 

thoåi hö naùt quoác ñoä. Thaàn thöùc bò thoåi bay leân hö khoâng, theo gioù rôi 

vaøo nguïc voâ giaùn. Phaùt hieän ra hai töôùng: moät laø khoâng bieát, meâ muoäi 

voâ cuøng, chaïy maõi khoâng thoâi, vaø thöù hai laø khoâng meâ, bieát caùi khoå bò 

naáu, bò thieâu, ñau ñôùn voâ cuøng. Caùi nghó baäy ñoù keát caùi nghó, laøm thaønh 

phöông höôùng, xöù sôû. Keát caùi thaáy, laøm thaønh nghieäp caûnh vaø ñoái 

chöùng. Keát caùi nghe, laøm thaønh hoøn ñaù lôùn chuïm laïi, laøm baêng, laøm 

söông, ñaát. Keát hôi thôû, laøm thaønh xe löûa lôùn. Keát caùi neám, laøm thaønh 
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tieáng la, heùt, khoùc, than. Keát caùi xuùc, laøm thaønh thaân lôùn, thaân nhoû, vaø 

trong moät ngaøy vaïn laàn cheát ñi soáng laïi, cuùi xuoáng, ngöôùc leân.   

 

Impacts of Effects In the Mind & Consciousness 

 

According to Buddhism, there are close relationships between 

Minds and Consciousnesses-Causes-Effects. The term “consequence” 

or “effect” contrasts with “cause,” or  “Fruit” contrasts with “seed.” 

According to Buddhism, all phenomena have the same nature: the 

effect by causing a further effect becomes also a cause. All phenomena 

which are influenced by the production or birth, duration or existence, 

change, and annihilation. According to Buddhism, every action which is 

a cause will have a result or an effect. Likewise every resultant action 

or effect has its cause. The law of cause and effect is a fundamental 

concept within Buddhism governing all situations. The Moral Causation 

in Buddhism means that a deed, good or bad, or indifferent, brings its 

own result on the doer. Good people are happy and bad ones unhappy. 

But in most cases “happiness” is understood not in its moral or spiritual 

sense but in the sense of material prosperity, social position, or political 

influence. For instance, kingship is considered the reward of one’s 

having faithfully practiced the ten deeds of goodness. If one meets a 

tragic death, he is thought to have committed something bad in his past 

lives even when he might have spent a blameless life in the present 

one. Causality is a natural law, mentioning the relationship between 

cause and effect. All things come into being not without cause, since if 

there is no cause, there is no effect and vice-versa. As so sow, so shall 

you reap. Cause and effect never conflict with each other. In other 

words, cause and effect are always consistent with each other. If we 

want to have beans, we must sow bean seeds. If we want to have 

oranges, we must sow orange seeds. If wild weeds are planted, then it’s 

unreasonable for one to hope to harvest edible fruits. One cause cannot 

have any effect. To produce an effect, it is necessary to have some 

specific conditions. For instance, a grain of rice cannot produce a rice 

plant without the presence of sunlight, soil, water, and care.  In the 

cause there is the effect; in the effect there is the cause. From the 

current cause, we can see the future effect and from the present effect 

we discerned the past cause. The development process from cause to 



 346 

effect is sometimes quick, sometimes slow. Sometimes cause and 

effect are simultaneous like that of beating a drum and hearing its 

sound. Sometimes cause and effect are three or four months away like 

that of the grain of rice. It takes about three to four, or five to six 

months from a rice seed to a young rice plant, then to a rice plant that 

can produce rice. Sometimes it takes about ten years for a cause to turn 

into an effect. For instance, from the time the schoolboy enters the 

elementary school to the time he graduates a four-year college, it takes 

him at least 14 years. Other causes may involve more time to produce 

effects, may be the whole life or two lives.  The pain or pleasure 

resulting in this life from the practices or causes and retributions of a 

previous life. Therefore, ancient virtues said: “If we wish to know what 

our lives were like in the past, just look at the retributions we are 

experiencing currently in this life. If we wish to know what retributions 

will happen to us in the future, just look and examine the actions we 

have created or are creating in this life.”  If we understand clearly this 

theory, then in our daily activities, sincere Buddhists are able to avoid 

unwholesome deeds and practice wholesome deeds.  

In Buddhism, recompensations are the pain or pleasure resulting in 

this life from the practices or causes and retributions of a previous life. 

Therefore, ancient virtues said: “If we wish to know what our lives 

were like in the past, just look at the retributions we are experiencing 

currently in this life. If we wish to know what retributions will happen 

to us in the future, just look and examine the actions we have created 

or are creating in this life.”  If we understand clearly this theory, then 

in our daily activities, sincere Buddhists are able to avoid 

unwholesome deeds and practice wholesome deeds. The effect by 

causing a further effect becomes also a cause.Karma-reward; the 

retribution of karma (good or evil). However, according to the Hua-

Yen sect, the body of karmaic retribution, especially that assumed by a 

bodhisattva to accord with the conditions of those he seeks to save.  

There are two kinds of reward: First, the material environment on 

which a person depends, resulting from former karma. Buddhist 

doctrine believes that direct retribution of individual’s previous 

existence and the dependent condition or environment created by the 

beings’ minds. Second, direct reward, body or person. The body is the 

direct fruit of the previous life; the environment is the indirect fruit of 
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the previous life. Being the resultant person, good or bad, depends on 

or results from former karma. Direct retribution of the individual’s 

previous existence, such as being born as a man is the result of keeping 

the five basic commandments for being reborn as a man.  

There are also three recompenses: First, immediate result or 

Immediate retribution, or recompense in the present life for deeds done 

now. Recompeses in the present life for deeds done now, or result that 

happens in this present life. Present-life recompense for good or evil 

done in the present life. For example, if wholesome karma are created 

in this life, it is possible to reap those meritorious retributions in this 

present life; if evil karma are committed in this life, then the evil 

consequences will occur in this life. Second, future result or next life 

retribution or rebirth retribution. Recompenses in the next rebirth for 

deeds done now. Recompenses in the next rebirth for deeds now done, 

or future result which will happen in the next life. One of the three and 

four retributions, life’s retribution. The deeds, wholesome or 

unwholesome, done in this life produce their results, meritorious 

retributions or evil karma, in the next reincarnation. Third, deffered 

result or future retribution. This is the recompenses in subsequent life. 

Recompenses in subsequent lives, or result that is deffered for some 

time to come. The retribution received in the next or further 

incarnation for the deeds done in this life. Wholesome and 

unwholesome karma are created in this life, but sometimes the karma 

will pass through the second, third life, or even longer before one is 

able to reap the meritorious retributions or endure the evil 

consequences. Whether these future retributions are earlier or later is 

not absolute, but it is absolutely unavoidable. If there is action, whether 

it is good or evil, there will be consequences sooner or later. Ancient 

sages taught: “The heaven’s net may be thin, but even a hair will not 

fall through,” and “supposing hundreds of thousands of lives have 

passed, but the karma created still remains; when destinies, 

circumstances come to fruition, the appropriate retributions will not be 

denied.” There are some noticeable situations which Buddhists should 

clearly understand to prevent any misunderstanding about the law of 

cause and effect: Those who commit evil in this life, yet continue to 

prosper; it is because they have only began to commit transgressions in 

this life. However, in the former lives, they have already formed 
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wholesome merits, make offerings and charitable donations. The evil 

deeds of this life which  have just been planted, have not had the 

proper time to form unwholesome consequences; while the wholesome 

deeds in the former lives planted long ago, have  had the time to come 

to fruition in the present life. There are also other circumstances, 

where people practice good deeds, yet they continue to suffer, 

experience setbacks, misfortunes, etc. that is because they have just 

learned to practice wholesome conducts in the present life. Otherwise, 

in the former lives, they have created many unwholesome deeds. The 

wholesome deeds in this life have just been planted, have not had the 

proper time to grow into wholesome fruition. However, the wholesome 

and wicked deeds in the former lives  which had been planted long 

long ago, have had the proper time to come to fruition in the present 

life. This is one of the three consequences associated with the causes 

for a child to be born into a certain family. Transgressions or 

wholesome deeds we perform in this life, we will not receive good or 

bad results in the next life; however, good or bad results can appear in 

the third, fourth or thousandth lifetime, or until untold eons in the 

future. Also there are four kinds of retribution. First, action to receive 

retribution immediately. Second, action to receive retribution in the 

present life. Third, action to receive retribution in the life to come. 

Fourth, action to receive retribution  in one of the lives following the 

next. 

In Buddhist teachings, there are five fruits of karma. Pancaphalani, 

or effects produced by one or more of the six hetus or causes. First, 

Fruit ripening divergently: Differing from the cause, different when 

cooked, or matured, i.e. the effect differing from the cause, pleasure 

differing from goodness its cause, and pain from evil. Maturing or 

producing its effects in another life. When an evil deed is committed, 

the doer suffers pain; when a good deed is done, he enjoys pleasure. 

Pleasure and pain in themselves are unmoral and neutral as far as their 

karmic character is concerned. Hence the name “differently ripening.” 

Fruit ripening divergently (pleasure and goodness are in different 

categories; present organs accord in pain or pleasure with their past 

good or evil deeds). Second, Flowing down fruit or the flowing out 

fruit: Fruit of the development of germ or Uniformly continuous effect. 

When an evil or a good deed is done, this tends to make the doer more 
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easily disposed towards evils or goods. As cause and effect are of the 

same nature, this “phala” is called “flowing in the same course.” Fruit 

of the same order (goodness reborn from previous goodness). Fruit that 

flows in the same course, like effetcs arise from like causes, e.g. good 

from good, evil from evil; present condition in life from conduct in 

previous existence; hearing from sound, etc..., like producing like; The 

equality of cause and effect; like causes produce like effects. Third, 

Present position and function fruit: Literally means man-working. It is 

the effect produced by a human agent at work. Vegetables or cereals 

grow abundantly from the earth owing to the will, intelligence, and 

hard work of the farmer; as the harvest is the fruit brought about by a 

human agency, the name purusha is given to this form of effect. 

Fourth, Dominant effect, or increased, or superior effect: Present 

position and function fruit, the reward of moral merit in previous life. 

That anything at all exists is due to the cooperation positive or negative 

of all other things; for if the latter interfere in any way, the former will 

cease to exist. When thus the co-existence of things is regarded as the 

result of universal mutuality, it is called “the helping.” Increased or 

superior effect (fruit) or position arising previous earnest endeavour 

and superior capacity, e.g. eye-sight as an advance on the eye-organ. 

Fifth, Fruit of freedom from all bonds, nirvana fruit: Nirvana is the fruit 

of spiritual discipline, and as it enables one to be released from the 

bondage of birth-and-death, it is called “freeing from bondage.” 

Emanicipated effect produced by all the six causes.  

According to Buddhist teachings, there are six recompensations. In 

the Surangama Sutra, book Eight, the Buddha reminded Ananda about 

the six retributions as follows: “Ananda! Living beings create karma 

with their six consciousnesses. The evil retributions they call down 

upon themselves come from the six sense-organs.” The first 

recompensation is the “Retribution of Seeing”: Retribution of seeing, 

which beckons one and leads one to evil ends. The karma of seeing 

intermingles, so that at the time of death one first sees a raging 

conflaration which fills the ten directions. The deceased one’s spiritual 

consciousness takes flight, but then falls. Riding on a wisp of smoke, it 

enters the intermittent hell. There, it is aware of two appearances. One 

is a perception of brightness in which can be seen all sorts of evil 

things, and it gives rise to boundless fear. The second one is a 
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perception of darkness in which there is total stillness and no sight, and 

it experiences boundless terror. When the fire that comes from seeing 

burns, the sense of hearing. It becomes cauldrons of boiling water and 

molten copper; when it burns the breath, it becomes black smoke and 

purple fumes; when it burns the sense of taste, it becomes the scorching 

hot pellets and molten iron gruel; when it burns the sense of touch, it 

becomes white-hot ember and glowing coals; when it burns the mind, it 

becomes stars of fire that shower everywhere and whip up and inflame 

the entire realm of space. The second recompensation is the 

“Retribution of Hearing”: Retribution of hearing, which beckons one 

and leads one to evil ends. The karma of hearing intermingles, and thus 

at the time of death onr first sees gigantic waves that dorwn heaven 

and earth. The deceased one’s spiritual consciousness falls into the 

water  and rides the current into the unitermittent hell. There, it is 

aware of two sensations, one is open hearing, in which it hears all sorts 

of noise and its essential spirit becomes confused, and the second is 

closed hearing, in which there is total stillness and no hearing, and its 

soul sinks into oblivion.  When the waves from hearing flow into the 

hearing, they become scolding and interogation. When they flow into 

the seeing, they become thunder and roaring the evil poisonous vapors. 

When they flow into the breath, they become rain and fog that is 

permeated  with poisonous organisms that  entirely fill up the body. 

When they flow into the sense of taste, they become pus and blood and 

every kind of filth. When they flow into the sense of touch, they 

become animal and ghosts, and excrement and urine. When they flow 

into the mind, they become lightning and hail which ravage the heart 

and soul. The third recompensation is the “Retribution of Smelling”: 

The retribution of smelling, which beckons one and leads one to evil 

ends. The karma of smelling intermingles, and thus at the time of death 

one first sees a poisonous smoke that permeates the atmosphere near 

and far. The deceased one’s spiritual consciousness wells up out of the 

earth and enters the unintermittent hell. There, it is aware  of two 

sensations: one is unobstructed smelling, in which it is thouroughly  

infused with the evil vapors and its mind becomes distressed, and the 

second is obstructed smelling, in which its breath is cut off and there is 

no passage, and it lies stifled and suffocating on the ground. When the 

vapor of smelling invades the breath, it becomes cross examination and 
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bearing witness. When it invades the seeing, it becomes  fire and 

torches. When it invades the hearing, it becomes sinking and drowning, 

oceans, and bubbling cauldrons. When it invades the sense of taste, it 

becomes putrid or rancid foods. When it invades the sense of touch, it 

becomes ripping apart and beating to a pulp. It also becomes a huge 

mountain of flesh which has a hundred thousand eyes  and which is 

sucked and fed upon by numberless worms. When in invades the mind, 

it becomes ashes, pestilent airs, and flying sand and gravel which cut 

the body to ribbons. The fourth recompensation is the “Retribution of 

Tasting”: The retribution of tasting, which beckons and leads one to 

evil ends. This karma of tasting intermingles, and thus at the time of 

death one first sees an iron net ablaze with a raging fire that covers  

over the entire world. The deceased one’s spiritual consciousness 

passes down through this hanging net, and suspended upside down, it 

enters the uninterminttent hell. There, it is aware of two sensations: 

one is a sucking air which congeals into ice so that it freezes the flesh 

of his body, and the second a spitting blast of air which spwes out a 

raging fire that roasts his bones and marrow to a pulp. When the tasting 

of flavors passes through the sense of taste, it becomes what must be 

acknowledged and what must be endured. When it passes through the 

seeing, it becomes burning metal and stones. When it passes through 

the hearing, it becomes sharp weapons and knives. When it passes 

through the sense of smell, it becomes a vast iron cage that encloses 

the entire land. When it passes through the sense of touch, it becomes 

bows and arrows, crossbows, and darts. When it passes through the 

mind, it becomes  flying pieces of molten iron that rain down from out 

of space. The fifth recompensation is the “Retribution of Touching”: 

The retribution of touching which beckons and leads one to evil ends. 

The karma of touching intermingles, and thus at the time of death one 

first sees huge mountains closing  in on one from four sides, leaving no 

path of escape. The deceased one’s spiritual consciousness then sees a 

vast iron city. Fiery snakes and fiery dogs, wolves, lions, ox-headed jail 

keepers, and horse-headed rakshasas brandishing spears and lances 

drive it into the iron city toward the unintermittent hell. There, it is 

aware of two sensations: one is touch that involves coming together, in 

which mountains come together to squeeze its body until its flesh, 

bones, and blood are totally dispersed, and the second is touch that 
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involves separation, in which knives and swords attack the body, 

ripping the heart and liver to shreds. When this touching passes through 

the sensation of touch, it becomes  striking, binding, stabbing, and 

piercing. When it passes through the seeing, it becomes burning and 

scorching. When it passes through the hearing, it becomes questioning, 

investigating, court examinations, and interrogation. When it passes 

through the sense of smell, it becomes enclosurs, bags, beating, and 

binding up. When it passes through the sense of taste, it becomes 

plowing, pinching, chopping, and severing. When it passes through the 

mind, it becomes falling, flying, frying, and broiling. The sixth 

recompensation is the “Retribution of Thinking”: The retribution of 

thinking, which beckons and leads one to evil ends. The karma  of 

thinking intermingles, and thus at the time of death one first sees a foul 

wind which devastates the land. The deceased one’s spiritual 

consciousness is blown up into space, and then, spiraling downward, it 

rides that wind straight into the unintermittent hell. There, it is aware of 

two sensations: one is extreme confusion, which causes it to be frantic 

and to race about ceaselessly, and the second is not confusion, but 

rather an acute awareness which causes it to suffer from endless 

roasting and burning, the extreme pain of which is difficult to bear. 

When this deviant thought combines with thinking, it becomes locations 

and places. When it combines with seeing, it becomes inspection and 

testimonies. When it combines with hearing, it becomes huge crushing 

rocks, ice, and frost, dirt and fog. When it combines with smelling, it 

becomes  a great fiery car, a fiery boat, and a fiery jail. When it 

combines with tasting, it becomes loud calling, wailing, and regretful 

crying. When it combines with touch, it becomes  sensations large and 

small, where ten thousand births and ten thousand deaths are endured 

every day, and of lying with one’s face to the ground. 
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Chöông Ba Möôi Moát 

Chapter Thirty-One 

 

Taâm Daãn Ñaàu Chö Phaùp: 

Ñaàu Moái Chính Cuûa Luaân Hoài Sanh Töû 

 

Ñònh nghóa veà “Taâm” ñoåi khaùc tuøy theo daân toäc vaø vaên hoùa. Neáu 

hoûi moät ngöôøi Vieät Nam bình thöôøng raèng taâm ôû choã naøo, ngöôøi aáy seõ 

chæ vaøo traùi tim hay loàng ngöïc; tuy nhieân, ñeå traû lôøi cho cuøng caâu hoûi 

naày, ngöôøi Taây phöông seõ chæ vaøo caùi ñaàu cuûa hoï. Theo Phaät giaùo, taâm 

hay yeáu toá tinh thaàn ñöôïc ñònh nghóa laø söï saùng suoát vaø hieåu bieát. Noù 

khoâng coù hình töôùng, khoâng ai nhìn thaáy noù; tuy nhieân, taâm taïo taùc moïi 

haønh ñoäng khieán chuùng ta ñau khoå vaø laên troâi trong luaân hoài sanh töû. 

Taát caû moïi hoaït ñoäng vaät chaát, lôøi noùi hay tinh thaàn ñeàu tuøy thuoäc taâm 

ta. Phaän söï cuûa taâm laø nhaän bieát ñöôïc ñoái töôïng. Noù phaân bieät giöõa 

hình thöùc, phaåm chaát, vaân vaân. Caùch duy nhaát ñeå ñaït ñöôïc Phaät taùnh laø 

huaán luyeän vaø chuyeån hoùa taâm cho ñeán khi chuùng ta hoaøn toaøn thoaùt 

khoûi nhöõng nhieãm tröôïc. Trong Anh ngöõ, “mind” coù nghóa laø traùi tim, 

tinh thaàn, hay linh hoàn. Mind vôùi chöõ “m” thöôøng coù nghóa laø choã ôû cuûa 

lyù trí, “Mind” vôùi chöõ “M” vieát hoa coù nghóa laø chaân lyù tuyeät ñoái. Theo 

kinh nghieäm nhaø thieàn, thì taâm laø toaøn boä tænh thöùc, noùi caùch khaùc laéng 

nghe khi nghe laø tænh thöùc. Khi taâm trí ñöôïc taäp trung veà nhöõng tö 

töôûng laønh maïnh vôùi coá gaéng vaø hieåu bieát chính ñaùng, hieäu quaû maø noù 

coù theå sinh ra raát roäng lôùn. Taâm trí vôùi tö töôûng trong saùng vaø laønh 

maïnh thöïc söï ñöa ñeán moät cuoäc soáng khoûe maïnh thoaûi maùi. Chæ khi 

taâm trí ñöôïc keàm cheá vaø giöõ ñuùng treân con ñöôøng chính ñaùng cuûa söï 

tieán boä nhòp nhaøng thöù töï thì noù seõ trôû neân höõu ích cho sôû höõu chuû vaø 

cho xaõ hoäi. Taâm phoùng tuùng böøa baõi seõ laø moái nguy cô. Taát caû söï taøn 

phaù gieo raéc treân theá giôùi naày ñeàu do söï taïo thaønh loaøi ngöôøi maø taâm 

trí khoâng ñöôïc huaán luyeän, keàm cheá, caân nhaéc vaø thaêng baèng.. 

Ñöùc Phaät daïy: “Khoâng coù keû thuø naøo laøm haïi chuùng ta baèng tö 

töôûng tham duïc, ñoá kî, ganh gheùt, vaân vaân. Moät ngöôøi khoâng bieát ñieàu 

chænh taâm mình cho thích hôïp vôùi hoaøn caûnh thì chaúng khaùc gì thaây ma 

trong quan taøi. Haõy nhìn vaøo noäi taâm vaø coá gaéng tìm thaáy laïc thuù trong 

loøng vaø baïn seõ thaáy moät suoái nguoàn voâ taän laïc thuù trong noäi taâm saün 

saøng cho baïn vui höôûng. Bình tónh khoâng phaûi laø yeáu ñuoái. Moät thaùi ñoä 
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bình tónh luoân thaáy trong con ngöôøi coù vaên hoùa. Chaúng khoù khaên gì cho 

moät ngöôøi giöõ ñöôïc bình tónh tröôùc nhöõng ñieàu thuaän lôïi, nhöng giöõ 

ñöôïc bình tónh khi gaëp vieäc baát oån thì thöïc laø khoù khaên voâ cuøng. Baèng 

söï bình tónh vaø töï chuû, con ngöôøi xaây ñöôïc söùc maïnh nghò löïc. Noùng 

giaän laø keû thuø teä haïi nhaát cuûa chính baïn. Taâm laø ngöôøi baïn toát nhaát, 

maø cuõng laø keû thuø teä haïi nhaát. Baïn phaûi coá gaéng tieâu dieät nhöõng ñam 

meâ cuûa tham, saân, si tieàm aån trong taâm baèng caùch tu taäp giôùi ñònh hueä. 

Bí quyeát ñeå coù an taâm, ñôøi soáng haïnh phuùc vaø thaønh coâng laø phaûi 

laøm nhöõng gì caàn laøm ngay töø baây giôø, vaø ñöøng lo laéng veà quaù khöù 

cuõng nhö töông lai. Chuùng ta khoâng theå trôû laïi taùi taïo ñöôïc quaù khöù vaø 

cuõng khoâng theå tieân lieäu moïi thöù coù theå xaõy ra cho töông lai. Chæ coù 

khoaûng thôøi gian maø chuùng ta coù theå phaàn naøo kieåm soaùt ñöôïc, ñoù laø 

hieän taïi. Hueä Khaû, moät hoïc giaû noåi tieáng thôøi baáy giôø, tìm ñeán Boà Ñeà 

Ñaït Ma luùc oâng ñang toïa thieàn, phaøn naøn vôùi oâng raèng mình khoâng an 

taâm vaø laøm theá naøo ñeå taâm ñöôïc an. Boà Ñeà Ñaït Ma ñuoåi Hueä Khaû ñi, 

baûo raèng muoán ñaït ñöôïc an taâm phaûi tu laâu vaø khoù nhoïc khoâng töï phuï 

vaø naûn loøng. Sau khi ñöùng haøng giôø döôùi tuyeát, Hueä Khaû beøn chaët ñöùt 

baøn tay traùi cuûa mình ñeå daâng leân Boà Ñeà Ñaït Ma. Baáy giôø tin chaéc vaøo 

loøng chaân thaønh vaø quyeát taâm cuûa Hueä Khaû, Boà Ñeà Ñaït Ma nhaän Hueä 

Khaû laøm moân ñeä. Caâu chuyeän treân ñaây nhaán maïnh ñeán taàm quan troïng 

maø caùc thieàn sö buoäc vaøo keû khao khaùt söï an taâm vaøo vieäc toïa thieàn, 

vaøo loøng chaân thaønh vaø khieâm toán, söï kieân nhaãn vaø nghò löïc nhö laø 

nhöõng tieân ñeà trong söï ñaït thaønh ñaïo voâ thöôïng. Vì thöông keû tinh 

thaønh neân Toå beøn chæ cho chaân ñaïo: “Bích quaùn laø pheùp an taâm, töù 

haïnh laø pheùp phaùt haïnh, phoøng ngöøa söï cheâ hieàm laø pheùp thuaän vaät, vaø 

ñöøng chaáp tröôùc laø phöông tieän tu haønh cuõng nhö cöùu ñoä chuùng sanh.” 

Taâm laø goác cuûa muoân phaùp. Trong Taâm Ñòa Quaùn Kinh, Ñöùc Phaät 

daïy: “Trong Phaät phaùp, laáy taâm laøm chuû. Taát caû caùc phaùp ñeàu do taâm 

sanh.” Taâm taïo ra chö Phaät, taâm taïo thieân ñöôøng, taâm taïo ñòa nguïc. 

Taâm laø ñoäng löïc chính laøm cho ta sung söôùng hay ñau khoå, vui hay 

buoàn, traàm luaân hay giaûi thoaùt. Trong kinh Phaùp Cuù, ñöùc Phaät daïy: 

Trong caùc phaùp, taâm daãn ñaàu, taâm laø chuû, taâm taïo taùc taát caû. Neáu ñem 

taâm oâ nhieãm noùi naêng hoaëc haønh ñoäng, söï khoå seõ theo nghieäp keùo ñeán 

nhö baùnh xe laên theo chaân con vaät keùo xe (1). Trong caùc phaùp, taâm daãn 

ñaàu, taâm laøm chuû, taâm taïo taùc taát caû. Neáu ñem taâm thanh tònh taïo 

nghieäp noùi naêng hoaëc haønh ñoäng, söï vui seõ theo nghieäp keùo ñeán nhö 

boùng vôùi hình (2). Nhaø lôïp khoâng kín aét bò möa doät theá naøo, keû taâm 
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khoâng tu taát bò tham duïc loït vaøo cuõng theá (13). Nhaø kheùo lôïp kín aét 

khoâng bò möa doät, keû taâm kheùo tu taát khoâng bò tham duïc loït vaøo (14). 

Taâm keû phaøm phu thöôøng xao ñoäng bieán hoùa raát khoù cheá phuïc gìn giöõ, 

nhöng keû trí laïi cheá phuïc taâm mình laøm cho chaùnh tröïc moät caùch deã 

daøng, nhö thôï kheùo uoán naén muõi teân (33). Nhö con caù bò quaêng leân bôø 

sôï seät vaø vuøng vaãy theá naøo, thì cuõng nhö theá, caùc ngöôøi haõy ñem taâm 

lo sôï, phaán ñaáu ñeå mau thoaùt khoûi caûnh giôùi aùc ma (34). Taâm phaøm 

phu cöù xoay vaàn theo nguõ duïc, xao ñoäng khoâng deã naém baét; chæ nhöõng 

ngöôøi naøo ñaõ ñieàu phuïc ñöôïc taâm mình môùi ñöôïc yeân vui (35). Taâm 

phaøm phu cöù xoay vaàn theo nguõ duïc, bieán hoùa u-aån khoù thaáy, nhöng 

ngöôøi trí laïi thöôøng phoøng hoä taâm mình, vaø ñöôïc yeân vui nhôø taâm 

phoøng hoä aáy (36). Taâm phaøm phu cöù leùn luùt ñi moät mình, ñi raát xa, voâ 

hình voâ daïng nhö aån naùu hang saâu, neáu ngöôøi naøo ñieàu phuïc ñöôïc taâm, 

thì giaûi thoaùt khoûi voøng ma troùi buoäc (37). Ngöôøi taâm khoâng an ñònh, 

khoâng hieåu bieát chaùnh phaùp, khoâng tín taâm kieân coá, thì khoâng theå 

thaønh töïu ñöôïc trí tueä cao (38). Ngöôøi taâm ñaõ thanh tònh, khoâng coøn 

caùc ñieàu hoaëc loaïn, vöôït treân nhöõng nghieäp thieän aùc thoâng thöôøng, laø 

ngöôøi giaùc ngoä, chaúng sôï haõi (39). Caùi haïi cuûa keû thuø gaây ra cho keû thuø 

hay oan gia ñoái vôùi oan gia, khoâng baèng caùi haïi cuûa taâm nieäm höôùng 

veà haønh vi taø aùc gaây ra cho mình (42). Chaúng phaûi cha meï hay baø con 

naøo khaùc laøm, nhöng chính taâm nieäm höôùng veà haønh vi chaùnh thieän 

laøm cho mình cao thöôïng hôn (43). Nhöõng vò A-la-haùn ñaõ boû heát loøng 

saân haän, taâm nhö coõi ñaát baèng, laïi chí thaønh kieân coá nhö nhaân ñaø yeát 

la, nhö ao baùu khoâng buøn, neân chaúng coøn bò luaân hoài xoay chuyeån (95). 

Nhöõng vò A-la-haùn yù nghieäp thöôøng vaéng laëng, ngöõ nghieäp haønh 

nghieäp thöôøng vaéng laëng, laïi coù chaùnh trí giaûi thoaùt, neân ñöôïc an oån 

luoân (96). Trong nhöõng thôøi quaù khöù, ta cuõng töøng thaû taâm theo duïc 

laïc, tham aùi vaø nhaøn du, nhöng nay ñaõ ñieàu phuïc ñöôïc taâm ta nhö con 

voi ñaõ bò ñieàu phuïc döôùi tay ngöôøi quaûn töôïng taøi gioûi (326). Haõy vui 

veû sieâng naêng, gìn giöõ töï taâm ñeå töï cöùu mình ra khoûi nguy nan, nhö voi 

gaéng söùc ñeå vöôït khoûi choán sa lay (327). 

 

The Mind Is Leading All Dharmas: 

The Main Clue of Reincarnation 

 

The definition of Mind varies with different people in different 

cultures. If you ask an ordinary Vietnamese where his mind is and 
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chances are he will point to his heart or chest; however, when you ask 

the same question of a Westerner and he will indicate his head. 

According to the Buddha, mind (or heart as the seat of thought or 

intelligence or mental factors) is defined as clarity and knowing. It is 

formless which no one can see it; however, it is our mind which has 

created the actions which cause us to experience suffering and to be 

born in cyclic existence or samsara. All our physical, verbal and mental 

actions depend on our mind. The function of the mind is to perceive, to 

apprehend and to know its objects. It discerns and discriminates 

between forms, qualities, aspects and so forth. The only way to reach 

Buddhahood is by training in the control and transformation of our mind 

until we are completely free from all obscurations and defilements. In 

English “mind” means “heart,” “spirit,” “psyche,” or “soul.” Mind with 

a small “m” means the seat of the intellect. Mind with a capital “M” 

stands for absolute reality. From the standpoint of Zen experience, 

“mind” means total awareness. In other words, just listening when 

hearing. When the mind is concentrated on right thoughts with right 

effort and understanding the effect it can produce is immense. A mind 

with pure and wholesome thoughts really does lead to healthy relaxed 

living.  

The Buddha taught: “No enemy can harm one so much as one’s 

own thoughts of craving, thoughts of hate, thoughts of jealousy, and so 

on. A man who does not know how to adjust his mind according to 

circumstances would be like a corpse in a coffin. Turn your mind to 

yourself, and try to find pleasure within yourself, and you will always 

find therein an infinite source of pleasure ready for your enjoyment. It 

is only when the mind is controlled and is kept to the right road of 

orderly progress that it becomes useful for its possessor and for society. 

A disorderly mind is a liability both to its owner and to others. All the 

havoc in the world is created by men who have not learned the way of 

mind control, balance and poise. Calmness is not weakness. A calm 

attitude at all times shows a man of culture. It is not too difficult for a 

man to be calm when things are favourable, but to be calm when things 

are going wrong is difficult indeed. Calmness and control build up a 

person’s strength and character. Angry is the most dangerous enemy. 

Mind is your best friend and worst woe. You must try to kill the 
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passions of lust, hatred and ignorance that are latent in your mind by 

means of morality, concentration and wisdom. 

The secret of having a peaceful mind, a happy, and successful 

living lies in doing what needs to be done now, and not worrying about 

the past and the future. We cannot go back into the past and reshape it, 

nor can we anticipate everything that may happen in the future. There 

is one moment of time over which we have some conscious control and 

that is the present. Hui-K’e, a scholar of some repute, complains to 

Bodhidharma, who is silently doing meditation, that he has no peace of 

mind and asks how he can acquire it. Bodhidhrma turns him away, 

saying that the attainment of inward peace involves long and hard 

disciple and is not for the conceited and fainthearted. Hui-K’e, who has 

been standing outside in the snow for hours, implores Bodhidharma to 

help him. Again he is rebuffed. In desperation he cuts off his left hand 

and offers it to Bodhidharma. Now convinced of his sincerity and 

determination, Bodhidharma accepts him as a disciple. This story 

emphasizes the importance which Zen masters attach to the hunger for 

self-realization, to meditation, and to sincerity and humility, 

perserverance and fortitude as prerequisites to the attainment of the 

highest truth. He was moved by the spirit of sincerity of Hui-K’o, so he 

instructed him: “Meditating facing the wall is the way to obtain peace 

of mind, the four acts are the ways to behave in the world, the 

protection from slander and ill-disposition is the way to live 

harmoniously with the surroundings, and detachment is the upaya to 

cultivate and to save sentient beings.”  

The mind is the root of all dharmas. In Contemplation of the Mind 

Sutra, the Buddha taught: “All my tenets are based on the mind that is 

the source of all dharmas." The mind has brought about the Buddhas, 

the Heaven, or the Hell. It is the main driving force that makes us 

happy or sorrowful, cheerful or sad, liberated or doomed. In the 

Dharmapada, the Buddha taught: Of all dharmas, mind is the 

forerunner, mind is chief. We are what we think, we have become what 

we thought (what we are today came from our thoughts of yesterday). 

If we speak or act with a deluded mind or evil thoughts, suffering or 

pain follows us, as the wheel follows the hoof of the draught-ox 

(Dharmapada 1). Of all dharmas, mind is the forerunner, mind is chief. 

We are what we think, we have become what we thought. If we speak 
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or act with a pure mind or thought, happiness and joy follows us, as our 

own shadow that never leaves (Dharmapada 2). As rain penetrates and 

leaks into an ill-thatched hut, so does passion enter an untrained mind 

(uncultivated mind)—Dharmapada 13. As rain does not penetrate a 

well-thatched hut, so does passion not enter a cultivated mind 

(Dharmapada 14). The wavering and restless, or unsteady mind, 

difficult to guard, difficult to hold back; a wise man steadies his 

trembling mind and thought, as a fletcher makes straight his arrow 

(Dharmapada 33). As a fish drawn from its watery abode and thrown 

upon the dry land, our thought quivers all over in its effort to escape the 

realm of Mara (Dharmapada 34). It is good to control the mind, which 

is difficult to hold in and flighty, rushing wherever it wishes; a 

controlled mind brings happiness (Dharmapada 35). The mind is hard to 

perceive, extremely subtle, flits whenever it wishes. Let the wise 

person guard it; a guarded mind is conducive to hapiness (Dharmapada 

36). Traveling far, wandering alone, bodiless, lying in a cave, is the 

mind. Those who subdue it are freed from the bonds of Mara 

(Dharmapada 37). He whose mind is not steady, he who does not know 

the True Law, he whose confidence wavers, the wisdom of such a 

person will never be perfect (Dharmapada 38). He whose mind is free 

from lust of desires, he who is not affected by hatred, he who has 

renounced both good and evil, for such a vigilant one there is no fear 

(Dharmapada 39). Whatever harm an enemy may do to an enemy, or a 

hater to a hater, an ill-directed mind can do one far greater harm 

(Dharmapada 42). What neither mother, nor father, nor any other 

relative can do, a well-directed mind can do one far greater good 

(Dharmapada 43). Like the earth, Arhats who are balanced and well-

disciplined, resent not. He is like a pool without mud; no new births are 

in store for him (Dharmapada 95). Those Arhats whose mind is calm, 

whose speech and deed are calm. They have also obtained right 

knowing, they have thus become quiet men (Dharmapada 96). In the 

past times, this mind went wandering wherever it liked, as it wished 

and as it pleased. But now I shall completely hold it under control as a 

rider with his hook a rutting elephant (Dharmapada 326). Take delight 

in heedfulness, check your mind and be on your guard. Pull yourself 

out of the evil path, just like the elelphant draws itself out of the mud 

(Dharmapada 327). 
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Chöông Ba Möôi Hai 

Chapter Thirty-Two 

 

Toå AÁn Quang Noùi Veà Taâm Thöùc 

 

Taâm laø teân khaùc cuûa a Laïi Da Thöùc vì caû hai ñeàu tích tuï caùc haït 

gioáng cuûa chö phaùp vaø laøm cho chuùng khôûi leân. Khi taâm thöùc coøn taùn 

loaïn, chuùng ta deã bò taùc ñoäng bôûi nhöõng ñoái töôïng cuûa giaùc quan, vaø 

nhöõng caûm giaùc phaùt khôûi, nhöõng haäu quaû theo sau nhöõng caûm giaùc aáy, 

taïo ra nhöõng chuoãi haønh ñoäng vaø phaûn öùng baát taän. Ñeå cöùu chöõa söï taùn 

taâm hay voïng kieán aáy, ña soá phaûi traûi qua moät quaù trình tieäm tieán, theo 

thôøi gian vaø coâng phu tu taäp chaêm chæ, chaùnh kieán seõ hieän ra nhanh nhö 

tia chôùp. Khi ñaõ ñaït ñeán möùc ñònh taâm ñích thöïc, thöïc töôùng seõ böøng 

saùng nôi ta, chuùng ta thaáy toaøn boä vuõ truï caùc hieän töôïng nhö thò. Khaû 

naêng troùi buoäc vaø gaây saàu naõo cuûa noù seõ ñoaïn dieät töùc thì, môù nghieäp 

chöôùng coøn laïi cuûa chuùng ta seõ tieâu tan trong nhaùy maét, seõ khoâng coøn 

gì nöõa, ñieàu duy nhaát coøn laïi laø boån phaän cuûa chuùng ta phaûi chæ ñöôøng 

cho keû khaùc ñeå ñeán löôït hoï, theo göông chuùng ta, hoï chöùng ñöôïc thò 

kieán toái thöôïng. Khi caùi tröïc giaùc aáy buøng noå trong ta nhö moät aùnh 

saùng choùi loøa, chuùng ta khaùm phaù ra raèng khoâng coù gì ñang hieän höõu, 

ngoaïi tröø trong taâm thöùc chuùng ta, vaø thaät söï, taâm thöùc cuûa chuùng ta 

khoâng phaûi laø taâm thöùc cuûa chuùng ta maø laø Taâm thöùc vaø Taâm thöùc aáy 

voán tònh tòch, thanh tònh, troáng roãng theo nghóa khoâng hình töôùng, ñaëc 

ñieåm, ñoái nghòch, ña nguyeân, chuû theå, khaùch theå hoaëc baát cöù thöù gì döïa 

vaøo ñoù, chuùng ta coù theå truù ñöôïc. Nhöng noù laïi khoâng troáng roãng theo 

nghóa ñoù laø caùi voâ thuûy voâ chung cuûa caùc hieän töôïng ñaõ töøng luùc goùp 

phaàn vaøo doøng chaûy baát tuyeät cuûa caùi maø chuùng ta goïi laø "sinh toàn." 

Theo Ñaïi Sö AÁn Quang: “Taâm bao haøm heát khaép caû thaäp phaùp giôùi, ñoù 

laø Phaät phaùp giôùi, Boà Taùt phaùp giôùi, Duyeân Giaùc phaùp giôùi, Thanh Vaên 

phaùp giôùi, Thieân phaùp giôùi, Nhaân phaùp giôùi, A Tu La phaùp giôùi, Suùc 

Sanh phaùp giôùi, Ngaï Quyû phaùp giôùi, vaø Ñòa Nguïc phaùp giôùi. Moät taâm 

maø hay sanh taát caû. Phaät cuõng do taâm sanh, maø ñòa nguïc cuõng do taâm 

taïo.” 
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Patriarch Yin-Kuang Talked About the Mind 

 

Mind is another name for Alaya-vijnana, as they both store and 

give rise to all seeds of phenomena and knowledge. So long as our 

minds are out of focus, the objects of the senses, the sensations to 

which they give rise, and the stored results of those sensations, will 

impinge upon them, setting up endless chains of actions and reaction. 

The process of correcting this wrong focus, or false vision, can be 

counted gradual only in the sense that most people require long and 

careful preparation, but true perception, when we have learnt how to 

be ready for it, it will burst upon us in a flash... When true focus is 

attained, reality will flash upon us, the whole universe of phenomena 

will be seen as it really is; its power to hamper and afflict us will be 

instantaneously destroyed, our remaining stores of karma will be burnt 

up in that flash, and nothing will remain for us except the duty of 

pointing the way so that others in their turn may achieve the ultimate 

vision just as we have done. When that final intuition bursts upon us 

like a blinding light, we shall discover that nothing exists or ever has 

existed except in our minds; that, indeed, our mind are not our minds 

but mind itself; that this Mind is perfectly quiescent, a pure void in that 

it is utterly without form, characteristics, opposites, plurality, subject, 

object, or anything at all on which to lay hold; and yet that it is 

certainly not void in that it is the beginningless and endless end of all 

the phenomena which from moment to moment contribute to the 

unceasing flux of what we call 'existence.'" According to Great Master 

Ying-Kuang: “The mind encompasses al the ten directions of dharma 

realms, including Buddha dharma realm, Bodhisatva dharma realm, 

Pratyeka-Buddha dharma realm, Sravaka dharma realm, Heaven 

dharma realm, Human dharma realm, Asura dharma realm, Animal 

dharma realm, Hungry Ghost dharma realm, and Hell dharma realm. 

One mind can give rise to everything. Buddhas arise from within the 

cultivator’s mind, Hells also arise from the cultivator’s mind.”   
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Chöông Ba Möôi Ba 

Chapter Thirty-Three 

 

Söï Lieân Heä Giöõa Taâm Thöùc Vaø Ngaõ  

Trong Thieàn Quaùn 

 

Theo giaùo lyù nhaø Phaät, taâm laø khaû naêng hieåu bieát hay yù thöùc cuûa 

mình veà moät ñoái töôïng naøo ñoù. Coù ngöôøi cho raèng trong ta coù moät taâm 

thöùc duy nhaát, hieän dieän töø luùc sanh ra cho ñeán khi cheát. Taâm thöùc naày 

ñöôïc ví nhö moät quan saùt vieân, bieát heát moïi chuyeän xaûy ra trong cuoäc 

ñôøi cuûa chuùng ta. Chính quan nieäm naày ñaõ daãn tôùi caùi chaáp veà moät caùi 

‘Ngaõ’ hay moät caùi ‘toâi’ baát bieán. Nghóa laø taâm laø khuynh höôùng cuûa 

ngaõ, noù höôùng ngoaïi ñeå thöïc hieän caùc haønh ñoäng. Khi tieán vaøo noäi taïi, 

noù trôû thaønh töï ngaõ. Khi ra ngoaøi, noù hoaït ñoäng ñuû thöù treân theá gian 

naày. Theo Phaät giaùo, taâm laø moät thöïc theå khoâng chia taùch ñöôïc, noù 

khoâng bieán ñoåi gì heát, noù khoâng laø gì nhöng noù coù yù thöùc. Khi söï hieåu 

bieát toång theå trôû neân bò thu nhoû vaø mang hình daùng vaät theå beân ngoaøi, 

neân ngöôøi ta goïi noù laø taâm. Vaø khi taâm chuyeån nhaäp ñoàng nhaát trôû 

thaønh töï ngaõ, chính noù trôû thaønh yù thöùc töï ngaõ. Vì vaäy, taâm coù theå thu 

nhoû laïi hay bieán roäng lôùn ra moät caùch deã daøng. Khi taâm vaø ngoaïi caûnh 

hoã töông tieáp xuùc thì caùi bieát cuûa taâm ñöôïc hình thaønh. Nhöng khi noù 

chuyeån vaøo trong vaø queân ñi taát caû ngoaïi caûnh thì noù laïi trôû thaønh töï 

ngaõ vaø yù thöùc. Nhöng khi noù chuyeån vaøo trong vaø queân ñi taát caû ngoaïi 

caûnh, noù laïi trôû thaønh töï ngaõ vaø yù thöùc. Vaïn vaät voâ thöôøng, choác laùt ñoåi 

thay. Moïi chuyeän laø söï thaät hieän tieàn thoaùng qua chöù khoâng coù gì laø coá 

ñònh caû. Tuy nhieân, neáu mình noùi vaïn vaät thay ñoåi thì mình laø chöôùng 

ngaïi vaøo saéc. Haønh giaû tu thieàn neân luoân nhôù raèng daàu mình coù duïng 

coâng tu taäp theá maáy maø mình khoâng hieåu chính mình, töùc laø khoâng 

hieåu ñöôïc caùi taâm vaø caùi ngaõ, cuõng khoâng hôn gì ngöôøi chöa bao giôø 

bieát tu. Neân nhôù taâm khoâng trong khoâng ngoaøi. Chính söï suy nghó taïo 

ra trong, ngoaøi, yù thöùc hoaëc taâm. Taát caû laø do tö duy chuyeån bieán maø 

thaønh. Vì vaäy haønh giaû chaân thuaàn neân nhôù taâm cuûa ngöôøi tu thieàn phaûi 

laø caùi taâm khoâng. Nghóa laø chuùng ta phaûi tieáp tuïc tu taäp vaø ñaøo luyeän 

moät caùi taâm an nhieân, khoâng phaûn öùng baèng caùch naém baét hay xua 

ñuoåi baát cöù moät ñoái töôïng naøo. Cuõng coù nghóa laø chuùng ta phaûi tu taäp 
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cho ñöôïc caùi taâm voâ chaáp, khoâng dính maéc vaøo ñaâu caû, vaøo baát cöù thöù 

gì; cöù ñeå moïi hieän töôïng töï nhieân ñeán roài ñi. 

 

The Relationships Between  

Consciousness and Self in Zen 

 

According to Buddhist theories, mind is the knowing faculty, that 

which knows the object. Some people have the idea that in this mind-

body, there is one consciousness from birth to death. This 

consciousness is an observer who is knowing everything. This idea 

gives rise to the concept of a permanent self. That is to say mind is the 

tendency of the the self which goes out to do actions. When it goes 

inside, it becomes the self, and when it is ouside, it does all kind sof 

things in the world. According to Buddhism, mind is not a separate 

entity, it is not a modification of anything, it is nothing but the 

consciousness. When the universal consciousness becomes contracted 

and takes the form of outside objects, then we call it mind. And when 

the same mind goes inside and becomes the self, again it becomes the 

consciousness itself. Therefore, the mind can contract and expand 

easily. When mind takes the form of outside objects it becomes the 

mind. But when it goes inside and forgets all objects, it again becomes 

the self and the consciousness. Everything is momentary change. 

Everything is a momentary truth and there is nothing fixed. However, if 

we say that everything changes, then we are attached to form. Zen 

practitioners should always remember that no matter how much effort 

we have tried to put in our cultivation, but if we do not understand 

ourselves, that is to say understanding of mind and self, we are no 

better than a person who has never cultivated. Remember, mind has no 

inside and no outside. Thinking makes inside, outside, consciousness, 

and mind. Everything is made by thinking. So devout Zen practitioners’ 

mind is the  mind of emptiness. That is to say, we must cultivate again 

and again to develop a peaceful mind which does not react with 

clinging or condemning, attachment or aversion to any objects. It is also 

to say we need to develop a mind which clings to nought, to absolutely 

nothing whatsoever; just allowing all phenomena come and go 

naturally.   
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Phaàn Naêm  

Tu Taäp Taâm Thöùc Ñeå Laøm  

Khoâ Caïn Doøng Suoái Sanh Töû Baát Taän 

 

 

Part Five  

To Cultivate Minds and Consciousnesses  

to Dry Up the Unceasing Stream of Rebirths   
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Chöông Ba Möôi Boán 

Chapter Thirty-Four 

 

Caûnh & Taâm Thöùc Nhö Nhaát & 

Baát Khaû Phaân Ly 

 

Taâm Caûnh Nhö Nhaát: Nhö treân ñaõ ñeà caäp, taâm laø moät teân khaùc 

cuûa A Laïi Da Thöùc (vì noù tích taäp haït gioáng cuûa chö phaùp hoaëc huaân 

taäp caùc haït gioáng töø chuûng töû chuûng phaùp maø noù huaân taäp). Khoâng 

gioáng nhö xaùc thaân vaät chaát, caùi taâm laø phi vaät chaát. Chuùng ta nhaän 

thöùc ñöôïc nhöõng tö töôûng vaø caûm nghó cuûa chuùng ta cuøng nhieàu ñieàu 

khaùc baèng tröïc giaùc, vaø chuùng ta keát luaän söï hieän höõu cuûa chuùng baèng 

pheùp loaïi suy. Taâm laø goác cuûa muoân phaùp. Trong Taâm Ñòa Quaùn Kinh, 

Ñöùc Phaät daïy: “Trong Phaät phaùp, laáy taâm laøm chuû. Taát caû caùc phaùp 

ñeàu do taâm sanh.” Taâm taïo ra chö Phaät, taâm taïo thieân ñöôøng, taâm taïo 

ñòa nguïc. Taâm laø ñoäng löïc chính laøm cho ta sung söôùng hay ñau khoå, 

vui hay buoàn, traàm luaân hay giaûi thoaùt. Caûnh laø nôi taâm vin vaøo ñoù maø 

chaïy theo goïi laø caûnh, nhö phaùp laø nôi yù thöùc vin vaøo goïi laø phaùp caûnh, 

saéc laø nhaõn thöùc vin vaøo ñoù goïi laø saéc caûnh, thanh laø nôi nhó thöùc vin 

vaøo goïi laø thanh caûnh, vaân vaân. 

Taâm caûnh nhö nhaát coù nghóa laø taâm vaø caûnh laø moät. Theo Thieàn sö 

Noäi Sôn Höng Chính trong quyeån Môû Voøng Tay Tö Duy, Thieàn thöôøng 

ñöôïc nghó nhö laø moät taâm thaùi trong ñoù baïn trôû thaønh moät vôùi moâi 

tröôøng chung quanh. Coù söï dieãn taû noùi raèng taâm vaø caûnh laø moät. Ngöôøi 

ta hieåu giaùc ngoä nhö laø rôi vaøo traïng thaùi moät thöù taâm hoan hyû naøo ñoù 

trong ñoù caùc hieän töôïng ngoaïi giôùi nhaäp vaøo laøm moät vôùi baûn theå cuûa 

chính mình. Tuy nhieân, neáu taâm thaùi ñoù laø tinh thaàn cuûa Thieàn, thì, ñeå 

ñaït ñeán, ngöôøi ta chæ caàn giöõ cho thaân baát ñoäng, khoâng nhuùc nhích laø 

ñöôïc. Ñeå laøm ñöôïc ñieàu ñoù, ngöôøi ta phaûi maát raát nhieàu thôøi gian raûnh 

roãi, khoâng phaûi lo laéng cho böõa aên saép tôùi. Ñieàu naøy coù nghóa laø Thieàn 

khoâng thaät söï daønh cho nhöõng ai phaûi duøng haàu heát thôøi gian vaø naêng 

löôïng ñeå kieám soáng. Toïa thieàn, laø moät toân giaùo chaân chính, khoù coù theå 

ñöôïc coi nhö moät troø tieâu khieån cuûa nhöõng ngöôøi giaøu coù vaø nhaøn haï. 

Quan ñieåm tuyeät vôøi veà tu taäp cuûa Thieàn sö Ñaïo Nguyeân Hy Huyeàn 

cho raèng toïa thieàn laø moät toân giaùo phaûi hoaït ñoäng moät caùch cuï theå 

trong cuoäc soáng haèng ngaøy. Noùi raèng "Taâm vaø Caûnh laø moät" laø ñuùng, 



 366 

nhöng ñieàu naøy khoâng coù nghóa laø chuùng ta bò laïc vaøo traïng thaùi taâm 

ñeâ meâ ñôø ñaãn. Ñuùng hôn, ñieàu naøy coù nghóa laø chuùng ta neân ñaët heát 

naêng löôïng cuûa chuùng ta vaøo coâng vieäc. 

Caûnh Vaø Taâm Khoâng Theå Taùch Rôøi: Tröôùc khi ñi vaøo chi tieát veà 

caûnh vaø taâm khoâng theå taùch rôøi, chuùng ta haõy noùi veà phaân bieät vaø voâ 

phaân bieät, vì hai vaán ñeà naøy lieân heä maät thieát vôùi nhau. “Vikalpa” laø 

thuaät ngöõ Baéc Phaïn duøng ñeå chæ “Phaân Bieät,” moät trong nhöõng töø Phaät 

giaùo quan troïng trong nhieàu kinh ñieån vaø luaän ñieån khaùc nhau. Töø 

Trung Hoa laø “Fen-Pieh,” coù nghóa laø caét vaø chia ra baèng dao, ñieàu naøy 

töông öùng chính xaùc vôùi töø goác Phaïn ngöõ “Viklp.” Nhö theá ngöôøi ta coù 

theå noùi “phaân bieät” laø nhaän thöùc coù tính caùch phaân tích, noù gôïi leân söï 

hieåu bieát coù tính caùch töông ñoái vaø bieän luaän maø chuùng ta duøng trong 

caùc moái giao thieäp haèng ngaøy giöõa chuùng ta vaø theá giôùi beân ngoaøi, 

cuõng nhö trong tö töôûng suy tö cao ñoä cuûa chuùng ta. Vì coát loõi cuûa tö 

töôûng laø phaân tích, nghóa laø phaân bieät, con dao giaûi phaãu caøng saéc beùn, 

thì söï suy lyù caøng vi teá vaø keát quaû caøng vi dieäu hôn. Nhöng theo caùch 

tö duy cuûa Phaät giaùo, hoaëc ñuùng hôn theo kinh nghieäm cuûa Phaät giaùo, 

naêng löïc phaân bieät naøy ñaët caên baûn beân Trí Voâ Phaân Bieät. Trí hueä laø 

caùi coù neàn taûng trong tri thöùc con ngöôøi, vaø nhôø noù maø chuùng ta coù theå 

phoùng caùi nhìn vaøo töï taùnh maø taát caû chuùng ta ñeàu coù, noù cuõng ñöôïc 

bieát nhö laø Phaät taùnh. Thöïc ra Töï taùnh chính laø Trí tueä. Vaø Trí Voâ Phaân 

Bieät naøy laø caùi “töï taïi vôùi aùi nhieãm.”  Taâm khoâng phaân bieät laø taâm thöùc 

xa lìa vöùt boû caùi yù thöùc phaân bieät (ñaït ñeán trí tueä bình ñaúng chaân thöïc). 

Coù hai loaïi:  Voâ Phaân Bieät Taâm Voâ Laäu, töùc caùi trí theå hoäi chaân nhö. 

Caùi trí voâ laäu khoâng phaân bieät. Traïng thaùi maø chuû theå vaø ñoái töôïng 

khoâng coøn phaân bieät. Voâ Phaân Bieät Taâm Höõu Laäu, töùc laø taâm hieän 

löôïng tö tính cuûa caûnh bao goàm trí nhôù do suy nghó, lyù luaän vaø töï thöùc. 

Trong Kinh Laêng Giaø, phaân bieät traùi nghòch vôùi söï hieåu bieát tröïc giaùc  

laø söï hieåu bieát vöôït ngoaøi phaân bieät. Trong cuoäc soáng theá tuïc haèng 

ngaøy, neáu “phaân bieät” ñöôïc xöû lyù moät caùch hôïp lyù seõ vaän haønh ñeå saûn 

sanh ra nhöõng hieäu quaû toát, nhöng noù khoâng theå ñi saâu vaøo taâm thöùc 

maø chaân lyù toái haäu tieàm aån trong ñoù. Ñeå ñaùnh thöùc chaân lyù ra khoûi giaác 

nguû saâu, chuùng ta phaûi töø boû phaân bieät. Phaùp Töôùng hay Duy Thöùc 

toâng cho raèng moïi hình thöùc chæ laø söï phaân bieät chöù khoâng coù ngoaïi leä. 

Phaân bieät khôûi laø caùc meâ hoaëc khôûi leân töø tö duy, giaùo phaùp vaø thaày 

baïn, ngöôïc laïi vôùi nhöõng phaân bieät sai laàm ñöôïc huaân taäp töï nhieân hay 

laø caâu sinh khôûi. YÙ nghóa veà söï chaáp tröôùc ñöôïc phaùt trieån töø keát quaû 
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cuûa söï lyù luaän. Trong Kinh Laêng Giaø, Ñöùc Phaät ñaõ nhaéc nhôû Ngaøi 

Mahamati: “Naøy Mahamati, huyeãn aûo khoâng taïo ra caùc sai laàm, vì caùc 

sai laàm phaùt xuaát töø söï phaân bieät hö voïng.  

Trong Phaät giaùo, cao, baèng, vaø keùm chæ laø nhöõng traïng thaùi töông 

ñoái, chuùng luoân bieán ñoåi theo thôøi gian, khoâng gian vaø hoaøn caûnh. Caùi 

maø baïn xem laø vöôït troäi ôû Vieät Nam coù theå khoâng ñöôïc xem nhö vaäy 

taïi Hoa Kyø. Caùi maø ngöôøi ta xem laø thaáp keùm ôû AÂu chaâu coù theå khoâng 

bò xem nhö vaäy ôû AÙ chaâu. Tyû nhö taïi haàu heát caùc nôi beân AÂu chaâu, khi 

coù ngöôøi cheát, thaân nhaân coøn laïi seõ ñem thi theå ngöôøi cheát choân hay 

hoûa thieâu vôùi nhöõng nghi thöùc thích ñaùng vaø hoï cho nhö vaäy laø vaên 

minh. Tuy nhieân, taïi moät vaøi nôi ôû AÙ chaâu, ngöôøi ta ñem thi theå ngöôøi 

cheát caét ra töø khuùc, roài ñem boû vaøo röøng cho chim hoang aên, vaø hoï 

cuõng xem nhö vaäy laø hôïp lyù. Beân caïnh ñoù, trong voøng luaân hoài sanh töû, 

traûi qua nhieàu ñôøi kieáp, chuùng ta ñaõ töøng coù nhöõng ñòa vò vöôït troäi, 

hoaëc baèng  hoaëc thaáp keùm laãn nhau. Coù luùc baïn laø vua, nhöng luùc khaùc 

laïi laø moät teân aên maøy. Vì vaäy Ñöùc Phaät khuyeân haøng ñeä töû cuûa Ngaøi laø 

ñöøng bao giôø coá coâng so saùnh hôn keùm trong baát cöù hoaøn caûnh naøo. Vì 

khi baïn so saùnh cao, baèng vaø thaáp coù nghóa laø baïn phaân bieät giöõa traïng 

thaùi toát vaø xaáu cuûa taâm. Baïn coù theå traùnh ñöôïc nhöõng lo aâu khoâng caàn 

thieát neáu baïn coá gaéng ñöøng so saùnh mình vôùi ngöôøi khaùc. Kyø thaät, haønh 

ñoäng so saùnh töï noù khoâng sai traùi neáu baïn coù khaû naêng xöû duïng noù chæ 

nhaèm giuùp tö töôûng vaø haønh ñoäng cuûa baïn toát hôn. Tuy nhieân, thöôøng 

thì haønh ñoäng so saùnh hôn keùm seõ ñöa baïn ñeán choã lo aâu khoâng caàn 

thieát. Neáu baïn nghó baïn hôn ngöôøi, baïn coù theå trôû neân kieâu ngaïo. Neáu 

baïn nghó baïn baèng ngöôøi, baïn coù theå sanh taâm löôøi bieáng, trì treä vaø  

khoâng phaán ñaáu. Neáu baïn nghó baïn keùm coõi hôn ngöôøi, baïn coù theå trôû 

neân nhuùt nhaùt, ruït reø, thaäm chí ñoá kî nöõa laø khaùc. Vì vaäy ngöôøi Phaät töû 

chaân thuaàn khoâng neân so saùnh hôn keùm vôùi ai. 

Theo Phaät giaùo, caûnh vaø taâm khoâng theå taùch rôøi. ngöôøi Phaät töû 

khoâng bao giôø quan saùt baát cöù thöù gì moät caùch khaùch quan ñöôïc. Nghóa 

laø taâm khoâng theå taùch rôøi khoûi caûnh. Vì theá maø Phaät töû ngaøy nay ñeà 

nghò töø “Tham döï vieân” thay vì chæ laø “quan saùt vieân.” Vì khi laø quan 

saùt vieân, haønh giaû bò giôùi haïn trong söï phaân bieät giöõa chuû theå vaø ñoái 

töôïng, nhöng khi ñaõ laø moät “tham döï vieân” thì söï phaân bieät giöõa chuû 

theå vaø ñoái töôïng bieán maát, nhöôøng choã cho kinh nghieäm tröïc tieáp. YÙ 

nieäm “tham döï vieân” ñöa haønh giaû ñeán gaàn söï thöïc taäp thieàn quaùn. Khi 

chuùng ta quaùn thaân treân thaân, theo kinh Nieäm Xöù, haønh giaû bieát mình 
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quaùn nieäm thaân treân thaân. Nghóa laø haønh giaû khoâng coi thaân mình nhö 

moät ñoái töôïng bieät laäp vôùi taâm quaùn nieäm cuûa mình. Thieàn quaùn khoâng 

laø söï ño löôøng hay suy töï treân ñoái töôïng quaùn nieäm maø laø moät kinh 

nghieäm tröïc tieáp veà ñoái töôïng aáy. Caùi kinh nghieäm tröïc tieáp naøy ñöôïc 

goïi laø nhaän thöùc “voâ phaân bieät.” Vaán ñeà ñaët ra cho ngöôøi Phaät töø laø: 

“Laøm sao taâm con ngöôøi coù theå vöôït qua töø phaân bieät ñeán khoâng phaân 

bieät, töø aùi nhieãm ñeán khoâng aùi nhieãm, töø hieän höõu ñeán khoâng hieän höõu, 

töø töông ñoái ñeán taùnh khoâng, töø vaïn vaät ñeán caùi baûn taùnh saùng nhö 

göông hay töï taùnh, hoaëc theo thuaät ngöõ Phaät giaùo töø meâ ñeán ngoä. Laøm 

theá naøo böôùc di chuyeån naøy ñöôïc hieän thöïc naøy taïo neân söï kyø dieäu vó 

ñaïi nhaát, khoâng chæ coù trong Phaät giaùo, maø coøn trong taát caû moïi toân 

giaùo vaø trieát hoïc. Chöøng naøo theá giôùi naøy, nhö taâm con ngöôøi nhaän 

thöùc noù, coøn laø caûnh giôùi ñoái laäp, chöøng aáy vaãn chöa coù con ñöôøng ñeå 

vöôït thoaùt  noù vaø haøi loøng vôùi theá giôùi cuûa “taùnh khoâng,” ôû ñoù taát caû 

nhöõng ñoái laäp ñöôïc cho laø tieâu tan heát. Phuûi saïch daàn nhöõng thöù hoån 

taïp, ñöôïc bieát vôùi caùi teân laø “vaïn phaùp,” ñeå thaáy ngay chính trong caùi 

goïi laø göông baûn taùnh töï noù laø moät thöù baát khaû tuyeät ñoái. Tuy nhieân, taát 

caû moïi Phaät töû ñeàu noã löïc ñi ñeán ñoù. Ñöôïc noùi theo loái trieát hoïc thì caâu 

hoûi “töø phaân bieät ñeán Khoâng phaân bieät” ñöôïc ñaët ra khoâng ñuùng choã. 

Quaû thöïc noù khoâng coù taùc ñoäng queùt saïch vaïn phaùp, ñi töø phaân bieät 

ñeán choã voâ phaân bieät, töø töông ñoái ñeán taùnh khoâng, vaân vaân. Neáu 

ngöôøi ta chaáp nhaän moät quaù trình thanh taåy, ngöôøi ta nghó raèng moät khi 

söï thanh taåy naøy thaønh töïu, thì caùi göông seõ cho thaáy veû saùng nguyeân 

thuûy cuûa noù, vaø quaù trình vaãn ñöôïc tieáp tuïc nhö theá treân cuøng moät doøng 

chuyeån ñoäng. Nhöng trong thöïc teá chính söï thanh taåy laø moät taùc phaåm 

cuûa veû saùng nguyeân thuûy. Caùi gì laø “nguyeân thuûy” thì khoâng coøn gì 

lieân heä vôùi thôøi gian vaø khoâng coù ai nghó raèng trong quaù khöù xa xoâi thì 

thanh tònh vaø khoâng oâ nhieãm, roài bôûi vì noù khoâng coøn nhö theá nöõa neân 

phaûi lau saïch vaø traû laïi cho noù veû saùng nhö xöa kia. Veû saùng aáy hieän 

höõu trong khaép nôi trong moïi luùc, ngay caû khi ngöôøi ta tin raèng noù bò 

phuû buïi vaø khoâng phaûn aûnh ñuùng söï vaät. Veû saùng aáy khoâng phaûi ñöôïc 

phuïc hoài, noù khoâng phaûi laø moät caùi gì ñoù nhö söï cuøng toät cuûa moät quaù 

trình, noù khoâng bao giôø rôøi boû caùi göông. Noù laø caùi maø Phaùp Baûo Ñaøn 

Kinh vaø caùc baûn vaên kinh khaùc cuûa Phaät giaùo noùi ñeán khi noùi raèng Phaät 

taùnh thì ñoàng nhaát nôi taát caû chuùng sanh, ngu cuõng nhö trí. Nhö vaäy 

“Trí voâ phaân bieät,” “töï taïi vôùi aùi nhieãm,” hay “xöa nay khoâng moät vaät,” 

taát caû ñeàu daãn chuùng ta ñeán cuøng moät nguoàn, ñoù laø suoái nguoàn chính 
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cuûa kinh nghieäm Thieàn. Thieàn thöôøng ñöôïc nghó nhö laø moät taâm thaùi 

trong ñoù baïn trôû thaønh moät vôùi moâi tröôøng chung quanh.  

Trong Kinh Laêng Giaø, Ñöùc Phaät ñaõ nhaéc nhôû Ngaøi Mahamati: 

“Naøy Mahamati, huyeãn aûo khoâng taïo ra caùc sai laàm, vì caùc sai laàm 

phaùt xuaát töø söï phaân bieät hö voïng. Söï voâ minh ñaõ caâu thuùc phaøm phu 

taïo ra söï phaân bieät sai laàm veà töï tính. Töùc laø, vì quaù meâ ñaém vaøo caùc 

phaïm truø höõu vaø phi höõu, sinh vaø dieät, söï taïo laäp vaø söï huûy hoaïi, vaân 

vaân, voán laø nhöõng saûn phaåm cuûa phaân bieät, neân chuùng ta khoâng theå 

nhìn suoát vaøo chaân lyù vaø thöïc tính cuûa caùc söï vaät, chuùng ta phaûi thoaùt 

ra khoûi söï caâu thuùc cuûa caùi goïi laø söï caàn thieát thuoäc luaän lyù veà nhöõng 

ñoái laäp vaø quay trôû veà vôùi kinh nghieäm cô baûn neáu nhö chuùng ta coù 

ñöôïc maø nhìn thaáy vaø dieãn dòch caùc söï vaät baèng caùi trí hueä ñöôïc hieån 

loä ôû trong kinh nghieäm cô baûn naày, voán khoâng thuoäc luaän lyù maø phaùt 

sinh do tu taäp, maø ta thuû ñaéc ñöôïc söï hieän höõu trong yù nghóa chaân thaät 

cuûa noù, taát caû moïi giaøn giaù vaø kieán truùc cuûa tri thöùc do ñoù maø bò phaù 

vôõ, vaø ñieàu ñöôïc goïi laø caùi trí voâ phaân bieät seõ toûa saùng, vaø keát quaû laø 

chuùng ta thaáy raèng taát caû caùc söï vaät laø khoâng sinh ra, khoâng ñöôïc taïo 

laäp vaø khoâng bao giôø tieâu dieät; vaø thaáy raèng moïi töôùng traïng ñeàu gioáng 

nhö nhöõng hình töôïng ñöôïc taïo ra baèng aûo thuaät, hay gioáng nhö moät 

giaác moäng, nhöõng caùi boùng ñöôïc phaûn chieáu treân maët taám maøn cuûa söï 

tòch tónh mieân tröôøng. Ñieàu naày cuõng chöa phaûi laø söï thuû ñaéc toaøn haûo. 

Muoán ñöôïc toaøn haûo thì ngay caû taám maøn thöôøng haèng cuõng phaûi bò 

loaïi boû, vaø chæ coù nhö theá thì voâ minh môùi bò xua tan vónh vieãn  ñeå cho 

chuùng ta hoaøn toaøn töï taïi, khoâng coøn bò trôû ngaïi trong caùi thaáy vaø haønh 

ñoäng cuûa chuùng ta.” 

 

Environment and Mind & Consciousness Are One & 

Cannot Be Separated 

 

Mind and Environment Are One: As mentioned above, “Mind” is 

another name for Alaya-vijnana. Unlike the material body, immaterial 

mind is invisible. We are aware of our thoughts and feelings and so 

forth by direct sensation, and we infer their existence in others by 

analogy. The mind is the root of all dharmas. In Contemplation of the 

Mind Sutra, the Buddha taught: “All my tenets are based on the mind 

that is the source of all dharmas." The mind has brought about the 

Buddhas, the Heaven, or the Hell. It is the main driving force that 
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makes us happy or sorrowful, cheerful or sad, liberated or doomed. An 

environment means a prospect, region, territory, surroundings, views,  

circumstances,  area, field, sphere, environments and conditions, i.e. 

the sphere of mind, the sphere of form for the eye, of sound for the ear, 

etc. 

According to Zen Master Kosho Uchiyama in the Opening the 

Hand of Thought, Zen is often thought to be a state of mind in which 

you become with your surroundings. There is an expression which says 

that mind and environment are one. Enlightenment is understood as 

falling entranced into some rapturous state of mind in which external 

phenomena become one with one's Self. However, if such a state of 

mind were the spirit of Zen, then one would have to still one's body in 

order to achieve it, and never move. In order to do that, a person would 

have to have a considerable amount of spare time with no worries 

about where the next meal was coming from. What this would mean, in 

effect, is that Zen would have no connection with people who have to 

devote most of their time and energies just to making a living. Zazen as 

true religion can hardly be considered the hobby of rich and leisurely 

people. The wonderful point in Dogen Zenji's practice of zazen is that 

it is religion which must function concretely in one's daily life... The 

expression "mind and environment are one" is accurate, but it does not 

mean getting lost in a state of drunken ecstasy. Rather, it means to put 

all your energy into your work.  

The Object of Mind and the Mind Itself Cannot Be Separated: 

Before entering the details on “the object of mind and the mind itself 

cannot be separated”, let's talk about distinguishing and non-

distinguishing, for these two issues are closely related. “Vikalpa” is a 

Sanskrit term for “discrimination, one of the important Buddhist terms 

used in various sutras and sastras. Chinese term for “discrimination” is 

“fen-pieh,” means to ‘cut and divide with a knife,’ which exactly 

corresponds to the etymology of the Sanskrit “viklp”. By 

‘discrimination,’ therefore, is meant analytical knowledge, the relative 

and discursive understanding which we use in our everyday worldly 

intercourse and also in our highly speculative thinking. For the essence 

of thinking is to analyze, that is, to discriminate; the sharper the knife 

of dissection, the more subtle the resulting speculation. But according 

to the Buddhist way of thinking, or rather according to the Buddhist 
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experience, this power of discrimination is based on non-discriminating 

Prajna. This is what is most fundamental in the human understanding, 

and it is with this that we are able to have an insight into the Self-

nature possessed by us all, which is also known as Buddha-nature. 

Indeed, Self-nature is Prajna itself (see Prajna). And this non-

discriminating Prajna is what is ‘free from affections’. A non-

discriminating mind is a mind which is free from particularization, 

especially from affection and feelings. There are two kinds: 

Unconditioned or absolute non-discriminating mind, or the mind free 

from particularization (memory, reason, self-consciousness) as in the 

bhutatathata. The unconditioned or passionless mind, or non-

discriminative wisdom (knowledge), or the knowledge gained has no 

discrimination. The state where there is no distinction between subject 

and objectConditioned as in dhyana,  or particularization includes 

memory, reason, self-consciousness. According to the Lankavatara 

Sutra, discrimination stands contrasted to intuitive understanding which 

goes beyond  discrimination. In ordinary worldly life, discrimination, if 

properly dealt with, works to produce good effects, but it is unable to 

penetrate into the depths of consciousness where the ultimate truth is 

hidden. To awaken this from a deep slumper, discrimination must be 

abandoned. The Mind-Only or Vijnaptimatra School of Buddhism 

regards all forms without exception as “vikalpa.” Delusions arising 

from reasoning, teaching and teachers, in contrast with errors that arise 

naturally among people (Caâu sinh khôûi). The idea of clinging 

developed as the result of reasoning. In the Lankavatara Sutra, the 

Buddha reminded Mahamati: “Oh Mahamati, maya is not the cause of 

confusion, for it does not produce errors, as errors come from wrong 

discrimination.” 

In Buddhism, superiority, equality, and inferiority are only relative 

states which change constantly with time, place, and circumstances. 

What you consider superiority in Vietnam may not be considered the 

same in the United States of America. What you consider inferiority in 

Europe may not be considered the same in Asia. For instance, in most 

parts of Europe, when people die, their surviving relatives will bury or 

cremate them with appropriate ceremonies and they consider that is 

civilized. However, in some parts of Asia, they cut up the death body, 

and leave them in the forest for wild birds to consume, and they 
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consider that is reasonable. Besides, in the samsara (cycle of birth and 

death), we have all been superior, equal, and inferior to one another at 

different times. At one time you may be a king, while another a 

begger. So the Buddha advised his diciples to try not to make any 

comaprisons in any circumstances. For when you compare among 

superiority, equality, or inferiority that means you distinguish between 

good and bad states of mind. You can avoid having unnecessary worry 

and trouble if you try not to compare yourself with others. In fact, the 

act of comparison by itself may not be wrong if you are able to utilize it 

to inspire yourself to become better in thought and deeds. However, 

too often, the act of comparison of superiority and inferiority would 

lead you to unnecessary worry. If you think you are better than others, 

you may become proud. If you think you are equal to others, you may 

become complacent and stagnate. If you think you are inferior to 

others, you may become timid or even jealous. Therefore, sincere 

Buddhists should not make comparisons of superiority and inferiority 

with anybody. 

According to Buddhism, the object of mind and the mind itself 

cannot by separated. Buddhists never observe anything with complete 

objectivity. That is to say, “mind cannot be separated from the objects.” 

Thus, nowadays Buddhists suggest people to utilize the term 

“participant” for “observer.” For if there is an observer, there must be a 

strict boundary between subject and object, but with a participant, the 

distinction between subject and disappears, and direct experience is 

possible. The notion of a participant is close to meditation practice. 

When we meditate on our body, according to the Satipatthana Sutra, 

we meditate on “the body in the body” emphasis added. This means 

that we do not consider our body as a separate object, independent of 

our mind which is observing it. Meditation is not measuring or 

reflecting on the object of the mind, but directly perceiving it. This is 

called “perception without discrimination.” The question for Buddhists 

is: how is it possible for the human mind to move from discrimination 

to non-discrimination, from affections to affectionlessness, from being 

to non-being, from relativity to emptiness, from the ten-thousand things 

to the bright mirror-nature or Self-nature, or Buddhistically expressed, 

from ignorance to awakening. How this movement is possible is the 

greatest mystery not only in Buddhism but in all religion and 
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philosophy. So long as this world, as conceived by the human mind, is a 

realm of opposites, there is no way to escape from it and to enter into a 

world of emptiness where all opposites are supposed to merge. The 

wiping-off of the multitudes known as the ten-thousand things in order 

to see into the mirror-nature itself is an absolute impossibility. Yet 

Buddhists all attempt to achieve it. Philosophically stated, the question 

of “From discrimination to non-discrimination” is not properly put. It is 

not the wiping-off the multitudes, it is not moving from discrimination 

to non-discrimination, from relativity to emptiness, etc. Where the 

wiping-off process is accepted , the idea is that when the wiping-off is 

completed, the mirror shows its original brightness, and therefore the 

process is continuous on one line of movement. But the fact is that the 

wiping itself is the work of the original brightness. The ‘original’ has no 

reference to time, in the sense that the mirror was once, in its remote 

past, pure and undefiled, and that as it is no more so, it must be 

polished up and its original brightness be restored. The brightness is 

there all the time, even when it is thought to be covered with dust and 

not reflecting objects as it should. The brightness is not something to be 

restored; it is not something appearing at the completion of the 

procedure; it has never departed from the mirror. This is what is meant 

when the Platform Sutra and other Buddhist writings declared the 

Buddha-nature to be the same in all beings, including the ignorant as 

well as the wise. Thus ‘non-discriminating Prajna,’ ‘to be free from 

affections’, ‘from the first not a thing is’, all these expressions point to 

the same source, which is the fountainhead of Zen experience. Zen is 

often thought to be a state of mind in which you become with your 

surroundings.   

In the Lankavatara Sutra, the Buddha reminded Mahamati: “Oh 

Mahamati, maya is not the cause of confusion, for it does not produce 

errors, as errors come from wrong discrimination. Ignorance always 

binds the ignorant to wrong discriminations concerning the self-nature 

of existence. That is to say, because we are so addicted to the 

categories of being and non-being, birth and disapearance, creation and 

destruction, etc., which are the products of discrimination, we cannot 

look into the truth and reality of things; we must disentangle ourselves 

from this bondage of the so-called logical necessity of opposites and 

return to the primary experience if there be any such and see and 
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interpret things from the knowledge revealed therein and thereby. By 

this primary experience which is not logical but issues from a 

discipline, existence is taken in its truthful signification, all the 

intellectual scaffoldings and constructions are thus done away with, and 

what is known as non-discriminative knowledge (avikalpajnana)  

shines out, and as a result we see that all things are unborn, uncreated, 

and never pass away, and that all appearances are like magically 

created figures, or like a dream, like shadows reflected on a screen of 

eternal solitude and tranquillity. This is not yet perfect attainment. To 

be able to perfectly attain, the screen of eternity too must be abolished, 

for it is only thus that ignorance is forever dispelled, leaving us 

perfectly free and unhamperedin all our seeings and doings.” 
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Chöông Ba Möôi Laêm 

Chapter Thirty-Five 

 

Thöùc Taùi Sanh 

 

Thöùc laø teân goïi khaùc cuûa taâm. Thöùc coù nghóa laø lieãu bieät, phaân 

bieät, hieåu roõ. Taâm phaân bieät hieåu roõ ñöôïc caûnh thì goïi laø thöùc. “Hoàn 

Thaàn” laø teân goïi khaùc cuûa taâm thöùc. Tieåu Thöøa laäp ra saùu thöùc, Ñaïi 

Thöøa laäp ra taùm thöùc naày ñoái vôùi nhuïc theå goïi laø “hoàn thaàn,” maø ngoaïi 

ñaïo goïi laø “linh hoàn”. Taùi Sanh nghóa laø Chuyeån Cö (Transmigration). 

Thaân naøy cheát  ñeå taùi sanh vaøo thaân khaùc. Nôi chuùng sanh ñaàu thai (taùi 

sanh) tuøy thuoäc vaøo nghieäp toát hay xaáu cuûa töøng chuùng sanh. Nieàm tin 

chuùng sanh, keå caû con ngöôøi coù moät chuoãi daøi nhieàu ñôøi soáng, vaø chæ 

döøng laïi khi naøo khoâng coøn söï chaáp thuû vaøo baát cöù thöù gì treân ñôøi naøy. 

Ñieàu naøy chæ xaõy ra khi ñaõ tìm thaáy Phaät taùnh. Ñaây laø nieàm tin raát phoå 

bieán trong caùc tín ñoà Phaät giaùo. Söï taùi sanh laø söï taùi keát hôïp cuûa theå 

xaùc vaø tinh thaàn. Sau khi thaân vaät chaát cheát ñi, thì thaàn thöùc hay taâm seõ 

taùi phoái hôïp moät hình thöùc vaät theå môùi ñeå trôû thaønh moät söï hieän höõu 

khaùc. Söï taùi sanh laø do haäu quaû cuûa nghieäp. Theo nieàm tin Phaät giaùo, 

khoâng coù söï ñaàu thai cuûa moät linh hoàn hay moät chaát naøo töø moät thaân 

xaùc naày ñeán moät thaân xaùc khaùc. Caùi thöïc söï xaõy ra tieán trình tö töôûng 

chuû ñoäng cuûa ngöôøi saép cheát (Javana) phoùng ra moät soá löïc thay ñoåi tuøy 

theo söï thanh tònh cuûa naêm chaäp tö töôûng trong loaït naày. Nhöõng löïc 

naày goïi laø “naêng löôïng nghieäp” (Karma vega) töï noù loâi cuoán vaøo lôùp 

vaät chaát taïo ra bôûi cha meï trong daï con ngöôøi meï. Uaån vaät chaát trong 

hôïp chaát phoâi thai phaûi coù nhöõng ñaëc tính khaû dó coù theå tieáp nhaän loaïi 

naêng löôïng nghieäp ñaëc bieät naày. Söï loâi cuoán theo caùch thöùc naøy cuûa 

nhöõng loaïi uaån vaät chaát khaùc nhau taïo ra bôûi cha meï xuaát hieän do hoaït 

ñoäng cuûa caùi cheát vaø ñem laïi söï taùi sinh thuaän lôïi cho ngöôøi saép cheát. 

Moät tö töôûng baát thieän seõ ñöa ñeán moät söï taùi sanh khoâng thuaän lôïi. Khi 

ñaàu thai, moãi moãi chuùng sanh ñeàu coù hình daùng xaáu ñeïp, sang heøn 

khaùc nhau, ñoù ñeàu laø do caùc nghieäp nhaân ñaõ taïo ra khi coøn mang thaân 

tieàn höõu caûm thaønh.  

Theo Phaät giaùo, thöùc taùi sanh khoâng phaûi laø moät töï ngaõ hay linh 

hoàn, hoaëc moät thöïc theå caûm thoï quaû baùo toát xaáu cuûa nghieäp thieän 

aùc, maø laø thöùc taùi sanh ñöôïc quyeát ñònh bôûi caùc duyeân. Ngoaøi duyeân 
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khoâng coù thöùc sanh khôûi. Chuùng ta ñaët teân cho doøng taâm thöùc naày 

baèng nhöõng töø nhö: sanh, töû, tieán trình taâm, vaân vaân. Kyø thaät chæ coù 

nhöõng saùt na taâm, saùt na taâm cuoái cuøng chuùng ta goïi laø “töû”, saùt na taâm 

ñaàu tieân chuùng ta goïi laø “sanh”. Nhö vaäy, nhöõng laàn sanh töû xaõy ra 

trong doøng taâm thöùc naày, cuõng chæ laø moät chuoãi cuûa nhöõng saùt na taâm 

töông tuïc maõi maõi maø thoâi. Bao laâu con ngöôøi coøn chaáp chaët vaøo söï 

hieän höõu do voâ minh, aùi, vaø thuû cuûa hoï, chöøng ñoù caùi cheát ñoái vôùi 

ngöôøi aáy vaãn khoâng phaûi laø söï chaám döùt cuoái cuøng. Hoï seõ tieáp tuïc laên 

troâi trong “Baùnh xe sinh toàn” hay “voøng luaân hoài” cuûa hoï. Ñaây laø troø 

chôi baát taän cuûa “nhaân vaø quaû” ñöôïc nghieäp duy trì söï chuyeån ñoäng 

khoâng ngöøng, bò che laáp bôûi voâ minh vaø thuùc ñaåy bôûi aùi duïc. Vì nghieäp 

do chuùng ta taïo taùc, neân chuùng ta coù ñuû söùc maïnh ñeå beû gaãy chuoãi 

nhaân quaû baát taän naày. Chính do ñoaïn tröø voâ minh vaø caét ñöùt ñoäng löïc 

thuùc ñaåy cuûa noù laø tham aùi, khaùt khao söï hieän höõu, öôùc muoán soáng 

naày, maø voøng luaân hoài döøng laïi. Theo Kinh Trung Boä, Ñöùc Phaät giaûi 

thích: “Laøm theá naøo söï taùi sanh trong töông lai khoâng xaõy ra? Do söï 

dieät cuûa voâ minh, maø tham aùi ñöôïc ñoaïn dieät, nhö vaäy söï taùi sanh trong 

töông lai khoâng xaõy ra. Theo Kinh Phaùp Cuù (153-154), sau khi ñaït ñeán 

giaùc ngoä, Ñöùc Phaät ñaõ noùi leân nhöõng lôøi haân hoan naày: 

       “Lang thang bao kieáp soáng 

              Ta tìm nhöng khoâng gaëp 

           Ngöôøi xaây döïng nhaø naày 

           Khoå thay phaûi taùi sanh 

           OÂi! Ngöôøi laøm nhaø kia, 

           Nay ta ñaõ thaáy ngöôi, 

           Ngöôøi khoâng laøm nhaø nöõa, 

           Ñoøn tay ngöôi bò gaãy 

           Keøo coät ngöôi bò tan 

           Taâm ta ñaït tòch dieät 

         Tham aùi thaûy tieâu vong.” 

 

Rebirth Consciousness 

 

Consciousness is another name for mind. Consciousness means the 

art of distinguishing, or perceiving, or recognizing, discerning, 

understanding, comprehending, distinction, intelligence, knowledge, 

learning. It is interpreted as the “mind,” mental discernment, 
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perception, in contrast with the object discerned. Rebirth means 

reincarnation is transmigration. The passing away from one body to be 

reborn in another body. Where the being will be reborn depends on his 

accumulated good or bad karma. The belief that living beings, 

including man, have a series of bodily lives, only ceasing when they no 

longer base their happiness on any of the objects of the world. This 

come about when the Buddha-nature is found. This belief is very 

common to all Buddhists. Rebirth is the recombination of mind and 

matter. After passing away of the physical body or the matter, the 

mental forces  or the mind recombine and assume a new combination 

in a different material form and condition in another existence. Rebirth 

is the result of karma. In Buddhist belief, there is no transmigration of 

soul or any substance from one body to another. What really happens is 

that the last active thought (Javana) process of dying man releases 

certain forces which vary in accordance with the purity of the five 

thought moments in that series. These forces are called karma vega or 

karmic energy which attracts itself to a material layer produced by 

parents in the mother's’womb. The material aggregates in this germinal 

compound must possess such characteristics as are suitable for the 

reception of that particular type of karmic energy. Attraction in this 

manner of various types of physical aggregates produced by parents 

occurs through the operation of death and gives a favourable rebirth to 

the dying man. An unwholesome thought gives an unfavourable 

rebirth. Each and every type of sentient being will have different  

appearance whether it be beautiful or ugly, superior or inferior. This is 

determined and is manifested based solely on the various karma 

sentient beings created while alive with their antecedent bodies. 

In Buddhism, rebirth consciousness is not a Self or a Soul, or an 

Ego-entity that experiences the fruits of good and evil deeds, but 

consciousness is generated by conditions. Apart from condition there 

is no arising of consciousness. We call names such as birth, death, 

thought-processes, and so on, to a stream of consciousness. There are 

only thought-moments. The last thought-moment we call death, and the 

first thought-moment we call birth. Thus, birth and death occur in this 

stream of consciousness, which is only a series of ever continuing 

thought-moments. So long as man is attached to existence through his 

ignorance, craving and clinging, to him death is not the final end. He 
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will continue his journey of whirling round the “Wheel of Existence.” 

This is the endless play of “cause and effect” or action and reaction 

kept in perpetual motion by karma concealed by ignorance propelled 

by craving or thirst. As karma, or action, is of our own making, we have 

the power to break this endless chain. It is through the eradication of 

ignorance and of this driving force, craving, this thirst for existence, this 

will to live, that the “Cycle of Existence” ceases. In the Majjhima 

Nikaya, the Buddha explained: “How is there not re-becoming in the 

future? By the cessation of ignorance, by the arising of knowledge, by 

the cessation of craving there is thus no re-becoming in the future.” In 

the Dhammapada (153-154), on attaining Enlightenment, the Buddha 

spoke these joyful words:  

      “Repeated births are each a torment. 

          Seeking but not finding the “House Builder”, 

          I wandered through many a Samsaric birth. 

          O “House Builder”, thou art seen, 

          Thou wilt not rebuild the house. 

          All thy rafters have been shattered, 

          Demolished has thy ridge pole been. 

          My mind has won the Unconditioned (Nirvana), 

       The extinction of craving is achieved.” (fruit of Arhat). 
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Chöông Ba Möôi Saùu 

Chapter Thirty-Six 

 

Caên-Caûnh & Taâm Thöùc AÛnh Höôûng  

Treân Thaát Tình Luïc Duïc 

 

Tham duïc laø tham muoán cuûa caûi traàn theá. Haàu heát ngöôøi ñôøi 

thöôøng ñònh nghóa haïnh phuùc traàn tuïc nhö laø söï thoûa maõn cuûa moïi tham 

duïc: Desire for and love of the things of this life. Tham duïc traàn theá laø 

voâ haïn, nhöng chuùng ta laïi khoâng coù khaû naêng nhaän ra chuùng vaø tham 

duïc khoâng ñöôïc thoûa maõn thöôøng gaây ra khoå ñau phieàn naõo cho mình 

vaø cho ngöôøi. Khi chuùng ta chæ phaàn naøo thoûa maõn tham duïc, chuùng ta 

luoân coù khuynh höôùng tieáp tuïc theo ñuoåi chuùng cho ñeán khi ñöôïc thoûa 

maõn, chính vì vaäy maø chuùng ta caøng gaây neân khoå ñau cho mình vaø cho 

ngöôøi. Ngay caû khi ñaõ thoûa maõn tham duïc, chuùng ta cuõng khoå ñau. 

Chuùng ta chæ nghieäm ñöôïc chaân haïnh phuùc vaø an nhin töï taïi khi chuùng 

ta coù ít tham duïc. Ñaây cuõng laø moät trong nhöõng böôùc lôùn ñeán beán bôø 

giaûi thoaùt cuûa chuùng ta. Ñöùc Phaät daïy: “Tham duïc chính laø nguoàn goác 

cuûa khoå ñau. Moïi vaät roài seõ thay ñoåi, vì theá khoâng neân luyeán aùi hay 

vöôùng víu vaøo moät thöù gì. Neân nhieáp taâm thanh tònh tìm chaân lyù vaø ñaït 

ñeán haïnh phuùc vónh haèng.” Bieát tri tuùc thieåu duïc laø bieát seõ giuùp chuùng 

ta dieät tröø tham duïc. Ñieàu naày coù nghóa laø bieát thoûa maõn vôùi nhöõng 

ñieàu kieän vaät chaát khaû dó giuùp cho chuùng ta coù ñaày ñuû söùc khoûe ñeå tu 

taäp. Ñaây laø phöông caùch höõu hieäu nhaát ñeå caét ñöùt löôùi tham duïc, an oån 

thaân taâm vaø coù nhieàu thì giôø giuùp ñôû tha nhaân. Trong Kinh Trung Boä, 

Ñöùc Phaät daïy: “Naøy caùc Tyû kheo, do duïc laøm nhaân, do duïc laøm duyeân, 

do duïc laøm nguyeân nhaân, do chính duïc laøm nhaân, vua tranh ñoaït vôùi 

vua, Saùt Ñeá Lôïi tranh ñoaït vôùi Saùt Ñeá Lôïi, Baø La Moân tranh ñoaït vôùi 

Baø La Moân, gia chuû tranh ñoaït vôùi gia chuû; meï tranh ñoaït vôùi con, con 

tranh ñoaït vôùi meï; cha tranh ñoaït vôùi con, con tranh ñoaït vôùi cha; anh 

em tranh ñoaït vôùi anh em; anh tranh ñoaït vôùi chò, chò tranh ñoaït vôùi 

anh; baïn beø tranh ñoaït vôùi baïn beø. Khi hoï ñaõ daán thaân vaøo tranh chaáp, 

tranh luaän, tranh ñoaït thì hoï taán coâng nhau baèng tay, taán coâng nhau 

baèng gaïch, taán coâng nhau baèng gaäy, taán coâng nhau baèng ñao kieám. Roài 

thì ñi ñeán töû vong hay chòu ñöïng khoå ñau gaàn nhö töû vong. Naøy caùc Tyû 

kheo, do duïc laøm nhaân, do duïc laøm duyeân, do duïc laøm nguyeân nhaân, 
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do chính duïc laøm nhaân, hoï caàm maâu vaø thuaãn, hoï ñeo cung vaø teân, hoï 

daøn traän hai maët vaø teân ñöôïc nhaém baén nhau, ñao ñöôïc quaêng neùm 

nhau, kieám ñöôïc vung cheùm nhau. Hoï baén vaø ñaâm nhau baèng teân, hoï 

quaêng vaø ñaâm nhau baèng ñao, hoï chaët ñaàu nhau baèng kieám. Roài thì ñi 

ñeán töû vong hay chòu ñöïng khoå ñau gaàn nhö töû vong.” 

Tình caûm, duø tieâu cöïc hay tích cöïc, ñeàu voâ thöôøng (coù nghóa laø 

khoâng toàn taïi), nhöng chuùng ta khoâng theå noùi chuùng ta khoâng ñeám xæa 

tôùi tình caûm cuûa chuùng ta vì chuùng voâ thöôøng. Ngöôøi tu theo Phaät 

khoâng theå noùi vì caû khoå ñau laãn haïnh phuùc ñeàu laø voâ thöôøng neân chuùng 

ta chaúng caàn tìm maø cuõng chaúng caàn traùnh chuùng. Ai trong chuùng ta 

cuõng ñeàu bieát raèng nhöõng tình caûm baát thieän (tieâu cöïc) ñöa ñeán khoå 

ñau, trong khi tình caûm thieän laønh ñöa ñeán haïnh phuùc, vaø muïc tieâu cuûa 

Phaät töû laø mong ñaït ñöôïc haïnh phuùc. Nhö vaäy chuùng ta caàn phaûi coá 

gaéng theå thöïc hieän ñieàu taïo neân haïnh phuùc vaø raùng loaïi boû nhöõng gì 

laøm cho ta ñau khoå. Theo Phaät giaùo, coù baûy loaïi tình caûm. 

Caùi gì mang laïi thoaûi maùi laø haïnh phuùc. Haïnh phuùc bình thöôøng laø 

thoûa maõn söï khao khaùt. Tuy nhieân, ngay khi ñieàu mong muoán vöøa ñöôïc 

thöïc hieän thì chuùng ta laïi mong muoán moät thöù haïnh phuùc khaùc, vì loøng 

theøm muoán ích kyû cuûa chuùng ta khoâng cuøng taän. Tieàn khoâng mua ñöôïc 

haïnh phuùc, hay söï giaøu coù thöôøng khoâng mang laïi haïnh phuùc. Kyø thaät, 

haïnh phuùc thöïc söï chæ tìm thaáy trong noäi taâm chöù khoâng nôi cuûa caûi, 

quyeàn theá, danh voïng hay chieán thaéng. Ñöùc Phaät ñaõ neâu leân caùc loaïi 

haïnh phuùc cho ngöôøi cö só taïi gia: “Haïnh phuùc coù söùc khoûe, coù cuûa caûi, 

soáng laâu, ñeïp ñeõ, vui veû, söùc maïnh, taøi saûn vaø con caùi, vaân vaân. Ñöùc 

Phaät khoâng khuyeân chuùng ta töø boû cuoäc soáng traàn tuïc vaø ruùt lui veà soáng 

aån daät. Tuy nhieân, Ngaøi khuyeân Phaät töû taïi gia, söï vui höôûng cuûa caûi 

khoâng nhöõng naèm trong vieäc xöû duïng cho rieâng mình, maø neân ñem 

phuùc lôïi cho ngöôøi khaùc. Nhöõng caùi maø chuùng ta ñang coù chæ laø taïm bôï. 

Nhöõng caùi maø chuùng ta ñang gìn giöõ, roát roài chuùng ta cuõng boû chuùng 

maø ñi. Chæ coù nhöõng nghieäp seõ phaûi theo chuùng ta suoát neûo luaân hoài. 

Ñöùc Phaät daïy veà haïnh phuùc cuûa ngöôøi cö só nhö sau: “Soáng ngheøo veà 

vaät chaát maø tinh thaàn thoaûi maùi laø haïnh phuùc. Soáng ñôøi khoâng bò cheâ 

traùch laø haïnh phuùc, vì ngöôøi khoâng bò cheâ traùch laø phuùc laønh cho chính 

mình vaø cho ngöôøi khaùc. Ngöôøi ñoù ñöôïc moïi ngöôøi ngöôõng moä vaø caûm 

thaáy sung söôùng hôn khi truyeàn caûm ñöôïc laøn soùng hoøa bình sang ngöôøi 

khaùc. Tuy nhieân, raát khoù maø khoâng bò moïi ngöôøi cheâ traùch. Vì theá 

ngöôøi trí cao thöôïng neân coá soáng döûng döng vôùi söï khen cheâ beân ngoaøi, 
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coá ñaït ñöôïc haïnh phuùc tinh thaàn baèng caùch vöôït qua laïc thuù vaät chaát.” 

Sau ñoù Ñöùc Phaät tieáp tuïc nhaéc nhôû chö Taêng Ni: “Haïnh phuùc Nieát Baøn 

laø daïng thöùc haïnh phuùc giaûi thoaùt khoå ñau cao thöôïng nhaát.” Chính vì 

vaäy maø trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Haïnh phuùc thay ñöùc Phaät 

ra ñôøi! Haïnh phuùc thay dieãn noùi Chaùnh phaùp! Haïnh phuùc thay Taêng giaø 

hoøa hôïp! Haïnh phuùc thay doõng tieán ñoàng tu! (194). Sung söôùng thay 

chuùng ta soáng khoâng thuø oaùn giöõa nhöõng ngöôøi thuø oaùn; giöõa nhöõng 

ngöôøi thuø oaùn, ta soáng khoâng thuø oaùn (197). Sung söôùng thay chuùng ta 

soáng khoâng taät beänh giöõa nhöõng ngöôøi taät beänh; giöõa nhöõng ngöôøi taät 

beänh chuùng ta soáng khoâng taät beänh (198). Sung söôùng thay chuùng ta 

soáng khoâng tham duïc giöõa nhöõng ngöôøi tham duïc; giöõa nhöõng ngöôøi 

tham duïc, chuùng ta soáng khoâng tham duïc (199). Sung söôùng thay chuùng 

ta soáng khoâng bò ñieàu gì chöôùng ngaïi. Ta thöôøng soáng vôùi nhöõng ñieàu 

an laïc nhö caùc vò thaàn giöõa coõi trôøi Quang-AÂm (200). Thaéng lôïi thì bò 

thuø oaùn, thaát baïi thì bò ñau khoå; chaúng maøng tôùi thaéng baïi, seõ soáng moät 

ñôøi hoøa hieáu an vui vaø haïnh phuùc (201). Neáu boû vui nhoû maø ñöôïc 

höôûng vui lôùn, keû trí seõ laøm nhö theá (290). Gaëp baïn xa laâu ngaøy laø vui, 

sung tuùc phaûi luùc laø vui, meänh chung coù ñöôïc thieän nghieäp laø vui, lìa 

heát thoáng khoå laø vui (331). Ñöôïc kính döôõng meï hieàn laø vui, kính 

döôõng thaân phuï laø vui, kính döôõng sa-moân laø vui, kính döôõng Thaùnh 

nhôn laø vui (332). Giaø vaãn soáng ñöùc haïnh laø vui, thaønh töïu chaùnh tín laø 

vui, ñaày ñuû trí tueä laø vui, khoâng laøm ñieàu aùc laø vui (333). 

Theo giaùo thuyeát Phaät giaùo, ai laïc töông sinh (Buoàn vui cuøng sanh 

ra laãn nhau, nghóa laø buoàn sinh ra vui, vui sinh ra buoàn. YÙ khuyeân 

chuùng ta khi gaëp chuyeän vui khoâng neân quaù vui, maø khi gaëp chuyeän 

buoàn cuõng khoâng neân quaù buoàn vì trong vui coù buoàn vaø trong buoàn coù 

vui). Tình thöông treân theá gian naày khoâng tình thöông naøo hôn tình cha 

meï thöông con. Neáu coù ngöôøi, vai beân traùi coõng cha, vai beân maët coõng 

meï, ñi giaùp nuùi Tu Di traêm ngaøn voøng, maùu chaûy ñaày chaân, cuõng coøn 

chöa theå baùo ñeàn ñöôïc tình thöông vaø coâng ôn sanh döôõng (Kinh Phaùp 

Cuù). Phaät daïy: “Tình thöông laø phöông caùch duy nhaát ñeå xoùa boû haän 

thuø. Haän thuø khoâng theå ñaùnh baïi ñöôïc haän thuø.” Ñöùc Phaät daïy khi baïn 

gheùt ai thì baïn trôû neân maát haïnh phuùc, coøn khi baïn thöông ai thì moïi 

ngöôøi ñeàu caûm thaáy haïnh phuùc. Ñeå trieät tieâu söï thuø gheùt, baïn neân thieàn 

quaùn veà loøng töø bi. 

Tham aùi, tham duïc ñoøi hoûi nhöõng söï ham muoán veà vaät chaát nhö 

theøm aên, theøm nguû, theøm aân aùi, vaân vaân, laø nhöõng khoaùi laïc veà nguõ 
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quan. Con ngöôøi coøn ham muoán ñeå ñöôïc thoûa maõn nhöõng nhu caàu veà 

tinh thaàn nhö ham chieám ñoaït, ham phoâ tröông, ham quyeàn löïc, ham lôïi 

loäc. Nhöõng phieàn naõo cuûa loøng tham muoán che laáp taâm thöùc höõu tình 

thì khoâng cho pheùp thieän phaùp naåy sinh. Loøng ham muoán ñaém meâ 

khoâng bao giôø bieát ngöøng, khoâng bao giôø ñöôïc thoûa maõn caû, nhö chieác 

thuøng khoâng ñaùy. Ñeå thoûa maõn duïc voïng maø con ngöôøi sanh ra vò kyû, 

ñoäc aùc, laøm haïi, laøm khoå ngöôøi khaùc ñeå mình ñöôïc vui, ñöôïc sung 

söôùng. Vì loøng tham maø chuùng ta khoâng ngaïi xöû duïng moïi thuû ñoaïn ñeå 

ñaït cho ñöôïc muïc ñích, baát keå chuyeän gì xaõy ñeán cho ngöôøi khaùc. Phaät 

töû chuùng ta neân thaáy roõ vì khoâng tu neân coõi ñôøi trôû thaønh moät ñaáu 

tröôøng maø nöôùc maét ñoå nhö möa raøo, beå khoå daâng leân nhö nöôùc thuûy 

trieàu bieån khôi. Tham duïc laø tham muoán cuûa caûi traàn theá. Haàu heát 

ngöôøi ñôøi thöôøng ñònh nghóa haïnh phuùc traàn tuïc nhö laø söï thoûa maõn cuûa 

moïi tham duïc. Tham duïc traàn theá laø voâ haïn, nhöng chuùng ta laïi khoâng 

coù khaû naêng nhaän ra chuùng vaø tham duïc khoâng ñöôïc thoûa maõn thöôøng 

gaây ra khoå ñau phieàn naõo cho mình vaø cho ngöôøi. Khi chuùng ta chæ 

phaàn naøo thoûa maõn tham duïc, chuùng ta luoân coù khuynh höôùng tieáp tuïc 

theo ñuoåi chuùng cho ñeán khi ñöôïc thoûa maõn, chính vì vaäy maø chuùng ta 

caøng gaây neân khoå ñau cho mình vaø cho ngöôøi. Ngay caû khi ñaõ thoûa 

maõn tham duïc, chuùng ta cuõng khoå ñau. Chuùng ta chæ nghieäm ñöôïc chaân 

haïnh phuùc vaø an nhin töï taïi khi chuùng ta coù ít tham duïc. Ñaây cuõng laø 

moät trong nhöõng böôùc lôùn ñeán beán bôø giaûi thoaùt cuûa chuùng ta. Ñöùc 

Phaät daïy: “Tham duïc chính laø nguoàn goác cuûa khoå ñau. Moïi vaät roài seõ 

thay ñoåi, vì theá khoâng neân luyeán aùi hay vöôùng víu vaøo moät thöù gì. Neân 

nhieáp taâm thanh tònh tìm chaân lyù vaø ñaït ñeán haïnh phuùc vónh haèng.” 

Bieát tri tuùc thieåu duïc laø bieát seõ giuùp chuùng ta dieät tröø tham duïc. Ñieàu 

naày coù nghóa laø bieát thoûa maõn vôùi nhöõng ñieàu kieän vaät chaát khaû dó giuùp 

cho chuùng ta coù ñaày ñuû söùc khoûe ñeå tu taäp. Ñaây laø phöông caùch höõu 

hieäu nhaát ñeå caét ñöùt löôùi tham duïc, an oån thaân taâm vaø coù nhieàu thì giôø 

giuùp ñôû tha nhaân. 

Trong xaõ hoäi hoâm nay ngöôøi ta sôï ñuû thöù, sôï khoâng tieàn, sôï khoâng 

nhaø, sôï giaø, sôï beänh, sôï cheát, vaân vaân. Kyø thaät vì khoâng hieåu baûn chaát 

thaät söï cuûa ñôøi soáng neân chuùng ta coá gaéng duy trì nhöõng thöù maø chuùng 

ta khoâng theå duy trì ñöôïc, roài töø ñoù chuùng ta ñaâm ra sôï haõi. Phaät töû neân 

luoân nhôù raèng ñôøi soáng naày luoân thay ñoåi. Noù ñöôïc caáu taïo bôûi moät môù 

yeáu toá coù theå ñoåi thay (voâ thöôøng). Hieåu ñöôïc nhö vaäy chuùng ta seõ 

khoâng coøn caûm thaáy sôï haõi tröôùc nhöõng bieán coá cuûa cuoäc ñôøi naày nöõa. 
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Tình caûm, duø tieâu cöïc hay tích cöïc, ñeàu voâ thöôøng (coù nghóa laø 

khoâng toàn taïi), nhöng chuùng ta khoâng theå noùi chuùng ta khoâng ñeám xæa 

tôùi tình caûm cuûa chuùng ta vì chuùng voâ thöôøng. Ngöôøi tu theo Phaät 

khoâng theå noùi vì caû khoå ñau laãn haïnh phuùc ñeàu laø voâ thöôøng neân chuùng 

ta chaúng caàn tìm maø cuõng chaúng caàn traùnh chuùng. Ai trong chuùng ta 

cuõng ñeàu bieát raèng nhöõng tình caûm baát thieän (tieâu cöïc) ñöa ñeán khoå 

ñau, trong khi tình caûm thieän laønh ñöa ñeán haïnh phuùc, vaø muïc tieâu cuûa 

Phaät töû laø mong ñaït ñöôïc haïnh phuùc. Nhö vaäy chuùng ta caàn phaûi coá 

gaéng theå thöïc hieän ñieàu taïo neân haïnh phuùc vaø raùng loaïi boû nhöõng gì 

laøm cho ta ñau khoå. Theo Phaät giaùo, luïc tình laø saùu tình khôûi leân töø saùu 

caên: Nhaõn Tình, töùc laø tình khôûi leân töø nhaõn caên hay maét. Nhó Tình, töùc 

laø tình khôûi leân töø nhó caên hay tai. Tyû Tình, töùc laø tình khôûi leân töø tyõ 

caên hay muõi. Thieät Tình, töùc laø tình khôûi leân töø thieät caên hay löôõi. Thaân 

Tình, töùc laø tình khôûi leân töø thaân caên. YÙ Tình, töùc laø tình khôûi leân töø yù 

caên. Ngöôøi tu taäp tænh thöùc luoân coi Luïc Caên laø nhöõng ñoái töôïng trong 

tu taäp. Theo Tyø Kheo Piyananda trong Nhöõng Haït Ngoïc Trí Tueä Phaät 

Giaùo, baïn phaûi luoân tænh thöùc veà nhöõng cô quan cuûa giaùc quan nhö maét, 

tai, muõi, löôõi, thaân vaø söï tieáp xuùc cuûa chuùng vôùi theá giôùi beân ngoaøi. 

Baïn phaûi tænh thöùc veà nhöõng caûm nghó phaùt sinh do keát quaû cuûa nhöõng 

söï tieáp xuùc aáy: Maét ñang tieáp xuùc vôùi saéc; tai ñang tieáp xuùc vôùi thanh; 

muõi ñang tieáp xuùc vôùi muøi; löôõi ñang tieáp xuùc vôùi vò; thaân ñang tieáp 

xuùc vôùi söï xuùc chaïm; vaø yù ñang tieáp xuùc vôùi vaïn phaùp.  

 

Organs-States-Minds & Consciousnesses Impact on 

Seven Emotions and Six Desires 

 

Craving (greed, affection, desire). Most people define happiness as 

the satisfaction of all desires. The desires are boundless, but our ability 

to realize them is not, and unfulfilled desires always create suffering. 

When desires are only partially fulfilled, we have a tendency to 

continue to pursue until a complete fulfillment is achieved. Thus, we 

create even more suffering for us and for others. We can only realize 

the true happiness and a peaceful state of mind when our desires are 

few. This is one of the great steps towards the shore of liberation.  The 

Buddha taught: “Craving and desire are the cause of all unhappiness or 

suffering. Everything sooner or later must change, so do not become 

attached to anything. Instead devote yourself to clearing your mind and 



 384 

finding the truth, lasting hapiness.” Knowing how to feel satisfied with 

few possessions help us destroy greed and desire. This means being 

content with material conditions that allow us to be healthy and strong 

enough to cultivate. This is an effective way to cut through the net of 

passions and desires, attain a peaceful state of mind and have more 

time to help others. In the Middle Length Discourses, the Buddha 

taught: “O Bhikksus, with sense desires as cause, with sense desires as 

motives, kings are fighting with kings, khattiya are fighting with 

khattiya, brahmanas are fighting with brahmanas, householders are 

fighting with householders, mother is fighting with son, son is fighting 

with mother, father is fighting with brother, brother is fighting with 

sister, sister is fighting with brother, friend is fighting with friend. When 

they engage themselves in fighting, in quarrels, in disputes, they attack 

each other with hands, they attack each other with stones, they attack 

each other with sticks, they attack each other with swords. Thus they 

are going to death, or to suffer like death. O Bhikksus, with sense 

desires as cause, with sense desires as motives, they take hold of 

spears, they take hold of shields, they wear bows and arrows. They 

arrange themselves in two lines, and arrows are thrown at each other, 

knives are thrown at each other, swords are slashed at each other. They 

pierce each other with arrows, they slash each other with knives, they 

cut each other heads with swords. Thus they are going to death, or to 

suffer like death.” 

Emotions, negative or positive, are impermanent (they would not 

last), but we cannot say we don’t care about our emotions because they 

are impermanent. Buddhists cannot say both suffering and happiness 

are impermanent so we need not seek nor avoid them. We all know 

that negative emotions lead to suffering, whereas positive ones lead to 

happiness, and the purpose of all Buddhists is to achieve happiness. So 

should try to achieve things that cause happiness, and whatever causes 

suffering we should deliberately happiness. According to Buddhism, 

there are seven kinds of emotions.  

What can be borne with ease is happiness. Ordinary happiness is 

the gratification of a desire. However, as soon as the thing desired is 

achived then we desire something else or some other kind of 

happiness, for our selfish desires are endless. Money cannot buy 

happiness, or wealth does not always conduce to happiness.  In fact, 
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real happiness is found within, and is not be defined in terms of wealth, 

power, honours, or conquests. The Buddha enumerates some kinds of 

happiness for a layman. They are the happiness of possession, health, 

wealth, longevity, beauty, joy, strength, property, children, etc.  The 

Buddha does not advise all of us to renounce our worldly lives and 

pleasures and retire to solitude. However, he advised lay disciples to 

share the enjoyment of wealth with others. We should use wealth for 

ourselves, but we should also use wealth for the welfare of others. 

What we have is only temporary; what we preserve we leave and go. 

Only karmas will have to go with us along the endless cycle of births 

and deaths. The Buddha taught about the happiness of lay disciples as 

follows: “A poor, but peace life is real happiness. Leading a blameless 

life is one of the best sources of happiness, for a blameless person is a 

blessing to himself and to others. He is admired by all and feels 

happier, being affected by the peaceful vibrations of others. However, 

it is very difficult to get a good name from all. The wisemen try to be 

indifferent to external approbation, try to obtain the spiritual happiness 

by transcending of material pleasures.” Then the Buddha continued to 

remind monks and nuns: “Nirvana bliss, which is the bliss of relief from 

suffering, is the highest form of happiness.” Thus, the Buddha taught on 

Happiness in the Dharmapada Sutra: “Happy is the birth of Buddhas! 

Happy is the teaching of the True Law! Happy is the harmony in the 

sangha! Happy is the discipline of the united ones! (Dharmapada 194). 

Oh! Happily do we live without hatred among the hateful! Among 

hateful men we dwell unhating! (Dharmapada 197). Oh! Happily do we 

live in good health among the ailing! Among the ailing we dwell in 

good health! (Dharmapada 198). Oh! Happily do we live without greed 

for sensual pleasures among the greedy! Among the greedy we dwell 

free from greed! (Dharmapada 199). Oh! Happily do we live without 

any hindrances. We shall always live in peace and joy as the gods of 

the Radiant Realm (Dharmapada 200). Victory breeds hatred, defeat 

breeds suffering; giving up both victory and defeat will lead us to a 

peaceful and happy life (Dharmapada 201). If by giving up a small 

happiness or pleasure, one may behold a larger joy. A far-seeing and 

wise man will do this (a wise man will leave the small pleasure and 

look for a larger one) (Dharmapada 290). It is pleasant to have friends 

when need arises. Enjoyment is pleasant when shared with one 
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another. Merit is pleasant when life is at its end. Shunning of (giving 

up) all evil is pleasant (Dharmapada 331). To revere the mother is 

pleasant; to revere the father is pleasant; to revere the monks is 

pleasant; to revere the sages is pleasant (Dharmapada 332). To be 

virtue until old age is pleasant; to have steadfast faith is pleasant; to 

attain wisdom is pleasant; not to do evil is pleasant (Dharmapada 333). 

According to Buddhist thoeries, sorrow and joy, each producing the 

other, or each being inherent in the other. There is no greater love in 

this world than the love of the mother and father. If a person, carrying 

father on the left shoulder and mother on the right shoulder, were to 

walk around the Sumeru Mountain hundreds of thousands of times, 

with blood covering both feet, it would still not be enough to repay the 

love and hardship of child rearing (Dhammapada). The Buddha taught: 

“Love is the only way to destroy hatred. Hatred cannot be defeated 

with more hatred.” Buddha taught: “When you hate others, you 

yourself become unhappy. But when you love others, everyone is 

happy.” In order to eliminate “hate,” you should meditate on loving-

kindness, pity and compassion.  

Greed and lust are unrestrained desires for material possessions 

such as food, sleeping, sexual intercourse, etc., all related to sensual 

pleasures. We also have a desire for appropriations, showing off, 

authority, and profits. The cover of desire which overlays the mind and 

prevents the good from appearing. Since they are like bottomless 

barrel, neither obsessive greed nor desire can be stopped or satisfied. 

Through tricks, expedients, and manipulations we try to reach our goal 

irrespective of whatever happens to others. We Buddhists must see that 

greedy people are generally selfish, wicked, and prone to cause 

sufferings to others. As a result, they transform this world into a 

battlefield where tears are shed like streams, and sufferings rise like an 

ocean tide. Desire for and love of the things of this life, such as craving 

(greed, affection, desire). Most people define happiness as the 

satisfaction of all desires. The desires are boundless, but our ability to 

realize them is not, and unfulfilled desires always create suffering. 

When desires are only partially fulfilled, we have a tendency to 

continue to pursue until a complete fulfillment is achieved. Thus, we 

create even more suffering for us and for others. We can only realize 

the true happiness and a peaceful state of mind when our desires are 
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few. This is one of the great steps towards the shore of liberation. The 

Buddha taught: “Craving and desire are the cause of all unhappiness or 

suffering. Everything sooner or later must change, so do not become 

attached to anything. Instead devote yourself to clearing your mind and 

finding the truth, lasting hapiness.” Knowing how to feel satisfied with 

few possessions help us destroy greed and desire. This means being 

content with material conditions that allow us to be healthy and strong 

enough to cultivate. This is an effective way to cut through the net of 

passions and desires, attain a peaceful state of mind and have more 

time to help others. 

In nowadays society, one fears everything, fear of no money, fear 

of homelessness, fear of sickness, old-age and death, etc. In fact, 

because of lack of understanding about the real nature of life, we try to 

maintain things that we are unable to, that’s why we feel fear of 

everything. Buddhists should always remember that life is changeable 

and it composes of a bundle of changeable (impermanent) elements. 

Once we understand the real nature of life, we don’t have the feeling 

of fear in life anymore.  

Emotions, negative or positive, are impermanent (they would not 

last), but we cannot say we don’t care about our emotions because they 

are impermanent. Buddhists cannot say both suffering and happiness 

are impermanent so we need not seek nor avoid them. We all know 

that negative emotions lead to suffering, whereas positive ones lead to 

happiness, and the purpose of all Buddhists is to achieve happiness. So 

should try to achieve things that cause happiness, and whatever causes 

suffering we should deliberately happiness. According to Buddhism, six 

emotions arising from the six organs of sense: Emotions arising from 

the eyes. Emotions arising from the ears. Emotions arising from the 

nose. Emotions arising from the tongue. Emotions arising from the 

body. Emotions arising from the mind. Practitioners of mindfulness 

always consider the six senses are objects of cultivation. According to 

Bikkhu Piyananda in The Gems of Buddhism Wisdom, you must 

always be aware of the sense organs such as eye, ear, nose, tongue and 

body and the contact they are having with the outside world. You must 

be aware of the feelings that are arising as a result of this contact:   eye 

is now in contact with forms (rupa); ear is now in contact with sound; 

nose is now in conatct with smell; tongue is now in contact with taste; 
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body is now in contact with touching; and mind is now in contact with 

all things (dharma). 
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Chöông Ba Möôi Baûy 

Chapter Thirty-Seven 

 

Caên-Caûnh-Taâm Thöùc Vaø Nguõ Uaån  

 

Phaïn ngöõ “Skandha” coù nghóa laø “nhoùm, cuïm hay ñoáng.” Theo ñaïo 

Phaät, “Skandha” coù nghóa laø thaân caây hay thaân ngöôøi. Noù cuõng coù 

nghóa laø naêm nhoùm, naêm hieän töôïng hay naêm yeáu toá keát thaønh söï toàn 

taïi cuûa chuùng sanh. Theo trieát hoïc Phaät giaùo, moãi hieän höõu caù nhaân 

goàm naêm thaønh toá hay uaån, ñoù laø saéc, thoï, töôûng, haønh, thöùc, vaø vì 

chuùng luoân thay ñoåi neân nhöõng ai coá gaéng luyeán chaáp vaøo chuùng seõ 

phaûi chòu khoå ñau phieàn naõo. Tuy nhöõng yeáu toá naøy thöôøng ñöôïc coi 

nhö laø “söï luyeán aùi cuûa caùc uaån” vì, duø chuùng laø voâ thöôøng vaø luoân 

thay ñoåi, phaøm phu luoân luoân phaùt trieån nhöõng ham muoán veà chuùng. 

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm nhoùm caáu thaønh 

moät con ngöôøi (nguõ uaån). Nguõ uaån laø naêm thöù laøm thaønh con ngöôøi. 

Nguõ uaån laø caên ñeá cuûa moïi si meâ laøm cho chuùng sanh xa rôøi Phaät Taùnh 

haèng höõu cuûa mình. Nguõ uaån ñöôïc coi nhö laø nhöõng ma quaân choáng laïi 

vôùi Phaät tính nôi moãi con ngöôøi. Saéc cuøng boán yeáu toá tinh thaàn cuøng 

nhau keát hôïp thaønh ñôøi soáng. Baûn chaát thöïc söï cuûa naêm uaån naày ñöôïc 

giaûi thích trong giaùo lyù cuûa nhaø Phaät nhö sau: “Saéc töông ñoàng vôùi moät 

ñoáng boït bieån, thoï nhö boït nöôùc, töôûng moâ taû nhö aûo aûnh, haønh nhö caây 

chuoái vaø thöùc nhö moät aûo töôûng.  

Saéc Uaån laø tính vaät theå goàm boán yeáu toá, raén, loûng, nhieät vaø di 

ñoäng; caùc giaùc quan vaø ñoái töôïng cuûa chuùng. Saéc uaån laø hình töôùng cuûa 

vaät chaát. Coù nhieàu loaïi saéc: vaät chaát, hình theå, hay hình daùng vaät theå. 

Saéc laø hình theå, nhöng thöôøng duøng theo nghóa theå chaát, coù moät vò trí 

trong khoâng gian, vaø ngaên ngaïi vôùi nhöõng hình theå khaùc. Vaäy, saéc coù 

theå tích, do ñoù coù haïn cuoäc, bò tuøy thuoäc. Saéc phaùt hieän khi hoäi ñuû 

nhöõng nhaân duyeân naøo ñoù, vaø tuøy nhöõng nhaân duyeân aáy maø truï moät 

thôøi gian, roài tieâu dieät maát. Saéc voán voâ thöôøng, leä thuoäc, hö giaû, töông 

ñoái, nghòch ñaûo vaø sai bieät. Coù hình töôùng thì goïi laø saéc. Saéc cuõng coù 

nghóa laø ñuû thöù saéc ñeïp, hay loaïi nhan saéc khieán cho chuùng ta môø mòt. 

Thoùi thöôøng maø noùi, maét thaáy saéc thöôøng bò saéc traàn meâ hoaëc, tai nghe 

aâm thanh thì bò thanh traàn meâ hoaëc, muõi ngöûi muøi thì bò höông traàn meâ 

hoaëc, löôõi neám vò thì bò vò traàn meâ hoaëc, thaân xuùc chaïm thì bò xuùc traàn 

meâ hoaëc. Trong Ñaïo Ñöùc Kinh coù daïy: “Nguõ saéc linh nhaân muïc manh; 
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nguõ aâm linh nhaân nhó lung; nguõ vò linh nhaân khaåu saûng”, coù nghóa laø 

naêm saéc khieán maét ngöôøi ta muø, naêm aâm khieán tai ngöôøi ta ñieác, vaø 

naêm vò khieán löôõi ngöôøi ta ñôù. Nhöõng thöù naày ñeàu do bôûi saéc uaån meâ 

hoaëc. Coù hai Loaïi Saéc: Noäi saéc (nhöõng caên cuûa giaùc quan nhö nhaõn, 

nhó, tyû, thieät, thaân). Ngoaïi saéc (nhöõng traàn caûnh beân ngoaøi nhö maøu 

saéc, aâm thanh, muøi thôm, höông vò, söï xuùc chaïm). Laïi coù ba loaïi saéc: 

Khaû kieán höõu ñoái saéc (caùc saéc traàn, traéng, xanh, vaøng, ñoû, v.v.). Baát 

khaû kieán höõu ñoái saéc (thanh, höông, vò, xuùc). Baát khaû kieán voâ ñoái saéc 

(nhöõng vaät theå tröøu töôïng). Laïi coù möôøi loaïi saéc (Thaäp Saéc): Nhaõn, 

nhó, tyû, thieät, thaân, saéc, thanh, höông, vò, vaø xuùc. Trong Baùt Nhaõ Taâm 

Kinh, Ñöùc Phaät cuõng daïy: “Saéc Töùc Thò Khoâng, Khoâng Töùc Thò Saéc. 

Theá giôùi hieän töôïng hay saéc töôùng naøy laø khoâng, vaø khoâng quaû thöïc laø 

theá giôùi hieän töôïng. Khoâng khoâng khaùc vôùi theá giôùi hieän töôïng hay 

Saéc, theá giôùi hieän töôïng hay Saéc khoâng khaùc vôùi Khoâng. Caùi gì laø theá 

giôùi hieän töôïng thì caùi ñoù laø Khoâng, caùi gì Khoâng thì caùi ñoù laø theá giôùi 

hieän töôïng”. Phaät töû chaân thuaàn neân luoân nhôù raèng baûn chaát cuûa saéc 

hay vaät chaát laø che ñaäy vaø laøm cho chuùng sanh meâ muoäi (Saéc Caùi). Caùi 

giaû luoân luoân che ñaäy caùi thaät (Saéc Caùi). Taát caû caùc caûnh giôùi ñeàu coù 

hình saéc (caùc phaùp xanh, vaøng, ñoû, traéng ñeàu laø caûnh giôùi ñoái vôùi nhaõn 

caên). Beân caïnh ñoù, Saéc Töôùng (Rupalakshana-skt) hay töôùng maïo saéc 

thaân beân ngoaøi, coù theå nhìn thaáy ñöôïc hay caùc ñaëc tröng cuûa cô theå vaø 

Saéc Vò laø höông vò cuûa söï haáp daãn duïc tình. Thoï Uaån laø phaùp taâm sôû 

nhaän laõnh dung naïp caùi caûnh maø mình tieáp xuùc. Thoï cuõng laø caùi taâm 

neám qua nhöõng vui, khoå hay döûng döng (vöøa yù, khoâng vöøa yù, khoâng 

vöøa yù maø cuõng khoâng khoâng vöøa yù). Thoï laø laõnh thoï, phaùt sanh caûm 

giaùc. Khi caûnh giôùi ñeán, chaúng caàn suy nghó, lieàn tieáp thoï, phaùt ra caûm 

giaùc. Nhö aên moùn gì thaáy ngon, laø thoï. Maëc aùo ñeïp thaáy thích, laø thoï. 

ÔÛ nhaø toát, caûm thaáy thích, laø thoï. Ñi xe toát, coù caûm giaùc eâm aùi, laø thoï. 

Khi thaân xuùc chaïm baát cöù thöù gì vôùi caûm giaùc ra sao, cuõng laø thoï. Khi 

chuùng ta gaëp nhöõng ñoái töôïng haáp daãn, chuùng ta lieàn phaùt khôûi nhöõng 

caûm giaùc vui söôùng vaø luyeán aùi. Khi gaëp phaûi nhöõng ñoái töôïng khoâng 

haáp daãn, thì chuùng ta sinh ra caûm giaùc khoù chòu; neáu ñoái töôïng khoâng 

ñeïp khoâng xaáu thì chuùng ta caûm thaáy döûng döng. Taát caû moïi taïo taùc 

cuûa chuùng ta töø thaân, khaåu vaø yù cuõng ñeàu ñöôïc kinh qua nhôø caûm giaùc, 

Phaät giaùo goïi ñoù laø “thoï” vaø Phaät khaúng ñònh trong Thaäp Nhò nhaân 

duyeân raèng “thoï” taïo nghieäp luaân hoài sanh töû. Haønh giaû tu Phaät neân 

xem “Thoï” nhö nhöõng ñoái töôïng cuûa thieàn taäp. Quaùn chieáu nhöõng loaïi 
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caûm thoï nhö laïc thoï, khoå thoï vaø trung tính thoï. Thaáu hieåu nhöõng thoï 

naày ñeán ñi theá naøo. Quaùn chieáu thoï chæ naåy sanh khi naøo coù söï tieáp xuùc 

giöõa nhöõng giaùc quan maø thoâi (maét, tai, muõi, löôõi, thaân, yù). Quaùn chieáu 

nhöõng ñieàu treân ñeå thaáy roõ raèng duø thoï vui, thoï khoå hay thoï trung tính, 

haäu quaû cuûa chuùng ñeàu laø “khoå”. Thaân Thoï laø nhöõng thöù laõnh naïp nôi 

thaân hay tam thoï (khoå, laïc, phi khoå phi laïc). Taâm Thoï laø nhöõng thöù 

laõnh naïp nôi taâm nhö öu vaø hyû. Tính tri giaùc goàm taát caû caùc loaïi caûm 

giaùc sung söôùng, khoù chòu hay döûng döng. Coù naêm thoï uaån: Thuoäc veà 

tinh thaàn coù öu thoï hay saàu bi, vaø hyû thoï coù nghóa laø vui möøng do coù söï 

phaân bieät. Thuoäc veà caûm giaùc bao goàm khoå thoï hay ñau khoå vaø laïc thoï 

hay sung söôùng khoâng coù söï phaân bieät. Thuoäc veà caû tinh thaàn laãn caûm 

giaùc bao goàm xaû Thoï hay trung tính, khoâng khoå khoâng laïc. Theo Kinh 

Phuùng Tuïng trong Tröôøng Boä Kinh, coù saùu thoï nôi thaân: Thöù nhaát laø 

Nhaõn xuùc sôû sanh thoï. Thöù nhì laø Nhó xuùc sôû sanh thoï. Thöù ba laø Tyû 

xuùc sôû sanh thoï. Thöù tö laø Thieät xuùc sôû sanh thoï. Thöù naêm laø Thaân xuùc 

sôû sanh thoï. Thöù saùu laø YÙ xuùc sôû sanh thoï. Haønh Giaû tu Phaät neân suy 

gaãm caån thaän lôøi daïy cuûa Ñöùc Phaät veà ‘Ba Loaïi Caûm Thoï’. Theo Tieåu 

Kinh Phöông Quaûng, Trung Boä Kinh, soá 44, ñeå traû lôøi cö só Visakha veà 

söï tu haønh cuûa haønh giaû tu thieàn vaø ‘Ba Loaïi Caûm Thoï’, Tyø Kheo Ni 

Dhammadinna ñaõ giaûi thích: “Coù ba loaïi caûm thoï: laïc thoï, khoå thoï vaø 

baát khoå baát laïc thoï. Theá naøo laïc thoï? Theá naøo laø khoå thoï? Theá naøo laø 

baát laïc baát khoå thoï? Hieàn giaû Visakha, caùi gì ñöôïc caûm thoï bôûi thaân 

hay taâm moät caùch khoaùi laïc khoaùi caûm laø laïc thoï. Caùi gì ñöôïc caûm thoï 

bôûi thaân hay taâm moät caùch ñau khoå khoâng khoaùi caûm laø khoå thoï. Caùi gì 

ñöôïc caûm thoï bôûi thaân hay taâm khoâng khoaùi caûm cuõng khoâng ñau khoå 

laø baát laïc baát khoå thoï. Ñoái vôùi laïc thoï, caùi gì truù laø laïc, caùi gì bieán hoaïi 

laø khoå; ñoái vôùi khoå thoï, caùi gì truù laø khoå, caùi gì bieán hoaïi laø laïc. Ñoái 

vôùi baát laïc baát khoå thoï, coù trí laø laïc, voâ trí laø khoå. Trong laïc thoï, tham 

tuøy mieân toàn taïi; trong khoå thoï, saân tuøy mieân toàn taïi; trong baát laïc baát 

khoå thoï, voâ minh tuøy mieân toàn taïi. Tuy nhieân, khoâng phaûi trong taát caû 

laïc thoï, tham tuøy mieân toàn taïi; khoâng phaûi trong taát caû khoå thoï, saân tuøy 

mieân toàn taïi; khoâng phaûi trong taát caû baát laïc baát khoå thoï, voâ minh tuøy 

mieân toàn taïi. Muoán ñöôïc nhö vaäy, trong laïc thoï, tham tuøy mieân phaûi 

ñöôïc töø boû; trong khoå thoï, saân tuøy mieân phaûi ñöôïc töø boû; vaø trong baát 

laïc baát khoå thoï, voâ minh tuøy mieân phaûi ñöôïc töø boû. Khi haønh giaû ly 

duïc, ly baát thieän phaùp, chöùng vaø an truù Thieàn thöù nhaát, moät traïng thaùi 

hyû laïc do ly duïc sanh, coù taàm coù töù. Do vaäy tham ñaõ ñöôïc töø boû, khoâng 
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coøn tham tuøy mieân ôû ñaây. Haønh giaû suy nghó ‘chaéc chaén ta seõ chöùng vaø 

an truù trong truù xöù maø caùc vò Thaùnh ñang an truù.’ Vì muoán phaùt nguyeän 

höôùng ñeán caùc caûnh giôùi voâ thöôïng, do öôùc nguyeän aáy, khôûi leân öu tö. 

Do vaäy, saân ñöôïc töø boû, khoâng coøn saân tuøy mieân toàn taïi ôû ñaây. Khi 

haønh giaû xaû laïc vaø xaû khoå, dieät hyû öu ñaõ caûm thoï tröôùc ñaây, thì seõ 

chöùng vaø an truù Thieàn thöù tö, khoâng khoå, khoâng laïc, xaû nieäm thanh 

tònh. Do vaäy voâ minh ñaõ ñöôïc töø boû, khoâng coøn voâ minh tuøy mieân toàn 

taïi nôi ñaây.” Haønh giaû tu thieàn neân nhôù, tham duïc naèm ngay trong laïc 

thoï vaø laïc thoï naèm ngay phía beân kia cuûa khoå thoï. Saân haän naèm ngay 

trong khoå thoï vaø khoå thoï laïi cuõng naèm ngay phía beân kia cuûa laïc thoï. 

Caùi gì naèm phía beân kia cuûa baát laïc baát khoå thoï? Voâ minh naèm phía 

beân trong cuûa baát laïc baát khoå thoï. Tuy nhieân, söï saùng suoát vaø giaûi thoaùt 

naèm ngay phía beân kia bôø cuûa voâ minh. Töôûng Uaån laø yù thöùc chia caùc 

tri giaùc ra laøm saùu loaïi (saéc, thinh, höông, vò, xuùc, vaø nhöõng aán töôïng 

tinh thaàn). Töôûng uaån töùc laø tö töôûng, yù nieäm. Vì naêm caên tieáp xuùc, 

laõnh thoï caûnh giôùi cuûa naêm traàn neân phaùt sanh ra ñuû thöù voïng töôûng, 

ñuû thöù yù nieäm. Chuùng thoaït sanh thoaït dieät, khôûi leân suy nghó ñeán saéc 

vaø thoï. Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù baåy loaïi 

töôûng: Voâ Thöôøng Töôûng, Voâ Ngaõ Töôûng, Baát Tònh Töôûng, Hoaïn Naïn 

Töôûng, Ñoaïn Töôûng, Ly Tham Töôûng, vaø Dieät Töôûng. Haønh Uaån laø 

khaùi nieäm hay haønh ñoäng bao goàm phaàn lôùn nhöõng hoaït ñoäng taâm 

thaàn, yù chí, phaùn xeùt, quyeát taâm, vaân vaân. Haønh coù yù nghóa dôøi ñoåi, luùc 

ñeán luùc ñi, chaúng khi naøo ngöøng nghæ, troâi maõi khoâng ngöøng. Ñoäng cô 

laøm thieän laøm aùc ôû trong taâm, nhöng do voïng töôûng, suy tö chi phoái vaø 

phaûn aûnh qua nhöõng haønh vi, cöû chæ cuûa thaân, khaåu, yù. Taát caû nhöõng 

haønh vi naày ñeàu thuoäc veà haønh uaån. Thöùc Uaån hay nhaän thöùc bao goàm 

saùu loaïi yù thöùc naûy sinh töø söï tieáp xuùc cuûa giaùc quan töông öùng vôùi moät 

ñoái töôïng tri giaùc. Thöùc coù nghóa phaân bieät; caûnh giôùi ñeán thì sanh taâm 

phaân bieät. Thí duï nhö thaáy saéc ñeïp thì sanh loøng vui thích, nghe lôøi aùc 

thì sanh loøng gheùt boû, vaân vaân. Taát caû nhöõng phaân bieät nhö theá naày 

ñeàu laø moät phaàn cuûa thöùc uaån. Phaøm phu khoâng nhìn nguõ uaån nhö laø 

nhöõng hieän töôïng maø chuùng ta laïi nhìn chuùng nhö moät thöïc theå do bôûi 

taâm meâ môø löøa doái chuùng ta, do ham ham muoán baåm sinh cuûa chuùng ta 

ch nhöõng thöù treân laø cuûa ta ñeå thoûa maõn caùi “Ngaõ” quan troïng cuûa 

chuùng ta. Ñöùc Phaät daïy trong Kinh Sati Patthana: “Neáu chòu nhaãn naïi 

vaø coù yù chí, baïn seõ thaáy ñöôïc boä maët thaät cuûa söï vaät. Neáu baïn chòu 

quay vaøo noäi taâm vaø quaùn chieáu beà saâu cuûa taâm khaûm, chuù taâm nhaän 
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xeùt moät caùch khaùch quan, khoâng lieân töôûng ñeán baûn ngaõ, vaø chòu trau 

doài nhö vaäy trong moät thôøi gian, baïn seõ thaáy nguõ uaån khoâng phaûi laø 

moät thöïc theå maø laø moät loaït caùc tieán trình vaät chaát vaø tinh thaàn. Roài 

baïn seõ khoâng coøn laàm laãn caùi beà ngoaøi vôùi caùi thöïc. Baïn seõ thaáy nguõ 

uaån phaùt sinh vaø bieán ñi moät caùch lieân tuïc vaø nhanh choùng. Chuùng luoân 

luoân bieán ñoåi töøng phuùt töøng giaây, khoâng bao giôø tónh maø luoân ñoäng, 

khoâng bao giôø laø thöïc theå maø luoân bieán hieän. Vaø Ñöùc Phaät daïy tieáp 

trong Kinh Laêng Giaø: “Nhö Lai khoâng khaùc cuõng khoâng phaûi khoâng 

khaùc vôùi caùc uaån.” 

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm uaån thuû: 

Saéc Thuû Uaån hay chaáp thuû veà saéc; Thoï Thuû Uaån hay chaáp thuû veà thoï; 

Töôûng Thuû Uaån hay chaáp thuû veà töôûng; Haønh Thuû Uaån hay chaáp thuû 

haønh; Thöùc Thuû Uaån hay chaáp thuû veà thöùc. Theo Hoøa Thöôïng 

Piyadassi trong quyeån “Con Ñöôøng Coå Xöa,” saéc uaån thuoäc veà thaân, 

coøn boán uaån kia thuoäc veà taâm. Theo Hoøa Thöôïng Piyadassi trong 

quyeån “Con Ñöôøng Coå Xöa,” saéc uaån chöùa ñöïng vaø bao goàm Töù Ñaïi: 

ñaát, nöôùc, löûa, gioù. Tuy nhieân, töù ñaïi khoâng ñôn thuaàn laø ñaát, nöôùc, löûa, 

vaø gioù nhö chuùng ta thöôøng nghó. Trong tö töôûng Phaät giaùo, nhaát laø 

trong Vi Dieäu Phaùp, töù ñaïi coù yù nghóa roäng hôn. Moïi caûm thoï cuûa 

chuùng ta ñeàu naèm trong nhoùm “Thoï” naày. Thoï coù ba loaïi: Laïc thoï, khoå 

thoï, vaø phi laïc phi khoå thoï. Thoï phaùt sanh tuøy thuoäc nôi xuùc. Thaáy moät 

saéc, nghe moät aâm thanh, ngöûu moät muøi, neám moät vò, xuùc chaïm moät vaät 

gì ñoù, nhaän thöùc moät yù nieäm hay moät tö töôûng, con ngöôøi caûm nhaän 

moät trong ba loaïi thoï vöøa noùi treân. Chaúng haïn, khi maét, hình saéc, vaø 

nhaõn thöùc gaëp nhau, chính söï töông hôïp cuûa ba yeáu toái naày ñöôïc goïi laø 

xuùc. Xuùc nghóa laø söï keát hôïp cuûa caên, traàn, vaø thöùc. Khi ba yeáu toá naày 

cuøng coù maët thì khoâng coù söùc maïnh hay löïc naøo coù theå ngaên ñöôïc Thoï 

phaùt sinh. Töôûng uaån, moät trong naêm uaån. Theo Hoøa Thöôïng Piyadassi 

trong quyeån “Con Ñöôøng Coå Xöa,” nhieäm vuï cuûa töôûng laø nhaän bieát 

ñoái töôïng, caû vaät chaát laãn tinh thaàn. Cuõng nhö Thoï, Töôûng coù saùu loaïi: 

saéc, thanh, höông, vò, xuùc, phaùp. Töôûng trong ñaïo Phaät khoâng ñöôïc 

duøng theo nghóa maø caùc trieát gia Taây phöông ñaõ duøng nhö Bacon, 

Descartes, vaân vaân, maø chæ ñôn thuaàn nhö moät söï nhaän thöùc veà giaùc 

quan. Coù moät söï töông ñoàng naøo ñoù giöõa Thöùc Tri (Vijanama), hay 

nhieäm vuï cuûa Thöùc, vaø Töôûng Tri (Samjanama), hay nhieäm vuï cuûa 

Töôûng. Trong khi Thöùc hay bieát moät ñoái töôïng, laäp töùc Taâm Sôû Töôûng 

baét laáy daáu hieäu ñaëc bieät naøo ñoù cuûa ñoái töôïng, nhôø vaäy phaân bieät 
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ñöôïc noù vôùi caùc ñoái töôïng khaùc, daáu hieäu ñaëc bieät naày laø coâng cuï giuùp 

nhaän ra ñoái töôïng vaøo caùc laàn khaùc. Thaät vaäy, moãi laàn chuùng ta trôû neân 

bieát roõ hôn veà ñoái töôïng. Nhö vaäy, chính Töôûng laøm naåy sanh kyù öùc. 

Haønh uaån bao goàm taát caû caùc taâm sôû, ngoaïi tröø Thoï vaø Töôûng. Vi Dieäu 

Phaùp ñeà caäp ñeán 52 taâm sôû. Thoï vaø Töôûng laø hai trong soá ñoù, nhöng 

khoâng phaûi laø hoaït ñoäng thuoäc yù chí. Naêm möôi taâm sôû coøn laïi goïi 

chung laø Haønh. Tö Taâm Sôû (Cetana) ñoùng moät vai troø raát quan troïng 

trong laõnh vöïc tinh thaàn. Theo Phaät giaùo, khoâng coù haønh ñoäng naøo 

ñöôïc xem laø Nghieäp (kamma), neáu haønh ñoäng ñoù khoâng coù chuû yù, hay 

taùch ñoäng cuûa Tö. Cuõng nhö Thoï vaø Töôûng, Haønh coù saùu loaïi: saéc tö, 

thinh tö, höông tö, vò tö, xuùc tö, vaø phaùp tö. Thöùc uaån ñöôïc coi laø quan 

troïng nhaát trong naêm uaån; coù theå noùi Thöùc uaån laø kho chöùa 52 taâm sôû, 

vì khoâng coù Thöùc thì khoâng Taâm sôû naøo coù ñöôïc. Thöùc vaø caùc Taâm sôû 

töông quan, tuøy thuoäc vaø ñoàng thôøi toàn taïi vôùi nhau. Thöùc cuõng coù 6 

loaïi vaø nhieäm vuï cuûa noù raát ña daïng, noù coù caùc Caên vaø Traàn cuûa noù. 

Taát caû moïi caûm nhaän cuûa chuùng ta ñeàu ñöôïc caûm nhaän qua söï tieáp xuùc 

giöõa caùc caên vôùi theá giôùi beân ngoaøi. Maëc duø coù söï töông quan giöõa caùc 

caên vaø ñoái töôïng cuûa chuùng. Chaúng haïn, nhaõn caên vôùi caùc saéc, nhó caên 

vôùi caùc aâm thanh, söï bieát vaãn phaûi qua Thöùc. Noùi caùch khaùc, caùc ñoái 

töôïng giaùc quan khoâng theå ñöôïc caûm nhaän vôùi ñoä nhaïy caûm ñaëc bieät 

neáu khoâng coù loaïi Thöùc thích hôïp. Baây giôø, khi con maét vaø hình saéc 

ñeàu coù maët, Thöùc Thaáy seõ phaùt sinh tuøy thuoäc hai yeáu toá naày. Töông 

töï, vôùi tai vaø aâm thanh, vaân vaân, cho tôùi taâm vaø caùc phaùp traàn. Laïi nöõa, 

khi ba yeáu toá maët, saéc vaø nhaõn thöùc gaëp nhau, chính söï truøng hôïp naày 

ñöôïc goïi laø xuùc. Töø xuùc sanh Thoï, vaân vaân. Nhö vaäy, Thöùc sanh khôûi 

do moät kích thích naøo ñoù xuaát hieän ôû naêm cöûa giaùc quan vaø yù moân, caên 

thöù saùu. Vì Thöùc phaùt sanh do söï töông taùc giöõa caùc Caên vaø Traàn, neân 

noù cuõng do duyeân sanh chöù khoâng hieän höõu ñoäc laäp. Thöùc khoâng phaûi 

laø moät linh hoàn hay tinh thaàn ñoái laïi vôùi vaät chaát. Caùc tö duy vaø yù nieäm 

laø thöùc aên cho caên thöù saùu goïi laø “taâm” naày cuõng do duyeân sanh, chuùng 

tuøy thuoäc vaøo theá giôùi beân ngoaøi maø naêm caên kia kinh nghieäm. Naêm 

caên tieáp xuùc naêm traàn, chæ trong thôøi hieän taïi, nghóa laø khi traàn (ñoái 

töôïng) tieáp xuùc chaïm vôùi caên töông öùng cuûa noù. Tuy nhieân, Taâm caên 

coù theå kinh nghieäm traàn caûnh, duø ñoù laø saéc, thanh, höông, vò, hay xuùc 

ñaõ ñöôïc nhaän thöùc baèng caùc giaùc quan. Chaúng haïn, moät ñoái töôïng cuûa 

söï thaáy, maø vôùi ñoái töôïng naày nhaõn caên ñaõ tieáp xuùc trong quaù khöù, coù 

theå ñöôïc töôûng töôïng laïi baèng taâm caên ngay luùc naày maëc duø ñoái töôïng 
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aáy khoâng coù tröôùc maét. Töông töï nhö vaäy ñoái vôùi caùc traàn caûnh khaùc. 

Ñaây laø chuû theå nhaän thöùc vaø raát khoù kinh nghieäm moät soá caùc caûm giaùc 

naày. Loaïi hoaït ñoäng cuûa Taâm naày raát vi teá vaø ñoâi khi vöôït quaù söï hieåu 

bieát thoâng thöôøng.  

Phaøm phu chuùng ta khoâng nhìn nguõ uaån nhö laø nhöõng hieän töôïng 

maø chuùng ta laïi nhìn chuùng nhö moät thöïc theå do bôûi taâm meâ môø löøa doái 

chuùng ta, do ham muoán baåm sinh cuûa chuùng ta cho nhöõng thöù treân laø 

cuûa ta ñeå thoûa maõn caùi “Ngaõ” quan troïng cuûa chuùng ta. Ñöùc Phaät daïy 

trong Kinh Sati Patthana: “Neáu chòu nhaãn naïi vaø coù yù chí, baïn seõ thaáy 

ñöôïc boä maët thaät cuûa söï vaät. Neáu baïn chòu quay vaøo noäi taâm vaø quaùn 

chieáu beà saâu cuûa taâm khaûm, chuù taâm nhaän xeùt moät caùch khaùch quan, 

khoâng lieân töôûng ñeán baûn ngaõ, vaø chòu trau doài nhö vaäy trong moät thôøi 

gian, baïn seõ thaáy nguõ uaån khoâng phaûi laø moät thöïc theå maø laø moät loaït 

caùc tieán trình vaät chaát vaø tinh thaàn. Roài baïn seõ khoâng coøn laàm laãn caùi 

beà ngoaøi vôùi caùi thöïc. Baïn seõ thaáy nguõ uaån phaùt sinh vaø bieán ñi moät 

caùch lieân tuïc vaø nhanh choùng. Chuùng luoân luoân bieán ñoåi töøng phuùt töøng 

giaây, khoâng bao giôø tónh maø luoân ñoäng, khoâng bao giôø laø thöïc theå maø 

luoân bieán hieän. Vaø Ñöùc Phaät daïy tieáp trong Kinh Laêng Giaø: “Nhö Lai 

khoâng khaùc cuõng. Theo Kinh Baùt Nhaõ Ba La Maät Ña Taâm Kinh, nguõ 

uaån bao goàm saéc, thoï, töôûng, haønh, thöùc. Noùi chung, nguõ uaån coù nghóa 

laø con ngöôøi vaø theá giôùi söï vaät hieän töôïng. Che laáp hay che khuaát, yù 

noùi caùc phaùp saéc taâm che laáp chaân lyù. Uaån coøn coù nghóa laø tích taäp hay 

chöùa nhoùm (yù noùi caùc saéc phaùp taâm lôùn nhoû tröôùc sau tích taäp maø taïo 

ra tính vaø saéc). Uaån chæ laø nhöõng hieän töôïng höõu vi chöù khoâng phaûi voâ 

vi. Muoán thoaùt ly khoå aùch, Phaät töû neân luoân haønh thaâm baùt nhaõ vaø 

chieáu kieán nguõ uaån giai khoâng. Ñöùc Phaät ñaõ nhaéc nhôû Xaù Lôïi Phaát: 

“Naøy Xaù Lôïi Phaát, Saéc chaúng khaùc Khoâng, Khoâng chaúng khaùc Saéc. 

Saéc laø Khoâng, Khoâng laø Saéc. Thoï, Töôûng, Haønh, Thöùc laïi cuõng nhö 

vaäy.” Nhö vaäy, neáu chuùng ta khieán ñöôïc cho saéc uaån laø khoâng thì beân 

trong khoâng coù taâm, beân ngoaøi khoâng coù hình töôùng, xa gaàn khoâng coù 

vaät theå. Neáu chuùng ta laøm ñöôïc nhö lôøi Phaät daïy thì chuùng ta khoâng 

coøn gì nöõa ñeå maø chaáp tröôùc, töùc laø giaûi thoaùt roài vaäy. 

Rieâng veà Thöùc Uaån theo Phaïn ngöõ laø “Vijnana-Skandha”, coøn 

ñöôïc goïi laø “Hoàn Thaàn” laø teân goïi khaùc cuûa taâm thöùc. Tieåu Thöøa laäp ra 

saùu thöùc, Ñaïi Thöøa laäp ra taùm thöùc naày ñoái vôùi nhuïc theå goïi laø “hoàn 

thaàn,” maø ngoaïi ñaïo goïi laø “linh hoàn”. Thöùc laø teân goïi khaùc cuûa taâm. 

Thöùc coù nghóa laø lieãu bieät, phaân bieät, hieåu roõ. Taâm phaân bieät hieåu roõ 
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ñöôïc caûnh thì goïi laø thöùc. Theo Phaät giaùo, “Taùnh” töùc laø “Phaät.” 

“Thöùc” töùc laø “Thaàn Thöùc”, “YÙ” töùc laø “Taâm Phaân Bieät”, vaø “Taâm” töùc 

laø söï suy nghó voïng töôûng. Baûn taùnh thì luùc naøo cuõng quang minh saùng 

suoát, khoâng coù bæ, khoâng coù thöû, khoâng ñeïp, khoâng xaáu; khoâng rôi vaøo 

soá löôïng hay phaân bieät... Nhöng khi coù “Thöùc” roài thì con ngöôøi laïi bò 

rôi vaøo soá löôïng vaø phaân bieät. “YÙ” cuõng taïo neân söï phaân bieät, vaø ñaây 

chính laø thöùc thöù saùu. Ñaây laø thöùc töông ñoái oâ nhieãm. Trong khi thöùc 

thöù baûy vaø thöùc thöù taùm thì töông ñoái thanh tònh hôn. Coù taùm loaïi thöùc: 

maét, tai, muõi, löôõi, thaân, yù, maït na, vaø a laïi da thöùc. Veà maët cô baûn maø 

noùi, thöùc khoâng phaûi coù taùm loaïi duø noù coù taùm teân goïi. Thöùc chæ laø moät 

nhöng laïi coù taùm boä phaän khaùc nhau. Daàu coù taùm boä phaän khaùc nhau 

nhöng vaãn do chæ moät thöùc kieåm soaùt. Nhö treân ñaõ noùi, “Vijnana” laø töø 

Baéc Phaïn thöôøng ñöôïc dòch laø “Thöùc.” Ñaây laø haønh ñoäng phaân bieät bao 

goàm söï hieåu bieát, nhaän bieát, trí thoâng minh, vaø kieán thöùc. Thöùc goàm coù 

taùm thöù. Naêm thöù ñaàu laø keát quaû cuûa nhöõng haønh ñoäng lieân heä ñeán nguõ 

caên. Thöùc thöù saùu bao goàm taát caû nhöõng caûm giaùc, yù kieán vaø söï phaùn 

ñoaùn. Thöùc thöù baûy laø yù thöùc (caùi ngaõ thaàm thaàm). Thöùc thöù taùm laø A 

Laïi Da hay Taøng Thöùc, nôi chöùa ñöïng taát caû nhöõng nghieäp, duø thieän, 

duø aùc hay trung tính. Thöùc coøn coù nghóa laø söï nhaän thöùc, söï phaân bieät, 

yù thöùc, nhöng moãi töø naày ñeàu khoâng bao goàm heát yù nghóa chöùa ñöïng 

trong vijnana. Thöùc laø caùi trí hay caùi bieát töông ñoái. Töø naày laém khi 

ñöôïc duøng theo nghóa ñoái laäp vôùi Jnana trong yù nghóa tri thöùc ñôn 

thuaàn. Jnana laø caùi trí sieâu vieät thuoäc caùc chuû ñeà nhö söï baát töû, söï phi 

töông ñoái, caùi baát khaû ñaéc, vaân vaân, trong khi Vijnana bò raøng buoäc vôùi 

taùnh nhò bieân cuûa caùc söï vaät. Theo Giaùo lyù duy thöùc, chæ coù duy thöùc 

beân trong laø thöïc höõu chöù khoâng phaûi laø nhöõng vaät theå beân ngoaøi. Coøn 

goïi laø Duy Thöùc Gia hay Phaùp Töôùng toâng. Hoïc thuyeát cuûa Duy Thöùc 

toâng chuù troïng ñeán töôùng cuûa taát caû caùc phaùp; döïa treân ñoù, luaän thuyeát 

veà Duy Thöùc Hoïc ñöôïc laäp neân ñeå minh giaûi raèng ly thöùc voâ bieät phaùp 

hay khoâng coù phaùp naøo taùch bieät khoûi thöùc ñöôïc. Maëc duø toâng naày 

thöôøng ñöôïc bieåu loä baèng caùch noùi raèng taát caû caùc phaùp ñeàu chæ laø 

thöùc, hay raèng khoâng coù gì ngoaøi thöùc; thöïc ra yù nghóa chaân chính cuûa 

noù laïi khaùc bieät. Noùi duy thöùc, chæ vì taát caû caùc phaùp baèng caùch naày 

hay caùch khaùc luoân luoân lieân heä vôùi thöùc. Thuyeát naày döïa vaøo nhöõng 

lôøi daïy cuûa Ñöùc Phaät trong Kinh Hoa Nghieâm, theo ñoù tam giôùi chæ 

hieän höõu trong thöùc. Theo ñoù theá giôùi ngoaïi taïi khoâng hieän höõu, nhöng 

noäi thöùc phaùt hieän giaû töôùng cuûa noù nhö laø theá giôùi ngoaïi taïi. Toaøn theå 
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theá giôùi do ñoù laø taïo neân do aûo töôûng hay do nhaân duyeân, vaø khoâng coù 

thöïc taïi thöôøng toàn naøo caû. Taïi AÁn Ñoä, toâng phaùi naày chuyeân chuù vaøo 

vieäc nghieân cöùu Duy Thöùc Luaän vaø caùc kinh saùch cuøng loaïi, neân coù teân 

laø Duy Thöùc Töôùng Giaùo. Taùc giaû caùc boä saùch naày laø Voâ Tröôùc vaø 

Thieän Thaân, hoï töøng coù moät ñeä töû xuaát saéc laø Giôùi Hieàn, moät ngöôøi AÁn 

Ñoä, soáng trong tu vieän Na Lan Ñaø. Giôùi Hieàn laø ngöôøi ñaõ laäp ra Duy 

Thöùc Toâng taïi AÁn Ñoä vaø coù nhieàu coâng lao trong vieäc saép xeáp caùc kinh 

ñieån Phaät Giaùo. Taïi Trung Quoác, sau khi Huyeàn Trang ñöôïc Giôùi Hieàn 

trao cho boä luaän, ñaõ laäp neân toâng phaùi naày. Veà sau, toâng naày cuõng coù 

teân laø Phaùp Töôùng Toâng vaø do moät ñoà ñeà cuûa Huyeàn Trang laø Khuy 

Cô daãn daét. Sôû Y Thöùc (Asraya), cô sôû maø moïi thöù phaûi tuøy thuoäc vaøo, 

hay caên baûn cuûa caùc thöùc. Ñaây laø söï chuyeån bieán hay ñoät chuyeån xaõy 

ra giöõa caên baûn cuûa taâm thöùc, nhôø ñoù ngöôøi ta coù theå naém ñöôïc caùi 

chaân lyù thaâm saâu nhaát cuûa taát caû söï hieän höõu, maø giaûi thoaùt chuùng ta 

khoûi nhöõng raøng buoäc cuûa phaân bieät. Taát caû vieäc tu taäp trong Phaät giaùo 

ñeàu nhaèm vaøo caùi bieán coá naày, khoâng coù noù seõ khoâng coù söï caûi tieán 

naøo caû. Khi ngöôøi ta hieåu thoâng raèng theá giôùi beân ngoaøi chæ laø söï bieåu 

hieän cuûa chính taâm mình; thì coù moät söï ñoät chuyeån töø caên baûn cuûa 

phaân bieät, ñaáy laø söï giaûi thoaùt chöù khoâng phaûi laø söï huûy dieät. Söï ñoät 

chuyeån naày laø chaân nhö, laø choã truù thoaùt ngoaøi söï phaân bieät. Tònh Thöùc 

laø tính chaân thöïc cuûa chö phaùp hay chaân lyù tuyeät ñoái: Theo Nhieáp Luaän 

Toâng (tieàn thaân cuûa Phaùp Töôùng Toâng), tònh thöùc coù theå taåy saïch phaàn 

oâ nhieãm cuûa taïng thöùc vaø coøn khai trieån theá löïc trí tueä cuûa noù. Theá giôùi 

cuûa töôûng töôïng vaø theá giôùi hoã töông lieân heä ñöôïc ñöa ñeán chaân lyù 

chaân thöïc, töùc laø vieân thaønh thöïc taùnh. Sau khi ñaït ñeán ñoù, chuûng töû 

taïng, töùc laø thöùc, seõ bieán maát vaø cuoái cuøng ñöa ñeán traïng thaùi nôi maø 

chuû theå vaø ñoái töôïng khoâng coøn phaân bieät. Ñaây laø “Voâ Phaân Bieät Trí.” 

Traïng thaùi toái haäu laø voâ truï Nieát Baøn, nghóa laø söï thaønh töïu töï do hoaøn 

toaøn, khoâng coøn bò raøng buoäc ôû nôi naøo nöõa. 

 

Sense Organs-States-Minds & Consciounsses 

and the Five Aggregates 

 

“Skandha” in Sanskrit means “group, aggregate, or heap.” In 

Buddhism, Skandha means the trunk of a tree, or a body. Skandha also 

means the five aggregates or five aggregates of conditioned 

phenomena (constituents), or the five causally conditioned elements of 
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existence forming a being or entity. According to Buddhist philosophy, 

each individual existence is composed of the five elements and 

because they are constantly changing, so those who attempt to cling to 

the “self” are subject to suffering. Though these factors are often 

referred to as the “aggregates of attachment” because they are 

impermanent and changing, ordinary people always develop desires for 

them. According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are five aggregates (Five Skandhas). The aggregates 

which make up a human being. The five skandhas are the roots of all 

ignorance. They keep sentient beings from realizing their always-

existing Buddha-Nature. The five aggregates are considered as maras 

or demons fighting against the Buddha-nature of men. In accordance 

with the Dharma, life is comprised of five aggregates (form, feeling, 

perception, mental formation, consciousness). Matter plus the four 

mental factors classified below as feeling, perception, mental 

formation and consciousness combined together from life. The real 

nature of these five aggregates is explained in the Teaching of the 

Buddha as follows: “Matter is equated to a heap of foam, feeling is like 

a bubble, perception is described as a mirage, mental formations are 

like a banana tree and consciousness is just an illusion.  

Aggregate of Matter or Aggregate of Form which comprises of four 

elements of our own body and other material objects such as solidity, 

fluidity, heat and motion comprise matter). Material or physical factors. 

The aggregate of form includes the five physical sense organs and the 

corresponding physical objects of the sense organs (the eyes and 

visible objects, the ears and sound, the nose and smell, the tongue and 

taste, the skin and tangible objects). Matter is form, appearance, object 

or material shape. There are several different categories of rupa. Form 

is used more in the sense of “substance,” or “something occupying 

space which will resist replacement by another form.” So it has 

extension, it is limited and conditioned. It comes into existence when 

conditions are matured, as Buddhists would say, and staying as long as 

they continue, pass away. Form is impermanent, dependent, illusory, 

relative, antithetical, and distinctive. Things with shape and features 

are forms. Forms include all colors which can dim our eyes. Ordinarily 

speaking, we are confused with forms when we see them, hear sounds 

and be confused by them, smell scents and be confused by them, taste 
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flavors and be confused by them, or feel sensations and be confused by 

them. In the Classic of the Way and Its Virtue, it is said: “The five 

colors blind the eyes; the five musical notes deafen the ears; and the 

five flavors dull the palate.” There are two kinds of rupa: Inner rupa as 

the organs of sense (eye, ear, nose, tongue, body). Outer rupa as the 

objects of sense (colour, sound, smell, taste, touch). There are three 

kinds of rupa: Visible objects (white, blue, yellow, red, etc.). Invisible 

objects (sound, smell, taste, touch). Invisible immaterial or abstract 

objects. There are also ten kinds of rupa: Eye, ear, nose, tongue, body, 

color, sound, smell, taste, and touch. In the Heart Sutra, the Buddha 

also taught: “Matter is just the immaterial, the immaterial is just matter 

(form is emptiness and the very emptiness is form/rupam eva sunyata, 

sunyataiva rupam). This phenomenal world or form is emptiness, and 

emptiness is truly the phenomenal world. Emptiness is not different 

from the phenomenal world, the phenomenal world is not different 

from emptiness. What is the phenomenal world that is emptiness, what 

is emptiness that is the phenomenal world.” Devout Buddhists should 

always remember that the nature of rupa or matter (character of the 

visible or material) is concealing and misleading sentient beings. The 

seeming is always concealing the reality. All visible objects are the 

realm of vision or form. Besides, Material appearance, external 

manifestation, the visible or corporeal features and the flavour of form 

means sexual attraction, or love of women. Aggregate of Feeling is 

knowledge obtained by the senses, feeling sensation. It is defined as 

mental reaction to the object, but in general it means receptivity, or 

sensation. Feeling is also a mind which experiences either pleasure, 

unpleasure or indifference (pleasant, unpleasant, neither pleasant nor 

unpleasant). The Aggregate of Feelings refers to the feelings that we 

experience. For instance, a certain state arises, we accept it without 

thinking about it, and we feel comfortable or uncomfortable. When we 

eat some delicious food and its flavor makes us feel quite pleasant, this 

is what we mean by feelings. If we wear a fine suit and it makes us 

feel quite attractive, this is also what we mean by feelings. If we live in 

a nice house that we feel like it, this is a feeling. If we drive a nice car 

that we love to have, this also a feeling. All experiences that our body 

accepts and enjoys are considered to be the Aggregate of Feelings. 

When we meet attractive objects, we develop pleasurable feelings and 



 400 

attachment which create karma for us to be reborn in samsara. In the 

contrary, when we meet undesirable objects, we develop painful or 

unpleasurable feelings which also create karma for us to be reborn in 

samsara. When we meet objects that are neither attractive nor 

unattractive, we develop indifferent feelings which develop ignorant 

self-grasping, also create karma for us to be reborn in samsara. All 

actions performed by our body, speech and mind are felt and 

experienced, Buddhism calls this “Feeling”  and the Buddha confirmed 

in the Twelve Nidanas that “Feeling” creates karma, either positive or 

negative, which causes rebirths in samsara. Buddhist practitioners 

should consider “Feelings” as objects of meditation practices. To 

contemplate various kinds of feelings such as pleasant, unpleasant and 

neutral feelings. To understand thoroughly how these feelings arise, 

develop after their arising, and pass away. To contemplate that 

“feelings” only arise when there is contact between the senses. To 

contemplate all of the above to have a better understanding of 

“feelings.” No matter what kinds of feelings, pleasant, unpleasant or 

indifference, they all lead to sufferings. Sensation of physical objects, 

or three states of sensation (vedana). Karma of pleasure and pain of the 

physical body. Sensation of mental objects or Karma of the mental or 

the mind, i.e. anxiety, joy, etc. Aggregate of feeling or sensation of 

three kinds pleasant, unpleasant and indifferent. When an object is 

experienced, that experience takes on one of these emotional tones, 

either of pleasure, of displeasure or of indifference. The five vedanas 

or sensations: Limited to mental emotion includes sorrow and joy. 

Limited to the senses includes pain and pleasure. Limited to both 

mental emotion and the senses includes indifference. According to the 

Sangiti Sutta in the Long Discourses of the Buddha, there are six 

groups of feeling: First, Cakkhu-samphassaja-vedana or the Feeling 

based on eye-contact. Second, feeling based on ear-contact. Third, 

feeling based on nose-contact. Fourth, feeling based on tongue-contact. 

Fifth, feeling based on body-contact. Sixth, feeling based on mind-

contact. Buddhist Practitioners should think over carefully the Buddha’s 

Teachings on the ‘Three Kinds of Feeling’. In order to provide answers 

to layperson Visakha on the cultivation of Buddhist practitioners of 

‘Body-Mouth-Mind’, Bhikhuni Dhammadinna explained in the 

Culavedalla Sutta (the Shorter Set of Questions-and-Answers), in 
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Majjhima Nikaya, book 44: “Threre are three kinds of feeling: pleasant 

feeling, painful feeling, and neither-pleasant-nor-painful feeling. What 

is pleasant feeling? What is painful feeling? What is neither-pleasant-

nor-painful feeling? Visakha, whatever is experienced physically or 

mentally as pleasant and gratifying is pleasant feeling. Whatever is 

experienced physically or mentally as painful and hurting is painful 

feeling. Whatever is experienced physically or mentally as neither 

gratifying nor hurting is neither-pleasant-nor-painful feeling. Pleasant 

feeling is pleasant in remaining, and painful in changing. Painful 

feeling is painful in remaining and pleasant in changing. Neither-

pleasant-nor-painful feeling is pleasant in occurring together with 

knowledge, and painful in occurring without knowledge. The latent 

tendency to passion lies latent in pleasant feeling. The latent tendency 

to irritation lies latent in painful feeling. The latent tendency to 

ignorance lies latent in neither-pleasant-nor-painful feeling. However, 

the latent tendency to passion does not necessary lie latent in all 

pleasant feeling; the latent tendency to irritation does not necessary lie 

latent in all painful feeling; and the latent tendency to ignorance does 

not necessary lie latent in all neither-pleasant-nor-painful feeling. To 

be able to achieve these, the latent tendency to irritation is to be 

abandoned in pleasant feeling, the latent tendency to irritation is to be 

abandoned in painful feeling, and the latent tendency to ignorance is to 

be abandoned in neither-pleasant-nor-painful feeling. When 

practitioners quite withdraw from sensuality, and withdraw from 

unskillful qualities, they enter and remain in the first jhana: rapture and 

pleasure born from withdrawal, accompanied by directed thought and 

evaluation. With that they abandons passion. No latent tendency to 

passion lies latent there. At that time, practitioners will enter and 

remain in the sphere that those who are noble now enter and remain in. 

And as they thus nurses this yearning for the unexcelled liberations, 

there arises within them sorrow based on that yearning. With that he 

abandons irritation. No latent tendency to irritation lies latent there. 

There is the case where practitioners, with the abandoning of pleasure 

and pain, as with the earlier disappearance of elation and distress, they 

enter and remain in the fourth jhana: purity of equanimity and 

mindfulness, neither pleasure nor pain. With that they abandons 

ignorance. No latent tendency to ignorance lies latent there.” 
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Practitioners should remember, passion lies on the side of pleasant 

feeling, and pleasant feeling lies on the other side of painful feeling. 

Irritation lies on the side of painful feeling and painful feeling also lies 

on the other side of pleasant feeling. What lies on the other side of 

neither-pleasant-nor-painful feeling? Ignorance lies on the side of 

neither-pleasant-nor-painful feeling. However, clear knowing and 

emancipation lie on the other side of ignorance. Aggregate of 

Thinking, aggregate of perception or activity of recognition or 

identification or attaching of a name to an object of experience. 

Perceptions include form, sound, smell, taste, bodily impression or 

touch, and mental objects. The Aggregate of Thoughts refers to our 

thinking processes. When our five sense organs perceive the five sense 

objects, a variety of idle thoughts arise. Many ideas suddenly come to 

mind and are suddenly gone: ideas of forms, ideas of feelings. 

According to the Sangiti Sutta in the Long Discourses of the Buddha, 

there are seven perceptions: Perception of impermanence, Perception 

of Not-Self, Perception of foulness (Asubhasanna (p), Perception of 

danger, Perception of abandonment, Perception of dispassion, and 

Perception of cessation. Aggregate of Mental Formation, a conditioned 

response to the object of experience including volition, attention, 

discrimination, resolve, etc. The Aggregate of Activities refers to a 

process of shifting and flowing. The Aggregate of Activities leads us to 

come and go, to go and come without end in a constant, ceaseless, 

flowing pattern. Our idle thoughts compel us to impulsively do good or 

do evil, and such thoughts then manifest in our actions and our words. 

Aggregate of Consciousness includes the six types of consciousness 

(seeing, hearing, smelling, tasting, touching and mental consciousness). 

Awareness or sensitivity to an object, i.e. the consciousness associates 

with the physical factors when the eye and a visible object come into 

contact, an awareness of a visible object occurs in our mind. 

Consciousness or a turning of a mere awareness into personal 

experience is a combined function of feeling, perception and mental 

formation. The Aggregate of Consciousness refers to the process of 

discrimination. As soon as a situation appears, we begin to discriminate 

in our thoughts about that situation. For example, when we see 

something beautiful, we have thoughts of fondness towards it; and 

when we hear ugly sounds, we have thoughts of dislike for those 
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sounds. All such discriminations are part of this Aggregate. We, 

ordinary people, do not see the five aggregates as phenomena but as an 

entity because of our deluded minds, and our innate desire to treat 

these as a self in order to pander to our self-importance. The Buddha 

taught in the Sati Patthana Sutra: “If you have patience and the will to 

see things as they truly are. If you would turn inwards to the recesses 

of your own minds and note with just bare attention (sati), not 

objectively without projecting an ego into the process, then cultivate 

this practice for a sufficient length of time, then you will see these five 

aggregates not as an entity but as a series of physical and mental 

processes. Then you wil not mistake the superficial for the real. You 

will then see that these aggregates arise and disappear in rapid 

succession, never being the same for two consecutive moments, never 

static but always in a state of flux, never being but always becoming.”  

And the Buddha continued to teach in the Lankavatara Sutra: “The 

Tathatagata is neither different nor not-different from the Skandhas.” 

(Skandhebhyo-nanyo-nanayas-tathagata).  

According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are five aggregates of grasping: Aggregate of grasping 

of body (form) or the form agregate subject to clinging. Aggregate of 

grasping of feelings or the feeling aggregate subject to clinging. 

Aggregate of grasping of perceptions or the perception aggregate 

subject to clinging. Aggregate of grasping of mental formations or the 

volition aggregate subject to clinging. Aggregate of grasping of 

consciousness or the consciousness aggregate subject to clinging. 

According to Most Venerable Piyadassi in “The Buddha’s Ancient 

Path,” the skandha of form relates to the physical body, while the 

remaining four concern the mind. The skandha of rupa (or that which 

has form). According to Most Venerable Piyadassi in “The Buddha’s 

Ancient Path,” matter contains and comprises the Four Great Primaries 

which are traditionally known as, solidity, fluidity, heat or temperature, 

and motion or vibration. However, they are not simply earth, water, fire 

and wind, though conventionally they may be so called. In Buddhist 

thought, especially in the Abhidhamma, the Higher Doctrine, they are 

more than that. All our feelings are included in the group of 

“Aggregate of feeling”. Feelings are threefold: pleasant, unpleasant, 

and neutral. They arise dependent on contact. Seeing a form, hearing a 
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sound, smelling an odor, tasting a flavor, touching some tangible thing, 

cognizing a mental object, either an idea or a thought, man experiences 

feeling. When, for instance, eye, form and eye-consciousness (cakkhu-

vinnana) come together, it is their coincidence that is called contact. 

Contact means the combination of the organ of sense, the object of 

sense, and sence-consciousness. When these are all present together 

there is no power or force that can prevent the arising of feeling. 

According to Most Venerable Piyadassi in “The Buddha’s Ancient 

Path,” the function of perception is recognition of objects both physical 

and mental. Perception, like feeling, also is sixfold: perception of 

forms, sounds, smells, tastes, bodily contacts, and mental objects. 

Perception in Buddhism is not used in the sense that some Western 

philosophers like Bacon, or Descartes, etc. used the term, but as a mere 

sense perception. There is a certain affinity between awareness (a 

function of consciousness) and recognition (a function of perception). 

While consciousness becomes aware of an object, simultaneously the 

mental factor of perception takes the distinctive mark of the object and 

thus distinguishes it from other objects. This distinctive mark is 

instrumental in cognizing the object a second and a third time, and in 

fact, every time we become aware of the object. Thus, it is perception 

that brings about memory. Aggregate of volational formations include 

all mental factors except feeling and perception. The Abhidhamma 

speaks of fifty-two mental concomitants or factors (cetasika). Feeling 

and perception are two of them, but they are not volitional activities. 

The remaining fifty are collectively known as mental or volitional 

formations. Volition (cetana) plays a very important role in the mental 

realm. In Buddhism, no action is considered as “kamma” if that action 

is void of volition. And like feeling and perception, it is of six kinds: 

volition directed to forms, sounds, smells, tastes, bodily contacts and 

mental objects. Aggregate of consciousness is the most important of the 

aggregates; for it is the receptacle, so to speak, for all the fifty-two 

mental concomitants or factors, since without consciousness no mental 

factors are available. Consciousness and the factors are interrelated, 

inter-dependent, and co-existent. Aggregate of consciousness has six 

types and its function is varied. It has its basis and objects. All our 

feelings are experienced through the contact of sense faculties with the 

external world. Although there is this functional relationship between 
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the faculties and their objects, for instance, eye with forms, ear with 

sounds, and so on, awareness comes through consciousness. In other 

words, sense objects can not be experienced with the particular 

sensitivity without the appropriate kind of consciousness. Now when 

eye and form are both present, visual consciousness arises dependent 

on them. Similarly with ear and sound, and so on, down to mind and 

mental objects. Again, when the three things, eye, form, and eye-

consciousness come together, it is their coincidence that is called 

“contact”. From contact comes feeling and so on. Thus, consciousness 

originates through a stimulus arising in the five sense doors and the 

mind door, the sixth. As consciousness arises through the interaction of 

the sense faculties and the sense objects, it also is conditioned and not 

independent. It is not a spirit or soul opposed to matter. Thoughts and 

ideas which are food for the sixth faculty called mind are also 

dependent and conditioned. They depend on the external world which 

the other five sense faculties experience. The five faculties contact 

objects, only in the present that is when objects come in direct contact 

with the particular faculty. The mind faculty, however, can experience 

the sense object, whether it is form, sound, smell, taste, or thought 

already cognized by the sense organs. For instance, a visible object, 

with which the eye came in contact in the past, can be visualized by the 

mind faculty just at this moment although the object is not before the 

eye. Similarly with the other sense objects. This is subjective, and it is 

difficult to experience some of these sensations. This sort of activity of 

the mind is subtle and sometimes beyond ordinary comprehension.  

We, ordinary people, do not see the five aggregates as phenomena 

but as an entity because of our deluded minds, and our innate desire to 

treat these as a self in order to pander to our self-importance. The 

Buddha taught in the Sati Patthana Sutra: “If you have patience and the 

will to see things as they truly are. If you would turn inwards to the 

recesses of your own minds and note with just bare attention (sati), not 

objectively without projecting an ego into the process, then cultivate 

this practice for a sufficient length of time, then you will see these five 

aggregates not as an entity but as a series of physical and mental 

processes. Then you wil not mistake the superficial for the real. You 

will then see that these aggregates arise and disappear in rapid 

succession, never being the same for two consecutive moments, never 
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static but always in a state of flux, never being but always becoming.”  

And the Buddha continued to teach in the Lankavatara Sutra: “The 

Tathatagata is neither different nor not-different from the Skandhas.” 

(Skandhebhyo-nanyo-nanayas-tathagata). According to The 

Prajnaparamita Heart Sutra, the five aggregates are composed of form, 

feelings, perceptions, mental formations, and consciousness. Generally 

speaking, the five aggregates mean men and the world of phenomena. 

Things that cover or conceal, implying that physical and mental forms 

obstruct realization of the truth. An accumulation or heap, implying the 

five physical and mental constituents, which combine to form the 

intelligence or nature, and rupa. The skandhas refer only to the 

phenomenal, not to the non-phenomenal. In order to overcome all 

sufferings and troubles, Buddhists should engage in the practice of 

profound Prajnaparamita and perceive that the five aggregates are 

empty of self-existence. The Buddha reminded Sariputra: “O Sariputra, 

Form is not different from Emptiness, and Emptiness is not different 

from Form. Form is Emptiness and Emptiness is Form. The same can 

be said of feelings, perceptions, actions and consciousnesses.” 

Therefore, if we can empty out the Aggregate of Form, then we can 

realize a state of there being ‘no mind inside, no body outside, and no 

things beyond. If we can follow what the Buddha taught, we are no 

longer attached to Forms, we are totally liberated. 

As for the skandha of consciousness, Sanskrit term is “Vijnana-

Skandha”, another name for “Consciousness.” Hinayana considered the 

sixth kinds of consciousness as “Vijnana.” Mahayana considered the 

eighth kinds of consciousness as “Vijnana.” Externalists considered 

“vijnana” as a soul. Consciousness is another name for mind. 

Consciousness means the art of distinguishing, or perceiving, or 

recognizing, discerning, understanding, comprehending, distinction, 

intelligence, knowledge, learning. It is interpreted as the “mind,” 

mental discernment, perception, in contrast with the object discerned. 

According to Buddhism, our “Nature” is the “Buddha”. The 

“Consciousness” is the “Spirit”, the “Intention” or “Mano-vijnana” is 

the “Discriminating Mind”, and the “Mind” is what constantly engages 

in idle thinking. The “Nature” is originally perfect and bright, with no 

conception of self, others, beauty, or ugliness; no falling into numbers 

and discriminations. But as soon as there is “Consciousness”, one falls 
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into numbers and discriminations. The “Intention” or “Mano-vijnana” 

also makes discriminations, and it is the sixth consciousness. It is 

relatively turbid, while the seventh and eighth consciousnesses are 

relatively more pure. There are eight kinds of consciousness: eye, ear, 

nose, tongue, body, mind, klista-mano-vijnana, and alaya-vijnana. 

Fundamentally speaking, consciousness is not of eight kinds, although 

there are eight kinds in name. We could say there is a single 

headquarters with eight departments under it. Although there are eight 

departments, they are controlled by just one single headquarters. As 

above mentioned, the term “Vijnana” is a Sanskrit term generally 

translated as “consciousness.” This is the act of distinguishing or 

discerning including understanding, comprehending, recognizing, 

intelligence, knowledge. There are eight consciousnesses. The first 

five arise as a result of the interaction of the five sense organs (eye, 

ear, nose, tongue, and mind) and the five dusts (Gunas). The sixth 

consciousness comes into play, all kinds of feelings, opinions and 

judgments will be formed (the one that does all the differentiating). 

The seventh consciousness (Vijnana) is the center of ego. The eighth 

consiousness is the Alayagarbha (a laïi da), the storehouse of 

consciousness, or the storehouse of all deeds or actions (karmas), 

whether they are good, bad or neutral. “Vijnana” also means cognition, 

discrimination, consciousness, but as any one of these does not cover 

the whole sense contained in Vijnana. Relative knowledge. This term 

is usually used as contrasted to Jnana in purely intellectual sense. 

Jnana is transcendental knowledge dealing with such subjects as 

immortality, non-relativity, the unattained, etc., whereas Vijnana is 

attached to duality of things. According to the Mind-Only, the doctrine 

of consciousness, or the doctrine of the Yogacaras that only 

intelligence has reality, not the objects exterior to us. Dharmalaksana 

sect, which holds that all is mind in its ultimate nature. The doctrine of 

Idealism School concerns chiefly with the facts or specific characters 

(lakshana) of all elements on which the theory of idealism was built in 

order to elucidate that no element is separate from ideation. Although 

it is usually expressed by saying that all dharmas are mere ideation or 

that there is nothing but ideation, the real sense is quite different. It is 

idealistic because all elements are in some way or other always 

connected with ideation. This doctrine was based on the teaching of the 
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Buddha in the Avatamsaka Sutra that the three worlds exist only in 

ideation. According to Ideation Theory, the outer world does not exist 

but the internal ideation presents appearance as if it were an outer 

world. The whole world is therefore, of either illusory or causal nature; 

and no permanent reality can be found. In India, two famous monks 

named Wu-Ch’o and T’ien-Ts’in wrote some sastras on Vijnana. They 

had an outstanding disciple named Chieh-Hsien, an Indian monk living 

at Nalanda monastery. Later, Chieh-Hsien established the Vijnanavada 

School and contributed much to the arrangement of the Buddhist 

canons. In China, Hsuan-Tsang, to whom Chieh-Hsien handed over the 

sastra, founded this school in his native land. Later, the school was also 

called Dharmalaksana (Fa-Tsiang-Tsung) and was led by Kwei-Chi, a 

great disciple of Hsuan-Tsang. Asraya is the base that on which 

anything depends, the basis of the vijnanas. This is a sudden revulsion 

or turning over which takes place at the basis of consciousness, 

whereby we are enabled to grasp the inmost truth of all existence, 

liberating us from the fetters of discrimination. All the Buddhist 

discipline aims at this catastrophe, without which there is no permanent 

conversion at all. When it is thoroughly comprehended that the 

external world is no more than the manifestation of one’s own mind, 

there is a revulsion at the basis of discrimination, which is 

emancipation and not destruction. The revulsion is Suchness; the abode 

is free from discrimination. Bhutatathata or Parinispanna means the 

absolute reality, the pure ideation can purify the tainted portion of the 

ideation-store (Alaya-vijnana) and further develop its power of 

understanding. The world of imagination and the world of 

interdependence will be brought to the real truth (Parinispanna). This 

having been attained, the seed-store, as consciousness, will disappear 

altogether and ultimately will reach the state where there is no 

distinction between subject and object. The knowledge so gained has 

no discrimination (avikalpa-jnana). This ultimate state is the Nirvana of 

No Abode (apratisthita-nirvana), that is to say, the attainment of perfect 

freedom, not being bound to one place. 
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Chöông Ba Möôi Taùm 

Chapter Thirty-Eight 

 

Thu Thuùc Luïc Caên  

Trong Cuoäc Soáng Haèng Ngaøy 

 

Haønh giaû neân luoân quaùn chieáu veà luïc caên chính laø nhöõng lyù do 

khieán con ngöôøi ñoïa ñòa nguïc, laøm ngaï quyû, hoaëc suùc sanh, vaân vaân, 

khoâng ngoaøi söï chi phoái cuûa luïc caên. Con ngöôøi sôû dó sanh laøm a tu la, 

sanh leân coõi trôøi hay sanh vaøo coõi ngöôøi cuõng khoâng ngoaøi taùc duïng 

cuûa saùu caên naày. Ñoàng yù luïc caên giuùp chuùng ta sinh hoaït trong cuoäc 

soáng haèng ngaøy, nhöng chuùng laïi laø taùc nhaân chính röôùc khoå ñau phieàn 

naõo vaøo thaân taâm cuûa chuùng ta. Chuùng chính laø nhöõng nhaân toá chính 

khieán chuùng ta gaây toäi taïo nghieäp, ñeå roài cuoái cuøng phaûi bò ñoïa vaøo 

caùc ñöôøng döõ cuõng vì chuùng. Chuùng ta ñöøng cho raèng maét laø vaät toát, 

giuùp mình nhìn thaáy, bôûi vì chính do söï giuùp ñôõ cuûa maét maø sanh ra ñuû 

thöù phieàn naõo, nhö khi maét nhìn thaáy saéc ñeïp thì mình sanh loøng tham 

saéc ñeïp, tham tôùi möùc daàu ñaït hay khoâng ñaït ñöôïc caùi saéc aáy mình vaãn 

bò phieàn naõo cheá ngöï. Ngay caû tai, muõi, löôõi, thaân, vaø yù cuõng ñeàu nhö 

vaäy. Chuùng khieán mình phaùt sanh ñuû thöù phieàn naõo. Chính vì theá maø 

Ñöùc Phaät khuyeân chuùng ñeä töû cuûa Ngaøi nhö theá naày: “Caùc con phaûi tu 

laøm sao cho treân khoâng bieát coù trôøi, giöõa khoâng bieát coù ngöôøi, döôùi 

khoâng bieát coù ñaát.” Tu nhö theá naøo maø trôøi, ñaát vaø ngöôøi khoâng coøn 

aûnh höôûng ñeán luïc caên, ñoâng taây nam baéc cuõng khoâng coøn aûnh höôûng 

ñeán luïc caên, aáy chính laø luùc chuùng ta giaûi thoaùt khoûi moïi chöôùng ngaïi.  

Luïc Caên coù theå laø nhöõng cöûa ngoõ ñi vaøo ñòa nguïc, ñoàng thôøi chuùng 

cuõng laø nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi giaùc, vì töø ñoù maø chuùng ta 

gaây toäi taïo nghieäp, nhöng cuõng nhôø ñoù maø chuùng ta coù theå haønh trì 

chaùnh ñaïo. Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù saùu caên: 

Maét laø moät trong saùu giaùc quan hay saùu choã ñeå nhaän bieát. Tai laø moät 

trong saùu söï hoøa hôïp giöõa saùu caên vôùi saùu traàn, tai phaûi hoøa hôïp vôùi 

aâm thanh nghe. Muõi phaûi hoøa hôïp vôùi muøi ngöõi, moät trong saùu söï hoøa 

hôïp giöõa saùu caên vôùi saùu traàn. Löôõi phaûi hoøa hôïp vôùi vò ñöôïc neám, ñaây 

laø moät trong saùu söï hoøa hôïp giöõa saùu caên vôùi saùu traàn. Thaân phaûi hoøa 

hôïp vôùi vaät tieáp xuùc, ñaây laø moät trong saùu söï hoøa hôïp giöõa saùu caên vôùi 

saùu traàn. Vaø YÙ phaûi hoøa hôïp vôùi phaùp ñöôïc nghó ñeán. Ñöùc Phaät daïy: 
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“Töï caùc oâng taïo nghieäp thì cuõng chính caùc oâng chuyeån hoùa neáu caùc 

oâng muoán nghieäp tieâu tröø. Khoâng ai coù theå khieán nghieäp tieâu tröø duøm 

caùc oâng ñöôïc. Ta coù nhieàu loaïi thuoác, nhöng Ta khoâng theå uoáng duøm 

cho caùc oâng ñöôïc.” Nhö vaäy, thu thuùc luïc caên vaø theo doõi caûm giaùc cuûa 

mình laø moät söï thöïc taäp toát ñeïp. Luùc naøo chuùng ta cuõng phaûi chuù taâm 

tænh thöùc, ghi nhaän moïi caûm giaùc ñeán vôùi mình, nhöng ñöøng thaùi quaù. 

Haõy ñi, ñöùng, naèm, ngoài moät caùch töï nhieân. Ñöøng quaù thuùc eùp vieäc 

haønh thieàn cuûa mình, cuõng ñöøng quaù boù buoäc chính mình vaøo trong moät 

khuoân khoå ñònh saün naøo ñoù. Quaù thuùc eùp cuõng laø moät hình thöùc cuûa 

tham aùi. Haõy kieân nhaãn, kieân nhaãn chòu ñöïng laø ñieàu kieän caàn thieát cuûa 

haønh giaû. Neáu chuùng ta haønh ñoäng moät caùch töï nhieân vaø chuù taâm tænh 

thöùc thì trí tueä seõ ñeán vôùi chuùng ta moät caùch töï nhieân. Hieån nhieân laø 

trong khi thieàn taäp, saùu caên luoân thanh tònh, nghóa laø tieâu tröø toäi caáu töø 

voâ thuûy ñeå phaùt trieån söùc maïnh voâ haïn (nhö tröôøng hôïp Ñöùc Phaät). Söï 

phaùt trieån troøn ñaày naày laøm cho maét coù theå thaáy ñöôc vaïn vaät trong 

Tam thieân Ñaïi thieân theá giôùi, töø caûnh trôøi cao nhaát xuoáng coõi ñòa nguïc 

thaáp nhöùt, thaáy taát caû chuùng sanh trong ñoù töø quaù khöù, hieän taïi, vò lai, 

cuõng nhö nghieäp löïc cuûa töøng caù nhaân. 

Trong Luïc Caên thì YÙ caên coù söï nhaän thöùc cuûa tö duy hay taâm suy 

nghó (caûnh sôû ñoái cuûa maét, tai, muõi, löôõi, thaân laø do saéc phaùp töù ñaïi ñaát, 

nöôùc, löûa, gioù hình thaønh; trong khi caûnh sôû ñoái vôùi yù caên laø taâm phaùp 

nghóa laø ñoái vôùi phaùp caûnh thì naåy sinh ra yù thöùc). Theo Hoøa Thöôïng 

Piyadassi trong quyeån “Con Ñöôøng Coå Xöa,” yù caên nhaän thöùc caùc phaùp 

traàn, chuùng ta bieát khoâng phaûi laø thöù gì coù theå sôø moù hay nhaän thaáy 

ñöôïc nhö naêm caên khaùc nhaän thöùc naêm traàn, con maét nhaän thöùc theá 

giôùi cuûa maøu saéc, hay nhöõng saéc traàn; loã tai coù theå nghe ñöôïc caùc aâm 

thanh, vaân vaân. Tuy nhieân, taâm nhaän thöùc theá giôùi cuûa nhöõng yù nieäm 

vaø tö töôûng. Caên (Indriya) theo nghóa ñen laø “thuû laõnh” hay “OÂng chuû”. 

Caùc saéc chæ coù theå ñöôïc thaáy baèng nhaõn caên, chöù khoâng phaûi baèng tai, 

nghe cuõng vaäy, phaûi coù nhó caên, vaân vaân. Khi noùi ñeán theá giôùi cuûa 

nhöõng yù nieäm vaø tö töôûng thì taâm caên laø oâng chuû cai quaûn laõnh vöïc tinh 

thaàn naày. Con maét khoâng theå nghó ra caùc tö töôûng vaø taäp trung caùc yù 

nieäm laïi, nhöng noù laø coâng cuï ñeå thaáy caùc saéc, theá giôùi cuûa maøu saéc. 

Haønh giaû neân luoân thu thuùc caùc caên vaø theo doõi caûm giaùc cuûa mình laø 

moät söï thöïc taäp toát ñeïp. Luùc naøo chuùng ta cuõng phaûi chuù taâm tænh thöùc, 

ghi nhaän moïi caûm giaùc ñeán vôùi mình, nhöng ñöøng thaùi quaù. Haõy ñi, 

ñöùng, naèm, ngoài moät caùch töï nhieân. Ñöøng quaù thuùc eùp vieäc haønh thieàn 
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cuûa mình, cuõng ñöøng quaù boù buoäc chính mình vaøo trong moät khuoân khoå 

ñònh saün naøo ñoù. Quaù thuùc eùp cuõng laø moät hình thöùc cuûa tham aùi. Haõy 

kieân nhaãn, kieân nhaãn chòu ñöïng laø ñieàu kieän caàn thieát cuûa haønh giaû. 

Neáu chuùng ta haønh ñoäng moät caùch töï nhieân vaø chuù taâm tænh thöùc thì trí 

tueä seõ ñeán vôùi chuùng ta moät caùch töï nhieân. Beân caïnh ñoù, tu taäp thieàn 

ñònh coù muïc ñích hieåu taùnh thuaàn khieát vaø khaùch quan trong khi quan 

saùt vaø coá traùnh nhöõng caûm giaùc vui, buoàn, thöông, gheùt, thieän, aùc, ham 

muoán, haän thuø, v.v. Haønh giaû neân luoân coi Luïc Caên laø nhöõng ñoái töôïng 

cuûa Thieàn Taäp. Theo Tyø Kheo Piyananda trong Nhöõng Haït Ngoïc Trí 

Tueä Phaät Giaùo, baïn phaûi luoân tænh thöùc veà nhöõng cô quan cuûa giaùc 

quan nhö maét, tai, muõi, löôõi, thaân vaø söï tieáp xuùc cuûa chuùng vôùi theá giôùi 

beân ngoaøi. Baïn phaûi tænh thöùc veà nhöõng caûm nghó phaùt sinh do keát quaû 

cuûa nhöõng söï tieáp xuùc aáy. Maét ñang tieáp xuùc vôùi saéc. Tai ñang tieáp xuùc 

vôùi thanh. Muõi ñang tieáp xuùc vôùi muøi. Löôõi ñang tieáp xuùc vôùi vò. Thaân 

ñang tieáp xuùc vôùi söï xuùc chaïm. YÙ ñang tieáp xuùc vôùi vaïn phaùp. Theo 

Kinh Sa Moân Quaû trong Tröôøng Boä Kinh, Ñöùc Phaät ñaõ daïy veà moät vò 

Tyø Kheo Hoä Trì Caùc Caên: “Theá naøo laø vò Tyø Kheo hoä trì caùc caên? Khi 

maét thaáy saéc, Tyø Kheo khoâng naém giöõ töôùng chung, khoâng naém giöõ 

töôùng rieâng. Nhöõng nguyeân nhaân gì, khieán nhaõn caên khoâng ñöôïc cheá 

ngöï, khieán tham aùi, öu bi, caùc aùc, baát thieän khôûi leân, Tyø Kheo töï cheá 

ngöï nguyeân nhaân aáy, hoä trì nhaõn caên, thöïc haønh söï hoä trì nhaõn caên. Khi 

tai nghe tieáng, muõi ngöûi höông, thaân caûm xuùc, yù nhaän thöùc caùc phaùp, vò 

aáy khoâng naém giöõ töôùng chung, khoâng naém giöõ töôùng rieâng. Nguyeân 

nhaân gì khieán yù caên khoâng ñöôïc cheá ngöï, khieán tham aùi, öu bi, caùc aùc, 

baát thieän phaùp khôûi leân, Tyø Kheo cheá ngöï nguyeân nhaân aáy, hoä trì yù 

caên, thöïc haønh söï hoä trì yù caên. Vò aáy nhôø söï hoä trì cao quyù caùc caên aáy, 

neân höôûng laïc thoï noäi taâm, khoâng vaån ñuïc. Toùm laïi, haønh giaû naøo coá 

gaéng thu thuùc luïc caên laø chaúng nhöõng ñang ñi treân ñöôøng leân Phaät, maø 

cuoäc soáng haèng ngaøy cuûa hoï cuõng luoân ñöôïc an laïc, tænh thöùc vaø haïnh 

phuùc. 

 

Sense Restraint in Daily Activities 

 

Practitioners should always contemplate on the six faculties are the 

main reasons that cause human beings to fall into hells, to be reborn in 

the realm of the hungry ghosts, or animals, asuras, devas, or human 

beings, etc. It is agreeable that the six faculties that help us maintain 
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our daily activities, but they are also the main factors that bring 

sufferings and afflictions to our body and mind. They are the main 

agents that cause us to create unwholesome karma, and eventually we 

will fall into evil ways because of them. Do not think that the eyes are 

that great, just because they help us see things. It is exactly because of 

their help that we give rise to all kinds of sufferings and afflictions. For 

instance, when we see an attractive person of the opposite sex, we 

become greedy for sex. If we do not get what we want, we will be 

afflicted; and if we get what we want, we will also be afflicted. The 

other faculties, ear, nose, tongue, body and mind are the same way. 

They make one give rise to many sufferings and afflictions. Therefore, 

the Buddha advised his disciples thus: “You should cultivate until you 

are unaware of heaven above, people in between, and earth below.” If 

we cultivate until the time heaven, earth, people, east, west, south, 

north, etc., can no longer impact our six faculties, then at that point we 

are liberated from all hindrances. The six sense-organs can be 

entrances to the hells; at the same time, they can be some of the most 

important entrances to the great enlightenment; for with them, we 

create karmas and sins, but also with them, we can practise the right 

way. According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are six roots or faculties (indriyani): Eye is one of the six 

senses on which one relies or from which knowledge is received. Ear is 

one of the six unions of the six sense organs with the six objects of the 

senses, the ears is in union with sound heard. Nose is in union with the 

smell smelt, this is one of the six unions of the six sense organs with 

the six objects of the senses. Tongue is in union with the taste tasted, 

this is one of the six unions of the six sense organs with the six objects 

of the senses. Body is in union with the thing touched, this is one of the 

six unions of the six sense organs with the six objects of the senses. 

And the Mind is in union with the dharma thought about. The Buddha 

said: “Karma that you have made for yourself can only disappear if you 

want it to. No one can make you want it to disappear. I have many 

kinds of medicine, but I can’t take it for you.” Therefore, we should be 

mindful of it throughout the day. But do not overdo it. Walk, eat, and 

act naturally, and then develop natural mindfulness of what is going on 

within ourselves. To force our meditation or force ourselves into 

awkward patterns is another form of craving. Patience and endurance 
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are necessary. If we act naturally and are mindful, wisdom will come 

naturally. It is obvious that during meditation, the six organs are closed 

and purified in order to develop their unlimited power and interchange 

(in the case of Buddha). This full development enables the eye to see 

everything in a great chiliocosm from its highest heaven down to its 

lowest hells and all the beings past, present, and future with all the 

karma of each. 

In the six sense-organs, thought, the mind-sense, the sixth of the 

senses, the perception of thinking or faculty of thinking or the thinking 

mind. According to Most Venerable Piyadassi in “The Buddha’s 

Ancient Path,” faculty of mind recognizes mental objects, we know, is 

not something tangible and perceptible like the other five faculties, 

which recognizes the external world. The eye cognizes the world of 

colors (vanna) or visible objects, the ear audible sounds, and so forth. 

The mind, however, cognizes the world of ideas and thoughts. Faculty 

of mind literally means “chief” or “lord”. Forms can only be seen by 

the faculty of the eye and not by the ear, hearing by the faculty of the 

ear, and so on. When it comes to the world of thoughts and ideas the 

faculty of the mind lord over the mental realm. The eye can not think 

thoughts, and collect ideas, but it is instrumental in seeing visible 

forms, the world of colors. Practitioners’s sense restraint is proper 

practice. We should be mindful of it throughout the day. But do not 

overdo it. Walk, eat, and act naturally, and then develop natural 

mindfulness of what is going on within ourselves. To force our 

meditation or force ourselves into awkward patterns is another form of 

craving. Patience and endurance are necessary. If we act naturally and 

are mindful, wisdom will come naturally. Besides, practicing 

meditation can lead to pure and objective observation and is intended 

to prevent emotions such as joy, sadness, love, jealousy, sympathy, 

antipathy, desire, hatred, etc. Practitioners always consider the six 

senses are objects of meditation practices. According to Bikkhu 

Piyananda in The Gems of Buddhism Wisdom, you must always be 

aware of the sense organs such as eye, ear, nose, tongue and body and 

the contact they are having with the outside world. You must be aware 

of the feelings that are arising as a result of this contact. Eye is now in 

contact with forms (rupa). Ear is now in contact with sound. Nose is 

now in conatct with smell. Tongue is now in contact with taste. Body is 



 414 

now in contact with touching. Mind is now in contact with all things 

(dharma). According to the Samannaphala Sutta in the Long Discourses 

of the Buddha, the Buddha taught about “a guardian of the sense-door.” 

How does a monk become a guardian of the sense-door? Here a monk, 

on seeing a visible object with the eye, does not grasp at its major signs 

or secondary characteristics. Because greed and sorrow, evil unskilled 

states, would overwhelm him if he dwelt leaving this eye-faculty 

unguarded, so he practises guading it, he protects the eye-faculty, 

develops restraint of the eye-faculty. On hearing a sound with the 

ear…; on smelling an odour with the nose…; on tasting a flavour with 

the tongue…; on feeling an object with the body…; on thinking a 

thought with the mind, he does not grasp at its major signs or secondary 

characteristics, he develops restraint of the mind-faculty. He 

experiences within himself the blameless bliss that comes from 

maintaining this Ariyan guarding of the faculties. In short, those who 

try to restraint the six senses are not only advancing on the path to 

Buddhahood, but they also have peace, mindfulness and happiness in 

their daily life.  
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Chöông Ba Möôi Chín 

Chapter Thirty-Nine 

 

Giöõ Taâm Bình Tónh Vaø Khoâng Dao Ñoäng  

Trong Moïi Hoaøn Caûnh 

 

Thoâng thöôøng maø noùi, ngöôøi tu taäp luoân coá giöõ cho ñöôïc caùi taâm 

bình tónh vaø khoâng dao ñoäng trong moïi hoaøn caûnh, chöù khoâng nhaát thieát 

laø phaûi ñôïi cho ñeán khi tu taäp hoaëc khi thieàn ñònh. Nhöng tu taäp thieàn 

ñònh laø söï thöïc haønh caàn thieát ñeå ñaït ñöôïc muïc ñích aáy. Noùi caùch khaùc, 

noù chæ söï quan saùt hay taäp trung taâm vaøo moät ñoái töôïng ñoäc nhaát khi 

ngoài yeân laëng moät mình. Vaäy thì chuùng ta neân taäp trung vaøo ñieàu gì? 

Ñaây laø caâu hoûi quan troïng, vaø quaû thöïc ñieàu naøy laø ñieåm maø toân giaùo 

khaùc vôùi trieát lyù hay ñaïo ñöùc. Cho duø chuùng ta coù theå kieân trì taäp trung 

vaøo moät ñieàu gì ñoù, chuùng ta cuõng khoâng theå giaûi thoaùt moät caùch tuyeät 

ñoái khoûi khoå ñau neáu chuùng ta chæ chuù taâm vaøo ñoái töôïng tröïc tieáp vôùi 

moät thaùi ñoä quy ngaõ. Thí duï nhö chuùng ta noã löïc tö duy veà moät ñieàu coù 

tính chaát vò kyû nhö mong caàu khoâng bò khoù khaên raéc roái veà coâng vieäc 

laøm aên hay mong caàu döôïc laønh beänh, thì roõ raøng chuùng ta khoâng theå 

coù luùc naøo ñöôïc giaûi thoaùt khoûi lo aâu vì taâm chuùng ta luùc naøo cuõng bò 

dao ñoäng bôûi coâng vieäc laøm aên vaø beänh taät. Loaïi taäp trung taâm thöùc 

naøy khoâng phaûi laø thieàn ñònh maø chæ laø söï ñaáu tranh vôùi aûo töôûng maø 

thoâi. Hoài töôûng laïi veà caùch haønh söû cuûa chuùng ta trong quaù khöù maø töï 

pheâ phaùn veà ñieàu maø ta nghó laø sai vaø quyeát ñònh söûa chöõa noù laø moät 

loaïi thieàn ñònh. Chuùng ta coù theå goïi ñoù laø thieàn ñònh theo quan ñieåm 

ñaïo ñöùc. Ñaây laø caùch tu taäp raát toát, coù lôïi ích cho vieäc thaêng tieán tính 

haïnh cuûa chuùng ta. Suy nghó saâu xa hôn nhö theá veà moät ñeà taøi laø thieàn 

ñònh maø khoâng coù yù nieäm quy ngaõ. Doø saâu vaøo nhöõng vaán ñeà nhö söï 

thaønh hình cuûa theá giôùi, loái soáng cuûa con ngöôøi, vaø xaõ hoäi lyù töôûng, ñoù 

laø thieàn ñònh töø quan ñieåm trieát hoïc. Loaïi thieàn ñònh naøy cuõng laø moät 

caùch thöïc haønh toát nhaèm giuùp naâng cao taùnh haïnh cuûa mình, taïo theâm 

chieàu saâu cho tö töôûng vaø laïi laøm lôïi ích cho xaõ hoäi. Tuy nhieân, ñieàu 

ñaùng tieác laø chuùng ta khoâng theå ñaït ñöôïc traïng thaùi taâm thöùc bình an 

(Nieát Baøn) thöïc söï qua caùc hình thöùc thieàn ñònh vöøa keå. Sôû dó nhö theá 

laø vì chuùng ta chæ coù theå ñi xa tôùi möùc maø tri thöùc con ngöôøi cho pheùp 

tuy raèng chuùng ta coù theå tö duy nghieâm tuùc veà chuùng ta vaø tuy raèng 
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chuùng ta coù theå doø saâu moät caùch trieát lyù vaøo con ñöôøng cuûa theá giôùi vaø 

cuûa ñôøi ngöôøi. Neáu chuùng ta baûo raèng con ngöôøi khoâng theå töï daãn daét 

mình ñeán Nieát Baøn duø cho con ngöôøi tö duy veà caùch haønh söû cuûa mình, 

hoái haän veà caùch haønh söû sai traùi vaø quyeát ñònh thöïc haønh thieän haïnh, 

thì vaán ñeà sau ñaây cuõng töï nhieân khôûi leân: “Ñaønh raèng khi suy nghó veà 

ñaïo ñöùc, xaõ hoäi vaø nhöõng quyeát ñònh thöïc haønh thieän haïnh, thì vaán ñeà 

sau ñaây cuõng seõ töï nhieân khôûi leân: “Haún laø nhö theá khi suy nghó veà ñaïo 

ñöùc, xaõ hoäi vaø nhöõng quyeát ñònh döïa treân nhöõng suy nghó nhö vaäy. 

Nhöng suy nghó veà mình döôùi aùnh saùng cuûa giaùo lyù cuûa Ñöùc Phaät vaø 

quyeát ñònh phöông höôùng haønh ñoäng cuûa mình theo giaùo lyù aáy, ñoù 

khoâng phaûi laø con ñöôøng ñöa ñeán Nieát Baøn hay sao?” Kyø thaät, ñaây laø 

quaù trình maø chuùng ta phaûi theo ñeå tieán tôùi Nieát Baøn, nhöng caùch thöùc 

ñeå ñaït ñöôïc Nieát Baøn khoâng deã daøng nhö theá. Neáu ñoù chæ laø vaán ñeà 

hieåu bieát vaø kieåm soaùt caùi taâm coù yù thöùc nhöng hôøi hôït beân ngoaøi thì 

vaán ñeà seõ töông ñoái ñôn giaûn. Haàu heát moïi ngöôøi chuùng ta ñeàu coù theå 

kieåm soaùt taâm thöùc mình nhôø tu taäp giaùo lyù nhaø Phaät. Nhöng con ngöôøi 

cuõng coù moät caùi taâm maø con ngöôøi khoâng nhaän bieát ñöôïc. Con ngöôøi 

khoâng naém baét ñöôïc noù vì khoâng heà coù yù thöùc veà noù. Con ngöôøi khoâng 

theå kieåm soaùt noù vì khoâng theå naém baét noù ñöôïc. Loaïi taâm naøy goïi laø 

“Maït Na” vaø “A Laïi Da”. Theo Phaïn ngöõ Maïn Na vaø A Laïi Da töông 

öùng vôùi hai taâm: Taâm thu gom vaø Taâm taøng tröõ. Ngöôøi ta goïi chuùng laø 

tieàm thöùc theo thuaät ngöõ khoa hoïc. Taát caû nhöõng gì maø ngöôøi ta ñaõ 

kinh nghieäm, suy nghó vaø caûm nhaän trong quaù khöù vaãn toàn taïi trong 

chieàu saâu cuûa tieàm thöùc. Caùc nhaø taâm lyù hoïc coâng nhaän raèng tieàm thöùc 

khoâng nhöõng chæ gaây aûnh höôûng lôùn vaøo tính chaát vaø chöùc naêng taâm lyù 

con ngöôøi maø coøn taïo ra nhieàu roái loaïn khaùc nhau. Vì noù thöôøng ôû beân 

ngoaøi taàm cuûa ta neân chuùng ta khoâng theå kieåm soaùt tieàm thöùc chæ baèng 

caùch tö duy vaø thieàn ñònh suoâng ñöôïc. Chính vì theá maø vieäc giöõ cho 

moät caùi taâm luoân bình tónh vaø khoâng dao ñoäng trong moïi hoaøn caûnh ñoái 

vôùi haønh giaû khoâng phaûi laø chuyeän deã laøm, nhöng ñaây laø chuyeän maø 

haønh giaû tu taäp treân böôùc ñöôøng leân Phaät phaûi coá laøm cho ñöôïc, khoâng 

coù ngoaïi leä! 
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To Maintain a Cool and Un-Agitated Mind  

Under All Circumstances 

 

Ordinarily speaking, practitioners always try to maintain a cool and 

un-agitated mind under all circumstances, not necessarily waiting until 

practicing of sitting meditation. But meditation is the practice necessary 

in order to attain this result. In other words, it indicates the idea of 

contemplation, or concentration of the mind on a single object while 

sitting quietly alone. On what should we concentrate? That is the 

important question. And this indeed is the poit at which religion differs 

from philosophy and morality. However hard we may concentrate on 

something, we cannot become absolutely free from our sufferings as 

long as we are absorbed only in immediate phenomena with a self-

centered attitude. For example, we devote ourselves to thinking of such 

a selfish matter as wishing to be rid of uneasiness and irritation 

concerning the management of our business, or wishing to recover from 

illness, it is obvious that we cannot be freed from such trouble for a 

moment, because our mind is swayed by our business or our illness. 

This kind of mental absorption is not meditation but a mere struggling 

with illusion. To reflect our past conduct, criticizing ourselves for what 

we think to be wrong and determining to correct it, is a kind of 

meditation from a moral point of view. This is a very fine practice that 

is useful for improving our character. To think still more deeply than 

this about a subject is meditation without a self-centered idea. To probe 

deeply into such matters as the formation of the world, the way of 

human life, and the ideal society, this is meditation from the 

philosophical point of view. This kind of meditation is also a fine 

practice that enhances our character, adding depth to our ideas and in 

turn benefiting society. However, regrettably, we cannot obtain a true 

state of mental peace or Nirvana through the forms of meditation 

mentioned above. This is because we can go only as far as the range of 

human knowledge permits, however sternly we may reflect on 

ourselves and however deeply we may probe philosophically into the 

ideal way of the world and human life. If we say that man cannot lead 

himself to Nirvana even though he reflects on his conduct, repents of 

wrong conduct, and determines to practice good conduct, the following 

questions will naturally arise: “That must be so when reflecting on 
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morality and society and making resolutions on basis of that reflection. 

But is it not the way to Nirvana on oneself in the light of the Buddha’s 

teachings and to determine one’s actions according to them?” Indeed, 

this is one process by which we progress toward Nirvana, but the way 

to attain Nirvana is not as easy as that. If it were only a matter of 

understanding and controlling one’s superficial, conscious mind, the 

problem would be relatively simple. Most people can control their 

conscious mind by means of the Buddha’s teachings through practice of 

religious disciplines. But man also has a mind of which he is not aware. 

He cannot grasp it because he is unconscious of it. He cannot control it 

because of being unable to grasp it. This kind of mind is called a 

combination of “Manas” and “Alaya”. In Sanskrit, “Manas” and 

“Alaya” correspond to two minds: mind of gathering facts and mind of 

storing facts. People call them the subconscious minds in scientific 

terminology. All that one has experienced, thought, and felt in past 

remains in the depth of one’s subconscious mind. Psychologists 

recognize that the subconscious mind not only exerts a great influence 

on the man’s character and his mental functions but even causes 

various disorders. Because it is normally beyond our reach, we cannot 

control the subconscious mind by mere reflection and meditation. In 

fact, karma contributes a considerable problem to current practice of 

meditation. For these reasons, to maintain a cool and un-agitated mind 

under all circumstances is not an easy thing to do for practitioners, but 

they have to try to if they want to advance on the path to Buddhahood, 

without any exception! 
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Chöông Boán Möôi  

Chapter Forty 

 

Haønh Giaû Coá Gaéng Tu Taäp Ñieàu Phuïc Taâm 

 

Ñieàu phuïc Taâm coøn ñöôïc goïi laø Tu Taâm, nghóa laø gìn giöõ taâm, 

khoâng cho noù phoùng tuùng kieâu ngaïo. Ngöôøi khoâng bieát töï ñieàu chænh 

taâm mình cho hoøa hôïp vôùi töøng hoaøn caûnh cuõng gioáng nhö moät töû thi 

trong quan taøi. Haõy quay trôû laïi höôùng vaøo taâm mình, coá tìm nieàm vui 

trong chính baûn taâm, baïn seõ luoân tìm thaáy trong ñoù suoái nguoàn baát taän 

cuûa söï an vui ñang saün saøng chôø ñoùn baïn thöôûng thöùc. Chæ khi naøo taâm 

baïn ñöôïc ñieàu phuïc vaø ñi treân con ñöôøng chaân chính thì taâm aáy môùi 

höõu duïng cho chính baïn vaø cho xaõ hoäi. Moät caùi taâm baát thieän chaúng 

nhöõng nguy hieåm cho chính baïn, maø coøn nguy hieåm cho caû xaõ hoäi nöõa. 

Neân nhôù raèng taát caû nhöõng tai öông gaây neân bôûi con ngöôøi ñeàu baét 

nguoàn töø töø nhöõng ngöôøi khoâng kieåm soaùt ñöôïc taâm mình hay nhöõng 

ngöôì khoâng bieát caùch ñieàu phuïc taâm mình. Thaät vaäy, Ngoaïi tröø taâm ra, 

khoâng coøn thöù gì khaùc. Taâm, Phaät, chuùng sanh khoâng sai khaùc. Haønh 

giaû tu Thieàn neân luoân nhôù raèng neáu chuùng ta cho pheùp taâm buoâng lung 

vôùi nhöõng tö töôûng xaáu xa, taâm coù theå gaây neân nhöõng tai hoïa, laém khi 

toån haïi ñeán taùnh maïng. Nhöng ngöôïc laïi, moät caùi taâm thaám nhuaàn tö 

töôûng thieän laønh coù theå chöõa laønh moät thaân xaùc beänh hoaïn. Khi taâm 

taäp trung vaøo chaùnh tö duy vaø chaùnh tinh taán cuõng nhö chaùnh kieán (söï 

hieåu bieát ñuùng ñaén) thì aûnh höôûng cuûa noù thaät saâu roäng voâ cuøng. Vì 

vaäy maø moät caùi taâm thanh tònh vaø thieän laønh seõ laøm cho cuoäc soáng 

maïnh khoûe vaø thö giaõn hôn. Taâm laø moät hieän töôïng vi teá vaø phöùc taïp 

ñeán noãi khoâng theå tìm ra hai ngöôøi vôùi cuøng moät taâm taùnh gioáng nhau. 

Tö töôûng cuûa con ngöôøi dieãn ñaït ra lôøi noùi vaø haønh ñoäng. Söï laëp ñi laëp 

laïi cuûa lôøi noùi vaø haønh ñoäng khôûi leân thoùi quen vaø cuoái cuøng thoùi quen 

laâu ngaøy seõ bieán thaønh taâm taùnh. Taâm taùnh laø keát quaû cuûa nhöõng haønh 

ñoäng ñöôïc höôùng bôûi taâm, vaø nhö vaäy taâm taùnh cuûa moãi ngöôøi khaùc 

nhau. Nhö vaäy ñeå thaáu ñaït baûn chaát thaät söï cuûa ñôøi soáng chuùng ta caàn 

phaûi khaûo saùt töôøng taän nhöõng hoùc hieåm saâu taän trong taâm chæ coù theå 

hoaøn taát ñöôïc baèng caùch duy nhaát laø phaûi nhìn trôû laïi saâu vaøo beân trong 

cuûa chính mình döïa treân giôùi ñöùc vaø ñaïo haïnh cuûa thieàn ñònh. Theo 

quan ñieåm Phaät giaùo, taâm hay thöùc, laø phaàn coát loõi cuûa kieáp nhaân sinh. 

Taát caû nhöõng kinh nghieäm taâm lyù, nhö ñau ñôùn vaø sung söôùng, phieàn 
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muoän vaø haïnh phuùc, thieän aùc, soáng cheát, ñeàu khoâng do moät nguyeân lyù 

ngoaïi caûnh naøo mang ñeán, maø chæ laø keát quaû cuûa nhöõng tö töôûng cuûa 

chuùng ta cuõng nhö nhöõng haønh ñoäng do chính nhöõng tö töôûng aáy mang 

ñeán. Ñieàu phuïc taâm coù nghóa laø höôùng daãn taâm chuùng ta ñi theo thieän 

ñaïo vaø traùnh xa aùc ñaïo. Theo giaùo thuyeát nhaø Phaät, luyeän taâm khoâng 

coù nghóa laø hoäi nhaäp vôùi thaàn linh, cuõng khoâng nhaèm ñaït tôùi nhöõng 

chöùng nghieäm huyeàn bí, hay töï thoâi mieân, maø nhaèm thaønh töïu söï tænh 

laëng vaø trí tueä cuûa taâm mình cho muïc tieâu duy nhaát laø thaønh ñaït taâm 

giaûi thoaùt khoâng lay chuyeån. Trong moät thôøi gian daøi chuùng ta luoân noùi 

veà söï oâ nhieãm cuûa khoâng khí, ñaát ñai vaø moâi tröôøng, coøn söï oâ nhieãm 

trong taâm chuùng ta thì sao?  Chuùng ta coù neân laøm moät caùi gì ñoù ñeå 

traùnh cho taâm chuùng ta ñöøng ñi saâu hôn vaøo nhöõng con ñöôøng oâ nhieãm 

hay khoâng? Vaâng, chuùng ta neân laøm nhö vaäy. Chuùng ta neân vöøa baûo veä 

vöøa thanh loïc taâm mình. Ñöùc Phaät daïy: “Töø laâu roài taâm chuùng ta ñaõ 

töøng bò tham, saân, si laøm oâ nhieãm. Nhöõng nhô bôïn trong taâm laøm cho 

chuùng sanh oâ nhieãm, vaø chæ coù phöông caùch goäi röõa taâm môùi laøm cho 

chuùng sanh thanh saïch maø thoâi.” Phaät töû thuaàn thaønh neân luoân nhôù 

raèng loái soáng haèng ngaøy cuûa chuùng ta phaûi laø moät tieán trình thanh loïc oâ 

nhieãm lôøi noùi vaø haønh ñoäng moät caùch tích cöïc. Vaø chuùng ta chæ coù theå 

thöïc hieän loaïi thanh loïc naøy baèng thieàn taäp, chöù khoâng phaûi baèng tranh 

luaän trieát lyù hay lyù luaän tröøu töôïng. Ñöùc Phaät daïy: “Daàu ta coù chinh 

phuïc caû ngaøn laàn, caû ngaøn ngöôøi nôi chieán tröôøng, ngöôøi chinh phuïc vó 

ñaïi nhaát vaãn laø ngöôøi chinh phuïc ñöôïc chính mình.” Chinh phuïc chính 

mình khoâng gì khaùc hôn laø töï chuû, hay töï laøm chuû laáy mình. Chinh 

phuïc chính mình laø naém vöõng phaàn taâm linh cuûa mình, laøm chuû nhöõng 

caûm kích, tình caûm, nhöõng öa thích vaø gheùt boû cuûa chính mình. Vì vaäy, 

chinh phuïc chính mình laø moät vöông quoác vó ñaïi maø moïi ngöôøi ñeàu mô 

öôùc, vaø bò duïc voïng ñieàu khieån laø söï noâ leä ñau ñôùn nhaát cuûa ñôøi ngöôøi. 

Haønh giaû tu Thieàn neân luoân nhôù raèng treân ñôøi naøy khoâng coù caùi gì heát 

ngoaøi yù thöùc, vì caùc hieän töôïng chæ laø nhöõng phoùng chieáu cuûa yù thöùc 

maø thoâi. Muïc ñích cuûa thöïc taäp Thieàn laø ñeå ñieàu taâm vaø coù ñöôïc söï 

tænh thöùc nôi taâm. Haønh giaû neáu bieát roõ ñöôïc taâm mình thì seõ khoâng 

laõng phí coâng khoâng, ngöôïc laïi thì chæ laø uoång coâng phí söùc maø thoâi. 

Muoán bieát taâm mình, baïn phaûi luoân quaùn saùt vaø nhaän bieát veà noù. Vieäc 

naøy phaûi ñöôïc thöïc taäp baát cöù luùc naøo, duø ñi, ñöùng, naèm, ngoài, noùi, nín. 

Ñieàu quan troïng laø coá gaéng ñöøng bò chi phoái bôûi caùc cöïc ñoan, toát xaáu, 

thieän aùc, chaùnh taø. Khi moät nieäm thieän phaùt khôûi, ta chæ neân nhaän dieän: 
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“Moät nieäm thieän vöøa môùi phaùt sanh.” Khi moät nieäm baát thieän phaùt 

khôûi, ta cuõng nhaän dieän: “Moät nieäm baát thieän vöøa môùi phaùt khôûi.” Coá 

gaéng ñöøng loâi keùo hoaëc xua ñuoåi chuùng. Nhaän dieän nieäm ñeán nieäm ñi 

laø ñuû. Neáu chuùng coøn, bieát chuùng ñang coøn. Neáu chuùng ñaõ ñi roài thì 

bieát chuùng ñaõ ñi roài. Nhö vaäy laø haønh giaû coù khaû naêng ñieàu taâm vaø ñaït 

ñöôïc söï tænh thöùc nôi taâm. Theo doøng thieàn Phaät giaùo, ñeå ñieàu phuïc 

voïng taâm, chuùng ta phaûi khoâng boû gì vaøo trong ñoù (voâ taâm). Noùi caùch 

khaùc, trong ñieàu phuïc taâm, moïi thöù ñeàu phaûi ñöôïc boû beân ngoaøi keå caû 

möôøi teân giaëc: tham, saân, si, maïn, nghi, taø kieán, saùt, ñaïo, daâm, voïng, 

luùc naøo cuõng chöïc chôø haõm haïi vaø phaù naùt ñöôøng tu cuûa chuùng ta. Laøm 

ñöôïc nhöõng ñieàu naøy, cuoäc soáng cuûa chuùng ta seõ coù nhieàu an laïc, tænh 

thöùc vaø haïnh phuùc hôn. 

 

Practitioners Try to Cultivate to Regulate the Mind 

 

Control or regulate one’s mind also called to tame the mind or to 

cultivate the mind, or to maintain and watch over the mind, not letting 

it get out of control, become egotistical, self-centered, etc. A man who 

does not know how to adjust his mind according to circumstances would 

be like a corpse in a coffin. Turn your mind to yourself, and try to find 

pleasure within yourself, and you will always find therein an infinite 

source of pleasure ready for your enjoyment. Only when your mind is 

under control and put in the right path, it will be useful for yourself and 

for society. An unwholesome mind is not only danger to yourself, but 

also to the whole society. Remember all man-made calamities in the 

world is created by men who have not learned the way of mind control 

or men who don’t know how to tame their minds. As a matter of fact, 

Outside the mind, there is no other thing. Mind, Buddha, and all the 

living, these three are not different (the Mind, the Buddha and sentient 

beings are not three different things). Zen practitioners should always 

remember that if the mind is allowed to function viciously and indulge 

in unwholesome thoughts, it can cause disaster, can even cause one’s 

death. But on the other hand, a mind imbued with wholesome thoughts 

can cure a sick body. When the mind is concentrated on right thoughts 

with right effort and right understanding, the effects it can produce are 

immense. Thus a mind with pure and wholesome thoughts leads to a 

healthy and relaxed life. Mind is such a subtle and intricate 
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phenomenon that it is impossible to fine two men of the same mind. 

Man’s thoughts are translated into speech and action. Repetition of 

such speech and action gives rise to habits and finally habits form 

character. Character is the result of man’s mind-directed activities and 

so the characters of human beings vary. Thus to understand the real 

nature of life, one has to explore the innermost recesses of one’s mind 

which can only be accomplished by deep self-introspection based on 

purity of conduct and meditation.  The Buddhist point of view is that 

the mind or consciousness is the core of our existence. Of all forces the 

force of mind is the most potent. It is the power by itself. All our 

psychological experiences, such as pain and pleasure, sorrow and 

happiness, good and evil, life and death, are not attributed to any 

external agency. They are the result of our own thoughts and their 

resultant actions. To tame the mind means to try to guide our minds to 

follow the wholesome path and to stay away from the unwholesome 

path. According to Buddhism teachings, training the mind doesn’t mean 

to gain union with any supreme beings, nor to bring about any mystical 

experiences, nor is it for any self-hypnosis. It is for gaining tranquility 

of mind and insight for the sole purpose of attaining unshakable 

deliverance of the mind. For a long long period of time, we all talk 

about air, land and environment pollution, what about our mind 

pollution? Should we do something to prevent our minds from 

wandering far deep into the polluted courses? Yes, we should. We 

should equally protect and cleanse our mind. The Buddha once taught: 

“For a long time has man’s mind been defiled by greed, hatred and 

delusion. Mental defilements make beings impure; and only mental 

cleansing can purify them.” Devout Buddhists should always keep in 

mind that our daily life is an intense process of cleansing our own 

action, speech and thoughts. And we can only achieve this kind of 

cleansing through practice, not philosophical speculation or logical 

abstraction. Remember the Buddha once said: “Though one conquers 

in battle thousand times thousand men, yet he is the greatest conqueror 

who conquers himself.” This is nothing other than “training of your own 

monkey mind,” or “self-mastery,” or  “control your own mind.” It 

means mastering our own mental contents, our emotions, likes and 

dislikes, and so forth. Thus, “self-mastery” is the greatest empire a man 

can aspire unto, and to be subject to our own passions is the most 
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grievous slavery. Zen practitioners should always remember that 

nothing exists outside the mind (consciousness), since all phenomena 

are projections of consciousness. The purpose of practicing meditation 

to take hold of our mind and to obtain the mindfulness of the mind. If 

the practitioner knows his own mind, he will not waste his time and 

effort, otherwise, his time and effort will be useless. To know your 

mind, you should always observe and and recognize everything about 

it. This must be practiced at all times, while you are walking, standing, 

lying, sitting, speaking, or even when you are not speaking. The most 

important thing is to try not to be dominated by the distinction between 

extremes of good and bad, wholesome and unwholesome, just and 

unjust, etc. Whenever a wholesome thought arises, acknowledge it: “A 

wholesome thought has just arisen.” If an unwholesome thought arises, 

acknowledge it as well: “An unwholesome thought has just arisen.” 

Don’t dwell on it or try to get rid of it. To acknowledge it is enough. If 

they are still there, acknowledge they are still there. If they have gone, 

acknowledge they have gone. That way the practitioner is able to hold 

of his mind and to obtain the mindfulness of the mind. According to the 

Buddhist Zen, to tame the deluded mind we must not have any thing in 

it (take the mind of non-existence or the empty mind). In other words, 

in regulating our mind, everything must be dropped outside including 

the ten robbers: greed, anger, ignorance, arrogance, doubt, wrong 

views, killing, stealing, sexual misconducts, and lying are always 

waiting to harm and to destroy completely our path of cultivation. To 

be able to do all these, our life will have more peace, mindfulness, and 

happiness.  
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Chöông Boán Möôi Moát 

Chapter Forty-One 

 

Nieäm Xöù Cuûa Taâm Thöùc 

 

Nieäm xöù cuûa taâm hay taâm nieäm xöù laø quaùn taâm voâ thöôøng. Quaùn 

vaø toaøn chöùng ñöôïc taâm laø voâ thöôøng. Quaùn thaáy taâm ngaén nguûi voâ 

thöôøng. Nhieàu ngöôøi cho raèng taâm hoï khoâng thay ñoåi vì theá cho neân hoï 

luoân chaáp vaøo nhöõng gì hoï nghó vaø tin raèng ñoù laø chaân lyù. Raát coù theå 

moät soá cuõng thaáy taâm mình luoân thay ñoåi, nhöng hoï khoâng chaáp nhaän 

maø cöù lôø ñi. Ngöôøi tu Phaät neân quaùn saùt taâm thieän, taâm aùc cuûa ta ñeàu 

laø töôùng sanh dieät voâ thöôøng khoâng coù thöïc theå. Taát caû caùc loaïi taâm sôû 

töôùng noù chôït coù chôït khoâng, chôït coøn chôït maát thì laøm gì coù thaät maø 

chaáp laø taâm mình. Trong khi ngoài thieàn ñònh, ngöôøi ta seõ coù cô hoäi 

nhaän ra raèng taâm naày cöù tieáp tuïc nhaåy nhoùt coøn nhanh hôn caû nhöõng 

hình aûnh treân maøn aûnh xi neâ. Cuõng chính vì vaäy maø thaân khoâng an vì 

phaûi luoân phaûn öùng theo nhöõng nhòp ñaäp cuûa doøng suy töôûng. Cuõng 

chính vì vaäy maø con ngöôøi ta ít khi ñöôïc tónh laëng vaø chieâm nghieäm 

ñöôïc haïnh phuùc thaät söï. Phaät töû thuaàn thaønh neân luoân nhôù raèng taâm 

khoâng phaûi laø moät thöïc theå cuûa chính noù. Noù thay ñoåi töøng giaây. Chính 

vì theá maø Phaät ñaõ daïy raèng taâm cuûa phaøm phu nhö con vöôïn chuyeàn 

caây, nhö gioù, nhö ñieån chôùp hay nhö gioït söông mai treân ñaàu coû. Phaùp 

quaùn naày giuùp cho haønh giaû thaáy ñöôïc moïi söï moïi vaät ñeàu thay ñoåi töø 

ñoù coù khaû naêng döùt tröø ñöôïc beänh chaáp taâm sôû laø thaät cuûa ta. Voâ 

thöôøng laø baûn chaát chính yeáu cuûa vaïn höõu. Vaïn höõu keå caû thaân taâm 

con ngöôøi voâ thöôøng, töøng giaây töøng phuùt bieán ñoåi. Taát caû ñeàu phaûi traûi 

qua tieán trình sinh truï dò dieät. Quaùn taâm voâ thöôøng, phuû nhaän yù nghó veà 

“thöôøng.” ÔÛ ñaây vò Tyø Kheo quaùn taâm treân taâm, tinh caàn, tænh giaùc, 

chaùnh nieäm ñeå nhieáp phuïc tham saân treân ñôøi. Tuy nhieân, chuùng ta phaûi 

quaùn caùi Taâm naøo? Haønh giaû tu taäp ñi tìm taâm mình. Nhöng tìm caùi 

taâm naøo? Coù phaûi tìm taâm tham, taâm giaän hay taâm si meâ? Hay tìm taâm 

quaù khöù, vò lai hay hieän taïi? Taâm quaù khöù khoâng coøn hieän höõu, taâm 

töông lai thì chöa ñeán, coøn taâm hieän taïi cuõng khoâng oån. Theo Kinh Töù 

Nieäm Xöù trong Kinh Trung Boä, Ñöùc Phaät daïy: “Naøy Ca Dieáp, taâm 

khoâng theå naém baét töø beân trong hay beân ngoaøi, hoaëc ôû giöõa. Taâm voâ 

töôùng, voâ nieäm, khoâng coù choã sôû y, khoâng coù nôi quy tuùc. Chö Phaät 

khoâng thaáy taâm trong quaù khöù, hieän taïi vaø vò lai. Caùi maø chö Phaät 
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khoâng thaáy thì laøm sao maø quaùn nieäm cho ñöôïc? Neáu coù quaùn nieäm 

chaúng qua chæ laø quaùn nieäm veà voïng töôûng sinh dieät cuûa caùc ñoái töôïng 

taâm yù maø thoâi.” Taâm nhö moät aûo thuaät, vì voïng töôûng ñieân ñaûo cho 

neân coù sinh dieät muoân truøng. Taâm nhö nöôùc trong doøng soâng, khoâng 

bao giôø döøng laïi, vöøa sinh ñaõ dieät. Taâm nhö ngoïn löûa ñeøn, do nhaân 

duyeân maø coù. Taâm nhö chôùp giaät, loùe leân roài taét. Taâm nhö khoâng gian, 

nôi muoân vaät ñi qua. Taâm nhö baïn xaáu, taïo taùc nhieàu laàm loãi. Taâm nhö 

löôõi caâu, ñeïp nhöng nguy hieåm. Taâm nhö ruoài xanh, ngoù töôûng ñeïp 

nhöng laïi raát xaáu. Taâm nhö keû thuø, taïo taùc nhieàu nguy bieán. Taâm nhö 

yeâu ma, tìm nôi hieåm yeáu ñeå huùt sinh khí cuûa ngöôøi. Taâm nhö keû troäm 

heát caùc caên laønh. Taâm öa thích hình daùng nhö con maét thieâu thaân, öa 

thích aâm thanh nhö troáng traän, öa thích muøi höông nhö heo thích raùc, öa 

thích vò ngon nhö ngöôøi thích aên nhöõng thöùc aên thöøa, öa thích xuùc giaùc 

nhö ruoài sa dóa maät. Tìm taâm hoaøi maø khoâng thaáy taâm ñaâu. Ñaõ tìm 

khoâng thaáy thì khoâng theå phaân bieät ñöôïc. Nhöõng gì khoâng phaân bieät 

ñöôïc thì khoâng coù quaù khöù, hieän taïi vaø vò lai. Nhöõng gì khoâng coù quaù 

khöù, hieän taïi vaø vò lai thì khoâng coù maø cuõng khoâng khoâng. Haønh giaû 

tìm taâm beân trong cuõng nhö beân ngoaøi khoâng thaáy. Khoâng thaáy taâm nôi 

nguõ uaån, nôi töù ñaïi, nôi luïc nhaäp. Haønh giaû khoâng thaáy taâm neân tìm 

daáu cuûa taâm vaø quaùn nieäm: “Taâm do ñaâu maø coù?” Vaø thaáy raèng: “Heã 

khi naøo coù vaät laø coù taâm.” Vaäy vaät vaø taâm coù phaûi laø hai thöù khaùc bieät 

khoâng? Khoâng, caùi gì laø vaät, caùi ñoù cuõng laø taâm. Neáu vaät vaø taâm laø hai 

thöù hoùa ra coù ñeán hai taàng. Cho neân vaät chính laø taâm. Vaäy thì taâm coù 

theå quaùn taâm hay khoâng? Khoâng, taâm khoâng theå quaùn taâm. Löôõi göôm 

khoâng theå töï caét ñöùt laáy mình, ngoùn tay khoâng theå töï sôø mình, cuõng nhö 

vaäy, taâm khoâng theå töï quaùn mình. Bò daèn eùp töù phía, taâm phaùt sinh, 

khoâng coù khaû naêng an truù, nhö con vöôïn chuyeàn caønh, nhö hôi gioù 

thoaûng qua. Taâm khoâng coù töï thaân, chuyeån bieán raát nhanh, bò caûm giaùc 

laøm dao ñoäng, laáy luïc nhaäp laøm moâi tröôøng, duyeân thöù naøy, tieáp thöù 

khaùc. Laøm cho taâm oån ñònh, baát ñoäng, taäp trung, an tónh, khoâng loaïn 

ñoäng, ñoù goïi laø quaùn taâm vaäy. Toùm laïi, quaùn Taâm noùi leân cho chuùng ta 

bieát taàm quan troïng cuûa vieäc theo doõi, khaûo saùt vaø tìm hieåu taâm mình 

vaø cuûa söï hay bieát nhöõng tö töôûng phaùt sanh ñeán vôùi mình, bao goàm 

nhöõng tö töôûng tham, saân, vaø si, laø nguoàn goác phaùt khôûi taát caû nhöõng 

haønh ñoäng sai traùi. Qua phaùp nieäm taâm, chuùng ta coá gaéng thaáu ñaït caû 

hai, nhöõng traïng thaùi baát thieän vaø thieän. Chuùng ta quaùn chieáu, nhìn 

thaáy caû hai maø khoâng dính maéc, luyeán aùi, hay baát maõn khoù chòu. Ñieàu 
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naøy seõ giuùp chuùng ta thaáu ñaït ñöôïc cô naêng thaät söï cuûa taâm. Chính vì 

theá maø nhöõng ai thöôøng xuyeân quaùn taâm seõ coù khaû naêng hoïc ñöôïc 

phöông caùch kieåm soaùt taâm mình. Phaùp quaùn taâm cuõng giuùp chuùng ta 

nhaän thöùc raèng caùi goïi laø “taâm” cuõng chæ laø moät tieán trình luoân bieán 

ñoåi, goàm nhöõng traïng thaùi taâm cuõng luoân luoân bieán ñoåi, vaø trong ñoù 

khoâng coù caùi gì nhö moät thöïc theå nguyeân veïn, ñôn thuaàn goïi laø “baûn 

ngaõ” hay “ta.” Theo Kinh Töù Nieäm Xöù trong Kinh Trung Boä, Ñöùc Phaät 

daïy: “Naày caùc Tyø Kheo, nhö theá naøo laø Tyø Kheo soáng quaùn nieäm taâm 

thöùc nôi taâm thöùc? Naày caùc Tyø Kheo, moäi khi nôi taâm thöùc coù tham 

duïc, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang coù tham duïc. Moãi khi 

taâm thöùc khoâng coù tham duïc, vò aáy yù thöùc raèng taâm thöùc cuûa mình 

khoâng coù tham duïc. Moãi khi trong taâm thöùc mình coù saân haän, vò aáy yù 

thöùc raèng taâm thöùc cuûa mình ñang coù saân haän. Moãi khi taâm thöùc cuûa 

mình khoâng coù saân haän, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang 

khoâng coù saân haän. Moãi khi taâm thöùc mình coù si meâ, vò aáy yù thöùc raèng 

taâm thöùc cuûa mình ñang si meâ. Moãi khi taâm thöùc cuûa mình khoâng coù si 

meâ, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang khoâng coù si meâ. Moãi khi 

taâm thöùc mình coù thu nhieáp, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang 

coù thu nhieáp. Moãi khi taâm thöùc mình taùn loaïn, vò aáy yù thöùc raèng taâm 

thöùc cuûa mình ñang taùn loaïn. Moãi khi taâm thöùc mình trôû thaønh khoaùng 

ñaït, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang trôû thaønh khoaùng ñaït. 

Moãi khi taâm thöùc mình trôû neân haïn heïp, vò aáy yù thöùc raèng taâm thöùc cuûa 

mình ñang trôû neân haïn heïp. Moãi khi taâm thöùc mình ñaït ñeán traïng thaùi 

cao nhaát, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang ñaït ñeán traïng thaùi 

cao nhaát. Moãi khi taâm thöùc mình khoâng ñaït ñeán traïng thaùi cao nhaát, vò 

aáy yù thöùc raèng taâm thöùc mình khoâng ñaït ñeán traïng thaùi cao nhaát. Moãi 

khi taâm thöùc mình coù ñònh, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang 

coù ñònh. Moãi khi taâm thöùc mình khoâng coù ñònh, vò aáy yù thöùc raèng taâm 

thöùc cuûa mình ñang khoâng coù ñònh. Moãi khi taâm thöùc mình giaûi thoaùt, 

vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang giaûi thoaùt. Moãi khi taâm thöùc 

mình khoâng coù giaûi thoaùt, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang 

khoâng coù giaûi thoaùt. Nhö vaäy vò aáy soáng quaùn nieäm taâm thöùc treân noäi 

taâm; hay soáng quaùn nieäm taâm thöùc treân caû noäi taâm laãn ngoaïi taâm. Hay 

vò aáy soáng quaùn nieäm taùnh sanh khôûi treân taâm thöùc; hay soáng quaùn 

nieäm taùnh dieät taän treân taâm thöùc. Hay soáng quaùn nieäm taùnh sanh dieät 

treân taâm thöùc. “Coù taâm ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy 

voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông 
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töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy 

laø Tyø Kheo soáng quaùn nieäm taâm thöùc treân caùc taâm thöùc.” 

Muïc ñích cuûa thöïc taäp Thieàn laø ñeå ñieàu taâm vaø coù ñöôïc söï tænh 

thöùc nôi taâm. Haønh giaû neáu bieát roõ ñöôïc taâm mình thì seõ khoâng laõng 

phí coâng khoâng, ngöôïc laïi thì chæ laø uoång coâng phí söùc maø thoâi. Muoán 

bieát taâm mình, baïn phaûi luoân quaùn saùt vaø nhaän bieát veà noù. Vieäc naøy 

phaûi ñöôïc thöïc taäp baát cöù luùc naøo, duø ñi, ñöùng, naèm, ngoài, noùi, nín… 

Ñieàu quan troïng laø coá gaéng ñöøng bò chi phoái bôûi caùc cöïc ñoan, toát xaáu, 

thieän aùc, chaùnh taø. Khi moät nieäm thieän phaùt khôûi, ta chæ neân nhaän dieän: 

“Moät nieäm thieän vöøa môùi phaùt sanh.” Khi moät nieäm baát thieän phaùt 

khôûi, ta cuõng nhaän dieän: “Moät nieäm baát thieän vöøa môùi phaùt khôûi.” Coá 

gaéng ñöøng loâi keùo hoaëc xua ñuoåi chuùng. Nhaän dieän nieäm ñeán nieäm ñi 

laø ñuû. Neáu chuùng coøn, bieát chuùng ñang coøn. Neáu chuùng ñaõ ñi roài thì 

bieát chuùng ñaõ ñi roài. Nhö vaäy laø haønh giaû coù khaû naêng ñieàu taâm vaø ñaït 

ñöôïc söï tænh thöùc nôi taâm. 

Qua thieàn taäp lieân tuïc chuùng ta coù theå thaáy ñöôïc taâm thanh tònh. 

Chæ coù thieàn taäp lieân tuïc, chuùng ta coù theå vöôït qua traïng thaùi taâm dong 

ruoãi vaø xaû boû nhöõng loaïn ñoäng. Cuøng luùc chính nhôø thieàn taäp maø chuùng 

ta coù theå taäp trung tö töôûng ñeå quaùn saùt nhöõng gì khôûi leân trong tö 

töôûng, trong thaân, trong caûm thoï, nghe, neám, ngöõi vaø töôûng töôïng, vaân 

vaân. Qua thieàn taäp lieân tuïc, chuùng ta coù theå quaùn saùt raèng taát caû laø voâ 

thöôøng, töø ñoù chuùng ta coù khaû naêng buoâng boû, vaø Nieát baøn hieån hieän 

ngay luùc chuùng ta buoâng boû taát caû. Theo Kinh soá 20 trong Trung Boä 

Kinh, Ñöùc Phaät nhaéc nhôû caùc Tyø Kheo veà naêm phaùp tu taäp taêng thöôïng 

taâm ñeå loaïi tröø tö töôûng baát thieän. Neáu do taùc yù ñeán moät ñoái töôïng naøo, 

nhöõng tö duy baát thieän lieân heä ñeán tham, saân, si khôûi leân trong moät vò 

Tyø Kheo, vò aáy neân ñeå yù ñeán moät ñoái töôïng khaùc lieân heä ñeán thieän. 

Khi aáy caùc tö duy baát thieän seõ bò loaïi tröø, chuùng seõ tieâu dieät. Nhôø loaïi 

tröø caùc tö duy baát thieän maø noäi taâm ñöôïc an truù, trôû neân an tònh, nhaát 

taâm vaø ñònh tónh. Ví nhö moät ngöôøi thôï moäc kheùo tay hay ñeä töû cuûa 

ngöôøi thôï moäc kheùo tay laøm vaêng ra vaø loaïi boû ñi moät caùi neâm thoâ vôùi 

caùi neâm nhoû hôn. Cuõng vaäy, vò Tyø Kheo seõ loaïi tröø ñoái töôïng baát thieän 

ñoù baèng caùch ñeå yù ñeán moät ñoái töôïng khaùc ñöôïc coi laø thieän laønh hôn. 

Khi nhöõng tö duy baát thieän keát hôïp vôùi tham, saân, si ñöôïc loaïi tröø, 

chuùng seõ tieâu dieät. Nhôø loaïi tröø nhöõng tö duy baát thieän naày maø noäi taâm 

ñöôïc an truù, trôû neân an tònh, nhaát taâm vaø ñònh tónh. Neáu nhöõng tö duy 

baát thieän vaãn khôûi leân trong vò Tyø Kheo ñaõ ñeå yù ñeán moät ñoái töôïng 
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khaùc ñöôïc xem laø thieän, vò aáy caàn phaûi suy xeùt ñeán nhöõng baát lôïi cuûa 

nöõng tö duy baát thieän nhö vaày: “Quaû thaät nhöõng tö duy cuûa mình laø baát 

thieän, ñaùng cheâ traùch, vaø ñem laïi nhöõng haäu quaû khoå ñau.” Nhôø suy 

xeùt nhöõng baát lôïi cuûa tö duy baát thieän nhö vaäy maø nhöõng tö duy baát 

thieän aáy seõ bò loaïi tröø. Neáu vò Tyø Kheo, khi ñaõ suy xeùt ñeán nhöõng baát 

lôïi cuûa nhöõng tö duy baát thieän, maø chuùng vaãn khôûi leân, vò aáy neân 

khoâng chuù yù ñeán nhöõng tö duy baát thieän ñoù nöõa, khoâng ñeå yù ñeán nhöõng 

tö duy baát thieän ñoù nöõa. Khi aáy caùc tö duy baát thieän seõ bò loaïi tröø, 

chuùng seõ tieâu dieät. Neáu vò Tyø Kheo sau khi ñaõ ñeå yù ñeán nhöõng tö duy 

thieän, suy xeùt nhöõng baát lôïi cuûa nhöõng tö duy baát thieän, vaø khoâng ñeå yù 

ñeán chuùng nöõa, maø nhöõng tö duy baát thieän vaãn khôûi leân, luùc aáy vò Tyø 

Kheo caàn phaûi töø boû haønh töôùng (goác) cuûa nhöõng tö duy baát thieän ñoù. 

Khi aáy caùc tö duy baát thieän seõ ñöôïc loaò tröø, chuùng seõ tieâu dieät. Neáu 

nhöõng tö duy baát thieän vaãn khôûi sanh trong moät vò Tyø Kheo sau khi ñaõ 

ñeå yù ñeán söï töø boû haønh töôùng cuûa chuùng, vò aáy neân caén chaët raêng, eùp 

löôõi leân ñoác hoïng, duøng thieän taâm cheá ngöï, khaéc phuïc vaø kieåm soaùt aùc 

taâm. Khi aáy tö duy baát thieän seõ ñöôïc loaò tröø, chuùng seõ tieâu dieät.  

Giöõ caùi taâm thieàn laø buoâng boû taát caû moïi duïc voïng. Chuùng ta caàn 

phaûi giöõ caùi taâm khoâng bieát vì caùi taâm khoâng bieát naày laø caùi taâm khoâng 

theå lay chuyeån. Noù gioáng nhö coá ñi xuyeân qua moät böùc töôøng theùp, taát 

caû moïi voïng töôûng vaø duïc voïng ñeàu bò ñoaïn dieät. Nhö vaäy, giöõ taâm 

thieàn coù nghóa laø quay veà vôùi caùi taâm boån lai. Taâm boån lai laø caùi taâm 

coù tröôùc söï suy nghó. Sau khi suy nghó laø coù söï ñoái ñaõi. Tröôùc khi suy 

nghó thì khoâng coù söï ñoái ñaõi. Ñaây laø tuyeät ñoái theo nghóa cuûa nhaø Phaät. 

Trong söï tuyeät ñoái khoâng coù ngoân ngöõ hay vaên töï. Neáu chuùng ta môû 

mieäng ra vaø noùi chæ moät lôøi laø chuùng ta sai. Vì vaäy, caùi taâm tröôùc khi 

suy nghó laø caùi taâm saùng suoát, khoâng ôû trong maø cuõng khoâng ôû ngoaøi. 

Haønh giaû tu thieàn neân luoân nhôù raèng trong thieàn quaùn veà taâm, chaùnh 

nieäm khoâng coù thöù gì khaùc hôn laø chaùnh nieäm töï noù. Chö Boà Taùt duøng 

chaùnh nieäm laøm choã sôû haønh, vì ñaày ñuû nieäm xöù. Theo Kinh Hoa 

Nghieâm, Phaåm 38, chaùnh nieäm laø moät trong möôøi choã sôû haønh cuûa chö 

Ñaïi Boà Taùt, vì ñaày ñuû nieäm xöù. Chö Boà Taùt an truï trong phaùp naày thôøi 

ñöôïc choã sôû haønh ñaïi trí hueä voâ thöôïng cuûa Ñöùc Nhö Lai. Theo Kinh 

Höõu trong Trung Boä Kinh, Ñöùc Phaät ñaõ daïy veà ‘Chaùnh Nieäm’ nhö sau: 

“Ban ngaøy trong khi ñi kinh haønh vaø trong khi ñang ngoài, goät saïch taâm 

trí khoûi caùc chöôùng ngaïi phaùp. Ban ñeâm trong canh moät, trong khi ñi 

kinh haønh vaø trong khi ñang ngoài, goät saïch taâm trí khoûi caùc chöôùng 
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ngaïi phaùp. Ban ñeâm trong canh giöõa, vò naày naèm xuoáng phía hoâng 

phaûi, nhö daùng naèm con sö töû, chaân gaùc treân chaân vôùi nhau, chaùnh 

nieäm tænh giaùc, höôùng nieäm ñeán luùc ngoài daäy laïi. Ban ñeâm trong canh 

cuoái, khi ñaõ thöùc daäy, trong khi ñi kinh haønh vaø trong khi ñang ngoài, 

goät saïch taâm trí khoûi caùc chöôùng ngaïi phaùp.” 

 

Abiding Places of the Minds & Consciousnesses 

 

Realization on the evanescence of mind and thoughts or realization 

the impermanence of mind and thoughts means contemplating the 

impermanence of all thoughts. To view the mind is transcient or 

impermanent.  Most people think that their mind is not changed; 

therefore, they attach to whatever they think. They believe that what 

they think reflects the truth. Probably some of them would discover that 

their mind is changing, but they refuse to accept it. Buddhist 

practitioners should always contemplate their wholesome and 

unwholesome minds, they are all subject to rising and destroying. They 

have no real entity. In sitting meditation, one will have the chance to 

recognize the facts that the mind keeps jumping in a fast speed as 

pictures on a movie screen. The body, therefore, always feels restless 

and eager to react on the thinking pulses. That is why people are rarely 

calm down or experiencing true happiness. Earnest Buddhists should 

always remember that the mind does not have any “real entity” to 

itself. It changes from second to second. That’s why the Buddha 

viewed the mind of an ordinary person is like a swinging monkey, the 

wind, lightning or a drop of morning dew. This contemplation helps the 

practitioners see that everything is changed so that the practitioners 

will have the ability to eliminate attachment to what they think. 

Impermanence is the key nature of all things. From moment to 

moment, all things in this universe, including human’s bodies and 

minds are in constant transformation. Everything passes through a 

period of birth, maturity, transformation and destruction. Mind as an 

abode of mindfulness, or mindfulness of the mind as impermanent, or 

to contemplate the mind as impermanent. Ordinary mind is 

impermanent, merely one sensation after another (mind is 

everchanging, consider the mind to be a constant state of flux). This 

negates the idea of “Permanence.” Here a monk abides contemplating 



 431 

mind as mind, ardent, clearly aware and mindful, having put aside 

hankering and fretting for the world. However, on what mind do we 

have to contemplate? According to the Siksasamuccaya Sutra, the 

Buddha taught: “Cultivator searches all around for this thought. But 

what thought? Is it the passionate, hateful or confused one? Or is it the 

past, future, or present one? The past one no longer exists, the future 

one has not yet arrived, and the present one has no stability. In the 

Satipatthana Sutta in the Majjhima Nikaya, the Buddha taught: “For 

thought, Kasyapa, cannot be apprehended, inside, or outside, or in 

between. For thought is immaterial, invisible, nonresisting, 

inconceivable, unsupported, and non-residing. Thought has never been 

seen by any of the Buddhas, nor do they see it, nor will they see it. And 

what the Buddhas never see, how can that be observable process, 

except in the sense that dharmas proceed by the way of mistaken 

perception? Thought is like a magical illusion; by an imagination of 

what is actually unreal it takes hold of a manifold variety of rebirths. A 

thought is like the stream of a river, without any staying power; as soon 

as it is produced it breaks up and disappears. A thought is like a flame 

of a lamp, and it proceeds through causes and conditions. A thought is 

like lightning, it breaks up in a moment and does not stay on… 

Searching thought all around, cultivator does not see it in the skandhas, 

or in the elements, or in the sense-fields. Unable to see thought, he 

seeks to find the trend of thought, and asks himself: “Whence is the 

genesis of thought?” And it occurs to him that “where is an object, 

there thought arises.” Is then the thought one thing and the object 

another? No, what is the object that just is the thought. If the object 

were one thing and the thought another, then there would be a double 

state of thought. So the object itself is just thought. Can then thought 

review thought? No, thought cannot review thought. As the blade of a 

sword cannot cut itself, so can a thought not see itself. Moreover, 

vexed and pressed hard on all sides, thought proceeds, without any 

staying power, like a monkey or like the wind. It ranges far, bodiless, 

easily changing, agitated by the objects of sense, with the six sense-

fields for its sphere, connected with one thing after another. The 

stability of thought, its one-pointedness, its immobility, its 

undistraughtness, its one-pointed calm, its nondistraction, that is on the 

other hand called mindfulness as to thought. In short, the contemplation 
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of mind speaks to us of the importance of following and studying our 

own mind, of being aware of arising thoughts in our mind, including 

lust, hatred, and delusion which are the root causes of all wrong doing. 

In the contemplation of mind, we know through mindfulness both the 

wholesome and unwholesome states of mind. We see them without 

attachment or aversion. This will help us understand the real function 

of our mind. Therefore, those who practice contemplation of mind 

constantly will be able to learn how to control the mind. Contemplation 

of mind also helps us realize that the so-called “mind” is only an ever-

changing process consisting of changing mental factors and that there is 

no abiding entity called “ego” or “self.” According to the Satipatthana 

Sutta in the Majjhima Nikaya, the Buddha taught: “Bhikkhus, doeas a 

Bhikhu abide contemplating mind as mind? Here a Bhikhu understands 

mind affected by lust as mind affected by lust, and mind unaffected by 

lust as mind unaffected by lust. He understands mind affected by hate 

as mind affected by hate, and mind unaffected by hate as mind 

unaffected by hate. He understands mind affected by delusion as mind 

affected by delusion, and mind unaffected by delusion as mind 

unaffected by delusion. He understands contracted mind as contracted 

mind, and distracted mind as distracted mind. He understands exalted 

mind as exalted mind, and unexalted mind as unexalted mind. He 

understands surpassed mind as surpassed mind, and unsurpassed mind 

as unsurpassed mind. He understands concentrated mind as 

concentrated mind, and unconcentrated mind as unconcentrated mind. 

He understands liberated mind as liberated mind, and unliberated mind 

as unliberated mind. In this way he abides contemplating mind as mind 

internally, or he abides contemplating mind as mind externally, or he 

abides contemplating mind as mind both internally and externally. Or 

else, he abides contemplating in mind its arising factors, or he abides 

contemplating in mind its vanishing factors, or he abides contemplating 

in mind both its arising and vanishing factors. Or else mindfulness that 

‘there is mind’ is simply established in him to the extent necessary for 

bare knowledge and mindfulness. And he abides independent, not 

clinging to anything in the world. That is how a Bhikkhu abides 

contemplating mind as mind.” 

The purpose of practicing meditation to take hold of our mind and 

to obtain the mindfulness of the mind. If the practitioner knows his own 
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mind, he will not waste his time and effort, otherwise, his time and 

effort will be useless. To know your mind, you should always observe 

and recognize everything about it. This must be practiced at all times, 

while you are walking, standing, lying, sitting, speaking, or even when 

you are not speaking. The most important thing is to try not to be 

dominated by the distinction between extremes of good and bad, 

wholesome and unwholesome, just and unjust, etc. Whenever a 

wholesome thought arises, acknowledge it: “A wholesome thought has 

just arisen.” If an unwholesome thought arises, acknowledge it as well: 

“An unwholesome thought has just arisen.” Don’t dwell on it or try to 

get rid of it. To acknowledge it is enough. If they are still there, 

acknowledge they are still there. If they have gone, acknowledge they 

have gone. That way the practitioner is able to hold of his mind and to 

obtain the mindfulness of the mind. 

Through continuous meditation we can perceive our mind clearly 

and purely. Only through continuous meditation we can gradually 

overcome mental wandering and abandon conceptual distractions. At 

the same time we can focus our mind within and observe whatever 

arises (thoughts, sensations of body, hearing, smelling, tasting and 

images). Through continuous meditation we are able to contemplate 

that they all are impermanent, we then develop the ability to let go of 

everything. Nirvana appears right at the moment we let go of 

everything. According to the Twentieth discourse of the Majjhima 

Nikaya, the Buddha reminded the Bhiksus on five things that help them 

to keep away from distracting thoughts. If through reflection on an 

object, unwholesome thoughts associated with desire, hate, and 

delusion arise in a Monk, in order to get rid of them, he should reflect 

on another object which is wholesome. Then the unwholesome 

thoughts are removed; they disappear. By their removal the mind 

stands firm and becomes calm, unified and concentrated within his 

subject of meditation. As a skilled carpenter or his apprentice knocks 

out and removes a coarse peg with a fine one, so should the Monk get 

rid of that unwholesome object by reflecting on another object which is 

wholesome. The unwholesome thoughts associated with desire, hate 

and delusion are removed, they disappear. By their removal the mind 

stands firm within the object of meditation. If the unwholesome 

thoughts still arise in a Monk who reflects on another object which is 
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wholesome, he should consider the disadvantages of evil thoughts thus 

: “Indeed, these thoughts of mine are unwholesome, blameworthy, and 

bring painful consequences.” Then his evil thoughts are removed, they 

disappear. If the unwholesome thoughts still arise in a Monk who 

thinks over their disadvantages, he should pay no attention to, and not 

reflect on those evil thoughts. Then the evil thoughts are removed, they 

disappear. If the unwholesome thoughts still arise in a Monk who pays 

no attention and does not reflect on evil thoughts, he should reflect on 

removing the root of those thoughts. Then the evil thoughts are 

removed, they disappear. If the unwholesome thoughts still arise in a 

Monk who reflects on the removal of their root, he should with 

clenched teeth, and tongue pressed against his palate, restrain, 

overcome, and control the evil mind with the good mind. Then the evil 

thoughts are removed, they disappear.  

To keep the Zen mind is letting go of all desires. We need to keep 

the ‘don’t know’ mind, for this ‘don’t know’ mind is the mind that is 

stuck and cannot budge. It is like trying to break through a steel wall, 

all thinking and desires are cut off. Therefore, to keep the Zen mind 

means returning to original mind. Original mind is before thinking. 

After thinking, there are opposites. Before thinking, there are no opposites. 

This is the absolute in Buddhism. In the absolute, there are no words or 

speech. If we open our mouth to say just one word, we are wrong. So before 

thinking is clear mind. In clear mind there is no inside and no outside. Zen 

practitioners should always remember that in meditation on the mind, 

mindfulness is nothing more than mindfulness itself. Bodhisattvas utilize 

Mindfulness as the sphere of action. They fulfill the points of mindfulness. 

According to the Flower Adornment Sutra, Chapter 38,  Great Enlightening 

Beings (Bodhisattvas) take right mindfulness as their sphere of action, as they 

fulfill the points of mindfulness. Enlightening Beings who abide by these can 

reach the supreme sphere of action of great wisdom of Buddhas. According to 

the Sekha Sutta in the Middle Length Discourses of the Buddha, the Buddha 

confirmed his noble disciples on devotion to wakefulness as follows: “During 

the day, while walking back and forth and sitting, a noble disciple purifies his 

mind of obstructive states. In the first watch of the night, while back and forth 

and sitting, he purifies his mind of obstructive states. In the middle watch of 

the night he lies down on the right side in the lion’s pose with one foot 

overlapping the other, mindful and fully aware, after noting in his mind the 

time for rising. After rising, in the third watch of the night, while walking back 

and forth and sitting, he purifies his mind of obstructive states.” 
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Chöông Boán Möôi Hai 

Chapter Forty-Two 

 

Tu Taäp Taâm Thöùc 

 

Nhö ñaõ noùi trong caùc chöông treân, “Vijnana” hay “Hoàn Thaàn” laø 

teân goïi khaùc cuûa taâm thöùc. Phaät Giaùo Nguyeân Thuûy laäp ra saùu thöùc, 

Phaät Giaùo Ñaïi Thöøa laäp ra taùm thöùc naày ñoái vôùi nhuïc theå goïi laø “hoàn 

thaàn,” maø ngoaïi ñaïo goïi laø “linh hoàn”. Thöùc laø teân goïi khaùc cuûa taâm. 

Theo Phaät giaùo, “Taùnh” töùc laø “Phaät.” “Thöùc” töùc laø “Thaàn Thöùc”, “YÙ” 

töùc laø “Taâm Phaân Bieät”, vaø “Taâm” töùc laø söï suy nghó voïng töôûng. Baûn 

taùnh thì luùc naøo cuõng quang minh saùng suoát, khoâng coù bæ, khoâng coù thöû, 

khoâng ñeïp, khoâng xaáu; khoâng rôi vaøo soá löôïng hay phaân bieät... Nhöng 

khi coù “Thöùc” roài thì con ngöôøi laïi bò rôi vaøo soá löôïng vaø phaân bieät. 

“YÙ” cuõng taïo neân söï phaân bieät, vaø ñaây chính laø thöùc thöù saùu. Ñaây laø 

thöùc töông ñoái oâ nhieãm. Trong khi thöùc thöù baûy vaø thöùc thöù taùm thì 

töông ñoái thanh tònh hôn. Coù taùm loaïi thöùc: maét, tai, muõi, löôõi, thaân, yù, 

maït na, vaø a laïi da thöùc. Veà maët cô baûn maø noùi, thöùc khoâng phaûi coù 

taùm loaïi duø noù coù taùm teân goïi. Thöùc chæ laø moät nhöng laïi coù taùm boä 

phaän khaùc nhau. Daàu coù taùm boä phaän khaùc nhau nhöng vaãn do chæ moät 

thöùc kieåm soaùt. “Vijnana” laø töø Baéc Phaïn thöôøng ñöôïc dòch laø “Thöùc.” 

Ñaây laø haønh ñoäng phaân bieät bao goàm söï hieåu bieát, nhaän bieát, trí thoâng 

minh, vaø kieán thöùc. Thöùc goàm coù taùm thöù. Naêm thöù ñaàu laø keát quaû cuûa 

nhöõng haønh ñoäng lieân heä ñeán nguõ caên. Thöùc thöù saùu bao goàm taát caû 

nhöõng caûm giaùc, yù kieán vaø söï phaùn ñoaùn. Thöùc thöù baûy laø yù thöùc (caùi 

ngaõ thaàm thaàm). Thöùc thöù taùm laø A Laïi Da hay Taøng Thöùc, nôi chöùa 

ñöïng taát caû nhöõng nghieäp, duø thieän, duø aùc hay trung tính. Thöùc coøn coù 

nghóa laø söï nhaän thöùc, söï phaân bieät, yù thöùc, nhöng moãi töø naày ñeàu 

khoâng bao goàm heát yù nghóa chöùa ñöïng trong vijnana. Thöùc laø caùi trí 

hay caùi bieát töông ñoái. Töø naày laém khi ñöôïc duøng theo nghóa ñoái laäp 

vôùi Jnana trong yù nghóa tri thöùc ñôn thuaàn. Jnana laø caùi trí sieâu vieät 

thuoäc caùc chuû ñeà nhö söï baát töû, söï phi töông ñoái, caùi baát khaû ñaéc, vaân 

vaân, trong khi Vijnana bò raøng buoäc vôùi taùnh nhò bieân cuûa caùc söï vaät. 

Noùi toùm laïi, moät khi hieåu ñöôïc thöùc coù nghóa laø lieãu bieät, phaân bieät, 

hieåu roõ, laø taâm phaân bieät hieåu roõ ñöôïc caûnh ñeàu goïi laø thöùc, thì haønh 

giaû coù theå deã daøng tu taäp taâm thöùc cuûa mình. Cuoái cuøng, haønh giaû neân 

luoân nhôù raèng taâm thöùc khoâng phaûi laø moät khaùi nieäm tri thöùc, cuõng 
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khoâng laø moät yù töôûng ñeå cho taâm mình ñuøa giôûn. Taâm thöùc chính laø 

nhöõng traïng thaùi taâm, nhöõng phaåm chaát ñaëc bieät cuûa caùc thöùc hay 

nhöõng tænh thöùc chæ ñaït ñöôïc qua tu taäp. Muoán tu taäp taäp taâm thöùc caàn 

phaûi coù nhieàu noã löïc, phaûi luyeän taâm. Ñaëc bieät, chuùng ta phaûi chuyeån 

hoùa thaùi ñoä maø chuùng ta thöôøng coù ñoái vôùi ngöôøi khaùc.  

 

To Cultivate the Minds & Consciousnesses 

 

As mentioned in the above chapters, Vijnana” is another name for 

“Consciousness.” Theravada Buddhism considered the six kinds of 

consciousness as “Vijnana.” Mahayana Buddhism considered the eight 

kinds of consciousness as “Vijnana.” Externalists considered “vijnana” 

as a soul. Consciousness is another name for mind. According to 

Buddhism, our “Nature” is the “Buddha”. The “Consciousness” is the 

“Spirit”, the “Intention” or “Mano-vijnana” is the “Discriminating 

Mind”, and the “Mind” is what constantly engages in idle thinking. The 

“Nature” is originally perfect and bright, with no conception of self, 

others, beauty, or ugliness; no falling into numbers and discriminations. 

But as soon as there is “Consciousness”, one falls into numbers and 

discriminations. The “Intention” or “Mano-vijnana” also makes 

discriminations, and it is the sixth consciousness. It is relatively turbid, 

while the seventh and eighth consciousnesses are relatively more pure. 

There are eight kinds of consciousness: eye, ear, nose, tongue, body, 

mind, klista-mano-vijnana, and alaya-vijnana. Fundamentally speaking, 

consciousness is not of eight kinds, although there are eight kinds in 

name. We could say there is a single headquarters with eight 

departments under it. Although there are eight departments, they are 

controlled by just one single headquarters. “Vijnana” is a Sanskrit term 

generally translated as “consciousness.” This is the act of distinguishing 

or discerning including understanding, comprehending, recognizing, 

intelligence, knowledge. There are eight consciousnesses. The first 

five arise as a result of the interaction of the five sense organs (eye, 

ear, nose, tongue, and mind) and the five dusts (Gunas). The sixth 

consciousness comes into play, all kinds of feelings, opinions and 

judgments will be formed (the one that does all the differentiating). 

The seventh consciousness (Vijnana) is the center of ego. The eighth 

consiousness is the Alayagarbha (a laïi da), the storehouse of 
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consciousness, or the storehouse of all deeds or actions (karmas), 

whether they are good, bad or neutral. “Vijnana” also means cognition, 

discrimination, consciousness, but as any one of these does not cover 

the whole sense contained in Vijnana. Relative knowledge. This term 

is usually used as contrasted to Jnana in purely intellectual sense. 

Jnana is transcendental knowledge dealing with such subjects as 

immortality, non-relativity, the unattained, etc., whereas Vijnana is 

attached to duality of things. In short, once practitioners thoroughly 

understand that consciousness means the art of distinguishing, or 

perceiving, or recognizing, discerning, understanding, comprehending, 

distinction, intelligence, knowledge, learning, it is interpreted as the 

“mind,” mental discernment, perception, in contrast with the object 

discerned, then practitioners can easily cultivate the consciounesses. 

Finally, practitioners should always remember that consciousnesses are 

not an intellectual concept, nor are they another thought to played with 

in our mind. They are states of mind, specific qualities of 

consciousnesses or awarenesses to be attained through cultivation. In 

order to cultivate our consciousnesses, we have to exert a great deal of 

effort to cultivate on them. Especially, we have to train our mind and 

transform our basic attitude towards others. 
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Chöông Boán Möôi Ba 

Chapter Forty-Three 

 

Tu Taäp Taâm Thöùc Ñeå Ñaït Ñöôïc Taâm Baát Sanh  

Laø Ñang Laøm Khoâ Caïn Doøng Suoái Sanh Töû 

 

Theo Thieàn sö Baøn Khueâ Vónh Traùc trong quyeån Taâm Baát Sinh, 

vaøo luùc caùc baïn ñang laéng nghe toâi ñaây, neáu coù tieáng moät con choù suûa 

sau chuøa, caùc baïn bieát ñoù laø tieáng choù suûa. Neáu coù tieáng moät con quaï 

keâu, caùc baïn bieát ngay raèng ñoù laø tieáng moät con quaï ñang keâu. Baïn 

nghe ñöôïc tieáng ngöôøi lôùn laø tieáng ngöôøi lôùn vaø tieáng treû con laø tieáng 

treû con. Baïn ñeán ñaây khoâng phaûi ñeå nghe choù suûa, quaï keâu hay moät 

aâm thanh naøo töø beân ngoaøi voïng vaøo choã toâi ñang thuyeát phaùp. Vaäy 

maø trong luùc baïn ôû ñaây, baïn nghe thaáy taát caû caùc aâm thanh ñoù. Maét 

cuûa baïn thaáy vaø phaân bieät maøu ñoû maøu traéng vaø caùc maøu khaùc, vaø muõi 

cuûa baïn nhaän ra ñöôïc caùc muøi thôm vaø thoái. Daàu tröôùc khi vaøo ñaây, 

baïn chöa heà bieát tröôùc baïn coù theå seõ thaáy quang caûnh naøo, nghe ñöôïc 

aâm thanh naøo, hoaëc ngöûi ñöôïc muøi vò naøo, baïn vaãn coù theå nhaän ra maø 

khoâng caàn chuaån bò tröôùc nhöõng hình aûnh vaø aâm thanh chöa ñöôïc döï 

baùo aáy. Ñoù laø bôûi vì baïn ñang thaáy vaø ñang nghe vôùi caùi taâm baát sinh. 

Vieäc baïn thaáy, nghe vaø ngöûi ñöôïc theo caùch ñoù maø khoâng caàn naûy sinh 

yù nghó muoán thaáy, nghe vaø ngöûi laø baèng chöùng cho thaáy caùi Phaät taâm 

coá höõu laø baát sinh vaø coù ñöôïc moät trí tueä giaùc ngoä tuyeät vôøi. Caùi baát 

sinh bieåu hieän chính ngay trong yù nieäm "Toâi muoán thaáy," hoaëc "Toâi 

muoán nghe" daàu yù nieäm aáy ñaõ khoâng sinh ra. Khi moät con choù suûa, neáu 

coù caû möôøi trieäu ngöôøi ñoàng noùi raèng ñoù laø moät con quaï ñang keâu, toâi 

khoâng tin raèng hoï seõ thuyeát phuïc ñöôïc baïn. Khoù loøng coù moät caùch naøo 

ñoù ñeå hoï coù theå ñaùnh löøa ñöôïc baïn, vaø baét baïn phaûi tin vaøo ñieàu hoï 

noùi. Trong luùc ñi boä ngoaøi phoá, neáu baïn gaëp moät ñaùm ñoâng ñi ngöôïc 

chieàu, caû hai beân, khoâng ai nghó ñeán chuyeän traùnh nhau, vaäy maø khoâng 

ai daãm leân ai. Baïn khoâng bò xoâ ñaåy, cuõng khoâng ai daãm leân chaân baïn. 

Baïn vaïch ñöôøng ñi cuûa baïn xuyeân qua ñaùm ñoâng, baèng caùch luoàn laùch, 

neù choã naøy choã noï maø khoâng heà yù thöùc veà caùc quyeát ñònh cuûa baïn vaø 

tieáp tuïc böôùc ñi khoâng vöôùng vaáp. Töông töï nhö vaäy, söï chieáu saùng 

tuyeät vôøi cuûa taâm Phaät baát sinh thích nghi moät caùch hoaøn haûo vôùi moïi 

hoaøn caûnh baát chôït. 
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To Cultivate Minds & Consciousnesses to Attain  

the Unborn mind Means to Dry Up The Stream of Rebirths 

 

According to Zen Master Bankei in The Unborn: The Life and 

Teaching of Zen Master Bankei, now if a dog barked beyond the 

temple walls while you're listening to me, you'd hear it and know it was 

a dog barking. If a crow cawed, you'd hear it and know it was a crow. 

You'd hear and adult's voice as an adult's and a child's as a child's. You 

didn't come here in order to hear a dog bark, a crow caw, or any of the 

other sounds which might come from outside the temple during my 

talk. Yet while you're here, you'd hear those sounds. Your eyes see and 

distinguish reds and whites and other colors and your nose can tell good 

smells from bad. You could have had no way of knowing beforehand of 

any of these sights, sounds, or smells you might encounter at this 

meeting, yet you're able nevertheless to recognize these unforeseen 

sights and sounds as you encounter them, without premeditation. That's 

because you're seeing and hearing in the Unborn. That you do see and 

hear and smell in this way without giving rise to the thought that you 

will is the proof that this inherent buddha-mind is unborn and possessed 

of a wonderful illuminative wisdom. The Unborn manifests itself in the 

thought "I want to see" or "I want to hear" not being unborn. When a 

dog howls, even if ten million people said in chorus that it was the 

sound of a crow crying, I doubt if you'd be convinced. It's highly 

unlikely there would be any way they could delude you into believing 

what they said. When you're walking down a road, if you happen to 

encounter a crowd of people approaching from the opposite direction, 

none of you gives a thought to avoiding the others, yet you don't run 

into one another. You aren't pushed down or walked over. You thread 

your way through them by weaving this way and that, dodging and 

passing on, making no conscious decisions in this, yet you're able to 

continue along unhampered just the same. Now in the same way, the 

marvellous illumination of the unborn Buddha-mind deals perfectly 

with every possible situation. 
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Chöông Boán Möôi Boán 

Chapter Forty-Four 

 

Tu Taäp Taâm Chuùng Sanh 

 

Taâm trí con ngöôøi aûnh höôûng saâu ñaäm treân cô theå. Neáu ñeå taâm ta 

hoaït ñoäng toäi loãi vaø nuoâi döôõng tö töôûng baát thieän, taâm coù theå gaây ra 

nhöõng thaûm hoïa. Taâm coù theå gieát chuùng sanh, nhöng taâm coù theå chöõa 

khoûi thaân beänh. Khi taâm trí ñöôïc taäp trung veà nhöõng tö töôûng laønh 

maïnh vôùi coá gaéng  vaø hieåu bieát chính ñaùng, hieäu quaû maø noù coù theå sinh 

ra raát roäng lôùn. Taâm trí vôùi tö töôûng trong saùng vaø laønh maïnh thöïc söï 

ñöa ñeán moät cuoäc soáng khoûe maïnh thoaûi maùi. Chính vì theá maø Ñöùc 

Phaät daïy: “Khoâng coù keû thuø naøo laøm haïi chuùng ta baèng tö töôûng tham 

duïc, ñoá kî, ganh gheùt, vaân vaân. Moät ngöôøi khoâng bieát ñieàu chænh taâm 

mình cho thích hôïp vôùi hoaøn caûnh thì chaúng khaùc gì thaây ma trong quan 

taøi. Haõy nhìn vaøo noäi taâm vaø coá gaéng tìm thaáy laïc thuù trong loøng vaø 

baïn seõ thaáy moät suoái nguoàn voâ taän laïc thuù trong noäi taâm saün saøng cho 

baïn vui höôûng. Chæ khi taâm trí ñöôïc keàm cheá vaø giöõ ñuùng treân con 

ñöôøng chính ñaùng cuûa söï tieán boä nhòp nhaøng thöù töï thì noù seõ trôû neân 

höõu ích cho sôû höõu chuû vaø cho xaõ hoäi. Taâm phoùng tuùng böøa baõi seõ laø 

moái nguy cô. Taát caû söï taøn phaù gieo raéc treân theá giôùi naày ñeàu do söï taïo 

thaønh loaøi ngöôøi maø taâm trí khoâng ñöôïc huaán luyeän, keàm cheá, caân 

nhaéc vaø thaêng baèng. Bình tónh khoâng phaûi laø yeáu ñuoái. Moät thaùi ñoä 

bình tónh luoân thaáy trong con ngöôøi coù vaên hoùa. Chaúng khoù khaên gì cho 

moät ngöôøi giöõ ñöôïc bình tónh tröôùc nhöõng ñieàu thuaän lôïi, nhöng giöõ 

ñöôïc bình tónh khi gaëp vieäc baát oån thì thöïc laø khoù khaên voâ cuøng. Baèng 

söï bình tónh vaø töï chuû, con ngöôøi xaây ñöôïc söùc maïnh nghò löïc. 

Taâm bò aûnh höôûng bôûi söï baát an, khieâu khích, noùng giaän, caûm xuùc, 

vaø lo laéng. Khoâng neân ñi ñeán moät quyeát ñònh voäi vaøng naøo ñoái vôùi baát 

cöù vaán ñeà gì khi baïn ñang ôû trong moät taâm traïng baát an hay bò khieâu 

khích, ngay caû luùc baïn thoaûi maùi aûnh höôûng bôûi caûm xuùc, vì quyeát ñònh 

trong luùc caûm xuùc baïn coù theå phaûi hoái tieác veà sau naày. Noùng giaän laø keû 

thuø teä haïi nhaát cuûa chính baïn. Taâm laø ngöôøi baïn toát nhaát, maø cuõng laø 

keû thuø teä haïi nhaát. Baïn phaûi coá gaéng tieâu dieät nhöõng ñam meâ cuûa 

tham, saân, si tieàm aån trong taâm baèng caùch tu taäp giôùi ñònh hueä. Bí 

quyeát cuûa ñôøi soáng haïnh phuùc vaø thaønh coâng laø phaûi laøm nhöõng gì caàn 

laøm ngay töø baây giôø, vaø ñöøng lo laéng veà quaù khöù cuõng nhö töông lai. 
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Chuùng ta khoâng theå trôû laïi taùi taïo ñöôïc quaù khöù vaø cuõng khoâng theå tieân 

lieäu moïi thöù coù theå xaûy ra cho töông lai. Chæ coù khoaûng thôøi gian maø 

chuùng ta coù theå phaàn naøo kieåm soaùt ñöôïc, ñoù laø hieän taïi.  

Haõy trau doài taâm baèng loøng töø aùi: Neáu coù theå an uûi ngöôøi khaùc 

baèng nhöõng lôøi leõ dòu daøng ñeå laøm cho hoï an loøng vaø haïnh phuùc thì taïi 

sao chuùng ta khoâng laøm? Neáu chuùng ta coù theå giuùp ñôû ngöôøi khaùc baèng 

cuûa caûi thì duø vieäc baùc aùi naày nhoû  nhoi ñeán theá naøo ñi nöõa noù cuõng 

khoâng theå nghó baøn ñöôïc. Trau doài taâm baèng caùch laáy aân traû oaùn. 

Trong Nhöõng Haït Ngoïc Trí Tueä Phaät Giaùo, Hoøa Thöôïng 

Dhammananda ñaõ khaúng ñònh: “Neáu baïn khoâng muoán coù keû thuø, tröôùc 

tieân baïn phaûi gieát keû thuø lôùn nhaát chính nôi baïn, ñoù laø söï noùng giaän 

cuûa baïn. Hôn nöõa, neáu baïn haøm hoà haønh ñoäng coù nghóa laø baïn ñaõ laøm 

ñuùng nhöõng öôùc voïng cuûa keû thuø baïn, voâ tình baïn ñaõ sa vaøo baãy cuûa 

hoï. Baïn khoâng neân nghó raèng baïn chæ hoïc hoûi ñöôïc töø nhöõng ngöôøi taùn 

döông, giuùp ñôõ vaø thaân caän gaàn guõi baïn. Coù nhieàu ñieàu baïn coù theå hoïc 

hoûi ñöôïc töø keû thuø; baïn khoâng neân nghó raèng hoï hoaøn toaøn sai vì hoï laø 

keû thuø cuûa baïn. Keû thuø cuûa baïn ñoâi khi coù nhieàu ñöùc tính toát maø baïn 

khoâng ngôø ñöôïc. Baïn khoâng theå naøo loaïi boû keû thuø baèng caùch laáy oaùn 

baùo oaùn. Neáu laøm nhö vaäy baïn seõ taïo theâm keû thuø maø thoâi. Phöông 

phaùp toát nhaát vaø ñuùng nhaát ñeå choáng laïi keû thuø laø mang loøng thöông 

yeâu ñeán hoï. Baïn coù theå nghó raèng ñieàu ñoù khoâng theå laøm ñöôïc hay voâ 

lyù. Nhöng phöông phaùp ñoù ñaõ ñöôïc ngöôøi trí ñaùnh giaù raát cao. Khi baïn 

baét ñaàu bieát moät ngöôøi naøo ñoù raát giaän döõ vôùi baïn, tröôùc nhaát baïn haõy 

coá gaéng tìm hieåu nguyeân nhaân chính cuûa söï thuø haèn ñoù; neáu laø loãi cuûa 

baïn thì baïn neân thöøa nhaän vaø khoâng ngaàn ngaïi xin loãi ngöôøi ñoù. Neáu laø 

do söï hieåu laàm giöõa hai ngöôøi thì baïn neân giaûi baøy taâm söï vaø coá gaéng 

laøm saùng toû cho ngöôøi ñoù. Neáu vì ganh gheùt hay caûm nghó xuùc ñoäng 

naøo ñoù, haõy ñem loøng töø aùi ñeán cho ngöôøi aáy ñeå baïn coù theå aûnh höôûng 

ngöôøi ñoù baèng naêng löôïng tinh thaàn.  

Trau doài ñoä löôïng vaø khieâm toán nôi taâm: Haõy trau doài ñoä löôïng, vì 

ñoä löôïng giuùp baïn traùnh nhöõng phaùn xeùt voäi vaøng, thoâng caûm vôùi 

nhöõng khoù khaên cuûa ngöôøi khaùc, traùnh pheâ bình nguïy bieän ñeå nhaän 

thöùc raèng caû ñeán ngöôøi taøi ba nhaát cuõng khoâng theå khoâng sai laàm; 

nhöôïc ñieåm maø baïn tìm thaáy nôi ngöôøi cuõng coù theå laø nhöôïc ñieåm cuûa 

chính baïn. Khieâm nhöôøng khoâng phaûi laø nhu nhöôïc, maø khieâm nhöôøng 

laø caùi thöôùc ño cuûa ngöôøi trí ñeå hieåu bieát söï khaùc bieät giöõa caùi hieän taïi 

vaø caùi seõ ñeán. Chính Ñöùc Phaät ñaõ baét ñaàu söù meänh hoaèng phaùp cuûa 
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Ngaøi baèng ñöùc khieâm cung laø loaïi boû taát caû nieàm kieâu haõnh cuûa moät vò 

hoaøng töû. Ngaøi ñaõ ñaït Thaùnh quaû nhöng chaúng bao giôø Ngaøi maát caùi 

hoàn nhieân, vaø chaúng bao giôø Ngaøi bieåu loä taùnh keû caû hôn ngöôøi. Nhöõng 

lôøi bình luaän vaø nguï ngoân cuûa Ngaøi chaúng bao giôø hoa myõ hay phoâ 

tröông. Ngaøi vaãn luoân coù thì giôø ñeå tieáp xuùc vôùi nhöõng ngöôøi heøn keùm 

nhaát. Kieân nhaãn vôùi taát caû moïi chuyeän. Noùng giaän ñöa ñeán röøng raäm 

khoâng loái thoaùt. Trong khi noùng giaän chaúng nhöõng chuùng ta laøm böïc 

boäi vaø laøm ngöôøi khaùc khoù chòu voâ cuøng, maø chuùng ta coøn laøm toån 

thöông chính mình, laøm yeáu ñi theå chaát vaø roái loaïn taâm. Moät lôøi noùi 

coäc caèn gioáng nhö moät muõi teân töø caây cung baén ra khoâng bao giôø coù 

theå laáy laïi ñöôïc duø cho baïn coù xin loãi caû ngaøn laàn.   

 

Cultivating the Beings’ Mind 

 

Man’s mind influences his body profoundly. If allowed to function 

viciously and entertain unwholesome thoughts, mind can cause 

disaster, it can even kill a being, but it can cure a sick body. When the 

mind is concentrated on right thoughts with right effort and 

understanding the effect it can produce is immense. A mind with pure 

and wholesome thoughts really does lead to healthy relaxed living. 

Thus, the Buddha taught: “No enemy can harm one so much as one’s 

own thoughts of craving, thoughts of hate, thoughts of jealousy, and so 

on. A man who does not know how to adjust his mind according to 

circumstances would be like a corpse in a coffin. Turn your mind to 

yourself, and try to find pleasure within yourself, and you will always 

find therein an infinite source of pleasure ready for your enjoyment. It 

is only when the mind is controlled and is kept to the right road of 

orderly progress that it becomes useful for its possessor and for society. 

A disorderly mind is a liability both to its owner and to others. All the 

havoc in the world is created by men who have not learned the way of 

mind control, balance and poise. Calmness is not weakness. A calm 

attitude at all times shows a man of culture. It is not too difficult for a 

man to be calm when things are favourable, but to be calm when things 

are going wrong is difficult indeed. Calmness and control build up a 

person’s strength and character.  

The mind is influenced by bad mood, provoke, emotion, and worry. 

You should not come to any hasty decision regarding any matter when 
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you are in a bad mood or when provoked by someone, not even when 

you are in good mood influenced by emotion, because such decision or 

conclusion reached during such a period would be a matter you could 

one day regret. Angry is the most dangerous enemy. Mind is your best 

friend and worst woe. You must try to kill the passions of lust, hatred 

and ignorance that are latent in your mind by means of morality, 

concentration and wisdom. The secret of happy, successful living lies in 

doing what needs to be done now, and not worrying about the past and 

the future. We cannot go back into the past and reshape it, nor can we 

anticipate everything  that may happen in the future. There is one 

moment of time over which we have some conscious control and that is 

the present.    

Let’s cultivate our minds with loving-kindness: If we can console 

others with kinds words that can make them feel peaceful and happy, 

why don’t we do that?  If we can help others with worldly possessions, 

however, scanty that charity may be, it is inconceivable. Cultivate the 

mind by returning good for evil. In The Gems of Buddhism Wisdom, 

Most Venerable Dhammanada confirmed: “If you want to get rid of 

your enemies you should first kill your anger which is the greatest 

enemy within you. Furthermore, if you act inconsiderately, you are 

fulfilling the wishes of your enemies by unknowingly entering into 

their trap.  You should not think that you can only learn something from 

those who praise and help you and associate with you very close. 

There are many things you can learn from your enemies also; you 

should not think they are entirely wrong just because they happen to be 

your enemies. You cannot imagine that sometimes your enemies also 

possess certain good qualities.  You will not be able to get rid of your 

enemies by returning evil for evil. If you do that then you will only be 

inviting more enemies. The best and most correct method of 

overcoming your enemies is by radiating your kindness towards them. 

You may think that this is impossible or something nonsensical. But this 

method is very highly appreciated by all wise people. When you come 

to know that there is someone who is very angry with you, you should 

first try to find out the main cause of that enmity; if it is due to your 

mistake you should admit it and should not hesitate to apologize to him. 

If it is due to certain misunderstandings between both of you, you must 

have a heart to heart talk with him and try to enlighten him. If it is due 
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to jealousy or some other emotional feeling you must try to radiate 

your loving-kindness towards him so that  you will be able to influence 

him through your mental energy. 

Cultivate your mind with tolerance, humility, and patience: 

Cultivate tolerance, for tolerance helps you to avoid hasty judgments, 

to sympathize with other people’s troubles, to avoid captious criticism, 

to realize that even the finest human being is not infallible; the 

weakness you find in other people can be found in yourself too. 

Humility is not weakness, humility is the wise man’s measuring-rod for 

learning the difference between what is and what is yet to be. The 

Buddha himself started his ministry by discarding all his princely pride 

in an act of humility. He attained sainthood during his life, but never 

lost his naturalness, never assumed superior airs. His dissertations and 

parables were never pompous. He had time for the most humble men. 

Be patient with all. Anger leads one through a pathless jungle. While it 

irritates and annoys others, it also hurts oneself, weakens the physical 

body and disturbs the mind. A harsh word, like an arrow discharged 

from a bow, can never be taken back even if you would offer a 

thousand apologies for it. 
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Chöông Boán Möôi Laêm 

Chapter Forty-Five 

 

Taâm Thaùnh Laø Taâm Cuûa Baäc  

Ñang Laøm Khoâ Caïn Doøng Suoái Sanh Töû 

 

Thaùnh Nhaân ñoái laïi vôùi Phaøm Nhaân. Thaùnh laø baäc ñaõ chöùng ñaéc 

Thaùnh Ñaïo. Theo Phaät giaùo, Thaùnh chuùng ñöôïc xem laø taát caû caùc baäc 

Thaùnh. Nhöõng vò Boà Taùt Thaùnh ñaõ vöôït thoaùt phieàn naõo töø sô ñòa trôû 

leân. Baäc Thaùnh laø baäc ñaõ böôùc vaøo con ñöôøng ñi ñeán Nieát Baøn. Theo 

Duy Thöùc Luaän, Thaùnh Tính Ly Sinh laø cuoäc soáng cuûa söï Thaùnh thieän 

cuûa caùc vò Thanh Vaên, Duyeân Giaùc, A La Haùn hay Boà Taùt, nhöõng vò ñaõ 

ñaït ñöôïc voâ laäu trí vaø döùt boû phieàn naõo do phaân bieät khôûi leân (ñaõ döùt 

boû phieàn naõo vaø sôû tri chöôùng), ñoái laïi vôùi cuoäc soáng cuûa phaøm phu 

hay ngöôøi chöa giaùc ngoä. Theo Phaät giaùo, baäc Thaùnh laø baäc ñaõ chöùng 

Thaùnh vaø ñaõ hoaøn toaøn thaáu trieät chaân lyù maø khoâng phaûi hoïc nöõa. 

Haønh giaû ñi ñeán giai ñoaïn sau cuøng, töùc laø con ñöôøng khoâng coøn gì ñeå 

hoïc nöõa. Khi ñoù keát quaû maø haønh giaû höôùng ñeán khi tu taäp töù dieäu ñeá 

seõ töï ñeán. Khi haønh giaû ñaït ñeán giai ñoaïn cuoái cuøng naày thì trôû thaønh 

moät vò A La Haùn. Theo Tieåu Thöøa, ñoù laø quaû vò giaùc ngoä cao nhaát. 

Nhöng theo Ñaïi Thöøa, A La Haùn chæ môùi giaùc ngoä ñöôïc moät phaàn maø 

thoâi. Lyù töôûng cuûa ñaïo Phaät laø hoaøn taát ñöùc tính cuûa con ngöôøi, hay laø 

ñöa con ngöôøi ñeán Phaät quaû baèng caên baûn trí tueä giôùi haïnh, ñoù laø nhaân 

caùch cao nhaát. Ñoù laø nhöõng ñaëc ñieåm cuûa ñaïo Phaät. Ñoaøn theå do Ñöùc 

Phaät laäp neân goïi laø “Thaùnh Chuùng” (Aryan sangha), ñoù laø moâi tröôøng 

tu taäp cuûa nhöõng ngöôøi cao quyù. Vì truyeàn thoáng Baø La Moân ñaõ ñöôïc 

thieát laäp kieân coá neân giai caáp baáy giôø ñaõ ñöôïc phaân chia thaät laø roõ reät. 

Bôûi leõ ñoù, Ñöùc Phaät luoân xaùc nhaän raèng trong haøng Taêng chuùng cuûa 

Ngaøi khoâng coù phaân bieät giöõa Baø La Moân vaø Voõ töôùng, hay giöõa chuû 

vaø tôù. Ai ñaõ ñöôïc nhìn nhaän vaøo haøng Taêng Chuùng ñeàu ñöôïc quyeàn 

hoïc taäp nhö nhau. Ñöùc Phaät daïy raèng khoâng theå goïi moät giai caáp naøo 

laø cao quyù hay khoâng cao quyù ñöôïc bôûi vì vaãn coù nhöõng ngöôøi ñeâ tieän 

trong giai caáp goïi laø cao quyù vaø ñoàng thôøi cuõng coù nhöõng ngöôøi cao 

quyù trong giai caáp ñeâ tieän. Khi chuùng ta goïi cao quyù hay ñeâ tieän laø 

chuùng ta noùi veà moät ngöôøi naøo ñoù chöù khoâng theå caû toaøn theå moät giai 

caáp. Ñaây laø vaán ñeà cuûa tri thöùc hay trí tueä chöù khoâng phaûi laø vaán ñeà 
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sinh ra ôû trong doøng hoï hay giai caáp naøo. Do ñoù, vaán ñeà cuûa Ñöùc Phaät 

laø taïo neân moät ngöôøi cao quyù hay Thaùnh Giaû (Arya pudgala) trong yù 

nghóa moät cuoäc soáng cao quyù. Thaùnh Chuùng ñaõ ñöôïc thieát laäp theo 

nghóa ñoù. Theo ñoù thì Thaùnh Phaùp (Arya dharma) vaø Thaùnh Luaät (Arya 

vinaya) ñöôïc hình thaønh ñeå cho Thaùnh Chuùng tu taäp. Con ñöôøng maø 

Thaùnh Giaû phaûi theo laø con ñöôøng Baùt Thaùnh Ñaïo (Arya-astangika-

marga) vaø caùi söï thaät maø Thaùnh Giaû tin theo laø Töù Dieäu Ñeá. Söï vieân 

maõn maø Thaùnh Giaû phaûi ñaït tôùi laø Töù Thaùnh Quaû (Arya-phala) vaø caùi 

toaøn bò maø Thaùnh Giaû phaûi coù laø Thaát Thaùnh Giaùc Chi (sapta-arya-

dharma). Ñoù laø nhöõng ñöùc tính tinh thaàn cao caû. Ngöôøi hoïc Phaät khoâng 

neân ñaùnh maát yù nghóa cuûa töø ngöõ “Thaùnh” naày voán ñöôïc aùp duïng caån 

thaän vaøo moãi ñieåm quan troïng trong giaùo phaùp cuûa Ñöùc Phaät. Ñöùc 

Phaät, nhö vaäy, ñaõ coá gaéng laøm soáng laïi yù nghóa nguyeân thuûy cuûa chöõ 

“Thaùnh” nôi taâm cuûa moãi ngöôøi trong cuoïäc soáng thöôøng nhaät.  

Taâm Thaùnh laø taâm cuûa baäc Thaùnh nhö taâm Phaät: Taâm cuûa caùc 

baäc Thaùnh luoân ñieàm tónh an vui, khoâng tham lôïi döôõng, cuõng khoâng 

ham ñöôïc cung kính toân troïng. Taâm Thaùnh laø taâm Phaät vì noù laø taâm 

cuûa töø, bi, hyû, xaû... Noù laø taâm cuûa nhöõng suy nghó toát ñeïp veà tha nhaân. 

Ñoàng thôøi, taâm Thaùnh cuõng laø taâm cuûa baäc Boà Taùt: Thöôïng caàu Phaät 

ñaïo, haï hoùa chuùng sanh. Taâm Thaùnh khoâng chaáp tröôùc, khoâng luyeán aùi, 

bao goàm khoâng chaáp tröôùc boû vaät chaát nhö nhöõng cuûa caûi, thaân, saéc, 

aâm thanh, vò vaø tieáp xuùc, vaân vaân; vaø xaû boû tinh thaàn nhö taâm thieân vò, 

taø kieán hay ngaõ chaáp, vaân vaân. Noùi caùch khaùc, taâm cuûa caùc baäc Thaùnh 

laø taâm ñaõ ñöôïc giaûi thoaùt khoûi taát caû moïi duïc voïng. Taâm laø moät teân 

khaùc cuûa A Laïi Da Thöùc (vì noù tích taäp haït gioáng cuûa chö phaùp hoaëc 

huaân taäp caùc haït gioáng töø chuûng töû chuûng phaùp maø noù huaân taäp). 

Khoâng gioáng nhö xaùc thaân vaät chaát, caùi taâm laø phi vaät chaát. Chuùng ta 

nhaän thöùc ñöôïc nhöõng tö töôûng vaø caûm nghó cuûa chuùng ta cuøng nhieàu 

ñieàu khaùc baèng tröïc giaùc, vaø chuùng ta keát luaän söï hieän höõu cuûa chuùng 

baèng pheùp loaïi suy. Taâm laø goác cuûa muoân phaùp. Trong Taâm Ñòa Quaùn 

Kinh, Ñöùc Phaät daïy: “Trong Phaät phaùp, laáy taâm laøm chuû. Taát caû caùc 

phaùp ñeàu do taâm sanh.” Taâm taïo ra chö Phaät, taâm taïo thieân ñöôøng, taâm 

taïo ñòa nguïc. Taâm laø ñoäng löïc chính laøm cho ta sung söôùng hay ñau 

khoå, vui hay buoàn, traàm luaân hay giaûi thoaùt. Trong Thieàn, taâm coù nghóa 

laø toaøn boä nhöõng söùc maïnh veà yù thöùc, tinh thaàn, traùi tim, hay taâm hoàn, 

hoaëc laø söï hieän thöïc tuyeät ñoái, tinh thaàn thaät söï naèm beân ngoaøi nhò 

nguyeân cuûa taâm vaø vaät. Ñeå cho haønh giaû deã hieåu hôn veà Taâm, caùc vò 
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thaày Phaät giaùo thöôøng chia Taâm ra laøm nhieàu giai taàng, nhöng ñoái vôùi 

Thieàn, Taâm laø moät toaøn theå vó ñaïi, khoâng coù nhöõng thaønh phaàn hay 

phaân boä. Caùc ñaëc tính theå hieän, chieáu dieäu vaø voâ töôùng cuûa Taâm hieän 

höõu ñoàng thôøi vaø thöôøng haèng, baát khaû phaân ly trong caùi toaøn theå.  

 

Sainted Minds Are Minds of Those Who Are  

On the Way to Drying Up the Stream of Rebirths 

 

The saint is the opposite of the common or unenlightened man. The 

saints are those who are wise and good, and are correct in all their 

characters. According to Buddhism, the holy multitude or sacred 

assembly are all considered the saints. The Bodhisattva saints who 

have overcome illusion, from the first stage upwards. The holy or 

saintly one, or enlightened one who has started on the path to nirvana. 

According to the Vijnanamatrasiddhi, the life of holiness  apart or 

distinguished from the life of common unenlightened people. 

According to Buddhism, the saints are those who have realized the 

saintly fruits and have completely comprehended the truth without 

further study. Practitioners proceed to the last stage, i.e., the Path of 

No-More-Learning. Then the firm conviction that they have realized 

the Fourfold Truth will present itself. When the Ariya reaches this 

stage, he becomes an arhat. According to the Hinayanistic view this is 

the perfect state of enlightenment, but according to the Mahayanistic 

view an arhat is thought to be only partially enlightened. The purpose 

of Buddhism is to perfect a man's ’haracter, or to let him attain 

Buddhahood on the basis of wisdom and right cultivation, i.e., the 

highest personality. Such are the characteristics of Buddhism. The 

special community established by the Buddha was called “The 

Assembly of the Noble” (Arya-sangha), intended to be the cradle of 

noble persons. Since the Brahmanical tradition had been firmly 

established, the race distinction was strictly felt. On that account the 

Buddha often asserted that in his own community there would be no 

distinction between Brahmans (priests) and warriors or between 

masters and slaves. Anyone who joined the Brotherhood would have 

an equal opportunity for leading and training. The Buddha often argued 

that the word Arya meant ‘noble’ and we ought not call a race noble or 

ignoble for there will be some ignoble persons among the so-called 
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Aray and at the same time there will be some noble persons among the 

so-called Anarya. When we say noble or ignoble we should be 

speaking of an individual and not of a race as a whole. It is a question 

of knowledge or wisdom but not of birth or caste. Thus the object of the 

Buddha was to create a noble personage (arya-pudgala) in the sense of 

a noble life. The noble community (Arya-sangha) was founded for that 

very purpose. The noble ideal (Arya-dharma) and the noble discipline 

(Arya-vinaya) were set forth for the aspiring candidates. The path to be 

pursued by the noble aspirant is the Noble Eightfold Path (Arya-

astangika-marga) and the truth to be believed by the noble is the Noble 

Fourfold Truth (Catvariarya-satyani). The perfections attained by the 

noble were the four noble fruitions (Arya-phala) and the wealth to be 

possessed by the noble was the noble sevenfold wealth (sapta-arya-

dhana), all being spiritual qualifications. The careful application of the 

word Arya to each of the important points of his institution must not be 

overlooked by a student of Buddhism. The Buddha thus seemed to 

have endeavored to revive the original meaning of Arya in people's 

minds in daily life of his religious community.  

Sainted Minds are the holy minds, that of Buddha: The sainted 

minds are always still and peaceful, without seeking gain, support or 

respect. The Saints' mind is the mind of the Buddha because it is a 

mind of loving-kindness, compassion, joy, and equanimity... It is a mind 

of good thinkings on other people. At the same time, it is the mind of a 

Bodhisattva: Above to seek bodhi, below to save (transform) beings, 

one of the great vow of a Bodhisattva. The sainted minds are minds of 

detachment or renunciation includes physical: wealth, body, form, 

sound, smell, taste, touch, etc., and mental biased minds, wrong views, 

self-grasping, ego-grasping, etc. In other words, the sainted minds 

delivered from all desires. “Mind” is another name for Alaya-vijnana. 

Unlike the material body, immaterial mind is invisible. We are aware 

of our thoughts and feelings and so forth by direct sensation, and we 

infer their existence in others by analogy. The mind is the root of all 

dharmas. In Contemplation of the Mind Sutra, the Buddha taught: “All 

my tenets are based on the mind that is the source of all dharmas." The 

mind has brought about the Buddhas, the Heaven, or the Hell. It is the 

main driving force that makes us happy or sorrowful, cheerful or sad, 

liberated or doomed. In Zen, it means either the mind of a person in the 
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sense of all his powers of consciousness, mind, heart and spirit, or else 

absolutely reality, the mind beyond the distinction between mind and 

matter. It is for the sake of giving practitioners an easier understanding 

of Mind, Buddhist teachers usually divide the mind into aspects or 

layers, but to Zen, Mind is one great Whole, without parts or divisions. 

The manifestating, illuminating, and nonsubstantial characteristics of 

Mind exist simultaneously and constantly, inseparable and indivisible 

in their totality. 
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Chöông Boán Möôi Saùu 

Chapter Forty-Six 

 

Taâm Tænh Thöùc Giuùp Chuùng Ta  

Hieåu Ñöôïc Thöïc Tính Cuûa Vaïn Höõu 

 

Söï tænh thöùc hay chaùnh nieäm laø yeáu toá giaùc ngoä thöù nhaát. “Smrti” 

laø thuaät ngöõ Baéc Phaïn coù nghóa laø “tænh thöùc.” Tænh thöùc laø thöïc hieän 

haønh ñoäng vôùi ñaày ñuû yù thöùc, ngay caû trong luùc thôû, ñi, ñöùng, naèm, 

ngoài, v.v. Muïc ñích cuûa söï chuù taâm laø kieåm soaùt vaø laøm laéng dòu taâm. 

Ñaây laø moät trong nhöõng ñieåm troïng yeáu cuûa thieàn taäp trong Phaät giaùo, 

bao goàm vieäc tu taäp tænh thöùc thaân, khaåu vaø yù ñeå hoaøn toaøn tænh thöùc 

veà vieäc mình laøm vaø caùi mình muoán. Chaùnh nieäm laø phaàn thöù baûy 

trong taùm phaàn cuûa Baùt Thaùnh Ñaïo. Nhôø chaùnh nieäm maø haønh giaû coù 

theå hieåu ñöôïc thöïc tính cuûa vaïn höõu. Nieäm coù nghóa laø kyù öùc khoâng 

queân ñoái vôùi caûnh. Nieäm coøn bao goàm nhöõng nghóa sau ñaây: söï chaêm 

chuù, söï chuù taâm maïnh meõ vaøo vaán ñeà gì, söï chuù taâm vaøo moät ñieåm, söï 

hoài töôûng, kyù öùc (söï nhôù), söï löu taâm, söï ngaãm nghó, söï töôûng nhôù, yù 

thöùc, vaø taát caû nhöõng gì khôûi leân töø trong taâm. Beân caïnh ñoù, “Sati” laø 

thuaät ngöõ töông ñöông gaàn nhaát trong ngoân ngöõ Nam Phaïn duøng ñeå chæ 

vaø dòch  ra cho töø “Chaùnh nieäm.” Tuy nhieân, chaùnh nieäm phaûi ñöôïc 

hieåu vôùi nghóa tích cöïc hôn. Chaùnh nieäm phaûi ñöôïc hieåu laø taâm tieán 

ñeán vaø bao phuû hoaøn toaøn ñoái töôïng, xuyeân thaáu vaøo trong ñoái töôïng 

khoâng thieáu phaàn naøo. Chaùnh nieäm coù theå ñöôïc hieåu roõ baèng caùch 

khaûo saùt ba khía caïnh laø ñaëc taùnh, chöùc naêng vaø söï theå hieän. Tænh thöùc 

laø yù thöùc veà moät caùi gì hay laø tieán trình nghó nhôù veà caùi gì. Chuùng ta ñaõ 

hoïc chöõ “Tænh thöùc” theo nghóa nhaän bieát hay chæ laø chaêm chuù veà caùi 

gì, nhöng nghóa cuûa tænh thöùc khoâng döøng laïi ôû ñoù. Trong tænh thöùc cuõng 

coù nhöõng yeáu toá cuûa ñònh vaø tueä ñi keøm. Ñònh vaø tueä ñi vôùi nhau laø 

thieàn quaùn treân söï thieáu vaéng moät thöïc theå rieâng bieät. “Smrti” laø töø 

Baéc Phaïn coù nghóa laø “tænh thöùc.” Tænh thöùc laø thöïc hieän haønh ñoäng vôùi 

ñaày ñuû yù thöùc, ngay caû trong luùc thôû, ñi, ñöùng, naèm, ngoài, v.v. Muïc 

ñích cuûa söï chuù taâm laø kieåm soaùt vaø laøm laéng dòu taâm. Ñaây laø moät 

trong nhöõng ñieåm troïng yeáu cuûa thieàn taäp trong Phaät giaùo, bao goàm 

vieäc tu taäp tænh thöùc thaân, khaåu vaø yù ñeå hoaøn toaøn tænh thöùc veà vieäc 

mình laøm vaø caùi mình muoán. Chaùnh nieäm laø phaàn thöù baûy trong taùm 
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phaàn cuûa Baùt Thaùnh Ñaïo. Nhôø chaùnh nieäm maø haønh giaû coù theå hieåu 

ñöôïc thöïc tính cuûa vaïn höõu. Trong Thieàn, chaùnh nieäm coøn coù nghóa laø 

quaùn nieäm hay quaùn saùt caûnh hieän taïi vaø töôûng töôïng caûnh töông lai. 

Chuùng ta neân quaùn töôûng ñeán caûnh ñôøi ñau khoå, beänh taät, meâ môø cuûa 

chuùng sanh maø khuyeán tu; töôûng nieäm laøm nhöõng ñieàu lôïi ích chung, 

khoâng thoái lui, khoâng e ngaïi khoù khaên nhoïc nhaèn. Chaùnh nieäm coøn coù 

nghóa laø chuù taâm ñuùng laø töôûng ñeán söï thaät vaø choái boû taø vaïy. Luùc naøo 

cuõng tænh taùo deïp boû tham lam vaø buoàn khoå cuûa theá tuïc. Chaùnh nieäm 

coøn coù nghóa laø luùc naøo cuõng tænh giaùc veà thaân theå, caûm xuùc, tö töôûng 

cuõng nhö nhöõng ñoái taùc beân ngoaøi. Chaùnh nieäm laø tu taäp sao cho taâm 

mình luoân trong saùng vaø tænh thöùc, trong ñoù mình phaûi tænh thöùc nhöõng 

bieán chuyeån trong taâm cuõng nhö taâm thaùi cuûa chính mình, vaø quan 

troïng hôn heát laø mình phaûi kieåm soaùt ñöôïc taâm mình. Xuyeân qua söï töï 

quaùn saùt vaø taâm thaùi tænh thöùc, ngöôøi ta coù theå phaùt trieån chaùnh nieäm 

nhaèm laøm cho mình coù theå töï kieåm vaø taäp trung nhöõng tình caûm, tö 

töôûng vaø caûm giaùc cuûa mình veà höôùng tu taäp giaùc ngoä Boà Ñeà. 

 Nhö treân ñaõ noùi, chaùnh nieäm coøn coù nghóa laø luùc naøo cuõng tænh 

giaùc veà thaân theå, caûm xuùc, tö töôûng cuõng nhö nhöõng ñoái taùc beân ngoaøi. 

Khi coù chaùnh nieäm nôi hôi thôû, chuùng ta cuõng ñang coù chaùnh nieäm nôi 

taâm. Sau ñoù chuùng ta seõ thaáy taâm chuùng ta trôû thaønh moät vôùi hôi thôû. 

Khi coù chaùnh nieäm nôi haønh ñoäng cuûa thaân, nhö luùc naày laø luùc ñang 

ngoài, chuùng ta cuõng ñang tænh thöùc nôi taâm cuûa mình. Roài moät luùc sau 

chuùng ta seõ thaáy thaân vaø taâm laø moät. Nhìn vaøo taâm mình, chuùng ta thaáy 

caùc nieäm ñeán roài ñi, gioáng heät nhö soùng leân roài xuoáng. Cho ñeán khi 

chuùng ta thaáy khoâng coøn nieäm naøo khôûi, taâm mình seõ trôû neân an tænh 

nhö maët hoà phaúng laëng khoâng sai khaùc. Kinh Quaùn Nieäm noùi: “Khi ñi, 

baïn neân yù thöùc raèng baïn ñang ñi. Khi ñöùng, baïn yù thöùc raèng baïn ñang 

ñöùng. Khi ngoài, baïn yù thöùc raèng baïn ñang ngoài. Khi naèm, baïn yù thöùc 

raèng baïn ñang naèm. Baát cöù thaân taâm mình ñang ñöôïc söû duïng trong tö 

theá hay suy nghó naøo, baïn ñeàu luoân yù thöùc tö theá hay suy nghó aáy. Cöù 

nhö theá baïn luoân soáng trong tænh thöùc.” Phaät töû neân luoân nhôù raèng 

chuùng ta tænh thöùc raèng chuùng ta ñang coù khaû naêng soáng ngay trong luùc 

hieän taïi naøy. Caùi gì chuùng ta ñang laøm ngay trong hieän taïi laø caùi quan 

troïng nhaát cho ñôøi soáng cuûa chuùng ta. Luùc chuùng ta ñang noùi chuyeän, 

thì noùi chuyeän laø chuyeän quan troïng nhaát trong ñôøi. Luùc chuùng ta ñang 

ñi, thì chuyeän ñi laø chuyeän quan troïng nhaát trong ñôøi. Luùc chuùng ta 

ñang uoáng traø, thì chuyeän uoáng traø laø chuyeän quan troïng nhaát trong 
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ñôøi, vaân vaân. Moïi sinh hoaït trong cuoäc soáng haèng ngaøy cuûa chuùng ta 

ñeàu laø Thieàn. Chính vì vaäy maø chuùng ta coù khaû naêng tænh thöùc hai möôi 

boán giôø trong moät ngaøy, chöù khoâng chæ ngay luùc ngoài thieàn maø thoâi. 

Moïi haønh ñoäng ñeàu phaûi ñöôïc laøm trong söï tænh thöùc. Noùi toùm laïi, haønh 

giaû neân luoân nhôù raèng chính nhôø taâm tænh thöùc maø chuùng coù theå hieåu 

ñöôïc thöïc tính cuûa vaïn höõu.  

Theo Kinh Nieäm Xöù, haønh giaû neân “quaùn nieäm thaân theå trong thaân 

theå, quaùn nieäm caûm thoï trong caûm thoï, quaùn nieäm taâm thöùc nôi taâm 

thöùc, quaùn nieäm ñoái töôïng taâm thöùc nôi ñoái töôïng taâm thöùc.” Nghóa laø 

haønh giaû phaûi soáng chaùnh nieäm vôùi thaân theå, chöù khoâng phaûi laø khaûo 

cöùu veà thaân theå nhö moät ñoái töôïng, soáng chaùnh nieäm vôùi caûm giaùc, taâm 

thöùc vaø ñoái töôïng taâm thöùc chöù khoâng phaûi laø khaûo cöùu veà caûm giaùc, 

taâm thöùc vaø ñoái töôïng taâm thöùc nhö nhöõng ñoái töôïng. Khi chuùng ta 

quaùn nieäm veà thaân theå, chuùng ta soáng vôùi thaân theå cuûa chuùng ta nhö 

moät thöïc taïi vôùi taát caû söï chaêm chuù vaø tænh taùo cuûa mình, mình vaø thaân 

theå laø moät, cuõng nhö khi aùnh saùng chieáu vaøo moät nuï hoa noù thaâm nhaäp 

vaøo nuï hoa vaø laøm cho nuï hoa heù nôû. Coâng phu quaùn nieäm laøm phaùt 

hieän khoâng phaûi laø moät yù nieäm veà thöïc taïi maø laø moät caùi thaáy tröïc tieáp 

veà thöïc taïi. Caùi thaáy ñoù laø tueä, döïa treân nieäm vaø ñònh.  

Coù laàn thieàn sö Setsugen daïy ñeä töû Jijo: "Neáu con nhaát taâm tham 

thieàn khoâng giaùn ñoaïn trong baûy ngaøy ñeâm maø khoâng tænh thöùc vaø ngoä 

ñaïo, con coù theå chaët ñaàu ta ñeå laøm gaøu muùt phaân." Ít laâu sau ñoù, Jijo 

laâm beänh kieát lî. Sö quyeát ñònh aån cö taïi moät nôi caùch bi eät, traûi ñeäm 

troøn vaø thieàn toïa trong suoát baûy ngaøy ñeâm lieàn. Ñeán ñeâm thöù baûy, sö 

baát chôït caûm thaáy toaøn theå theá giôùi hieån hieän nhö moät caûnh töôïng tuyeát 

traéng röïc rôõ döôùi aùnh traêng saùng vaø caûm thaáy nhö toaøn theå vuõ truï naøy 

quaù nhoû ñeå chöùa ñöïng ñöôïc mình. Sö ñaõ nhaäp ñònh trong traïng thaùi tænh 

thöùc naøy trong moät thôøi gian daøi, baát chôït oâng böøng ngoä khi nghe moät 

aâm thanh vang leân. Sö caûm thaáy toaøn thaân öôùt ñaåm moà hoâi, bao nhieâu 

beänh hoaïn cuûa sö ñeàu tan bieán, sö caûm höùng vieát baøi keä: 

  "Linh quang naøo chieáu soi 

      Muoân vaät thaûy raïng ngôøi 

      Vöøa ñoäng nieäm chôïp maát 

      Coù ta giöõa ñaát trôøi." 

Theo Phaät giaùo, coù nhieàu caùch tænh thöùc. Thöù nhaát laø tænh thöùc veà 

taát caû moïi sinh hoaït: Trong Phaät giaùo chaùnh nieäm laø luoân tænh thöùc veà 

taát caû moïi sinh hoaït, töø vaät chaát ñeán tinh thaàn. Haønh giaû giöõ taâm chaùnh 
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nieäm laø vò aáy hieåu bieát roõ raøng veà nhöõng hoaït ñoäng cuûa cô theå mình vaø 

luoân tænh thöùc veà nhöõng uy nghi: khi ñi, ñöùng, ngoài hay naèm. Taát caû 

nhöõng hoaït ñoäng cuûa cô theå haønh giaû ñeàu laøm vôùi caùi taâm tænh thöùc. 

Khi ñi tôùi ñi lui, khi nhìn tôùi hoaëc nhìn moät beân, haønh giaû chuù taâm hay 

bieát roõ raøng; khi co tay co chaân hay khi duoãi tay duoãi chaân haønh giaû 

luoân laøm trong chaùnh nieäm; khi maëc quaàn aùo, khi aên, uoáng, nhai, vaân 

vaân, haønh giaû phaûi luoân chuù taâm hay bieát roõ raøng; khi ñi, ñöùng, ngoài, 

naèm, haønh giaû phaûi luoân giöõ chaùnh nieäm; khi noùi cuõng nhö khi khoâng 

noùi haønh giaû phaûi luoân hay bieát roõ raøng. Ñaëc tính cuûa chaùnh nieäm laø 

khoâng hôøi hôït beà ngoaøi. Coù nghóa laø chaùnh nieäm phaûi xuyeân suoát vaø 

thaâm saâu. Neáu chuùng ta quaêng moät caùi nuùt chai xuoáng doøng suoái, caùi 

nuùt chai aáy seõ noåi troâi theo doøng nöôùc. Neáu chuùng ta quaêng moät hoøn 

ñaù, thí hoøn ñaù aáy seõ chìm ngay xuoáng ñaùy doøng suoái. Cuõng vaäy, chaùnh 

nieäm seõ ñöa taâm chìm saâu vaøo ñoái töôïng maø khoâng phôn phôùt treân beà 

maët. Chöùc naêng cuûa chaùnh nieäm laø giöõ cho ñoái töôïng luoân ôû trong taàm 

quan saùt cuûa haønh giaû, chöù khoâng cho noù bieán maát. Khi chaùnh nieäm coù 

maët thì ñoái töôïng xuaát hieän seõ ñöôïc ghi nhaän khoâng bò queân laõng hay 

boû soùt. Thöù nhì laø tænh thöùc khoâng chæ coù söï quan saùt ñoái töôïng moät 

caùch hôøi hôït: Ñeå khoâng chæ coù söï quan saùt ñoái töôïng moät caùch hôøi hôït 

beân ngoaøi hay khoâng ñeå cho ñoái töôïng bieán maát, chuùng ta phaûi thoâng 

hieåu khía caïnh thöù ba cuûa chaùnh nieäm, ñoù laø yeáu toá hieån baøy. Khi yeáu 

ôùt hieåm baøy ñöôïc phaùt trieån thì noù seõ keùo theo hai yeáu toá ñaëc tính vaø 

chöùc naêng cuûa chaùnh nieäm. Söï hieån baøy chaùnh cuûa chaùnh nieäm laø söï 

tröïc dieän vôùi ñeà muïc: maët ñoái maët vôùi ñeà muïc gioáng nhö khi chuùng ta 

ñi treân ñöôøng daøi gaëp moät khaùch boä haønh ñi ngöôïc chieàu veà höôùng cuûa 

mình. Khi chuùng ta haønh thieàn, taâm chuùng ta phaûi ñoái dieän vôùi ñeà muïc 

y nhö vaäy. Chæ khi naøo chuùng ta tröïc dieän vôùi ñeà muïc thì chaùnh nieäm 

môùi thöïc söï phaùt sinh. Khi haønh giaû lieân tuïc maët ñoái maët vôùi ñeà muïc, 

thì nhöõng noã löïc cuûa haønh giaû môùi coù keát quaû. Chaùnh nieäm seõ trôû neân 

tích cöïc vaø gaén chaët hôn vaøo ñoái töôïng quan saùt. Khoâng bò boû soùt, 

khoâng bò laõng queân. Ñeà muïc khoâng bò maát trong taàm quan saùt cuûa haønh 

giaû. Luùc taâm chaùnh nieäm nhö theá thì phieàn naõo khoâng theå xen vaøo 

ñöôïc. Neáu chaùnh nieäm ñöôïc duy trì trong moät thôøi gian daøi, haønh giaû 

coù theå khaùm phaù ra söï thanh tònh vó ñaïi vì phieàn naõo ñaõ vaéng boùng. Söï 

baûo veä taâm khoâng bò phieàn naõo taán coâng laø khía caïnh thöù hai cuûa söï 

bieåu hieän chaùnh nieäm. Khi chaùnh nieäm ñöôïc phuïc hoaït moät caùch ñeàu 

ñaën vaø kieân trì thì trí tueä seõ phaùt sinh. Haønh giaû seõ thaáy roõ baûn chaát cuûa 
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thaân vaø taâm. Khoâng nhöõng haønh giaû chöùng nghieäm ñöôïc baûn chaát thaät 

cuûa caûm thoï maø coøn thaáy roõ ñaëc tính rieâng bieät cuûa voâ vaøn hieän töôïng 

danh saéc dieãn ra beân trong. Thöù ba, tænh thöùc baèng caùch hieåu bieát roõ 

raøng nhöõng hoaït ñoäng cuûa cô theå mình: Vò haønh giaû giöõ taâm nieäm, 

hieåu bieát roõ raøng nhöõng hoaït ñoäng cuûa cô theå mình cuõng hay bieát oai 

nghi cuûa mình. Nhö khi ñi, ñöùng, ngoài, naèm, haønh giaû luoân luoân hay 

bieát caùc nghi theå aáy. Taát caû moïi hoaït ñoäng cuûa mình, vò aáy ñeàu laøm vôùi 

caùi taâm hoaøn toaøn tænh giaùc. Khi ñi tôùi ñi lui, khi nhìn tröôùc hay khi 

nhìn moät beân, haønh giaû luoân chuù taâm hay bieát roõ raøng; khi co tay co 

chaân, hoaëc khi duoãi ra, haønh giaû chuù taâm hay bieát roõ raøng; khi maëc aùo, 

khi aên, khi uoáng, khi nhai, khi nghe vò cuûa thöùc aên, khi ñi, ñöùng, naèm, 

ngoài, khi tænh giaác, khi noùi vaø khi giöõ im laëng, haønh giaû cuõng thöôøng 

hay bieát roõ raøng. Trong khi naèm xuoáng, haønh giaû phaûi naèm xuoáng vôùi 

caùi taâm luoân giöõ taâm nieäm vaøo ñeà muïc haønh thieàn cuûa mình, vaø khi ñi 

vaøo giaác nguû khoâng bò si loaïn laøm môø aùm. Haønh giaû neân luoân tænh giaùc 

trong moïi tröôøng hôïp. Ñaây laø nhöõng lôøi daïy cuûa Ñöùc Theá Toân: “Chuù 

nieäm, naøy chö Tyø Kheo, Nhö Lai tuyeân boá ‘chuù nieäm thieát yeáu trong 

moïi vieäc, ôû moïi nôi, cuõng gioáng nhö muoái caàn thieát cho noài caø ri vaäy.’ 

Naøy chö Tyø Kheo, Nhö Lai khoâng bieát coù thöù gì khaùc maø ñem laïi lôïi 

ích ñöôïc nhieàu nhö söï chuù nieäm. Chuù nieäm quaû thaät ñem laïi raát nhieàu 

lôïi ích lôùn lao.” Chuùng ta phaûi nhaän thöùc vaán ñeà chuù nieäm vaø hieåu bieát 

roõ raøng trong yù nghóa roäng raõi. Leõ dó nhieân töù chaùnh caàn ñaõ laø söï baûo 

veä chaéc chaén. Söï chuù nieäm phaûi ñöôïc aùp duïng trong moïi tröôøng hôïp 

ngay töø luùc ñaàu, vaø traïng thaùi vaéng laëng cuûa taâm tænh giaùc seõ giuùp haønh 

giaû naém vöõng tình theá moät caùch thuaän lôïi. Nhöng ñaây cuõng laø saéc thaùi 

chính cuûa “Trung Ñaïo,” coù nhöõng tröôøng hôïp maø haønh giaû phaûi vaän 

duïng phaùp töù chaùnh caàn trong hình thöùc maïnh meû nhaát. Thöù tö laø tænh 

thöùc trong moïi sinh hoaït haèng ngaøy: Theo Thieàn Sö Thích Nhaát Haïnh 

trong Pheùp Laï Cuûa Söï Tænh Thöùc. Thieàn sö nhaéc ñeán quyeån “Tyø Ni 

Nhaät Duïng” cuûa Sö Ñoäc Theå, chuøa Baûo Sôn. Ñaây laø moät taäp saùch 

moûng vaøo khoaûng 40 trang, nhöng noù chöùa ñöïng nhöõng yù töôûng maø Sö 

Ñoäc Theå duøng ñeå tænh thöùc taâm yù cuûa oâng khi laøm baát cöù vieäc gì. Khi 

môùi thöùc daäy vaøo ban saùng, oâng khôûi daäy yù töôûng nhö vaày trong trí, 

“Vöøa môùi tænh giaác, toâi mong cho moïi ngöôøi mau ñaït ñöôïc traïng thaùi 

tænh thöùc, hieåu bieát thaáu suoát möôøi phöông.” Khi muùc nöôùc röûa tay, oâng 

xöû duïng yù töôûng naøy ñeå töï ñöa mình veà traïng thaùi yù thöùc: Muùc nöôùc 

röûa tay, toâi mong cho moïi ngöôøi coù nhöõng baøn tay trong saïch ñeå ñoùn 
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nhaän laáy chaân lyù.” Toaøn taäp Tyø Ni Nhaät Duïng Thieát Yeáu, chæ coù nhöõng 

caâu nhö theá, muïc ñích laø giuùp haønh giaû môùi vaøo ñaïo naém laáy ñöôïc taâm 

yù mình. Sö Ñoäc Theå ñaõ giuùp cho caùc haønh giaû môùi böôùc vaøo ñaïo thöïc 

hieän nhöõng ñieàu daïy trong Kinh Quaùn Nieäm moät caùch töông ñoái deã 

daøng. Moãi khi maëc aùo, röûa chaân, ñi caàu, traûi chieáu, gaùnh nöôùc, suùc 

mieäng, vaân vaân… haønh giaû ñeàu coù theå möôïn moät yù töôûng trong Tyø Ni 

Nhaät Duïng ñeå naém baét taâm yù mình. Kinh Quaùn Nieäm daïy: “Khi ñi, 

haønh giaû yù thöùc raèng mình ñang ñi; khi ñöùng, yù thöùc raèng mình ñang 

ñöùng; khi ngoài, yù thöùc raèng mình ñang ngoài; khi naèm, yù thöùc raèng mình 

ñang naèm. Baát cöù thaân theå mình ñang ñöôïc xöû duïng trong tö theá naøo, 

haønh giaû cuõng yù thöùc ñöôïc tö theá aáy cuûa thaân theå. Cöù theá haønh giaû 

soáng trong söï thöôøng tröïc quaùn nieäm thaân theå. Tuy vaäy, yù thöùc ñöôïc 

nhöõng tö theá cuûa thaân theå vaãn chöa ñuû. Ta coøn phaûi yù thöùc veà moïi hôi 

thôû, moïi ñoäng taùc, moïi hieän töôïng sinh lyù, vaät lyù, caûm giaùc vaø tö duy 

lieân heä tôùi baûn thaân mình nöõa.” Thöù naêm laø Thaân Haønh Nieäm Tænh 

Thöùc: Theo Kinh Thaân Haønh Nieäm trong Trung Boä Kinh, Tu taäp thaân 

haønh nieäm laø khi ñi bieát raèng mình ñang ñi; khi ñöùng bieát raèng mình 

ñang ñöùng; khi naèm bieát raèng mình ñang naèm; khi ngoài bieát raèng mình 

ñang ngoài. Thaân theå ñöôïc xöû duïng theá naøo thì mình bieát thaân theå nhö 

theá aáy. Soáng khoâng phoùng daät, nhieät taâm, tinh caàn, caùc nieäm vaø caùc tö 

duy veà theá tuïc ñöôïc ñoaïn tröø. Nhôø ñoaïn tröø caùc phaùp aáy maø noäi taâm 

ñöôïc an truù, an toïa, chuyeân nhaát vaø ñònh tónh. Nhö vaäy laø tu taäp thaân 

haønh nieäm. Thöù saùu laø tænh thöùc baèng caùch nhaän bieát caùc voïng hay söï 

tænh thöùc cuûa taâm vôùi phaùp: Ngay caû vôùi ngöôøi taïi gia, daàu haõy coøn 

baän roän vôùi nhöõng sinh hoaït haèng ngaøy, cuõng neân nhìn vaøo taâm mình, 

tænh thöùc ñöôïc caùc voïng nieäm vaø ñöøng tieáp tuïc lang thang vôùi chuùng 

nöõa. Moät khi caùc voïng nieäm ít daàn ñi thì chuùng ta seõ coù cô hoäi thaät söï 

ñöôïc soáng vôùi chaân taâm cuûa chính mình. Thöù baûy laø tænh thöùc baèng 

caùch bieát laéng nghe vôùi caùi taâm roãng rang: Ñöùc Phaät daïy: “Baïn laø 

nhöõng gì baïn suy nghó; taâm baïn ñaõ hình thaønh theá giôùi naày”. Ñöøng suy 

nghó veà baát cöù chuyeän gì vì taát caû chæ laø voâ thöôøng. Haõy dòu daøng laéng 

nghe, saâu thaúm laéng nghe taát caû, chöù ñöøng chæ nghe moät aâm thanh cuï 

theå naøo. Chæ neân laéng nghe vôùi caùi taâm roãng rang. Chuùng ta seõ thaáy 

raèng taát caû aâm thanh ñeán roài ñi heät nhö tieáng vang, nhö moäng, nhö aûo. 

Theá thoâi! Haõy nhìn vaøo taám göông! Hình aûnh ñeán roài ñi, nhöng taùnh 

chieáu vaãn luoân voâ vi baát ñoäng, baát sinh, baát dieät. Haõy tænh thöùc nhìn 
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vaøo taâm mình. Nieäm khôûi sinh roài dieät maát, nhöng taùnh thaáy bieát cuûa 

taâm vaãn luoân voâ vi, baát ñoäng, baát sinh, baát dieät.   

Noùi toùm laïi, lôïi ích tröôùc maét laø tænh thöùc coù theå giuùp chuùng ta vöôït 

qua nhöõng côn giaän döõ. Söï tænh thöùc hay chaùnh nieäm khoâng bao giôø 

ñaùnh phaù saân haän hay tuyeät voïng. Söï tænh thöùc chæ coù maët ñeå nhaän 

dieän. Söï tænh thöùc veà moät caùi gì laø nhaän dieän söï coù maët cuûa caùi ñoù 

trong hieän taïi. Söï tænh thöùc laø khaû naêng bieát ñöôïc nhöõng gì ñang xaûy ra 

trong hieän taïi. Theo Hoøa Thöôïng Thích Nhaát Haïnh trong taùc phaåm 

“Giaän,” caùch toát nhaát ñeå tænh thöùc veà saân haän laø “khi thôû vaøo toâi bieát 

saân haän phaùt khôûi trong toâi; thôû ra toâi mæm cöôøi vôùi saân haän cuûa toâi.” 

Ñaây khoâng phaûi laø böùc cheá hay ñaùnh phaù saân haän. Ñaây chæ laø nhaän 

dieän. Moät khi chuùng ta nhaän dieän ñöôïc saân haän, chuùng ta coù theå chaêm 

soùc moät caùch töû teá hay oâm aáp noù vôùi söï tænh thöùc cuûa chính mình. Söï 

tænh thöùc giuùp chuùng ta coù khaû naêng nhaän dieän vaø chaáp nhaän söï coù maët 

cuûa côn giaän. Söï tænh thöùc cuõng nhö ngöôøi anh caû, khoâng böùc cheá hay 

ñaøn aùp ñöùa em ñau khoå. Söï tænh thöùc chæ noùi: “Em thaân yeâu, coù anh 

ñaây saün saøng giuùp ñôõ em.” Baïn oâm aáp ñöùa em cuûa baïn vaøo loøng vaø an 

uûi voã veà. Ñaây chính laø söï thöïc taäp cuûa chuùng ta. Côn giaän cuûa chuùng ta 

chính laø chuùng ta, vaø töø bi cuõng chính laø chuùng ta. Söï tænh thöùc trong 

thieàn taäp khoâng coù nghóa laø ñaùnh phaù. Trong ñaïo Phaät, söï tænh thöùc laø 

phöông phaùp oâm aáp vaø giuùp chuùng ta chuyeån hoùa söï giaän döõ, chöù 

khoâng phaûi laø ñaùnh phaù. Khi côn giaän khôûi daäy trong chuùng ta, chuùng 

ta phaûi baét ñaàu thöïc taäp hôi thôû trong tænh thöùc ngay töùc khaéc. “Thôû 

vaøo toâi bieát côn giaän ñang coù trong toâi. Thôû ra, toâi chaêm soùc côn giaän 

cuûa toâi.” Neáu baïn khoâng bieát caùch chaêm soùc baïn vôùi taâm töø bi thì laøm 

sao baïn coù theå chaêm soùc ngöôøi khaùc vôùi taâm töø bi cho ñöôïc? Khi côn 

giaän noåi daäy, haõy tieáp tuïc thöïc taäp hôi thôû trong söï tænh thöùc, böôùc chaân 

trong söï tænh thöùc ñeå cheá taùc naêng löôïng cuûa söï tænh thöùc. Chuùng ta tieáp 

tuïc naâng niu naêng löôïng cuûa côn giaän trong chuùng ta. Côn giaän coù theå 

seõ keùo daøi moät thôøi gian, nhöng chuùng ta seõ ñöôïc an toaøn, bôûi vì Ñöùc 

Phaät ñang coù maët trong chuùng ta, giuùp chuùng ta chaêm soùc côn giaän. 

Naêng löôïng cuûa söï tænh thöùc laø naêng löôïng cuûa Phaät. Khi thöïc taäp hôi 

thôû trong söï tænh thöùc vaø oâm aáp côn giaän chuùng ta ñang ñöôïc Phaät baûo 

hoä. Khoâng coøn gì ñeå nghi ngôø, Phaät ñang oâm aáp chuùng ta vaø côn giaän 

cuûa chuùng ta trong töø bi voâ löôïng.   
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A Mind of Mindfulness Helps Us  

Understanding the Real Nature of All Things 

 

Mindfulness is the first factor of enlightenment. “Smrti”A Sanskrit 

term for “mindfulness.” Mindfulness means attention or mindfulness of 

all mental and physical activities, even at breathing, standing, lying or 

sitting. The purpose of smrti is to control and to purify the mind. This is 

one of the focal points of meditative practice in Buddhism, which 

involves cultivating awareness of one’s body, speech, and thoughts in 

order to become consciously aware of what one does and one’s 

motivations. It is the seventh part of the eightfold noble path, and it 

leads to the direct understanding of the real nature of all things. 

Recollection means memory or mindfulness. “Sati” also has the 

following meanings: attentiveness, fixing the mind strongly on any 

subject, mindfulness, remembrance, memory, attention, reflection, 

recollection, consciousness, and all that arise from our mind. Besides, 

the nearest equivalent term in Pali for “mindfulness” is “Sati.” 

Mindfulness has come to be the accepted translation of “sati” into 

English. However, this word has a kind of passive connotation which 

can be misleading. “Mindfulness” must be dynamic and confrontative. 

Mindfulness should leap onto the object, covering it completely, 

penetrating into it, not missing any part of it. Mindfulness can be well 

understood by examining its three aspects of characteristics, function 

and manifestation.  Awareness simply means “being conscious of,” or 

“remembering,” or “becoming acquainted with.” But we must use it in 

the sense of “being in the process of being conscious of,” or “being in 

the process of remembering.” We have learned the word “Awareness” 

in the sense of recognition, or bare attention, but the meaning doesn’t 

stop there. In awareness, there are also the elements of concentration 

(Samadhi) and understanding (prajna). Concentration and 

understanding together are meditate on the absence of identity of all 

things. “Smrti”A Sanskrit term for “mindfulness.” Mindfulness means 

attention or mindfulness of all mental and physical activities, even at 

breathing, standing, lying or sitting. The purpose of smrti is to control 

and to purify the mind. This is one of the focal points of meditative 

practice in Buddhism, which involves cultivating awareness of one’s 

body, speech, and thoughts in order to become consciously aware of 
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what one does and one’s motivations. It is the seventh part of the 

eightfold noble path, and it leads to the direct understanding of the real 

nature of all things. In Zen, right mindfulness also means the reflection 

on the present and future events or situations. We must meditate upon 

human sufferings that are caused by ignorance and decide to work for 

alleviating them, irrespective of possible difficulties and boredom. 

Correct Memory which retains the true and excludes the false, dwell in 

contemplation of corporeality. Be mindful and putting away worldly 

greed and grief. Correct mindfulness also means ongoing mindfulness 

of body, feelings, thinking, and objects of thought. “Correct 

mindfulness” involves cultivating a state of mental clarity and alertness 

in which one is aware of one’s mental processes and attitudes and, 

more importantly, in which one is in control of them. Through 

continuous self-examination and mental alertness, one can develop the 

mindfulness that enables one to master one’s emotions, thoughts and 

feelings and focus them in the direction of awakening (bodhi).  

As mentioned above, correct mindfulness also means ongoing 

mindfulness of body, feelings, thinking, and objects of thought. When 

we are mindful of our breathing, we are also mindful of our mind. 

Later, we will see our mind becoming one with our breath. When we 

are mindful of our bodily movement, we are also mindful of our mind. 

Then, a moment later, we will see our mind becoming one with our 

body. Let’s look at our mind, we see thoughts coming and going, just 

like waves rising and falling until we see no thoughts occuring, our 

mind is peaceful just like a still pool. The Sutra of Mindfulness says: 

“When walking, you must be conscious that you are walking. When 

standing, you must be conscious that you are standing. When sitting, 

you must be conscious that you are sitting. When lying down, you must 

be conscious that you are lying down. No matter what position your 

body is in and your mind is thinking, you must be conscious of that 

position or that thought. Practicing thus, you are always mindful of 

what you are doing and thinking at all times.” Buddhists should always 

remember that we should be mindful that we are capable of living at 

the very present time. Whatever we are doing at the present time is the 

most important thing for our life. When we are talking, talking must be 

the most important thing in our life. When we are walking, walking 

must be the most important thing in our life. When we are drinking tea, 
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drinking tea must be the most important thing in our life, and so on. 

Every activity in our daily life is meditation. Therefore, we are able to 

be mindful twenty-four hours a day, not just the moment we may allot 

for sitting meditation. Each act must be carried out in mindfulness. In 

short, practitioners should always remember that owing to the mind of 

mindfulness, we can understand the real nature of all things.  

According to the Satipatthana Sutta, practitioner should 

“Contemplate the body in the body, contemplate the feelings in the 

feelings, contemplate the mind in the mind, contemplate the objects of 

mind in the objects of mind.” This means that practitioner must live in 

the body in full awareness of it, and not just study like a separate 

object. Live in awareness with feelings, mind, and objects of mind. Do 

not just study them. When we meditate on our body, we live with it as 

truth and give it our most lucid attention; we become one with it. The 

flower blossoms because sunlight touches and warms its bud, becoming 

one with it. Meditation reveals not a concept of truth, but a direct view 

of truth itself. This we call “insight,” the kind of understanding based 

on attention and concentration. 

Zen master Setsugen told his student Jijo, "If you meditate single-

mindedly without interruption for seven days and nights and yet still do 

not attain mindfulness and realization, you can cut off my head and 

make my skull into a nightsoil scoop." Not long after that, Jijo came 

down with a case of dysentery. Taking a bucket to a secluded place, he 

sat on it and held his attention in right mindfulness. When he had sat on 

the bucket for seven straight days, one night he suddenly sensed the 

whole world like a snowy landscape under bright moonlight and felt as 

if the entire universe were too small to contain him. He had been 

absorbed in the state of mindfulness for a long time when he was 

startled into self-awareness on hearing a sound. He found his whole 

body running with sweat, and his sickness had disappeared. In 

celebration he wrote a verse: 

 "Radiant, spiritual, what is this? 

      The minute you blink your eyes you've missed it. 

      The spatula by the toilet shines with light;  

         After all it was just me all along." 

There are many types of cultivation of mindfulness. First, 

mindfulness by being aware of all activities: In Buddhism, mindfulness 
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means being aware of all activities, both physical and mental. A 

meditator who is mindful of his bodily activities becomes aware of his 

postures: when walking, standing, sitting or lying down. All his bodily 

activities he does with mindfulness. In walking to and from, in looking 

ahead and in looking aside, he applies mindfulness; in bending and 

stretching he applies mindfulness; in wearing clothes, in eating, 

drinking, chewing, etc. he applies mindfulness; in walking, standing, 

sitting, lying down, he applies mindfulness; in keeping awake, 

speaking, and being silent, he applies mindfulness. The characteristic 

of mindfulness is non-superficiality. This suggests that mindfulness is 

penetrative and profound. If we throw a cork into a stream, it simply 

pops up and down on the surface, floating downstream with the current. 

If we throw a stone instead, it will immediately sink to the very bottom 

of the stream. So, too, mindfulness ensures that the mind will sink 

deeply into the object and not slip superficially past it. The function of 

mindfulness is to keep the object always in view, neither forgetting it 

nor allowing it to disappear. When mindfulness is present, the 

occurring object will be noted without forgetfulness. Second, 

mindfulness by not only an observation in appearance: In order for 

non-superficiality and non-disappearance, the characteristic and 

function of mindfulness, to appear clearly in our practice, we must try 

to understand and practice the third aspect of mindfulness. This is the 

manifestation aspect, which develops and brings along the other two. 

The chief manifestation of mindfulness is confrontation: it sets the 

mind directly face to face with the object just the same as when we are 

walking along a road and we meet a traveler, face to face, coming from 

the opposite direction. When we are meditating, the mind should meet 

the object in just this way. Only through direct confrontation with an 

object can true mindfulness arise. As a practitioner repeatedly comes 

face to face with the object, his or her efforts begin to bear fruit. 

Mindfulness is activated and becomes firmly established on the object 

of observation. There are no misses. The objects do not fall away from 

view. They neither slip away nor disappear, nor are they absent-

mindedly forgotten. The kilesas cannot infiltrate this strong barrier of 

mindfulness. If mindfulness can be maintained for a significant period 

of time, the practitioner can discover a great purity of mind because of 

the absence of kilesas. Protection from attack by the kilesas is a second 
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aspect of the manifestation. When mindfulness is persistently and 

repeatedly activated, wisdom arises. There will be insight into the true 

nature of body and mind. Not only does the practitioner realize the true 

experiential sensations in his or her own body, but he or she also 

comprehends the individual characteristics of the various physical and 

mental phenomena happening inside him or herself. Third, 

mindfulness by being mindful of one’s body activities: The meditator 

who is mindful of his body activities becomes aware of his postures: 

when going, walking, standing, sitting or lying down, he is aware of the 

postures. All his bodily activities he does with mindfulness. In walking 

to and from, in looking ahead and in looking aside, he applies clear 

comprehension; in bending and stretching he applies clear 

comprehension; in wearing the clothes, in eating, drinking, chewing, 

savoring, in answering the calls of nature, he applies clear 

comprehension; walking, standing, sitting, lying down, in keeping 

awake, speaking, and being silent, he applies clear comprehension. 

When lying down, a practitioner should lie down with his mind on the 

subject of meditation, and thus falls asleep undeluded. Meditator 

should always be mindful and wide awake. Here these words of the 

Buddha: “Mindfulness, o monks, I declare, is essential in all things 

everywhere, ‘it is as salt to curry.’ O monks, I know of no other thing 

that brings such profits as mindfulness; mindfulness, verily, brings great 

profit.” One has to understand the question of mindfulness and clear 

comprehension (sati-sampajanna) in a wider sense. Of course, the 

discussion of the fourfold effort, already mentioned is a good 

safeguard. Mindfulness has to be spread over all situations at the outset 

so that its calmness helps one to take stock of a situation wisely. But as 

an aspect of the Middle Path itself, upon occasion one has to exert the 

fourfold effort, even the vigorous type when bare awareness is in itself 

insufficient. Fourth, mindfulness by being aware of daily activities: 

According to Zen Master Thich Nhat Hanh in the “Miracle of 

Mindfulness”. The master recalls a small book titled “The Essential 

Discipline for Daily Use” written by Buddhist Monk Doc The from Bao 

Son Pagoda. This is a thin book with about 40 pages, but it contained 

all the thoughts that monk Doc The used to awaken his mind while 

doing any task. When he woke up in the morning, his first thought was, 

“Just awakened, I hope that every person will attain awareness and see 
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in complete clarity.” When he washed his hand, he used this thought to 

place himself in mindfulness: “Washing my hands, I hope that every 

person will have pure hands to receive reality.” This book is comprised 

entirely of such sentences. Their goal was to help the beginning 

practitioners take hold of their own consciousness. Monk Doc The 

helped all young novices to practice, in a relatively easy way, those 

things which are taught in the Sutra of Mindfulness. Each time you put 

on your robe, washed the dishes, went to the bathroom, folded your 

mat, carried buckets of water, or brushed your teeth, etc… you could 

use one of the thoughts from the book  in order to take hold of your 

consciousness. The Sutra of Mindfulness says: “When walking, the 

practitioner must be conscious that he is walking. When sitting, the 

practitioner must be conscious that he is sitting. When lying down, the 

practitioner must be conscious that he is lying… No matter what 

position one’s body is in, the practitioner must be conscious of that 

position. Practicing thus, the practitioner lives in direct and constant 

mindfulness of the body…The mindfulness of the position of one’s 

body is not enough, however. One must be conscious of each breath, 

each movement, every thought and feeling, everything which has any 

relation to the practitioner.” Fifth, mindfulness of the body postures: 

According to the Kayagatasati-Sutta in the Middle Length Discourses 

of the Buddha, cultivation of mindfulness of the body means when 

walking, a person understands that he is walking; when standing, he 

understands that he is standing; when sitting, he understands that he is 

sitting; when lying, he understands that he is lying. He understands 

accordingly however his body is disposed. As he abides thus diligent, 

ardent, and resolute, his memories and intentions based on the 

household life are abandoned. That is how a person develops 

mindfulness of the body. Sixth, mindfulness by being aware of the 

false:  Even laypeople, who are still busy with daily activities, should 

also watch the mind, be mindful of the false thoughts and stop 

wandering with them. Once the false decreasing, we will have the real 

opportunity to live with our own mind or true mind. Seventh, 

mindfulness by being able to listen with a vacant mind: The Buddha 

taught: “You are what you think; that your mind makes this world.” Try 

not to think of anything because they all are impermanent. Let’s gently 

listen, deeply listen. Try not to listen to a specific sound. Just listen 
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with our mind vacant. We will feel that all the sounds come and go just 

like echoes, just like illusions, and just like a dream. That’s all. Let’s 

look at a mirror! Images comes and goes, but the reflecting nature is 

always inaction, unmoved, uncreated, undying. Let’s be mindful to 

look at our mind. Thoughts come and go, but the nature of seeing of the 

mind is always inaction, unmoved, uncreated, undying.  

In summary, mindfulness can help us overcome angers in many 

occasions. Mindfulness does not fight anger or despair. Mindfulness is 

there in order to recognize. To be mindful of something is to recognize 

that something is the capacity of being aware of what is going on in the 

present moment. According to Most Venerable Thích Nhaát Haïnh in 

“Anger,” the best way to to be mindful of anger is “when breathing in I 

know that anger has manifested in me; breathing out I smile towards 

my anger.” This is not an act of suppression or of fighting. It is an act of 

recognizing. Once we recognize our anger, we are able to take good 

care of it or to embrace it with a lot of awareness, a lot of tenderness. 

Mindfulness helps us recognize, be aware of the presence of anger. 

Mindfulness also helps us accept and allow anger to be there. 

Mindfulness is like a big brother who does not suppress his younger 

brother’s suffering. He simply says: “Dear brother, I’m here for you.” 

You take your younger brother in your arms and you comfort him. This 

is exactly our practice. Our anger is us, and our compassion is also us. 

To be mindful in meditation does not mean to fight. In Buddhism, the 

practice of mindfulness should be the practice of embracing and 

transforming the anger, not of fighting. When anger comes up in us, we 

should begin to practice mindful breathing right away: “Breathing in, I 

know that anger is in me. Breathing out, I am taking good care of my 

anger. If you don’t know how to treat yourself with compassion, how 

can you treat another person with compassion? When anger arises, 

continue to practice mindful breathing and mindful walking to generate 

the energy of mindfulness. Continue to tenderly embrace the energy of 

anger within you. Anger may continue to be there for some time, but you are 

safe, because the Buddha is in you, helping you to take good care of your 

anger. The energy of mindfulness is the energy of the Buddha. When you 

practice mindful breathing and embracing your anger, you are under the 

protection of the Buddha. There is no doubt about it: the Buddha is embracing 

you and your anger with a lot of compassion.  

 



 467 

Chöông Boán Möôi Baûy 

Chapter Forty-Seven 

 

Hieåu Ñöôïc Taâm Laø Baát Khaû Ñaéc Laø Bieát  

Caùch Tu Ñuùng Ñöôøng 

 

Baát khaû ñaéc coù nghóa laø 'khoâng theå giöõ laïi ñöôïc.' Tính chaát khoâng 

theå naém baét ñöôïc, hay tính khoâng coù baûn chaát cuûa moïi hieän töôïng. 

Theo söï hieåu bieát cuûa Phaät giaùo, moïi hieän töôïng ñeàu gaén lieàn vôùi 

nhöõng nguyeân nhaân cuï theå, tröïc tieáp hay giaùn tieáp, vaø ñöa tôùi tình traïng 

khoâng coù baûn chaát baát bieán vaø tính hö khoâng cuûa vaïn höõu. Taát caû caùc 

söï vaät ñeàu baát khaû ñaéc hay ôû ngoaøi taàm hieåu bieát, vì khoâng coù söï vaät 

naøo nhö töï tính vaø nhöõng töôùng veû beân ngoaøi cuûa noù caû. Ngoaøi duy 

thöùc ra thì nhöõng yù nieäm nhö Phaïm Thieân, vaân vaân ñeàu baát khaû ñaéc 

hay khoâng theå bieát ñöôïc. Chaân thöïc, thöïc taùnh, töï taùnh, vaân vaân laø baát 

khaû ñaéc vaø khoâng theå hieåu ñöôïc, vì ñaây laø nhöõng töôùng traïng cuûa “nhö 

nhö.” Taâm baát khaû ñaéc coù nghóa laø nhöõng tö töôûng khoâng naém baét 

ñöôïc. Theo Kinh Kim Cang: “Taâm quaù khöù chaúng coù ñöôïc, taâm hieän 

taïi chaúng coù ñöôïc, taâm vò lai chaúng coù ñöôïc.” Taïi sao taâm quaù khöù 

chaúng coù ñöôïc? Bôûi quaù khöù ñaõ qua roài, quan taâm tôùi noù cuõng chaúng 

ñöôïc gì. Taâm hieän taïi cuõng chaúng coù ñöôïc vì trong hieän taïi caùc nieäm 

noái tieáp khoâng ngöøng. Chuùng ta baûo ñaây laø hieän taïi, nhöng khi vöøa noùi 

xong thì caùi hieän taïi ñoù cuõng ñaõ trôû thaønh quaù khöù roài, thôøi gian chaúng 

chòu ngöøng laïi. Taâm vò lai cuõng chaúng coù ñöôïc, vì vò lai thì chöa tôùi. 

Cho neân ba taâm trong quaù khöù, hieän taïi vaø vò lai ñeàu chaúng coù ñöôïc. 

Neáu chuùng ta coù theå tu haønh y theo nhöõng gì Phaät daïy thì chuùng ta coù 

theå ñaït ñöôïc traïng thaùi Nieát Baøn. 

 

To Understand the Mind Is Ungraspable  

Means Knowing the Right Methods of Cultivation 

 

Unattainable or ungraspable means beyond laying hold of, 

unobtainable, or unknowable, another name for “Void.” In Japanese, 

the term 'fukatoku' literally means 'that which cannot be held onto,' the 

'ungraspable'; insubstantial nature of all phenomena. According to the 

Buddhist understanding, all phenomena arise dependent upon direct 
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and indirect causes; thus they are devoid of any nontransitory 

substance and are ultimately 'empty'. All things are beyond the reach of 

knowledge because there are no such things as self-substance and its 

outward signs. Apart from “Mind-Only” such notions as Brahma, etc, 

are not to be known. Truth, or reality, or self-nature are unattainable 

and incomprehensible, for they are the marks of Suchness. The mind is 

ungraspable; that is to say thoughts are unobtainable. According to the 

Vajra Sutra: “Past thoughts can not be obtained, present thoughts can 

not be obtained, and future thoughts can not be obtained.” Why can we 

not get at past thoughts? Because they have already gone by. What is 

the point of worrying over them? Why can we not get a present 

thoughts Because the present moment does not stop for even an instant. 

If we claim that this moment is the present, as soon as the words leave 

our mouth, that ‘present’ has already gone by; time never stops. Why 

do we say that future thoughts can not be obtained? Because the future 

has not yet arrived. We may admit that it has not yet come, but right 

then it arrives, so the ‘not-yet-come’ or future does not exist either. 

Therefore, the past, the present, and the future are three thoughts that 

can not possibly be obtained. If we can cultivate according to the 

Dharma that the Buddha spoke, then straightaway, we can realize the 

state of Nirvana. 
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Chöông Boán Möôi Taùm 

Chapter Forty-Eight 

 

Tu Taäp Ñaït Ñöôïc Voâ Thöùc Laø  

Ñang Laøm Khoâ Caïn Doøng Suoái Sanh Töû 

 

“Voâ thöùc” laø moät thuaät ngöõ raát quan troïng trong nhaø Thieàn. “Voâ 

thöùc” duøng aùm chæ moät taâm traïng maø trong aáy con ngöôøi khoâng nhaän 

thöùc ñöôïc nhöõng kinh nghieäm noäi taâm cuûa mình; neáu ngöôøi aáy hoaøn 

toaøn khoâng nhaän thöùc ñöôïc taát caû nhöõng kinh nghieäm, keå caû nhöõng 

kinh nghieäm caûm quan, ngöôøi aáy thieät gioáng nhö moät con ngöôøi voâ 

thöùc. Noùi raèng con ngöôøi yù thöùc ñöôïc nhöõng tình caûm naøo ñoù, vaân vaân, 

coù nghóa laø ngöôøi aáy yù thöùc ñöôïc xeùt veà nhöõng tình caûm naøy; noùi raèng 

nhöõng tình caûm naøo ñoù laø voâ thöùc coù nghóa laø ngöôøi aáy khoâng yù thöùc 

ñöôïc xeùt veà nhöõng noäi dung naøy. Chuùng ta phaûi nhôù raèng “voâ thöùc” 

khoâng aùm chæ söï khieám dieän cuûa baát cöù moät xung löïc, tình caûm, duïc 

voïng, hay sôï haõi naøo, vaân vaân, maø chæ aùm chæ söï khoâng nhaän thöùc ñöôïc 

nhöõng xung löïc naøy. Khaùc haún vôùi caùch söû duïng yù thöùc vaø voâ thöùc theo 

yù nghóa taùc duïng maø chuùng ta vöøa dieãn taû laø moät caùch söû duïng khaùc 

trong ñoù chuùng ta aùm chæ nhöõng ñòa ñieåm naøo ñoù trong con ngöôøi vaø 

nhöõng quan heä vôùi nhöõng ñòa ñieåm naøy. Ñaây thöôøng laø tröôøng hôïp neáu 

chöõ “caùi yù thöùc” vaø “caùi voâ thöùc” ñöôïc söû duïng. ÔÛ ñaây “caùi yù thöùc” laø 

moät thaønh phaàn cuûa caù tính, vôùi nhöõng noäi dung ñaëc bieät, vaø “caùi voâ 

thöùc” laø moät thaønh phaàn khaùc cuûa caù tính, vôùi nhöõng noäi dung ñaëc bieät 

khaùc.  

Voâ thöùc theo yù nghóa cuûa nhaø Thieàn, khoâng nghi ngôø gì caû, noù laø 

thöù huyeàn nhieäm, caùi voâ trí, vaø chính vì theá maø noù coù tính khoâng khoa 

hoïc hay tröôùc thôøi coù khoa hoïc. Nhöng nhö theá khoâng coù nghóa laø noù 

vöôït ra ngoaøi taàm yù thöùc cuûa chuùng ta vaø laø moät caùi gì chaúng coù lieân 

heä ñeán chuùng ta. Thaät ra, traùi laïi, noù laø caùi thaân thieát nhaát ñoái vôùi 

chuùng ta, vaø chính vì caùi thaân thieát naøy maø chuùng ta khoù naém baét ñöôïc 

noù, cuõng nhö maét khoâng töï thaáy ñöôïc maét. Do ñoù ñeå yù thöùc ñöôïc caùi voâ 

thöùc ñoøi hoûi moät söï tu taäp ñaëc bieät veà yù thöùc. Noùi theo beänh caên hoïc, 

thì yù thöùc ñöôïc ñaùnh thöùc khoûi voâ thöùc moät thôøi gian naøo ñoù ôû trong 

voøng tieán hoùa. Thieân nhieân tieán trieån maø khoâng töï yù thöùc, vaø con ngöôøi 

höõu thöùc phaùt sinh töø noù. YÙ thöùc laø moät caùi nhaûy, nhöng caùi nhaûy 
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khoâng theå coù nghóa laø moät söï phaân ly trong yù nghóa vaät lyù cuûa noù. Vì yù 

thöùc luoân coäng thoâng vaø baát ñoaïn vôùi voâ thöùc. Thaät vaäy, khoâng coù voâ 

thöùc, yù thöùc khoâng taùc ñoäng ñöôïc; noù maát haún caùi neàn taûng taùc ñoäng. 

Ñoù laø lyù do taïi sao Thieàn tuyeân boá raèng Ñaïo laø “caùi taâm bình thöôøng.” 

Vôùi chöõ Ñaïo dó nhieân Thieàn nguï yù voâ thöùc, taùc ñoäng thöôøng tröïc trong 

yù thöùc cuûa chuùng ta. Chaúng haïn nhö khi ñoùi thì aên, khi meät thì nghæ 

ngôi, khi buoàn nguû thì nguû, vaân vaân. Neáu ñaây laø caùi voâ thöùc maø Thieàn 

noùi ñeán nhö moät thöù huyeàn nhieäm vaø giaù trò nhaát trong ñôøi soáng con 

ngöôøi nhö laø ñoäng löïc chuyeån hoùa, chuùng ta khoâng theå naøo khoâng hoaøi 

nghi. Taát caû nhöõng haønh ñoäng voâ thöùc kia töø laâu vaãn bò phoùng vaøo 

phaïm vi baûn naêng phaûn xaï cuûa yù thöùc phuø hôïp vôùi nguyeân taéc cuûa söï 

ñieàu hoøa veà tinh thaàn.  

 

To Cultivate to Attain the Unconscious 

Means to Drying Up the Stream of Rebirths 

 

Unconscious is a very important term in Zen. Unconscious refers to 

a state of mind in which the person is not aware of his inner 

experiences; if he were totally unaware of all experiences, including 

sensory ones, he would be precisely like a person who is unconscious. 

Saying that the person is conscious of certain affects, etc., means he is 

conscious as far as these affects are concerned; saying that certain 

affects are unconscious means that he is unconscious as far as these 

contents are concerned. We must remember that “unconscious” does 

not refer to the absence of any impulse, feeling, desire, fear, etc., but 

only to the absence of awareness of these impulses. Quite different 

from the use of conscious and unconscious in the functional sense just 

described is another use in which one refers to certain localities in the 

person and to certain contents connected with these localities. This is 

usually the case if the word “the conscious” and “the unconscious” are 

used. Here “the conscious” is one part of the personality, with specific 

contents, and “the unconscious” is another part of the personality, with 

other specific contents. 

The unconscious in its Zen sense is, no doubt, the mysterious, the 

unknown, and for that reason unscientific or ante-scientific. But this 

does not mean that it is beyond the reach of our consciousness and 

something we have nothing to do with. In fact it is, on the contrary, the 
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most intimate thing to us, and it is just because of this intimacy that it is 

difficult to take hold of, in the same way as the eye cannot see itself. 

To become, therefore, conscious of the unconscious requires a special 

training the part of consciousness. Etiologically speaking, 

consciousness was awakened from the unconscious sometime in the 

course of evolution. Nature works its way unconscious of itself, and the 

conscious man comes out of it. Consciousness is a leap, but the leap 

cannot mean a disconnection in its physical sense. For consciousness is 

in constant, uninterrupted communion with the unconscious. Indeed, 

without the later the former could not function; it would lose its basis of 

operation. This is the reason why Zen declares that the Tao is “One’s 

everyday mind.” By Tao, Zen of course means the unconscious, which 

works all the time in our consciousness. For example, when hungry, 

one eats; when tired, one takes a rest; when sleepy, one sleeps, etc. If 

this is the unconscious that Zen talks about as something highly 

mysterious and of the greatest value in human life as the transforming 

agent, we cannot help doubting it. All those “unconscious” deeds have 

long been relegated to our instinctive reflexive domain of 

consciousness in accordance with the principle of mental moderation.  
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Chöông Boán Möôi Chín 

Chapter Forty-Nine 

 

Chuyeån Hoùa Taâm Thöùc Thaønh Voâ Taâm Voâ Thöùc  

Laø Ñang Laøm Khoâ Caïn Doøng Suoái Sanh Töû  

 

Nhö ñaõ noùi trong caùc chöông treân, “Vijnana” hay “Hoàn Thaàn” laø 

teân goïi khaùc cuûa taâm thöùc. Phaät Giaùo Nguyeân Thuûy laäp ra saùu thöùc, 

Phaät Giaùo Ñaïi Thöøa laäp ra taùm thöùc naày ñoái vôùi nhuïc theå goïi laø “hoàn 

thaàn,” maø ngoaïi ñaïo goïi laø “linh hoàn”. Thöùc laø teân goïi khaùc cuûa taâm. 

Theo Phaät giaùo, “Taùnh” töùc laø “Phaät.” “Thöùc” töùc laø “Thaàn Thöùc”, “YÙ” 

töùc laø “Taâm Phaân Bieät”, vaø “Taâm” töùc laø söï suy nghó voïng töôûng. Baûn 

taùnh thì luùc naøo cuõng quang minh saùng suoát, khoâng coù bæ, khoâng coù thöû, 

khoâng ñeïp, khoâng xaáu; khoâng rôi vaøo soá löôïng hay phaân bieät... Nhöng 

khi coù “Thöùc” roài thì con ngöôøi laïi bò rôi vaøo soá löôïng vaø phaân bieät. 

“YÙ” cuõng taïo neân söï phaân bieät, vaø ñaây chính laø thöùc thöù saùu. Ñaây laø 

thöùc töông ñoái oâ nhieãm. Trong khi thöùc thöù baûy vaø thöùc thöù taùm thì 

töông ñoái thanh tònh hôn. Coù taùm loaïi thöùc: maét, tai, muõi, löôõi, thaân, yù, 

maït na, vaø a laïi da thöùc. Veà maët cô baûn maø noùi, thöùc khoâng phaûi coù 

taùm loaïi duø noù coù taùm teân goïi. Thöùc chæ laø moät nhöng laïi coù taùm boä 

phaän khaùc nhau. Daàu coù taùm boä phaän khaùc nhau nhöng vaãn do chæ moät 

thöùc kieåm soaùt. “Vijnana” laø töø Baéc Phaïn thöôøng ñöôïc dòch laø “Thöùc.” 

Ñaây laø haønh ñoäng phaân bieät bao goàm söï hieåu bieát, nhaän bieát, trí thoâng 

minh, vaø kieán thöùc. Thöùc goàm coù taùm thöù. Naêm thöù ñaàu laø keát quaû cuûa 

nhöõng haønh ñoäng lieân heä ñeán nguõ caên. Thöùc thöù saùu bao goàm taát caû 

nhöõng caûm giaùc, yù kieán vaø söï phaùn ñoaùn. Thöùc thöù baûy laø yù thöùc (caùi 

ngaõ thaàm thaàm). Thöùc thöù taùm laø A Laïi Da hay Taøng Thöùc, nôi chöùa 

ñöïng taát caû nhöõng nghieäp, duø thieän, duø aùc hay trung tính. Thöùc coøn coù 

nghóa laø söï nhaän thöùc, söï phaân bieät, yù thöùc, nhöng moãi töø naày ñeàu 

khoâng bao goàm heát yù nghóa chöùa ñöïng trong vijnana. Thöùc laø caùi trí 

hay caùi bieát töông ñoái. Töø naày laém khi ñöôïc duøng theo nghóa ñoái laäp 

vôùi Jnana trong yù nghóa tri thöùc ñôn thuaàn. Jnana laø caùi trí sieâu vieät 

thuoäc caùc chuû ñeà nhö söï baát töû, söï phi töông ñoái, caùi baát khaû ñaéc, vaân 

vaân, trong khi Vijnana bò raøng buoäc vôùi taùnh nhò bieân cuûa caùc söï vaät. 

Noùi toùm laïi, moät khi hieåu ñöôïc thöùc coù nghóa laø lieãu bieät, phaân bieät, 

hieåu roõ, laø taâm phaân bieät hieåu roõ ñöôïc caûnh ñeàu goïi laø thöùc, thì haønh 
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giaû coù theå deã daøng tu taäp taâm thöùc cuûa mình. Cuoái cuøng, haønh giaû neân 

luoân nhôù raèng taâm thöùc khoâng phaûi laø moät khaùi nieäm tri thöùc, cuõng 

khoâng laø moät yù töôûng ñeå cho taâm mình ñuøa giôûn. Taâm thöùc chính laø 

nhöõng traïng thaùi taâm, nhöõng phaåm chaát ñaëc bieät cuûa caùc thöùc hay 

nhöõng tænh thöùc chæ ñaït ñöôïc qua tu taäp. Muoán tu taäp taäp taâm thöùc caàn 

phaûi coù nhieàu noã löïc, phaûi luyeän taâm. Ñaëc bieät, chuùng ta phaûi chuyeån 

hoùa thaùi ñoä maø chuùng ta thöôøng coù ñoái vôùi ngöôøi khaùc.  

Theo Phaät giaùo, taâm cuûa chuùng ta laø toaøn boä nhöõng gì maø chuùng ta 

thaáy, nghe vaø caûm thoï. “Taâm khoâng” laø taâm baát nhò: traïng thaùi cuûa taâm 

thöùc tröôùc khi noù bò chia thaønh nhò bieân bôûi tö töôûng. Taâm Khoâng hay 

Voâ taâm khoâng coù nghóa laø khoâng coù taâm, voâ taâm coù nghóa laø caùi taâm 

khoâng vöôùng maéc. Trong Thieàn Phaät giaùo, “Voâ Taâm” dieãn taû traïng thaùi 

taâm thöùc tröôùc khi nhò nguyeân bò phaân chia bôûi tö töôûng. Chæ khi naøo 

trong taâm khoâng coøn moät vaät, aáy laø voâ taâm. Phaät töû chaân thuaàn ñöøng 

bao giôø noùi laø coù hay khoâng. Haõy nhaän ra taùnh khoâng cuûa taâm. Haõy 

thaáy vaïn phaùp nhö aûnh hieän trong taâm, chuùng ta khoâng coù lôøi naøo ñeå 

noùi. Nieäm khoâng töø ñaâu tôùi vaø roài bieán maát. Haõy quan saùt taâm mình 

vôùi khoâng moät nieäm; roài thì coù vaø khoâng seõ khoâng coøn laøm baän taâm 

mình nöõa. Phaät daïy, trong tu taäp phaûi laáy phaùp voâ taâm ñeå cheá ngöï voïng 

taâm. Trong Thieàn, Taâm Khoâng laø Taâm Sieâu Vieät. Nhö vaäy, taâm 

“khoâng” coù nghóa laø caùi taâm “khoâng nhò bieân”, hay noùi noâm na laø caùi 

taâm “khoâng bieát”. Trong caùi taâm ‘khoâng bieát’, khoâng coù Phaät, khoâng coù 

phaùp, khoâng toát, khoâng xaáu, khoâng saùng, khoâng toái, khoâng trôøi, khoâng 

ñaát, khoâng gioáng, khoâng khaùc, khoâng saéc, khoâng khoâng, khoâng coù baát 

cöù thöù gì trong ñoù. Neáu chuùng ta giöõ laáy caùi taâm ‘khoâng bieát’, thaáy nhö 

khoâng thaáy, nghe nhö khoâng nghe, laøm nhö khoâng khoâng laøm. Ñaây 

chính laø caùi taâm khoâng vöôùng maéc. Chuùng ta duøng con maét ñeå nhìn, 

nhöng khoâng chaáp tröôùc nôi maét. Chuùng ta duøng caùi mieäng maø khoâng 

chaáp tröôùc nôi mieäng. Neáu chuùng ta giöõ ñöôïc caùi taâm trong saùng nhö 

vaäy, thì ñoû laø ñoû, traéng laø traéng, chuùng ta khoâng chaáp tröôùc vaøo ñoû maø 

cuõng khoâng chaáp tröôùc vaøo traéng. Chæ coù ñoû vaø traéng maø thoâi. Khoâng 

chöùng ñaéc caùi gì vaø cuõng khoâng coù caùi gì ñeå chöùng ñaéc caû (voâ sôû ñaéc). 

Ñieàu naày coù nghóa laø tröôùc khi suy nghó, khoâng coù ngoân ngöõ vaø vaên töï. 

Neáu chuùng ta giöõ laáy caùi taâm khoâng bieát thì seõ khoâng coù chöùng ñaéc vôùi 

khoâng coù gì ñeå chöùng ñaéc.  Ñaây chính laø caùi taâm troáng roãng hay laø taâm 

khoâng. Taâm khoâng laø caùi taâm khoâng sanh dieät. Haønh giaû tu thieàn neân 

giöõ caùi taâm naày trong moïi luùc vaø ôû moïi nôi. 
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Toå Boà Ñeà Ñaït Ma mang sang Trung Quoác quan ñieåm cuûa ngöôøi 

AÁn veà chö phaùp ñeán töø taâm. Caùi maø chuùng ta goïi laø taâm sieâu vieät vì noù 

vöôït qua giôùi haïn, nhö maët trôøi khoâng bò maây che. Taát caû caùc vò noái 

phaùp cuûa Ngaøi, cho ñeán toå thöù naêm, ñeàu ñoàng yù raèng thieàn laø giöõ cho 

taâm naøy khoâng bò nhieãm oâ. Taâm nhö minh kính ñaøi, khoâng ñeå cho buïi 

ñoùng khi soi noù, nghóa laø ngöôøi tu phaûi giöõ taâm mình nhö ngöôøi soi 

göông giöõ kieáng vaäy. Maõi ñeán khi tieáng seùt Hueä Naêng noå leân thì thuyeát 

“Taâm Khoâng” môùi thöïc söï ra ñôøi. Taâm Khoâng laø Phaät taùnh saún coù nôi 

moãi chuùng sanh (khoâng phaûi do noã löïc maø coù caùi taâm naøy, chæ caàn trôû 

veà vôùi noù laø ñöôïc). YÙ töôûng laø khi caùc baïn noã löïc ñeå hoaøn thaønh moät 

nhieäm vuï vaø neáu doác heát naêng löïc, cuoái cuøng caùc baïn coù theå thaønh 

coâng, caùc baïn töï buoâng mình vôùi tö caùch yù thöùc. Tuy nhieân, treân thöïc 

teá taâm thöùc cuûa caùc baïn vaãn coøn noã löïc hoaøn thaønh coâng vieäc, tröôùc 

khi caùc baïn bieát roõ ñieàu ñoù caùc baïn thaáy söï vieäc ñaõ xong roài, “Hoaïn 

naïn cuûa con ngöôøi laø cô may cuûa thöôïng ñeá.” Ñoù laø ñieàu maø ngöôøi ta 

muoán noùi baèng caâu “Thöïc hieän ñöôïc nhieäm vuï nhôø ôû taâm khoâng.” 

Nhöng ngöôøi ta cuõng coù theå hieåu quan nieäm cuûa Phaät chaúng coù taâm 

theo caùch trieát hoïc. Vì theo trieát hoïc Thieàn, taát caû chuùng ta ñeàu coù saün 

Phaät taùnh phaùt sinh Baùt Nhaõ, soi saùng moïi sinh hoaït tinh thaàn vaø theå 

xaùc cuûa chuùng ta. Phaät taùnh cuõng taùc ñoäng nhö maët trôøi phaùt sinh ra 

aùnh saùng vaø söùc noùng, hay nhö taám göông phaûn aûnh taát caû nhöõng gì 

xuaát hieän tröôùc noù, nghóa laø moät caùch voâ thöùc, vôùi “voâ taâm” theo nghóa 

traïng töø. Vì vaäy ngöôøi ta noùi raèng “Phaät voâ taâm” hay “nhôø thaønh Phaät 

ngöôøi ta hieåu voâ nieäm.” Do ñoù, moät caùch trieát lyù maø noùi, khoâng caàn baát 

cöù moät noã löïc coù yù thöùc naøo caû, kyø thaät chuùng chæ laø nhöõng chöôùng 

ngaïi cho söï thaønh Phaät maø thoâi. Chuùng ta voán laø nhöõng vò Phaät. Noùi 

thaønh moät caùi gì ñoù laø phaïm Thaùnh vaø theo lyù luaän hoïc, laø moät söï 

truøng laäp. Do ñoù “khoâng coù taâm” hay “yeâu thích voâ nieäm,” do vaäy noù 

coù nghóa laø khoâng coù taát caû moïi noã löïc xaûo dieäu, töï taïo hay giaû doái beân 

ngoaøi, taát caû ñeàu traùi ngöôïc vôùi taâm khoâng.  

Ñöùc Phaät thöôøng daïy, trong tu taäp phaûi laáy phaùp voâ taâm ñeå cheá ngöï 

voïng taâm. Theo thieàn sö Hueä Haûi Ñaïi Chaâu trong Ñoán Ngoä Yeáu Moân 

Luaän, trong voâ nieäm coù chaùnh nieäm chöù khoâng coù taø nieäm. Vaø chaùnh 

nieäm laø nieäm Boà Ñeà, laø giaùc ngoä. Tuy nhieân, Boà ñeà khoâng theå chöùng 

ñaéc vì Boà ñeà chæ laø giaû danh, vaø khoâng coù (thöïc taïi caù bieät töông öùng 

laøm ñoái töôïng) chöùng ñaït. Trong quaù khöù chöa töøng coù ai chöùng ñaït, 

trong vò lai khoâng heà coù ngöôøi chöùng ñaït; vì noù laø caùi vöôït ngoaøi tính 
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caùch chöùng ñaït. Nhö theá khoâng coù gì ñeå nieäm, ngoaïi tröø chính Voâ 

Nieäm. Ñaây goïi laø nieäm chaân chaùnh. Boà ñeà khoâng coù nghóa laø coù moät tö 

töôûng gì veà moät vaät naøo ñoù, nghóa laø khoâng baän taâm ñeán caùi gì caû. 

Khoâng baän taâm ñeán caùi chi heát töùc laø Voâ Nieäm trong moïi töôøng hôïp. 

Khi ñaõ hieåu nhö vaäy, chuùng ta ñaït ñöôïc Voâ Nieäm, vaø khi chöùng ñaït Voâ 

Nieäm, töùc laø ñaõ giaûi thoaùt." Nhö vaäy, roõ raøng thieàn sö Hueä Haûi ñaõ 

ñoàng nhaát 'Voâ Taâm' vôùi 'Voâ Nieäm', vaø vì caû hai laø moät, coù theå dòch laø 

'Voâ Thöùc' hay 'Khoâng baän taâm' tuøy theo tröôøng hôïp. Thieàn sö Ñaïi Hueä 

baûo ñeä töû, Hoaøng Baù Thaønh raèng: "Caùi goïi laø 'Voâ Taâm' khoâng phaûi nhö 

goã, ñaát, hay gaïch ñaù, voâ tri voâ giaùc, cuõng khoâng coù nghóa laø taâm baát 

ñoäng khi ñoái caûnh hay gaëp nhöõng cô duyeân traàn theá. Voâ taâm ôû ñaây laø 

khoâng gaén keát vôùi baát cöù thöù gì, maø laø töï nhieân vaø töï phaùt khoâng goø boù 

trong moïi hoaøn caûnh. Khoâng coù caùi gì nhieãm oâ, maø cuõng khoâng ôû trong 

traïng thaùi nhieãm oâ. Haønh giaû quaùn thaân quaùn taâm nhö moäng nhö 

huyeãn, maø cuõng chaúng truï taïi caûnh moäng huyeãn hö voâ. Khi naøo ñeán 

ñöôïc caûnh giôùi naøy, môùi coù theå goïi laø ñeán caûnh giôùi voâ taâm thaät söï." 

Toå Boà Ñeà Ñaït Ma duøng chöõ 'Voâ Taâm'. Hai ngaøi Hueä Naêng vaø Thaàn 

Hoäi thì duøng chöõ 'Voâ Nieäm'. Trong khi Hueä Haûi coi caû hai ñoàng nghóa 

ñeå caên cöù theo ñoù maø giaûi thích Boà ñeà vaø giaûi thoaùt. Haønh giaû tu Thieàn 

neân luoân nhôù raèng muïc ñích toái haäu cuûa Thieàn laø giaûi thoaùt roát raùo, coát 

yeáu ôû choã khoâng chaáp tröôùc, bôûi vì taát caû moïi thöù trong theá giôùi sai bieät 

naøy ñeàu coù theå mieâu taû baèng caùch naøy hay caùch khaùc nhöng khoâng coù 

caùch naøo laø roát raùo caû. Thöïc taïi roát raùo vöôït leân heát thaûy moïi phaïm truø, 

vaø do ñoù, vöôït ngoaøi khaû naêng tö duy vaø sôû ñaéc cuûa chuùng ta. 

“Voâ thöùc” laø moät thuaät ngöõ raát quan troïng trong nhaø Thieàn. “Voâ 

thöùc” duøng aùm chæ moät taâm traïng maø trong aáy con ngöôøi khoâng nhaän 

thöùc ñöôïc nhöõng kinh nghieäm noäi taâm cuûa mình; neáu ngöôøi aáy hoaøn 

toaøn khoâng nhaän thöùc ñöôïc taát caû nhöõng kinh nghieäm, keå caû nhöõng 

kinh nghieäm caûm quan, ngöôøi aáy thieät gioáng nhö moät con ngöôøi voâ 

thöùc. Noùi raèng con ngöôøi yù thöùc ñöôïc nhöõng tình caûm naøo ñoù, vaân vaân, 

coù nghóa laø ngöôøi aáy yù thöùc ñöôïc xeùt veà nhöõng tình caûm naøy; noùi raèng 

nhöõng tình caûm naøo ñoù laø voâ thöùc coù nghóa laø ngöôøi aáy khoâng yù thöùc 

ñöôïc xeùt veà nhöõng noäi dung naøy. Chuùng ta phaûi nhôù raèng “voâ thöùc” 

khoâng aùm chæ söï khieám dieän cuûa baát cöù moät xung löïc, tình caûm, duïc 

voïng, hay sôï haõi naøo, vaân vaân, maø chæ aùm chæ söï khoâng nhaän thöùc ñöôïc 

nhöõng xung löïc naøy. Khaùc haún vôùi caùch söû duïng yù thöùc vaø voâ thöùc theo 

yù nghóa taùc duïng maø chuùng ta vöøa dieãn taû laø moät caùch söû duïng khaùc 
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trong ñoù chuùng ta aùm chæ nhöõng ñòa ñieåm naøo ñoù trong con ngöôøi vaø 

nhöõng quan heä vôùi nhöõng ñòa ñieåm naøy. Ñaây thöôøng laø tröôøng hôïp neáu 

chöõ “caùi yù thöùc” vaø “caùi voâ thöùc” ñöôïc söû duïng. ÔÛ ñaây “caùi yù thöùc” laø 

moät thaønh phaàn cuûa caù tính, vôùi nhöõng noäi dung ñaëc bieät, vaø “caùi voâ 

thöùc” laø moät thaønh phaàn khaùc cuûa caù tính, vôùi nhöõng noäi dung ñaëc bieät 

khaùc.  

Voâ thöùc theo yù nghóa cuûa nhaø Thieàn, khoâng nghi ngôø gì caû, noù laø 

thöù huyeàn nhieäm, caùi voâ trí, vaø chính vì theá maø noù coù tính khoâng khoa 

hoïc hay tröôùc thôøi coù khoa hoïc. Nhöng nhö theá khoâng coù nghóa laø noù 

vöôït ra ngoaøi taàm yù thöùc cuûa chuùng ta vaø laø moät caùi gì chaúng coù lieân 

heä ñeán chuùng ta. Thaät ra, traùi laïi, noù laø caùi thaân thieát nhaát ñoái vôùi 

chuùng ta, vaø chính vì caùi thaân thieát naøy maø chuùng ta khoù naém baét ñöôïc 

noù, cuõng nhö maét khoâng töï thaáy ñöôïc maét. Do ñoù ñeå yù thöùc ñöôïc caùi voâ 

thöùc ñoøi hoûi moät söï tu taäp ñaëc bieät veà yù thöùc. Noùi theo beänh caên hoïc, 

thì yù thöùc ñöôïc ñaùnh thöùc khoûi voâ thöùc moät thôøi gian naøo ñoù ôû trong 

voøng tieán hoùa. Thieân nhieân tieán trieån maø khoâng töï yù thöùc, vaø con ngöôøi 

höõu thöùc phaùt sinh töø noù. YÙ thöùc laø moät caùi nhaûy, nhöng caùi nhaûy 

khoâng theå coù nghóa laø moät söï phaân ly trong yù nghóa vaät lyù cuûa noù. Vì yù 

thöùc luoân coäng thoâng vaø baát ñoaïn vôùi voâ thöùc. Thaät vaäy, khoâng coù voâ 

thöùc, yù thöùc khoâng taùc ñoäng ñöôïc; noù maát haún caùi neàn taûng taùc ñoäng. 

Ñoù laø lyù do taïi sao Thieàn tuyeân boá raèng Ñaïo laø “caùi taâm bình thöôøng.” 

Vôùi chöõ Ñaïo dó nhieân Thieàn nguï yù voâ thöùc, taùc ñoäng thöôøng tröïc trong 

yù thöùc cuûa chuùng ta. Chaúng haïn nhö khi ñoùi thì aên, khi meät thì nghæ 

ngôi, khi buoàn nguû thì nguû, vaân vaân. Neáu ñaây laø caùi voâ thöùc maø Thieàn 

noùi ñeán nhö moät thöù huyeàn nhieäm vaø giaù trò nhaát trong ñôøi soáng con 

ngöôøi nhö laø ñoäng löïc chuyeån hoùa, chuùng ta khoâng theå naøo khoâng hoaøi 

nghi. Taát caû nhöõng haønh ñoäng voâ thöùc kia töø laâu vaãn bò phoùng vaøo 

phaïm vi baûn naêng phaûn xaï cuûa yù thöùc phuø hôïp vôùi nguyeân taéc cuûa söï 

ñieàu hoøa veà tinh thaàn.  

 

To Transform the Consciousnesses to the Mind of  

Non-Existence Means to Drying Up the Stream of Rebirths 

 

As mentioned in the above chapters, Vijnana” is another name for 

“Consciousness.” Theravada Buddhism considered the six kinds of 

consciousness as “Vijnana.” Mahayana Buddhism considered the eight 

kinds of consciousness as “Vijnana.” Externalists considered “vijnana” 
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as a soul. Consciousness is another name for mind. According to 

Buddhism, our “Nature” is the “Buddha”. The “Consciousness” is the 

“Spirit”, the “Intention” or “Mano-vijnana” is the “Discriminating 

Mind”, and the “Mind” is what constantly engages in idle thinking. The 

“Nature” is originally perfect and bright, with no conception of self, 

others, beauty, or ugliness; no falling into numbers and discriminations. 

But as soon as there is “Consciousness”, one falls into numbers and 

discriminations. The “Intention” or “Mano-vijnana” also makes 

discriminations, and it is the sixth consciousness. It is relatively turbid, 

while the seventh and eighth consciousnesses are relatively more pure. 

There are eight kinds of consciousness: eye, ear, nose, tongue, body, 

mind, klista-mano-vijnana, and alaya-vijnana. Fundamentally speaking, 

consciousness is not of eight kinds, although there are eight kinds in 

name. We could say there is a single headquarters with eight 

departments under it. Although there are eight departments, they are 

controlled by just one single headquarters. “Vijnana” is a Sanskrit term 

generally translated as “consciousness.” This is the act of distinguishing 

or discerning including understanding, comprehending, recognizing, 

intelligence, knowledge. There are eight consciousnesses. The first 

five arise as a result of the interaction of the five sense organs (eye, 

ear, nose, tongue, and mind) and the five dusts (Gunas). The sixth 

consciousness comes into play, all kinds of feelings, opinions and 

judgments will be formed (the one that does all the differentiating). 

The seventh consciousness (Vijnana) is the center of ego. The eighth 

consiousness is the Alayagarbha (a laïi da), the storehouse of 

consciousness, or the storehouse of all deeds or actions (karmas), 

whether they are good, bad or neutral. “Vijnana” also means cognition, 

discrimination, consciousness, but as any one of these does not cover 

the whole sense contained in Vijnana. Relative knowledge. This term 

is usually used as contrasted to Jnana in purely intellectual sense. 

Jnana is transcendental knowledge dealing with such subjects as 

immortality, non-relativity, the unattained, etc., whereas Vijnana is 

attached to duality of things. In short, once practitioners thoroughly 

understand that consciousness means the art of distinguishing, or 

perceiving, or recognizing, discerning, understanding, comprehending, 

distinction, intelligence, knowledge, learning, it is interpreted as the 

“mind,” mental discernment, perception, in contrast with the object 
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discerned, then practitioners can easily cultivate the consciounesses. 

Finally, practitioners should always remember that consciousnesses are 

not an intellectual concept, nor are they another thought to played with 

in our mind. They are states of mind, specific qualities of 

consciousnesses or awarenesses to be attained through cultivation. In 

order to cultivate our consciousnesses, we have to exert a great deal of 

effort to cultivate on them. Especially, we have to train our mind and 

transform our basic attitude towards others. 

According to Buddhism, our mind is all things that we see, hear and 

feel. The mind of none-existence is the state of consciousness before 

the division into duality created by thought takes place. 

Inconsciousness does not mean that we don’t have a mind or have no 

mind, it does mean that we have a mind which is free from attachment 

to thoughts (free from self-consciousness). In Zen Buddhism, “No-

Mind” describes a state consciousness before the division into duality 

created by thought takes place. Only when the mind is empty (does not 

have anything); thus it is called “mind of non-existence.” Devout 

Buddhists should never say existence nor emptiness. Let’s realize the 

emptiness nature of the mind, seeing all things as images reflected in 

the mind, we have no words to say whatsoever. Thought comes from 

nowhere, and then disappears. Watch our mind with no thought at all, 

then existence and emptiness will not bother us anymore. The Buddha 

taught that in cultivation, practictioners should take this mind to tame 

the deluded mind. In Zen, Mind of Non-Existence as a transcendental 

mind. Therefore, the mind of none-existence means the mind of non-

duality, or normally speaking, the ‘don’t-know’ mind. In the ‘don’t-

know’ mind, there is Buddha, no Dharma, no good, no bad, no light, no 

dark, no sky, no ground, no same, no difference, no emptiness, no form, 

no anything in it. If we keep the ‘do not know’ mind, seeing is the same 

as not seeing, hearing is the same as not hearing, working is the same 

as not working. This is the mind of no-attachment. We use our eyes, but 

there are no eyes. We use your mouth, but there is no mouth. If we 

keep a clear mind, red is red, white is white, we are not attached to red 

or to white. There is only red, only white. No attainment with nothing 

to attain. This means that before thinking there are no words and no 

speech. If we keep ‘don’t-know’ mind, there is no-attainment, with 

nothing to attain. This is a truly empty mind. Empty mind is the mind 
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which does not appear or disappear. Zen practitioners should always 

keep this mind at all times. 

Patriarch Bodhidharma brought with him to China the Indian view 

that all this world comes from mind. What we may call Divine Mind, 

since it is beyond all limitations, just as the sun is beyond all clouds. 

His successors, up to the Fifth Patriarch, agreed that meditation should 

be such as to favor the reception of this pure light without stain or dust. 

The monk’s mind was to be “a mirror bright” and must not “gather dust 

while it reflects,” which means that he must be on guard. It was only 

upon the Hui-Neng’s lightning that the doctrine of “Mind of Non-

Existence” came forward. Mind of Non-Existence means beings’ 

innate Buddhahood. The idea is that when every effort is put forward to 

achieve some task, and you are finally exhausted and have come to an 

end of your energy, you give yourself up so far as your consciousness 

is concerned. In fact, however, your conscious mind is still intensely 

bent on the work accomplished. “Man’s extremity is God’s 

opportunity.” This is really what is meant by ‘to accomplish the task by 

no-mind.’ But there is also a philosophical construction of the idea of 

Buddha’s no-mind. For, according to Zen philosophy, we are all 

endowed with the Buddha-nature from which Prajna issues, illumining 

all our activities, mental and physical. The Buddha-nature does this in 

the same way as the sun radiates heat and light, or as the mirror 

reflects everything coming before it, that is to say, unconsciously, with 

‘no-mind’, in its adverbial sense. Hence it is declared that ‘Buddha is 

unconscious’ or ‘By Buddhahood is meant the unconscious.’ 

Philosophically speaking, therefore, no special conscious strivings are 

necessary; in fact they are a hindrance to the attainment of 

Buddhahood. We are already Buddhas. To talk about any sort of 

attainment is a desecration, and logically a tautology (moân Laäp Thöøa). 

‘Having no-mind,’ or ‘cherishing the unconscious,’ therefore means to 

be free from all these artificial, self-created, double-roofing efforts. 

Even this ‘having’, this ‘cherishing’, goes against “Mind of No-

Existence.” 

The Buddha usually taught that in cultivation, practictioners should 

take this mind to tame the deluded mind. According to Zen master Hui-

hai Ta-chou, in the Doctrine of the Vital Gate of Sudden Entry into the 

Way (Tun-wu Ju-tao Yao-men Lun), in the Unconscious there is right 
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thought but no wrong thought. And right thought is to be conscious of 

Bodhi, enlightenment. However, Bodhi is unattainable; as to Bodhi, it 

is no more than a provisionally made-up word, and there is no 

corresponding individual reality to be the object of sense attainment. 

Nor is there any one who has ever attained it in the past or ever will 

attain it in the future; for it is something beyond attainability. Thus 

there is nothing for one to think of, except the Unconscious itself. This 

is called true thought. Bodhi means not to have any thought on 

anything, that is to say to be unconscious of all thing. To be 

unconscious of all things is to have no-mind on all occasions. When this 

is understood, we have the Unconscious, and when the Unconscious 

(wu-nien) is realized, emancipation follows by itself." Thus, Hui-hai 

evidently identified 'No Mind' (Wu-hsin) with 'No-thought' (Wu-nien), 

and as they mean the same thing, they can be translated as 'the 

Unconscious' or 'to be unconscious' according to the case. Zen master 

Ta-hui told his disciple, Huang Po Cheng, "The so-called 'No-mind' is 

not like clay, wood, or stone, that is, utterly devoid of consciousness; 

nor does the term imply that the mind stands still without any reaction 

when it contacts objects or circumstances in the world. It does not 

adhere to anything, but is natural and spontaneous at all times and 

under all circumstances. There is nothing impure within it; neither does 

it remain in a state of impurity. He who observes his body and mind, 

sees them as magic shadows or as a dream. Nor does he abide in this 

magic and dreamlike state. When he reaches this point, then he can be 

considered as having arrived at the true state of No-mind." 'No Mind' 

(Wu-hsin) was used by Bodhidharma and 'No-thought' (Wu-nien) by 

Hui-neng and Shen-hui. While Hui-hai, here using them as synonyms, 

explains Bodhi (enlightenment) and emancipation by them. Zen 

practitioners should always remember that the ultimate end of Zen 

discipline is a complete emancipation in not having attachment to 

anything, because everything belonging to this world of particulars is 

predictable in one way or another and not at all final. Final reality is 

above all categories, and therefore beyond thinkability or attainability.  

Unconscious is a very important term in Zen. Unconscious refers to 

a state of mind in which the person is not aware of his inner 

experiences; if he were totally unaware of all experiences, including 

sensory ones, he would be precisely like a person who is unconscious. 
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Saying that the person is conscious of certain affects, etc., means he is 

conscious as far as these affects are concerned; saying that certain 

affects are unconscious means that he is unconscious as far as these 

contents are concerned. We must remember that “unconscious” does 

not refer to the absence of any impulse, feeling, desire, fear, etc., but 

only to the absence of awareness of these impulses. Quite different 

from the use of conscious and unconscious in the functional sense just 

described is another use in which one refers to certain localities in the 

person and to certain contents connected with these localities. This is 

usually the case if the word “the conscious” and “the unconscious” are 

used. Here “the conscious” is one part of the personality, with specific 

contents, and “the unconscious” is another part of the personality, with 

other specific contents. 

The unconscious in its Zen sense is, no doubt, the mysterious, the 

unknown, and for that reason unscientific or ante-scientific. But this 

does not mean that it is beyond the reach of our consciousness and 

something we have nothing to do with. In fact it is, on the contrary, the 

most intimate thing to us, and it is just because of this intimacy that it is 

difficult to take hold of, in the same way as the eye cannot see itself. 

To become, therefore, conscious of the unconscious requires a special 

training the part of consciousness. Etiologically speaking, 

consciousness was awakened from the unconscious sometime in the 

course of evolution. Nature works its way unconscious of itself, and the 

conscious man comes out of it. Consciousness is a leap, but the leap 

cannot mean a disconnection in its physical sense. For consciousness is 

in constant, uninterrupted communion with the unconscious. Indeed, 

without the later the former could not function; it would lose its basis of 

operation. This is the reason why Zen declares that the Tao is “One’s 

everyday mind.” By Tao, Zen of course means the unconscious, which 

works all the time in our consciousness. For example, when hungry, 

one eats; when tired, one takes a rest; when sleepy, one sleeps, etc. If 

this is the unconscious that Zen talks about as something highly 

mysterious and of the greatest value in human life as the transforming 

agent, we cannot help doubting it. All those “unconscious” deeds have 

long been relegated to our instinctive reflexive domain of 

consciousness in accordance with the principle of mental moderation.  
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Chöông Naêm Möôi  

Chapter Fifty 

 

Hieåu Ñöôïc Taâm Voâ Thöôøng Laø Ñang  

Treân Ñöôøng Laøm Khoâ Caïn Doøng Suoái Sanh Töû 

 

Taâm yù cuûa chuùng ta khoâng phaûi ñöôïc laøm baèng vaät chaát vaø do vaäy 

nguyeân nhaân cuûa noù khoâng phaûi laø vaät chaát. Taâm yù chuùng ta khôûi leân 

töø moät taâm yù coù tröôùc trong doøng chaûy lieân tuïc cuûa taâm yù. Chuùng ta coù 

theå ñi lui laïi töøng böôùc trôû veà tröôùc ñeå tìm ra taâm yù  cuûa chuùng ta töø hoài 

chuùng ta coøn thô aáu. Taâm yù cuûa chuùng ta ñaõ thay ñoåi töø hoài aáy, vaø taâm 

yù hieän taïi cuûa chuùng ta ñöôïc taïo taùc bôûi vaø coù lieân quan ñeán taâm yù 

tröôùc ñaây cuûa chuùng ta. Baèng caùch naøy chuùng ta coù theå ñi ngöôïc laïi 

doøng thôøi gian ñeå tìm laïi luùc doøng taâm yù cuûa chuùng ta xuaát hieän, ñoù laø 

luùc thoï thai. Caùi taâm thöùc ñi vaøo moät caùi tröùng ñaõ thuï tinh trong töû cung 

cuûa ngöôøi meï cuõng phaûi töø moät nhaân tröôùc ñoù. Theo Phaät giaùo thì phaûi 

coù moät taâm yù tröôùc ñoù, töùc laø taâm yù cuûa moät ñôøi soáng trong kieáp tröôùc. 

Cöù nhö vaäy maø ñi ngöôïc veà quaù khöù voâ cuøng taän. Khoâng coù moät ñieåm 

ñaàu tieân. Cuõng gioáng nhö moät daõy soá khoâng coù soá naøo coù theå goïi laø soá 

baét ñaàu, vì ngöôøi ta coù theå theâm vaøo moät con soá nöõa. Cuõng vaäy doøng 

chaûy taâm yù cuûa chuùng ta cuõng khoâng coù ñieåm khôûi ñaàu. Nhöõng traïng 

thaùi nhieãu loaïn cuûa chuùng ta, bao goàm caû voâ minh, cuõng khôûi leân töø 

nhöõng nguyeân nhaân, töùc laø nhöõng traïng thaùi nhieãu loaïn ñaõ coù töø tröôùc. 

Doøng chaûy cuûa nhöõng traïng thaùi nhieãu loaïn naøy coù maët töø voâ cuøng voâ 

taän veà quaù khöù. Neáu coù moät caùi moác thôøi gian ñaàu tieân cuûa nhöõng 

traïng thaùi nhieãu loaïn thì chuùng ta laïi phaûi neâu ra caùi gì laø nguyeân nhaân 

cuûa traïng thaùi nhieãu loaïn ñaàu tieân ñoù. Neáu khôûi ñaàu baèng thanh tònh vaø 

sau ñoù trôû neân voâ minh thì voâ minh töø ñaâu maø phaùt sinh? Khoâng theå 

naøo naøo coù nhöõng chuùng sanh thanh tònh nhaän thöùc ñöôïc thöïc taïi roài laïi 

trôû neân voâ minh. Neáu moät ngöôøi trôû neân voâ minh thì trong quaù khöù 

ngöôøi aáy ñaõ khoâng hoaøn toaøn thanh tònh. Hôn nöõa, khoâng coù baát cöù 

chuùng sanh naøo khaùc coù theå laøm cho chuùng ta voâ minh ñöôïc. Khoâng ai 

coù theå ñem ñoå nöôùc voâ mình vaøo trong doøng chaûy taâm thöùc cuûa chuùng 

ta ñöôïc nhö kieåu nöôùc coù theå ñoå vaøo ly ñöôïc. 

Trong tu taäp, haønh giaû tu Phaät ñöôïc ñeà nghò neân tu taäp Taâm Nieäm 

Xöù, coøn goïi laø Quaùn Taâm Voâ Thöôøng. Quaùn vaø toaøn chöùng ñöôïc taâm 



 484 

laø voâ thöôøng. Quaùn thaáy taâm ngaén nguûi voâ thöôøng. Nhieàu ngöôøi cho 

raèng taâm hoï khoâng thay ñoåi vì theá cho neân hoï luoân chaáp vaøo nhöõng gì 

hoï nghó vaø tin raèng ñoù laø chaân lyù. Raát coù theå moät soá cuõng thaáy taâm 

mình luoân thay ñoåi, nhöng hoï khoâng chaáp nhaän maø cöù lôø ñi. Ngöôøi tu 

Phaät neân quaùn saùt taâm thieän, taâm aùc cuûa ta ñeàu laø töôùng sanh dieät voâ 

thöôøng khoâng coù thöïc theå. Taát caû caùc loaïi taâm sôû töôùng noù chôït coù chôït 

khoâng, chôït coøn chôït maát thì laøm gì coù thaät maø chaáp laø taâm mình. 

Trong khi ngoài thieàn ñònh, ngöôøi ta seõ coù cô hoäi nhaän ra raèng taâm naày 

cöù tieáp tuïc nhaåy nhoùt coøn nhanh hôn caû nhöõng hình aûnh treân maøn aûnh 

xi neâ. Cuõng chính vì vaäy maø thaân khoâng an vì phaûi luoân phaûn öùng theo 

nhöõng nhòp ñaäp cuûa doøng suy töôûng. Cuõng chính vì vaäy maø con ngöôøi 

ta ít khi ñöôïc tónh laëng vaø chieâm nghieäm ñöôïc haïnh phuùc thaät söï. Phaät 

töû thuaàn thaønh neân luoân nhôù raèng taâm khoâng phaûi laø moät thöïc theå cuûa 

chính noù. Noù thay ñoåi töøng giaây. Chính vì theá maø Phaät ñaõ daïy raèng taâm 

cuûa phaøm phu nhö con vöôïn chuyeàn caây, nhö gioù, nhö ñieån chôùp hay 

nhö gioït söông mai treân ñaàu coû. Phaùp quaùn naày giuùp cho haønh giaû thaáy 

ñöôïc moïi söï moïi vaät ñeàu thay ñoåi töø ñoù coù khaû naêng döùt tröø ñöôïc beänh 

chaáp taâm sôû laø thaät cuûa ta. Voâ thöôøng laø baûn chaát chính yeáu cuûa vaïn 

höõu. Vaïn höõu keå caû thaân taâm con ngöôøi voâ thöôøng, töøng giaây töøng phuùt 

bieán ñoåi. Taát caû ñeàu phaûi traûi qua tieán trình sinh truï dò dieät. Quaùn taâm 

voâ thöôøng, phuû nhaän yù nghó veà “thöôøng.” ÔÛ ñaây vò Tyø Kheo quaùn taâm 

treân taâm, tinh caàn, tænh giaùc, chaùnh nieäm ñeå nhieáp phuïc tham saân treân 

ñôøi. Tuy nhieân, chuùng ta phaûi quaùn Caùi Taâm Naøo? Haønh giaû tu taäp ñi 

tìm taâm mình. Nhöng tìm caùi taâm naøo? Coù phaûi tìm taâm tham, taâm giaän 

hay taâm si meâ? Hay tìm taâm quaù khöù, vò lai hay hieän taïi? Taâm quaù khöù 

khoâng coøn hieän höõu, taâm töông lai thì chöa ñeán, coøn taâm hieän taïi cuõng 

khoâng oån. Theo Kinh Töù Nieäm Xöù trong Kinh Trung Boä, Ñöùc Phaät daïy: 

“Naøy Ca Dieáp, taâm khoâng theå naém baét töø beân trong hay beân ngoaøi, 

hoaëc ôû giöõa. Taâm voâ töôùng, voâ nieäm, khoâng coù choã sôû y, khoâng coù nôi 

quy tuùc. Chö Phaät khoâng thaáy taâm trong quaù khöù, hieän taïi vaø vò lai. Caùi 

maø chö Phaät khoâng thaáy thì laøm sao maø quaùn nieäm cho ñöôïc? Neáu coù 

quaùn nieäm chaúng qua chæ laø quaùn nieäm veà voïng töôûng sinh dieät cuûa caùc 

ñoái töôïng taâm yù maø thoâi.” Taâm nhö moät aûo thuaät, vì voïng töôûng ñieân 

ñaûo cho neân coù sinh dieät muoân truøng. Taâm nhö nöôùc trong doøng soâng, 

khoâng bao giôø döøng laïi, vöøa sinh ñaõ dieät. Taâm nhö ngoïn löûa ñeøn, do 

nhaân duyeân maø coù. Taâm nhö chôùp giaät, loùe leân roài taét. Taâm nhö khoâng 

gian, nôi muoân vaät ñi qua. Taâm nhö baïn xaáu, taïo taùc nhieàu laàm loãi. 
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Taâm nhö löôõi caâu, ñeïp nhöng nguy hieåm. Taâm nhö ruoài xanh, ngoù 

töôûng ñeïp nhöng laïi raát xaáu. Taâm nhö keû thuø, taïo taùc nhieàu nguy bieán. 

Taâm nhö yeâu ma, tìm nôi hieåm yeáu ñeå huùt sinh khí cuûa ngöôøi. Taâm nhö 

keû troäm heát caùc caên laønh. Taâm öa thích hình daùng nhö con maét thieâu 

thaân, öa thích aâm thanh nhö troáng traän, öa thích muøi höông nhö heo 

thích raùc, öa thích vò ngon nhö ngöôøi thích aên nhöõng thöùc aên thöøa, öa 

thích xuùc giaùc nhö ruoài sa dóa maät. Tìm taâm hoaøi maø khoâng thaáy taâm 

ñaâu. Ñaõ tìm khoâng thaáy thì khoâng theå phaân bieät ñöôïc. Nhöõng gì khoâng 

phaân bieät ñöôïc thì khoâng coù quaù khöù, hieän taïi vaø vò lai. Nhöõng gì 

khoâng coù quaù khöù, hieän taïi vaø vò lai thì khoâng coù maø cuõng khoâng 

khoâng. Haønh giaû tìm taâm beân trong cuõng nhö beân ngoaøi khoâng thaáy. 

Khoâng thaáy taâm nôi nguõ uaån, nôi töù ñaïi, nôi luïc nhaäp. Haønh giaû khoâng 

thaáy taâm neân tìm daáu cuûa taâm vaø quaùn nieäm: “Taâm do ñaâu maø coù?” Vaø 

thaáy raèng: “Heã khi naøo coù vaät laø coù taâm.” Vaäy vaät vaø taâm coù phaûi laø 

hai thöù khaùc bieät khoâng? Khoâng, caùi gì laø vaät, caùi ñoù cuõng laø taâm. Neáu 

vaät vaø taâm laø hai thöù hoùa ra coù ñeán hai taàng. Cho neân vaät chính laø taâm. 

Vaäy thì taâm coù theå quaùn taâm hay khoâng? Khoâng, taâm khoâng theå quaùn 

taâm. Löôõi göôm khoâng theå töï caét ñöùt laáy mình, ngoùn tay khoâng theå töï 

sôø mình, cuõng nhö vaäy, taâm khoâng theå töï quaùn mình. Bò daèn eùp töù phía, 

taâm phaùt sinh, khoâng coù khaû naêng an truù, nhö con vöôïn chuyeàn caønh, 

nhö hôi gioù thoaûng qua. Taâm khoâng coù töï thaân, chuyeån bieán raát nhanh, 

bò caûm giaùc laøm dao ñoäng, laáy luïc nhaäp laøm moâi tröôøng, duyeân thöù 

naøy, tieáp thöù khaùc. Laøm cho taâm oån ñònh, baát ñoäng, taäp trung, an tónh, 

khoâng loaïn ñoäng, ñoù goïi laø quaùn taâm vaäy. Toùm laïi, quaùn Taâm noùi leân 

cho chuùng ta bieát taàm quan troïng cuûa vieäc theo doõi, khaûo saùt vaø tìm 

hieåu taâm mình vaø cuûa söï hay bieát nhöõng tö töôûng phaùt sanh ñeán vôùi 

mình, bao goàm nhöõng tö töôûng tham, saân, vaø si, laø nguoàn goác phaùt khôûi 

taát caû nhöõng haønh ñoäng sai traùi. Qua phaùp nieäm taâm, chuùng ta coá gaéng 

thaáu ñaït caû hai, nhöõng traïng thaùi baát thieän vaø thieän. Chuùng ta quaùn 

chieáu, nhìn thaáy caû hai maø khoâng dính maéc, luyeán aùi, hay baát maõn khoù 

chòu. Ñieàu naøy seõ giuùp chuùng ta thaáu ñaït ñöôïc cô naêng thaät söï cuûa taâm. 

Chính vì theá maø nhöõng ai thöôøng xuyeân quaùn taâm seõ coù khaû naêng hoïc 

ñöôïc phöông caùch kieåm soaùt taâm mình. Phaùp quaùn taâm cuõng giuùp 

chuùng ta nhaän thöùc raèng caùi goïi laø “taâm” cuõng chæ laø moät tieán trình 

luoân bieán ñoåi, goàm nhöõng traïng thaùi taâm cuõng luoân luoân bieán ñoåi, vaø 

trong ñoù khoâng coù caùi gì nhö moät thöïc theå nguyeân veïn, ñôn thuaàn goïi 

laø “baûn ngaõ” hay “ta.” Theo Kinh Töù Nieäm Xöù trong Kinh Trung Boä, 
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Ñöùc Phaät daïy: “Naày caùc Tyø Kheo, nhö theá naøo laø Tyø Kheo soáng quaùn 

nieäm taâm thöùc nôi taâm thöùc? Naày caùc Tyø Kheo, moäi khi nôi taâm thöùc 

coù tham duïc, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang coù tham duïc. 

Moãi khi taâm thöùc khoâng coù tham duïc, vò aáy yù thöùc raèng taâm thöùc cuûa 

mình khoâng coù tham duïc. Moãi khi trong taâm thöùc mình coù saân haän, vò 

aáy yù thöùc raèng taâm thöùc cuûa mình ñang coù saân haän. Moãi khi taâm thöùc 

cuûa mình khoâng coù saân haän, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang 

khoâng coù saân haän. Moãi khi taâm thöùc mình coù si meâ, vò aáy yù thöùc raèng 

taâm thöùc cuûa mình ñang si meâ. Moãi khi taâm thöùc cuûa mình khoâng coù si 

meâ, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang khoâng coù si meâ. Moãi khi 

taâm thöùc mình coù thu nhieáp, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang 

coù thu nhieáp. Moãi khi taâm thöùc mình taùn loaïn, vò aáy yù thöùc raèng taâm 

thöùc cuûa mình ñang taùn loaïn. Moãi khi taâm thöùc mình trôû thaønh khoaùng 

ñaït, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang trôû thaønh khoaùng ñaït. 

Moãi khi taâm thöùc mình trôû neân haïn heïp, vò aáy yù thöùc raèng taâm thöùc cuûa 

mình ñang trôû neân haïn heïp. Moãi khi taâm thöùc mình ñaït ñeán traïng thaùi 

cao nhaát, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang ñaït ñeán traïng thaùi 

cao nhaát. Moãi khi taâm thöùc mình khoâng ñaït ñeán traïng thaùi cao nhaát, vò 

aáy yù thöùc raèng taâm thöùc mình khoâng ñaït ñeán traïng thaùi cao nhaát. Moãi 

khi taâm thöùc mình coù ñònh, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang 

coù ñònh. Moãi khi taâm thöùc mình khoâng coù ñònh, vò aáy yù thöùc raèng taâm 

thöùc cuûa mình ñang khoâng coù ñònh. Moãi khi taâm thöùc mình giaûi thoaùt, 

vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang giaûi thoaùt. Moãi khi taâm thöùc 

mình khoâng coù giaûi thoaùt, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang 

khoâng coù giaûi thoaùt. Nhö vaäy vò aáy soáng quaùn nieäm taâm thöùc treân noäi 

taâm; hay soáng quaùn nieäm taâm thöùc treân caû noäi taâm laãn ngoaïi taâm. Hay 

vò aáy soáng quaùn nieäm taùnh sanh khôûi treân taâm thöùc; hay soáng quaùn 

nieäm taùnh dieät taän treân taâm thöùc. Hay soáng quaùn nieäm taùnh sanh dieät 

treân taâm thöùc. “Coù taâm ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy 

voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông 

töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy 

laø Tyø Kheo soáng quaùn nieäm taâm thöùc treân caùc taâm thöùc.” 
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Understanding the Impermanence of the Mind  

Is On the Way to Drying Up the Stream of Rebirths  

 

Our mind isn’t made of physical material and therefore its causes 

aren’t material. Our mind arises from the previous moment of mind in 

its continuity. We can trace our consciousness back moment by 

moment to childhood. Our mind has changed since then, but our present 

mind is related and caused by our mind when we were younger. In this 

way, the existence of our mindstream can be traced back to the time of 

conception. The consciousness that entered the fertilized egg in our 

mother’s womb must also have had a cause. From a Buddhist 

perspective, this is a previous moment of mind, i.e. our consciousness 

of a previous life. This continuity of mind goes back indefinitely. There 

was no beginning. Just as the mathematical numberline has no 

beginning, one more can always be added, neither has the continuity or 

our consciousness. Our disturbing attitudes, which include ignorance, 

also arise from causes: the previous moments of disturbing attitudes. 

Their continuity goes back infinitely. If there were a first moment of 

disturbing attitudes, then we should be able to point ot what caused it. 

If it were initially pure and later became ignorant, where did ignorance 

come from? It’s impossible for pure beings who perceive reality to 

later become ignorant. If someone becomes ignorant, he or she wasn’t 

completely pure before. In addition, no other being can make us 

ignorant. No one can put ignorance into our mindstreams the way water 

is poured into a cup. 

In cultivation, Buddhist practitioners are suggested to cultivate 

Meditation and Full Realization on the Mind, also called the 

contemplation of evanescence or impermanence of mind and thoughts 

(contemplating the impermanence of the thought). To view the mind is 

transcient or impermanent.  Most people think that their mind is not 

changed; therefore, they attach to whatever they think. They believe 

that what they think reflects the truth. Probably some of them would 

discover that their mind is changing, but they refuse to accept it. 

Buddhist practitioners should always contemplate their wholesome and 

unwholesome minds, they are all subject to rising and destroying. They 

have no real entity. In sitting meditation, one will have the chance to 

recognize the facts that the mind keeps jumping in a fast speed as 



 488 

pictures on a movie screen. The body, therefore, always feels restless 

and eager to react on the thinking pulses. That is why people are rarely 

calm down or experiencing true happiness. Earnest Buddhists should 

always remember that the mind does not have any “real entity” to 

itself. It changes from second to second. That’s why the Buddha 

viewed the mind of an ordinary person is like a swinging monkey, the 

wind, lightning or a drop of morning dew. This contemplation helps the 

practitioners see that everything is changed so that the practitioners 

will have the ability to eliminate attachment to what they think. 

Impermanence is the key nature of all things. From moment to 

moment, all things in this universe, including human’s bodies and 

minds are in constant transformation. Everything passes through a 

period of birth, maturity, transformation and destruction. Mind as an 

abode of mindfulness, or mindfulness of the mind as impermanent, or 

to contemplate the mind as impermanent. Ordinary mind is 

impermanent, merely one sensation after another (mind is 

everchanging, consider the mind to be a constant state of flux). This 

negates the idea of “Permanence.” Here a monk abides contemplating 

mind as mind, ardent, clearly aware and mindful, having put aside 

hankering and fretting for the world. However, on what mind do we 

have to contemplate? According to the Siksasamuccaya Sutra, the 

Buddha taught: “Cultivator searches all around for this thought. But 

what thought? Is it the passionate, hateful or confused one? Or is it the 

past, future, or present one? The past one no longer exists, the future 

one has not yet arrived, and the present one has no stability. In the 

Satipatthana Sutta in the Majjhima Nikaya, the Buddha taught: “For 

thought, Kasyapa, cannot be apprehended, inside, or outside, or in 

between. For thought is immaterial, invisible, nonresisting, 

inconceivable, unsupported, and non-residing. Thought has never been 

seen by any of the Buddhas, nor do they see it, nor will they see it. And 

what the Buddhas never see, how can that be observable process, 

except in the sense that dharmas proceed by the way of mistaken 

perception? Thought is like a magical illusion; by an imagination of 

what is actually unreal it takes hold of a manifold variety of rebirths. A 

thought is like the stream of a river, without any staying power; as soon 

as it is produced it breaks up and disappears. A thought is like a flame 

of a lamp, and it proceeds through causes and conditions. A thought is 
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like lightning, it breaks up in a moment and does not stay on… 

Searching thought all around, cultivator does not see it in the skandhas, 

or in the elements, or in the sense-fields. Unable to see thought, he 

seeks to find the trend of thought, and asks himself: “Whence is the 

genesis of thought?” And it occurs to him that “where is an object, 

there thought arises.” Is then the thought one thing and the object 

another? No, what is the object that is just the thought. If the object 

were one thing and the thought another, then there would be a double 

state of thought. So the object itself is just thought. Can then thought 

review thought? No, thought cannot review thought. As the blade of a 

sword cannot cut itself, so can a thought not see itself. Moreover, 

vexed and pressed hard on all sides, thought proceeds, without any 

staying power, like a monkey or like the wind. It ranges far, bodiless, 

easily changing, agitated by the objects of sense, with the six sense-

fields for its sphere, connected with one thing after another. The 

stability of thought, its one-pointedness, its immobility, its 

undistraughtness, its one-pointed calm, its nondistraction, that is on the 

other hand called mindfulness as to thought. In short, the contemplation 

of mind speaks to us of the importance of following and studying our 

own mind, of being aware of arising thoughts in our mind, including 

lust, hatred, and delusion which are the root causes of all wrong doing. 

In the contemplation of mind, we know through mindfulness both the 

wholesome and unwholesome states of mind. We see them without 

attachment or aversion. This will help us understand the real function 

of our mind. Therefore, those who practice contemplation of mind 

constantly will be able to learn how to control the mind. Contemplation 

of mind also helps us realize that the so-called “mind” is only an ever-

changing process consisting of changing mental factors and that there is 

no abiding entity called “ego” or “self.” According to the Satipatthana 

Sutta in the Majjhima Nikaya, the Buddha taught: “Bhikkhus, doeas a 

Bhikhu abide contemplating mind as mind? Here a Bhikhu understands 

mind affected by lust as mind affected by lust, and mind unaffected by 

lust as mind unaffected by lust. He understands mind affected by hate 

as mind affected by hate, and mind unaffected by hate as mind 

unaffected by hate. He understands mind affected by delusion as mind 

affected by delusion, and mind unaffected by delusion as mind 

unaffected by delusion. He understands contracted mind as contracted 
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mind, and distracted mind as distracted mind. He understands exalted 

mind as exalted mind, and unexalted mind as unexalted mind. He 

understands surpassed mind as surpassed mind, and unsurpassed mind 

as unsurpassed mind. He understands concentrated mind as 

concentrated mind, and unconcentrated mind as unconcentrated mind. 

He understands liberated mind as liberated mind, and unliberated mind 

as unliberated mind. In this way he abides contemplating mind as mind 

internally, or he abides contemplating mind as mind externally, or he 

abides contemplating mind as mind both internally and externally. Or 

else, he abides contemplating in mind its arising factors, or he abides 

contemplating in mind its vanishing factors, or he abides contemplating 

in mind both its arising and vanishing factors. Or else mindfulness that 

‘there is mind’ is simply established in him to the extent necessary for 

bare knowledge and mindfulness. And he abides independent, not 

clinging to anything in the world. That is how a Bhikkhu abides 

contemplating mind as mind.” 
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Chöông Naêm Möôi Moát 

Chapter Fifty-One 

 

Hieåu Ñöôïc Phaùp Voâ Ngaõ Laø Ñang  

Treân Ñöôøng Laøm Khoâ Caïn Doøng Suoái Sanh Töû 

 

Haønh giaû moät khi quaùn chieáu vaø toaøn chöùng vaïn phaùp voâ ngaõ laø 

ñang treân ñöôøng thoaùt voøng sanh töû luaân hoài. Quaùn Phaùp coù nghóa laø 

tænh thöùc treân taát caû caùc phaùp. Quaùn Phaùp khoâng phaûi laø suy tö hay lyù 

luaän suoâng maø cuøng ñi chung vôùi taâm tænh giaùc khi caùc phaùp khôûi dieät. 

Thí duï nhö khi coù tham duïc khôûi leân thì ta lieàn bieát coù tham duïc ñang 

khôûi leân; khi coù tham duïc ñang hieän höõu, ta lieàn bieát coù tham duïc ñang 

hieän höõu, vaø khi tham duïc ñang dieät, chuùng ta lieàn bieát tham duïc ñang 

dieät. Noùi caùch khaùc, khi coù tham duïc hay khi khoâng coù tham duïc, 

chuùng ta ñeàu bieát hay tænh thöùc laø coù hay khoâng coù tham duïc trong 

chuùng ta. Chuùng ta neân luoân tænh thöùc cuøng theá aáy vôùi caùc trieàn caùi 

(chöôùng ngaïi) khaùc, cuõng nhö nguõ uaån thuû (chaáp vaøo nguõ uaån). Chuùng 

ta cuõng neân tænh thöùc vôùi luïc caên beân trong vaø luïc caûnh beân ngoaøi. Qua 

quaùn phaùp treân luïc caên vaø luïc caûnh, chuùng ta bieát ñaây laø maét, hình theå 

vaø nhöõng troùi buoäc phaùt sanh do bôûi maét vaø traàn caûnh aáy; roài tai, aâm 

thanh vaø nhöõng troùi buoäc; roài muõi, muøi vaø nhöõng troùi buoäc cuûa chuùng; 

löôõi, vò vaø nhöõng troùi buoäc lieân heä; thaân, söï xuùc chaïm vaø nhöõng troùi 

buoäc; yù, ñoái töôïng cuûa taâm vaø nhöõng troùi buoäc do chuùng gaây neân. 

Chuùng ta luoân tænh thöùc nhöõng troùi buoäc do luïc caên vaø luïc traàn laøm 

khôûi leân cuõng nhö luùc chuùng hoaïi dieät. Töông töï nhö vaäy, chuùng ta tænh 

thöùc treân thaát boà ñeà phaàn hay thaát giaùc chi, vaø Töù Dieäu Ñeá, vaân vaân. 

Nhôø vaäy maø chuùng ta luoân tænh thöùc quaùn chieáu vaø thaáu hieåu caùc phaùp, 

ñoái töôïng cuûa taâm, chuùng ta soáng giaûi thoaùt, khoâng baùm víu vaøo baát 

luaän thöù gì treân theá gian. Cuoäc soáng cuûa chuùng ta nhö vaäy laø cuoäc soáng 

hoaøn toaøn thoaùt khoûi moïi troùi buoäc. Haønh giaû tu thieàn phaûi quaùn saùt ñeå 

thaáy raèng chö phaùp voâ ngaõ vaø khoâng coù thöïc töôùng. Moïi vaät treân ñôøi, 

vaät chaát hay tinh thaàn, ñeàu tuøy thuoäc laãn nhau ñeå hoaït ñoäng hay sinh 

toàn. Chuùng khoâng töï hoaït ñoäng. Chuùng khoâng coù töï taùnh. Chuùng khoâng 

theå töï toàn taïi ñöôïc. Thaân theå con ngöôøi goàm haøng tyû teá baøo nöông töïa 

vaøo nhau, moät teá baøo cheát seõ aûnh höôûng ñeán nhieàu teá baøo khaùc. Cuõng 

nhö vaäy, nhaø cöûa, xe coä, ñöôøng xaù, nuùi non, soâng ngoøi ñeàu ñöôïc keát 
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hôïp bôûi nhieàu thöù chöù khoâng töï toàn. Do vaäy, moïi vaät treân ñôøi naày ñeàu 

laø söï keát hôïp cuûa nhieàu vaät khaùc. Chaúng haïn nhö neáu khoâng coù chaát boå 

döôõng, nöôùc, vaø khoâng khí thì thaân theå naày chaéc chaén seõ oám o gaày moøn 

vaø cuoái cuøng seõ bò hoaïi dieät. Chính vì vaäy maø Ñöùc Phaät daïy raèng vaïn 

phaùp voâ ngaõ, khoâng, vaø voâ thöôøng. Haønh giaû naøo thöôøng quaùn phaùp voâ 

ngaõ thì nhöõng vò aáy seõ trôû neân khieâm nhöôøng vaø ñaùng meán hôn. Thaät 

vaäy, vaïn phaùp khoâng coù thöïc töôùng, chuùng chæ laø söï keát hôïp cuûa töù ñaïi, 

vaø moãi ñaïi khoâng coù töï taùnh, khoâng theå ñöùng rieâng leõ, neân vaïn phaùp 

voâ ngaõ. Quaùn phaùp voâ ngaõ, chuùng chæ nöông töïa vaøo nhau ñeå thaønh 

laäp, töø ñoù phuû nhaän yù nghó veà “Ngaõ.” ÔÛ ñaây vò Tyø Kheo quaùn phaùp 

treân caùc phaùp, tinh caàn, tænh giaùc, chaùnh nieäm ñeå nhieáp phuïc tham saân 

treân ñôøi. 

 

Understanding the No-Self of Mental Objects  

Is On the Way to Drying Up the Stream of Rebirths 

 

Once practitioners contemplate and understand the no-self of mind-

objects or meditation and full realization on the transiency selflessness 

of all elements (contemplating that all the dharmas are without their 

own nature), that is to say they are on the way of emancipation. The 

contemplation of mental objects or mind contents means to be mindful 

on all essential dharmas. The contemplation of mental objects is not 

mere thinking or deliberation, it goes with mindfulness in discerning 

mind objects as when they arise and cease. For example, when there is 

a sense dersire arising, we immediately know that a sense desire is 

arising in us; when a sense desire is present, we immediately know that 

a sense desire is present in us; when a sense desire is ceasing, we 

immediately know that a sense desire is ceasing. In other words, when 

there is sense desire in us, or when sense desire is absent, we 

immediately know or be mindful that there is sense desire or no sense 

desire in us. We should always be mindful with the same regard to the 

other hindrances, as well as the five aggregates of clinging (body or 

material form, feelings, perception, mental formation, and 

consciousness). We should also be mindful with the six internal and six 

external sense-bases. Through the contemplation of mental factors on 

the six internal and external sense-bases, we know well the eye, the 

visible form and the fetter that arises dependent on both the eye and 
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the form. We also know well the ear, sounds, and related fetters; the 

nose, smells and related fetters; the tongue and tastes; the body and 

tactile objects; the mind and mind objects, and know well the fetter 

arising dependent on both. We also know the ceasing of the fetter. 

Similarly, we discern the seven factors of enlightenment, and the Four 

Noble Truths, and so on. Thus we live mindfully investigating and 

understanding the mental objects. We live independent, clinging to 

nothing in the world. Our live is totally free from any attachments. Zen 

practitioners must contemplate to see that everything is without-self 

and has no real nature. Everything in the world, either physical or 

mental, is depend upon each other to function or survive. They are not 

free from one another or free to act on theirowns, on their own will. 

They do not have a "self.” They are not capable of being self-existed. 

A human body is composed of billions of cells that depend on one 

another; one cell dies will effect so many other cells.  Similarly, a 

house, a car, a road, a mountain, or a river all are compounded, not 

being self-existed. Everything, therefore, is a combination of other 

things.  For instance, without nutritious foods, water, and fresh air, this 

body will certainly be reduced to a skeleton and eventually 

disintegrated.  Thus the Buddha taught: “All existents are selfless, 

empty, and impermanent.” Practitioners who always contemplate ‘the 

dharma is without-self,’ they should become more humble and likable. 

In fact, everything has no real nature, they are only a combination of 

the four elements, and each element is empty and without a self of 

itself, thus everything is without a self. Dharmas (real things and 

phenomena) as an abode of mindfulness, or mindfulness of dharmas as 

dependent, without self-entity, or to contemplate all things as being 

dependent, without self-nature or self-identity. All phenomena lack 

self-nature. There is no such thing as an ego. Things in general as 

being dependent and without a nature of their own (things are 

composed and egoless—consider everything in the world as being a 

consequence of causes and conditions and that nothing remains 

unchanged forever). This negates the idea of “Personality.” Here a 

monk abides contemplating monf-objects as mind-objects, ardent, 

clearly aware and mindful, having put aside hankering and fretting for 

the world. 
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Chöông Naêm Möôi Hai 

Chapter Fifty-Two 

 

Phaät Taâm Voâ Sôû Truï 

 

Ñöùc Phaät thöôøng daïy chuùng ñeä töû giöõ taâm voâ sôû truï. Nghóa laø 

chuùng ta ñöøng dính maéc vaøo baát cöù thöù gì, cho duø laø kinh ñieån, phaùp 

moân hay ngay caû vò thaày. Neáu nhö chuùng ta coøn dính maéc vaøo baát cöù 

thöù gì, coù nghóa laø chuùng ta coøn dính maéc vaøo moät hình thöùc ngaõ chaáp. 

Ngaøy xöa, caùc baäc tu haønh khoâng dính maéc vaøo ñaâu, ñeán ñoä queân caû 

thaân theå vaø ñôøi soáng cuûa chính mình. Maëc cho naêm thaùng troâi qua trong 

nuùi non röøng thaúm. Hoï chæ ngoài tænh laëng quaùn saùt thieân nhieân; vaø chæ 

bieát raèng khi hoa anh ñaøo nôû laø muøa xuaân ñang tôùi, theá thoâi! Taâm voâ 

sôû truï laø khoâng truï vaøo ñaâu, taâm ñeå cho quaù khöù ñi vaøo quaù khöù. Taâm 

voâ sôû truï laø taâm chaúng chaáp vaøo khoâng gian hay thôøi gian. Baûn chaát 

cuûa taâm nhö vöôïn chuyeàn caây, noù ñi baát cöù nôi naøo maø noù muoán. Tuy 

nhieân, Kinh Kim Cang ñeà nghò: “Haõy tu taäp taâm vaø söï tænh thöùc sao cho 

noù khoâng truï laïi nôi naøo caû.” Theo Kinh Kim Cang, moät vò Boà Taùt neân 

coù caùc tö töôûng ñöôïc thöùc tænh maø khoâng truï vaøo baát cöù thöù gì caû. Toaøn 

caâu Ñöùc Phaät daïy trong Kinh Kim Cang nhö sau: “Baát öng truï saéc sanh 

taâm, baát öng truï thinh, höông, vò, xuùc, phaùp sanh taâm, öng voâ sôû truï nhi 

sanh kyø taâm (khoâng neân sinh taâm truï vaøo saéc, khoâng neân sinh taâm truï 

vaøo thanh, höông, vò, xuùc, Phaùp. Neân sinh taâm Voâ Sôû Truï, töùc laø khoâng 

truï vaøo choã naøo).  

Thieàn sö Baùch Tröôïng Hoaøi Haûi daïy: "Neáu taâm cuûa maáy oâng ñang 

dong ruoåi buoâng lung ôû ñaâu ñoù, maáy oâng ñöøng chaïy theo noù, töï noù seõ 

döøng böôùc buoâng lung. Neáu taâm cuûa maáy oâng muoán naán naù laïi moät nôi 

naøo ñoù, maáy oâng ñöøng theo noù vaø cuõng ñöøng naán naù laïi vôùi noù, thì vieäc 

ñi tìm nôi truï laïi cuûa taâm thöùc cuûa maáy oâng seõ töï noù chaám döùt. Nhö 

vaäy, maáy oâng seõ coù ñöôïc moät taâm thöùc voâ truï, moät taâm thöùc seõ ôû maõi 

trong traïng thaùi voâ truï. Neáu ngay nôi maáy oâng, maáy oâng yù thöùc hoaøn 

toaøn veà moät taâm thöùc voâ truï, maáy oâng seõ phaùt hieän raèng coù söï vieäc 

ñònh truù, vôùi yù nieäm raèng khoâng coù caùi gì ñeå laøm choã truï vaø cuõng 

khoâng coù caùi gì ñeå laøm nôi khoâng truï. YÙ thöùc ñaày ñuû naøy ôû ngay caùi 

taâm voâ truï ñöôïc bieát nhö laø moät söï nhaän thöùc roõ raøng veà caùi taâm cuûa 

mình, hay noùi caùch khaùc, nhaän thöùc roõ raøng veà chaân taùnh cuûa chính 

maáy oâng." Thieàn sö Tuyeát Phong Nghóa Toàn (822-908) laø moät vò thieàn 
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sö noåi tieáng khoå haïnh vaøo thôøi nhaø Ñöôøng. Tuyeát Phong ñaõ nhieàu naêm 

haønh cöôùc du phöông, luoân mang theo beân mình moät caùi vaù (muoãng 

muùc canh) trong luùc haønh Thieàn; ñieàu naøy coù yù nghóa laø Tuyeát Phong 

ñaûm nhaän coâng vieäc nhoïc nhaèn thaáp keùm nhaát trong choán toøng laâm, ñoù 

chính laø vò Taêng naáu beáp, maø caùi vaù chính laø daáu hieäu cuûa coâng vieäc 

aáy. Tuyeát Phong keá thöøa y baùt cuûa Ñöùc Sôn vaø trôû thaønh vò truï trì sau 

naøy. Coù moät vò Taêng hoûi: "Hoøa Thöôïng gaëp Ñöùc Sôn, ñaõ ñöôïc gì maø 

lieàn thoâi khoâng ñi nöõa?" Tuyeát Phong ñaùp: "Laõo Taêng ñeán tay khoâng, 

veà tay khoâng." Theo Thieàn sö D.T. Suzuki trong quyeån "Thieàn Hoïc 

Nhaäp Moân," vaán ñaùp nhö vaäy haù chaúng phaûi laø loái giaûi thích bình 

thöôøng nhaát veà "Voâ sôû truï" sao? Ñoái vôùi haønh giaû tu Thieàn, thì taâm neân 

truï choã naøo? Neân truï choã khoâng truï. Vaäy thì theá naøo laø choã khoâng truï? 

Khoâng truï baát cöù choã naøo töùc laø choã khoâng truï. Nhöng maø theá naøo laø 

khoâng truï baát cöù choã naøo? Khoâng truï baát cöù choã naøo coù nghóa laø khoâng 

truï thieän aùc, höõu voâ, trong ngoaøi, khoaûng giöõa, khoâng truï choã khoâng 

cuõng khoâng truï choã baát khoâng, khoâng truï choã ñònh cuõng khoâng truï choã 

baát ñònh, töùc laø khoâng truï baát cöù choã naøo. Chæ caàn khoâng truï baát cöù choã 

naøo töùc laø choã truï cuûa taâm; ñöôïc nhö vaäy môùi goïi laø taâm voâ sôû truï, maø 

taâm voâ sôû truï laø taâm Phaät. Thaät vaäy, taâm voâ sôû truï laø taâm chaúng chaáp 

vaøo khoâng gian hay thôøi gian. Caùi taâm quaù khöù töï noù seõ döùt, töùc goïi laø 

voâ quaù khöù söï, vôùi hieän taïi vaø vò lai laïi cuõng nhö vaäy (taâm hieän taïi roài 

seõ töï döùt, töùc goïi laø voâ hieän taïi söï; taâm vò lai roài cuõng seõ töï döùt, töùc goïi 

laø voâ vò lai söï), nhaän bieát chö phaùp khoâng thaät neân khoâng chaáp tröôùc. 

Taâm ñoù goïi laø taâm voâ sôû truï hay taâm giaûi thoaùt, taâm Phaät, taâm Boà Ñeà; 

taâm khoâng vöôùng maéc vaøo yù töôûng sanh dieät (voâ sinh taâm), ñaàu ñuoâi. 

Haønh giaû neân luoân nhôù raèng Taâm Voâ Sôû Truï laø Taâm Phaät, moät khi theå 

hoäi ñöôïc chaân lyù voâ töôùng, thì trong loøng khoâng coù gì chaáp tröôùc. Ñaây 

laø traïng thaùi cao tuyeät trong thöïc taäp thieàn ñònh, trong ñoù khoâng coù muïc 

tieâu, ñoái töôïng, cuõng khoâng coù chuû ñích töï lôïi, khoâng coù choã naøo ñeå 

truï.  

 

The Buddha's Mind  

Without A Resting Place 

 

The Buddha always taught his disciples to cling to nothing. That 

means we should not cling to anything; not to cling to the scriptures, to 

the dharma doors, or even to our masters. If we still cling to anything, 
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that means we still cling to a form of self-grasping. In ancient times, 

practitioners clung to nothing; they forgot their body and life. They 

never noticed how many years passed by in mountains. They always 

sat quietly to observe the nature; and when they saw the cherry flowers 

bloomed, they knew the spring already came. That’s all! The mind 

without resting place is a mind which does not abide anywhere, a mind 

which let “bygone be bygone.” The mind without resting place is a 

mind which does not abide anywhere, a mind which let “bygone be 

bygone.” The mind without resting place, detached from time and 

space, the past being past may be considered  as a non-past or non-

existent, so with present and future, thus realizing their unreality. The 

nature of the mind is like a monkey, it moves wherever it will. 

However, the Diamond Sutra suggests: “Cultivate the mind and the 

awareness so that your mind abides nowhere.” The complete sentence 

which the Buddha taught Subhuti as follows: “Do not act on sight. Do 

not act on sound, smell, taste, touch or Dharma. One should act without 

attachments.” According to the Diamond Sutra, a Bodhisattva should  

produce a thought which is nowhere supported, or a thought awakened 

without abiding in anything whatever.  

Zen Master Huai-hai taught: "Should your mind wander away, do 

not follow it, whereupon your wandering mind will stop wandering of 

its own accord. Should your mind desire to linger somewhere, do not 

follow it and do not dwell there, whereupon your mind's questing for a 

dwelling place will cease of its own accord. Thereby, you will come to 

possess a nondwelling mind, a mind which remains in the state of 

nondwelling. If you are fully aware in yourself of a nondwelling mind, 

you will discover that there is just the fact of dwelling, with nothing to 

dwell upon or not to dwell upon. This full awareness in yourself of a 

mind dwelling upon nothing is known as having a clear perception of 

your own mind, or, in other words, as having a clear perception of your 

own nature." Zen master Hsueh-feâng was one of the most earnest truth 

seekers in the history of Zen during the T'ang dynasty. He is said to 

have carried a ladle throughout the long years of his disciplinary Zen 

peregrinations. His idea was to serve in one of the most despised and 

most difficult positions in the monastery life, that is, as cook, and the 

ladle was his symbol. When he finally succeeded Teâ-shan-Hsuan-chien 

as Zen master, a monk approached him and asked, "What is that you 
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have attained under Teâ-shan? How serene and self-contained you are!" 

Hsueh-feâng said, "Empty-handed I went away from home, and empty-

handed I returned." According to Zen master Daisetz Teitaro Suzuki in 

"An Introduction To Zen Buddhism," is not this a practical explanation 

of the doctrine of "no abiding place"? For Zen practitioners, where is 

the abiding place for the mind? Zen practitioners' minds should abide 

where there is no abiding. What is meant by "there is no abiding"? 

When the mind is not abiding in any particular object, we say that it 

abides where there is no abiding. But what is meant by not abiding in 

any particular object? It means not to be abiding in the dualism of good 

and evil, being and non-being, thought and matter; it means not to be 

abiding in emptiness or in non-emptiness, neither in tranquility nor in 

non-tranquility. Where there is no abiding place, this is truly the 

abiding place for the mind, and the non-abiding mind is the Buddha-

mind. In fact, the mind without resting place, detached from time and 

space, the past being past may be considered  as a non-past or non-

existent, so with present and future, thus realizing their unreality. The 

result is detachment, or the liberated mind, which is the Buddha-mind, 

the bodhi-mind, the mind free from ideas or creation and extinction, of 

beginning and end, recognizing that all forms and natures are of the 

Void, or Absolute. Buddhist practitioners should always remember that 

a mind without a resting place is the Buddha's Mind, once realizing the 

truth of nothing obtainable, the immaterial universal reality behind all 

phenomena. This is the optimum state for Zen practice, in which there 

is no goal or object, no intention for self gain or profit, no place to rest 

on.   
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Chöông Naêm Möôi Ba 

Chapter Fifty-Three 

 

Tö Töôûng Theo Quan Ñieåm  

Thieàn Toâng Phaät Giaùo 

 

Sô Löôïc Veà Tö Töôûng: Theo Kinh Nieäm Xöù (Satipatthana), Ñöùc 

Phaät ñaõ trình baøy söï tænh thöùc veà con ñöôøng giaùc ngoä. Nôi ñaây ñoái 

töôïng tinh thaàn ñöôïc chuù taâm thaåm tra vaø quan saùt khi chuùng phaùt sinh 

trong taâm. Nhieäm vuï ôû ñaây laø tænh thöùc veà nhöõng tö töôûng sinh dieät 

trong taâm. Baïn seõ töø töø hieåu roõ baûn chaát cuûa nhöõng tö töôûng. Baïn phaûi 

bieát caùch laøm sao söû duïng nhöõng tö töôûng thieän vaø traùnh caùi nguy hieåm 

cuûa nhöõng tö töôûng coù haïi. Muoán thanh tònh taâm thì tö töôûng cuûa baïn 

luùc naøo cuõng caàn ñöôïc kieåm soaùt. Phöông Caùch tænh thöùc veà nhöõng Tö 

Töôûng bao goàm: Thöù nhaát laø ngoài moät mình taäp trung taâm vaøo nhöõng tö 

töôûng. Thöù nhì laø quan saùt nhöõng tö töôûng thieän vaø aûnh höôûng tinh thaàn 

cuûa chuùng. Thöù ba laø quan saùt nhöõng tö töôûng coù haïi vaø thaáy chuùng 

laøm tinh thaàn xaùo troän theá naøo. Thöù tö laø ñöøng coá yù cöôõng laïi nhöõng tö 

töôûng, vì caøng cöôõng laïi baïn caøng phaûi chaïy theo. Thöù naêm laø haõy 

quan saùt nhöõng tö töôûng moät caùch voâ tö vaø taïo cô hoäi ñeå vöôït qua 

chuùng. Söï chuyeån ñoäng vöôït qua tö töôûng vaø kieán thöùc mang laïi an laïc, 

hoøa hôïp vaø haïnh phuùc. Chæ quan saùt nhöõng tö töôûng, töø töø baïn seõ hieåu 

ñöôïc caùch kieåm soaùt nhöõng tö töôûng toäi loãi vaø khuyeán khích caùc tö 

töôûng thieän. Thöù saùu laø trong sinh hoaït haèng ngaøy, coá gaéng quan saùt 

tieán trình suy nghó cuûa baïn. Chæ quan saùt chöù ñöøng ñoàng nhaát vôùi tieán 

trình. 

Tích Luõy Tö Töôûng: Tö töôûng coù tính caùch tích luõy laø moät trong 

nhöõng loái suy töôûng cuûa con ngöôøi. Ñieàu naøy coù nghóa laø tri thöùc cuûa 

con ngöôøi ñaït ñöôïc qua moät tieán trình xaây döïng, moät tieán trình tích tuï 

daàn daàn. Tyû duï, chuùng ta laø nhöõng ñöùa treû, khi ñeán tröôøng ñaàu tieân 

ñöôïc daïy maãu töï; roài chuùng ta ñöôïc daïy ñoïc chöõ vaø caâu vaø sau ñoù laø 

vieát chöõ vaø vieát nhöõng baøi luaän. Cuoái cuøng nhôø caùi kieán thöùc tích luõy 

naøy vaø taøi naêng phaùt trieån maø chuùng ta coù theå vieát ñöôïc nhöõng quyeån 

saùch, hay dieãn taû ñöôïc nhöõng tö töôûng moät caùch saùng taïo vaø voâ cuøng 

phöùc taïp cuõng nhö nhöõng yù nieäm môùi meõ. Tieán trình qua ñoù tri thöùc con 

ngöôøi ñaït ñöôïc laø moät tieán trình kieán taïo vaø vun ñaép, noái keát nhöõng 
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maûnh kieán thöùc môùi thaâu hoaïch ñöôïc vaøo caùi khoái kieán thöùc cuõ. Taát caû 

ñöôïc noái keát laïi vôùi nhau baèng moät tieán trình maø baûn chaát vaø nguoàn 

goác cuûa noù laø höõu haïn, khoâng toaøn veïn, haïn cheá, vaø coù ñieàu kieän (öôùc 

ñònh). Bôûi vì ngay baûn chaát cuûa tieán trình tích luõy naøy ñaõ laø coù öôùc ñònh 

vaø ñöôïc qui ñònh tröôùc nhöõng keát quaû cuûa noù, noù chaúng bao giôø coù theå 

chaám döùt ñöôïc. Thaät vaäy, khoâng coù ñieåm cuoái cuøng treân con ñöôøng tích 

luõy naøy vì chuùng ta luoân luoân tìm ra ñaày ñuû choã ñeå tích taäp theâm caùi gì 

ñoù. Tích luõy töøng gioït möa töø moät maùi nhaø, daàu cho laøm suoát ñôøi, seõ 

chaúng theâm ñöôïc gì vaøo möïc nöôùc bieån saün coù. Cuõng gioáng nhö vaäy, 

baèng loái suy töôûng tích luõy, ngöôøi ta khoâng bao giôø ñaït ñöôïc caùi Taän 

Sôû Höõu Trí cuûa Phaät quaû. 

Tö Töôûng Höõu Haïn: Tö töôûng coù tính caùch höõu haïn laø moät loái suy 

töôûng khaùc cuûa con ngöôøi. Ñieàu naøy raát hieån nhieân vì taát caû chuùng ta 

ñeàu bieát raèng taâm trí con ngöôøi thöôøng chæ coù theå suy tö chæ moät söï 

kieän naøo trong moät luùc maø thoâi. Chuùng ta hieám thaáy moät ngöôøi coù 

thieân baåm coù theå chuû taâm chuù yù ñeán nhieàu vieäc cuøng moät luùc, hoaëc 

moät luùc ñoái trò vôùi nhieàu vaán ñeà. Ngay caû moät ngöôøi coù theå ñeå taâm 

mình ñeán nhieàu söï vieäc moät caùch ñoàng thôøi ñi nöõa, vaø ngöôøi thöôøng coù 

xem oâng ta laø moät ngöôøi phi thöôøng ñi nöõa; tuy vaäy, caùi thieân taøi taâm 

trí cuûa anh ta vaãn voán laø giôùi haïn cho daàu anh ta coù theå suy nghó cuøng 

moät luùc ñeán caû möôøi, caû traêm, caû ngaøn, hay voâ soá söï kieän. Bôûi vì taâm 

trí con ngöôøi haàu nhö baát di baát dòch ñi theo phöông thöùc "moãi luùc moät 

thöù", vaø noù khoâng coù söï löïa choïn naøo khaùc hôn laø toàn taïi trong phaïm vi 

höõu haïn vaø giôùi haïn. 

Tö Töôûng Xaáu AÙc: Maurine Stuart vieát trong quyeån 'AÂm Thanh Vi 

Teá': “Hueä Naêng, Luïc Toå Thieàn Toâng Trung Hoa, baûo chuùng ta laø ñöøng 

bao giôø naém giöõ maõi moät ñieàu gì ñoù trong loøng sau khi noù ñaõ xaûy ra 

roài. Neáu taâm chuùng ta trong saùng chuùng ta seõ thaáy ñöôïc boån taùnh cuûa 

mình. Neáu taâm chuùng ta khoâng môø mòt, khoâng bò sôn phuû leân bôûi nhöõng 

ñònh kieán, khoâng bò keàm haõm trong nhöõng taäp quaùn hay truyeàn thoáng 

coå truyeàn, chuùng ta seõ thaáy ngay boån taùnh cuûa mình. Hueä Naêng cuõng 

noùi raèng neáu chuùng ta baùm chaët vaøo moät tö töôûng xaáu xa, chuùng ta seõ 

phaù huûy caùi nhaân cuûa trieäu naêm ñöùc haïnh. Theá naøo laø moät tö töôûng xaáu 

xa? Moät trong nhöõng tö töôûng xaáu xa nhö theá ñuû gaây ra cho chuùng ta 

nhieàu ñau khoå vaø thuø haän. Noù coù theå laøm cho chuùng ta caûm thaáy cao 

sieâu hôn khi noùi vôùi ai ñoù 'Toâi tha thöù cho baïn.' Söï vieäc seõ laéng xuoáng, 

nhöng coù leõ noãi ñau vaø haän thuø coù theå bò ñaåy vaøo taâm voâ thöùc cuûa 
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chuùng ta, vaø moät bieåu hieän cöùng raén hieän leân maët ngoaøi. Chuùng ta coù 

theå noùi: 'Toâi seõ khoâng bao giôø laøm ñieàu ñoù nöõa.' Nhöng laøm sao bieát 

ñöôïc laø chuùng ta seõ laøm hay khoâng laøm ñieàu ñoù nöõa? Söï tha thöù chaân 

thaät  mang laïi moät thay ñoåi lôùn lao trong taâm cuûa chuùng ta. Chuùng ta 

thöôøng noùi veà taám loøng roäng môû, nhöng noùi thì deã, laøm môùi laø khoù. 

Thöïc tình roäng môû traùi tim ñeå tha thöù laø theá naøo? Laø thaáy raèng taát caû 

cuù ñaám cuûa soá phaän maø mình ñaõ traûi nghieäm, taát caû nhöõng gì maø chuùng 

ta bò choái boû trong quaù khöù, hieän taïi vaø töông lai, cuøng taát caû nhöõng 

khuyeát ñieåm cuûa chuùng ta ñeàu laø moät phaàn cuûa söï toái aùm giuùp mang 

laïi aùnh saùng cho chuùng ta.” 

Hö Nhöôïc Tö Töôûng & Laõng Phí: Tö töôûng coù tính caùch hö nhöôïc 

laø loái suy töôûng cuûa con ngöôøi trong ñoù haøm chöùa hö nhöôïc vaø laõng 

phí. Theo caùc nhaø hieàn trieát Phaät giaùo, thaønh phaàn chính yeáu cuûa naêng 

löïc hay taøi naêng tinh thaàn cuûa chuùng ta khoâng bao giôø ñöôïc söû duïng 

troïn veïn, vì theá noù tieàm phuïc trong nhöõng vuøng saâu thaúm cuûa yù thöùc 

chuùng ta; ngay caùi thaønh phaàn naêng löïc nhoû nhoi maø taâm thöùc trung 

bình cuûa con ngöôøi ruùt ra ñöôïc cuõng thöôøng bò phaân taùn vaø laõng phí. 

Neáu haønh giaû hoïc ñöôïc caùch taäp trung tö töôûng, vaø nhôø ñoù söû duïng troïn 

veïn ñöôïc caùc naêng löïc tinh thaàn cuûa mình, khaû naêng vaø vieãn caûnh cuûa 

mình seõ gia taêng moät caùch roäng lôùn. Moät taâm thöùc vó ñaïi thì khoâng 

chaäm chaïp hay ñôø ñaãn, cuõng khoâng suy nhöôïc hay baát nhaát. Nhöõng nhaø 

laõnh ñaïo luoân luoân coù caùi taâm saéc xaûo vaø vöõng vaøng hôn ngöôøi bình 

thöôøng. Söùc thu huùt cuûa hoï cuõng maïnh meõ hôn. Laõnh ñaïo laø ñaëc tính 

cuûa moät loaò hình thöùc taäp trung töï nhieân maø ngöôøi thöôøng khoâng coù. 

Nhöõng ñöùc tính laøm cho moät ngöôøi höõu hieäu vaø thaønh coâng hôn laø keát 

quaû cuûa nhöõng naêng löïc taäp trung baåm sinh hoaëc thaâu hoaïch ñöôïc, nhôø 

ñoù maø moät ngöôøi taäp trung taát caû caùc nguoàn löïc tinh thaàn vaø nhaém 

chuùng tröïc tieáp vaøo vaán ñeà ñang ñoái trò. Nhöng, theo caùc haønh giaû coù 

kinh nghieäm cuûa Phaät giaùo, cho daàu chuùng ta coù theå taäp trung vaø kieåm 

soaùt taâm mình khaù hoaøn haûo, vaãn chöa söû duïng ñöôïc caùi thaønh phaàn 

coát yeáu tieàm aån trong Taøng thöùc cuûa mình. Taøng thöùc naøy laø moät kho 

roäng chöùa naêng löïc, taøi naêng, vaø tri thöùc ñöôïc tích taäp suoát voâ löôïng 

kieáp trong quaù khöù. Vì khoâng bieát vaø khoâng ñuû khaû naêng söû duïng caùi 

tieàm löïc cuûa Taøng thöùc naøy, ngöôøi bình thöôøng laõng phí caû ñôøi vaøo 

nhöõng ñeo ñuoåi vaø nhöõng noã löïc voâ boå, trong khi caùi kho taøng voâ taän 

saün coù vaãn chöa ñöôïc ñoäng ñeán. Do ñoù caùc hieàn trieát Phaät giaùo ñaõ 
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tuyeân boá raèng phöông thöùc tö töôûng cuûa chuùng sanh coù tính caùch hö 

nhöôïc vaø laõng phí. 

Tö Töôûng Sau Ñuøa Tö Töôûng Tröôùc: Maëc daàu doøng thieàn cuûa 

Thieàn Sö Thích Hueä Thaéng (?-519) nhaán maïnh ôû nghi leã vaø khoå haïnh 

vaø laøm vieäc coâng ích, nhöng Sö thöôøng nhaéc nhôû ñeä töû veà ‘Taâm AÁn’: 

“Taâm aán laø taâm ñöôïc Phaät aán chöùng veà chaân lyù. Ñaây noùi veà aán chöùng 

baèng tröïc giaùc, chöù khoâng qua ngoân ngöõ hay vaên töï. Taâm aán laø daáu in 

vaøo taâm hay daáu hieäu truyeàn taâm töø taâm cuûa moät vò thieàn sö qua taâm 

cuûa moät ñeä töû. Caùi quan troïng ôû ñaây laø caùc oâng phaûi bieát ‘Taâm AÁn’ 

cuûa chö Phaät khoâng coù löøa doái, troøn ñoàng thaùi hö, khoâng thieáu khoâng 

dö, khoâng ñi khoâng laïi, khoâng ñöôïc khoâng maát, chaúng moät chaúng khaùc, 

chaúng thöôøng chaúng ñoaïn; voán khoâng coù choã sanh, cuõng khoâng coù choã 

dieät, chaúng phaûi xa lìa maø chaúng phaûi chaúng xa lìa. Vì ñoái vôùi voïng 

duyeân maø giaû laäp teân aáy thoâi.” Sö muoán nhaéc raèng haønh giaû neân luoân 

nhìn taâm mình ñeå thaáy raèng nieäm nieäm ñeán, ñi vaø chuyeån hoùa khoâng 

ngöøng nghæ, nhöng daáu aán cuûa taâm baát sinh, voâ taùc vaø baát dieät. Sö laïi 

muoán nhaéc raèng voâ thöôøng laø baûn chaát chính yeáu cuûa vaïn höõu. Vaïn 

höõu keå caû thaân taâm con ngöôøi voâ thöôøng, töøng giaây töøng phuùt bieán ñoåi. 

Tö töôûng naøy thay ñoåi qua tö töôûng kia vaø tö töôûng tieáp tuïc ñi tôùi. Tö 

töôûng sau ñuøa tö töôûng tröôùc cuõng gioáng nhö nhöõng côn soùng bieån, 

soùng sau ñuøa soùng tröôùc. Chuùng hieän höõu roài hoaïi dieät chöù khoâng 

ngöøng ñoïng. Taát caû ñeàu phaûi traûi qua tieán trình sinh truï dò dieät. Quaùn 

taâm voâ thöôøng, phuû nhaän yù nghó veà “thöôøng.” ÔÛ ñaây haønh giaû quaùn taâm 

treân taâm, tinh caàn, tænh giaùc, chaùnh nieäm ñeå nhieáp phuïc tham saân treân 

ñôøi. Moät hoâm, Sö goïi vò ñeä töû lôùn cuûa mình laø Phaùp Hieàn laïi nhaéc nhôû: 

“Taâm aán cuûa chö Phaät, khoâng coù löøa doái, troøn ñoàng thaùi hö, khoâng 

thieáu khoâng dö, khoâng ñi khoâng laïi, khoâng ñöôïc khoâng maát, chaúng moät 

chaúng khaùc, chaúng thöôøng chaúng ñoaïn; voán khoâng coù choã sanh, cuõng 

khoâng coù choã dieät, chaúng phaûi xa lìa maø chaúng phaûi chaúng xa lìa. Vì 

ñoái vôùi voïng duyeân maø giaû laäp teân aáy thoâi. Bôûi vaäy, chö Phaät trong ba 

ñôøi cuõng nhö theá, nhieàu ñôøi Toå sö cuõng do nhö theá maø ñöôïc, ta cuõng do 

nhö theá ñöôïc, oâng cuõng do nhö theá ñöôïc, cho ñeán höõu tình voâ tình cuõng 

do nhö theá ñöïôïc. Vaû laïi, Toå Taêng Xaùn khi aán chöùng taâm naøy cho ta, 

baûo ta mau veà phöông Nam giaùo hoùa, khoâng neân ôû laïi ñoù laâu. Ñaõ traûi 

qua nhieàu nôi, nay ñeán ñaây gaëp ñöôïc oâng quaû laø phuø hôïp vôùi lôøi huyeàn 

kyù. Vaäy oâng neân kheùo giöõ gìn, giôø ñi cuûa ta ñaõ ñeán.” Noùi xong, Sö 

chaép tay, ngoài kieát giaø, an nhieân thò tòch. Phaùp Hieàn laøm leã traø tyø, thaâu 
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goùp xaù lôïi naêm saéc, xaây thaùp cuùng döôøng. Naêm aáy nhaèm nieân hieäu 

Khai Hoaøng thöù möôøi boán nhaø Tuøy (594). 

 

Thoughts In The Point of View of Buddhist Zen Schools 

 

A Summary of Thoughts: In the Satipatthana Sutra, the Buddha 

explained His Way of Enlightenment. Here, mental objects are 

mindfully examined and observed as they arise within. The task here is 

to be aware of the thoughts that arise and pass away within the mind. 

You must slowly understand the nature of thoughts. You must know 

how to make use of the good thoughts and avoid the danger of the 

harmful thoughts. Your thoughts need constant watching if the mind is 

to be  purified. Methods of mindfulness of thoughts and mental states 

include: First, to sit alone and concentrate the mind on the thoughts. 

Second, to watch the good thoughts and observe how they affect your 

mental state. Third, to watch the harmful thoughts and observe how 

they disturb your mental state. Fourth, do not try to fight with the 

thoughts, for the more you try to fight them, the more you have to run 

with them. Fifth, simply observe the thoughts dispassionately and so 

create the opportunity to go beyond them. The moving beyond all 

thoughts and knowledge bring peace, harmony, and happiness. Simply 

observe these thoughts, you will slowly come to understand how to 

control evil thoughts and to encourage good thoughts. Sixth, in the 

course of your working day, try to observe your thinking process. 

Simply observe and do not identify with this process. 

Cumulative Thinking: Cumulative thinking is one of human ways 

of thinking. This means that human knowledge is gained through 

building up process, a process of gradual accumulation. For example, 

when we were children in school, we were first taught the alphabet; 

then we were taught to read words and sentences and later to write 

letters and essays. Finally, the knowledge accumulated and the talent 

developed may have enabled us to write books, or to express 

creatively highly complicated thoughts and new ideas. This process 

through which human knowledge is gained is one of building and 

adding to, of welding newly acquired segments of knowledge to the old 

mass. All is linked together by a process which is finite, partial, 

limitative, and conditional in its nature and origin. Because the very 
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nature of this cumulative process has preconditioned and 

predetermined its outcome, it can never come to an end. In fact, there 

is no terminal point on the road of accumulation for we shall always 

find plenty of room in which to add something more. To collect drops 

of rain water from the roof of a house, even for a lifetime, will add 

nothing to the level of the ocean. Likewise, through a cumulative way 

of thinking, one will never be able to attain the All-knowing Wisdom of 

Buddhahood. 

Limitative Thinking: Limitative thinking is another human way of 

thinking. This is very obvious since we all know that the human mind 

can usually think of only one thing at a time. We rarely find a gifted 

person who can give his attention to several things simultaneously, or 

deal with several problems at the same time. Even though a person 

who can fix his mind on a number of different things simultaneously, 

and ordinary people consider him an extraordinary person; 

nevertheless, the genius of his mind was still basically limitative, for 

even he could not think of as many as ten, let alone a hundred, a 

thousand, or an infinite number of things at the same time. Sine the 

human mind almost invariably follows the "one-at-a-time" pattern to 

carry out its functionings, and it has no choice but to remain in the 

region of finiteness and limitation. 

Evil Thoughts: Maurine Stuart wrote in Subtle Sound: “Hui Neng, 

the Chinese Sixth Patriarch, tells us we will never grasp anything by 

thingking about it after it has happened. If our minds are clear, we will 

see our original nature at this moment. If our minds are not fuzzy, not 

painted over by some fixed ideas, not held in thrall by old ways, old 

traditions, our original nature can be seen immediately. Hui Neng also 

says that if we hold onto an evil thought we will destroy the cause of a 

million years' virtue. What does he mean by an evil thought? One such 

thing that causes us a lot of pain is resentment. It may make us feel 

quite superior to say to someone, 'I forgive you.' Things quiet down, 

perhaps, but the pain and resentment may be pushed down into our 

unconsciousness minds, and a rigidity comes to the surface. We may 

say, 'I'll never do that again.' But how do we know what we will or will 

not do again? The true forgiveness brings a great change in our hearts. 

We are always talking about openheartedness. Again, it is easy to talk 

about, but difficult to do. What is it to truly open our hearts in 
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forgiveness? It is to see all the blows of fate we have experienced, all 

the rejections of the past, present, and future, all our weaknesses, as 

part of a darkness that has helped to bring us more light.” 

Impotent and Wasteful Thinking: Impotent and wasteful thinking 

is the human way of thinking which is impotent and wasteful. 

According to the Buddhist sages, the major portion of our mental power 

or talent has never been fully utilized, and thus lies idle and dormant, 

in the deep recesses of our consciousness; even the small portion of 

power that is tapped by the average human mind is often diffused and 

squandered. If one can learn to concentrate, and thus more fully utilize 

one's mental powers, one's ability and perspective will be vastly 

enhanced. A great mind is not stolid or dull, nor is it feeble or 

capricious. Leaders are always keener minded and more stable than 

the average person. Their magnetism is also greater. Leadership is 

characteristic of a form of "natural concentration" which the common 

man lacks. The qualities that go to make a man more efficient and 

successful are the result of inborn or acquired powers of concentration, 

by means of which a man focuses all his mental forces and aims them 

directly at the problem in hand. But, according to experienced Buddhist 

practitioners, even if one can concentrate and control one's mind 

reasonably well, one is still far from being to utilize the major portion 

of the potential power that lies dormant in one's Alaya, or "Store 

Consciousness". This "Store Consciousness" is a vast repository of 

power, talent, and knowledge that has accumulated throughout 

countless lives in the past. Being ignorant and incapable of utilizing this 

potential power of the "Store Consciousness", the average man wastes 

his life away in trivial pursuits and futile endeavors, while the 

inexhaustible treasury available to him remains untapped. Buddhist 

sages therefore have stated that the human way of thinking which is 

impotent and wasteful.  

Thought After Thought Changes and Moves On: Although Master 

Hue Thang's Zen Sect emphasized on ritualism and asceticism and engaged in 

public works, he always reminded his disciples about the ‘Mind Seal’: “Mind 

seal is mental impression or intuitive certainty. The mind is the Buddha mind 

in all, which can seal or assure the truth. The term indicates the intuitive 

method of the Ch’an (Zen) school, which was independent of the spoken or 

written word. Mind-seal of the Buddha is a sign of the true transmission from a 

Zen master to his disciple. The most important thing here all of you should 
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know is that the mind seal of Buddha is unfeigned, encompaasing the 

universe, neither deficient nor excessive, neither gaining nor losing, neither 

one nor difference, neither iternity nor annihilation; having nowhere to arise 

or vanish, and neither far away nor not far away. It is grudgingly named like 

that just only because of unreal circumstances.” He wanted to remind Zen 

practitioners that they should always watch their mind to see that thoughts 

come and go and transform endlessly, but the mind seal is unborn, uncreated, 

and undying. He also wanted to remind that impermanence is the key nature 

of all things. From moment to moment, all things in this universe, including 

human’s bodies and minds are in constant transformation. Thought after 

thought changes and moves on. Thoughts are like waves on the sea. When one 

thought passes, another takes place. Thoughts come into being and then ceases 

to be, thoughts never stop. Everything passes through a period of birth, 

maturity, transformation and destruction. Mind as an abode of mindfulness, or 

mindfulness of the mind as impermanent, or to contemplate the mind as 

impermanent. Ordinary mind is impermanent, merely one sensation after  

another (mind is everchanging. consider the mind to be a constant state of 

flux). This negates the idea of “Permanence.” Here a practitioner abides 

contemplating mind as mind, ardent, clearly aware and mindful, having put 

aside hankering and fretting for the world. One day, Zen master Vinitaruci 

called his great disciple, Phap Hien, to remind: “The mind seal of Buddha is 

unfeigned, encompaasing the universe, neither deficient nor excessive, 

neither gaining nor losing, neither one nor difference, neither iternity nor 

annihilation; having nowhere to arise or vanish, and neither far away nor not 

far away. It is grudgingly named like that just only because of unreal 

circumstances. So all the Buddhas of past, present, and future also rely on this 

to attain enlightenment, and so do the successive generations of patriarchs. Me 

too, I also rely on this to attain enlightenment, and so do you, and so do all 

sentient beings and non-sentient beings; they all rely on this to attain 

enlightenment. Moreover, after the Third Patriarch Seng-Ts’an transmitted 

this mind seal to me, he told me to go south as quickly as possible to spread 

the Dharma, because it was not good for me to remain there too long. It has 

been a long time since then, and now I have met you. This agrees with my 

master's prediction. Now you must preserve it well. It's time for me to leave 

this world.” After speaking these words, Zen master Vinitaruci sat cross-

legged, joined his palms, his back was upright, and peacefully passed away. 

His disciple, Phap Hien, prepared the cremation ceremony, collected his five-

colored relics, and built a stupa to house them. It was the fourteenth year of 

the dynasty title of Khai Hoang in 594, under the Sui Dynasty. 
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Chöông Naêm Möôi Boán 

Chapter Fifty-Four 

 

Söï Phaùt Trieån Cuûa Taâm Thöùc  

Theo Quan Ñieåm Nhaø Thieàn 

 

Thieàn khoâng khuyeán khích haønh giaû lieân heä tôùi vieäc thôø cuùng hay 

caàu nguyeän moät ñaáng sieâu nhieân naøo, maø laø nhìn thaúng vaøo chaân tính 

cuûa mình ñeå thaáy raèng chaân tính ñoù cuõng chính laø Phaät tính. Muoán ñeán 

ñöôïc söï nhaän thöùc naày, chuùng ta phaûi tu taäp, chuùng ta phaûi thöïc haønh. 

Laøm sao chuùng ta coù theå khaùm phaù ñöôïc chaân taùnh neáu chuùng ta cöù muø 

quaùng chaáp vaøo kinh saùch maø khoâng chòu töï mình thöïc haønh? Neáu 

chuùng ta ñi ñeán moät trung taâm thieàn vaø hoûi chuyeän vôùi moät vò thieàn sö, 

coù khi oâng ta chæ traû lôøi caâu hoûi cuûa chuùng ta baèng söï im laëng. Ñaây laø 

söï im laëng cuûa tri thöùc. Ñieàu naày khoâng coù nghóa laø vò thieàn sö khoâng 

bieát caâu traû lôøi, nhöng oâng ta laïi coá cho chuùng ta bieát coù nhöõng thöù 

khoâng theå giaûi thích ñöôïc baèng lôøi, nhöõng vieäc luoân chìm trong boùng 

toái cho tôùi khi chuùng ta khaùm phaù ra baèng chính kinh nghieäm cuûa mình. 

Thieàn quaùn (söï phaùt trieån lieân tuïc cuûa taâm thöùc veà moät ñoái töôïng naøo 

ñoù trong luùc traàm tö hay thieàn ñònh). Ñaây laø moät trong tam vò maø Ñöùc 

Phaät ñaõ daïy toïa thieàn. Thieàn laø chöõ taét cuûa “Thieàn Na” coù nghóa laø tö 

duy tónh löï. Ñaây laø moät trong nhöõng ngheä thuaät daäp taét doøng suy töôûng 

cuûa taâm, ñeå laøm saùng toû taâm tính. Thieàn ñöôïc chính thöùc giôùi thieäu vaøo 

Trung Quoác bôûi Toå Boà Ñeà Ñaït Ma, daàu tröôùc ñoù ngöôøi Trung Hoa ñaõ 

bieát ñeán, vaø keùo daøi cho tôùi thôøi kyø cuûa caùc toâng phaùi Thieân Thai. 

Theo Kinh Duy Ma Caät, cö só Duy Ma Caät ñaõ noùi vôùi oâng Xaù Lôïi Phaát 

khi oâng naày ôû trong röøng toïa thieàn yeân laëng döôùi goác caây nhö sau: 

“Thöa ngaøi Xaù Lôïi Phaát! Baát taát ngoài söõng ñoù môùi laø ngoài thieàn. Vaû 

chaêng ngoài thieàn laø ôû trong ba coõi maø khoâng hieän thaân yù, môùi laø ngoài 

thieàn; khoâng khôûi dieät taän ñònh maø hieän caùc oai nghi, môùi laø ngoài thieàn; 

khoâng rôøi ñaïo phaùp maø hieän caùc vieäc phaøm phu, môùi laø ngoài thieàn; taâm 

khoâng truï trong cuõng khoâng ôû ngoaøi môùi laø ngoài thieàn; ñoái vôùi caùc kieán 

chaáp khoâng ñoäng maø tu ba möôi baûy phaåm trôï ñaïo môùi laø ngoài thieàn; 

khoâng ñoaïn phieàn naõo maø vaøo Nieát Baøn môùi laø ngoài thieàn. Neáu ngoài 

thieàn nhö theá laø choã Phaät aán khaû (chöùng nhaän) vaäy. Laø Phaät töû, chuùng 

ta phaûi luoân thaáy ñöôïc nhö vaäy ñeå töø ñoù coù theå thöôøng xuyeân thöïc taäp 



 510 

thieàn quaùn haàu thanh tònh thaân taâm. Phaàn haønh thieàn ñöôïc löu truyeàn töø 

nhöõng kinh ñieån Phaät giaùo Nguyeân Thuûy, caên cöù treân nhöõng phöông 

phaùp maø chính Ñöùc Phaät ñaõ aùp duïng, phaùp moân haønh thieàn ñaõ ñöa 

Ngaøi ñeán giaùc ngoä vaø Nieát Baøn, vaø töø chính kinh nghieäm baûn thaân cuûa 

Ngaøi trong söï phaùt trieån taâm linh. Chöõ “Thieàn” thaät söï khoâng phaûi laø töø 

töông ñöông vôùi chöõ “Bhavana” trong ngoân ngöõ Nam Phaïn, maø ñuùng 

theo nguyeân nghóa coù nghóa laø môû mang hay phaùt trieån, trau doài hay 

laøm cho trôû thaønh, laø söï noã löïc xaây döïng taâm vaéng laëng vaø an truï, coù 

khaû naêng nhaän thöùc roõ raøng baûn chaát thaät söï cuûa taát caû caùc phaùp höõu 

laäu vaø chöùng ngoä Nieát Baøn, traïng thaùi taâm laønh maïnh lyù töôûng. Phaùp 

moân haønh thieàn maø chính Ñöùc Phaät ñaõ chöùng nghieäm goàm coù hai phaàn: 

(1) an truï taâm laø gom taâm vaøo moät ñieåm, hay thoáng nhaát, taäp trung taâm 

vaøo moät ñeà muïc, hay nhaát ñieåm taâm; (2) Thieàn minh saùt tueä. Moät trong 

hai phaàn naøy laø samatha hay taäp trung taâm yù hay truï taâm vaøo moät ñeà 

muïc vaø khoâng hay bieát gì khaùc ngoaøi ñeà muïc. Thieàn taäp baét ñaàu baèng 

söï an truï taâm. An truï laø traïng thaùi taâm vöõng chaéc, khoâng chao ñoäng hay 

phoùng ñi nôi khaùc. An truï taâm laø gì? Daáu hieäu cuûa taâm an truï laø nhö 

theá naøo? Nhu caàu vaø söï phaùt trieån taâm an truï nhö theá naøo? Baát cöù söï 

thoáng nhaát naøo cuûa taâm cuõng laø taâm an truï. Töù nieäm xöù laø daáu hieäu 

cuûa taâm an truï. Töù chaùnh caàn laø nhu caàn thieát cuûa taâm an truï. Baát cöù söï 

thöïc haønh hay phaùt trieån naøo, söï taêng tröôûng naøo cuûa caùc phaùp treân ñeàu 

laø söï phaùt trieån cuûa taâm an truï. Lôøi daïy naøy chæ moät caùch roõ raøng ba 

yeáu toá cuûa nhoùm ñònh: chaùnh tinh taán, chaùnh nieäm vaø chaùnh ñònh cuõng 

sinh hoaït vaø naâng ñôõ laãn nhau. Chuùng goàm chöùa söï gom taâm chaân thaät. 

Phaûi noùi roõ raèng söï phaùt trieån cuûa taâm an truï ñöôïc daïy trong Phaät giaùo 

khoâng chæ rieâng Phaät giaùo môùi coù. Töø tröôùc thôøi Ñöùc Phaät caùc ñaïo só 

Du Giaø ñaõ coù thöïc haønh nhöõng phaùp moân “thieàn ñònh” khaùc nhau, nhö 

hieän nay hoï vaãn coøn thöïc haønh. Xöù AÁn Ñoä töø bao giôø vaãn laø moät vuøng 

ñaát huyeàn bí, nhöng phaùp haønh Du Giaø ñaõ aùp duïng nhieàu nhaát ôû AÁn Ñoä 

chæ ñöa ñeán moät möùc ñoä naøo chöù khoâng heà vöôït xa hôn. Thieàn ñònh hay 

söï phaùt trieån taâm linh, hay quaùn chieáu veà khoå, voâ thöôøng vaø voâ ngaõ. 

Thieàn ñònh trong caùc tröôøng phaùi Phaät giaùo tuy coù khaùc nhau veà hình 

thöùc vaø phöông phaùp, nhöng cuøng coù moät muïc tieâu chung laø laøm tinh 

thaàn taäp trung, thanh thaûn vaø trong suoát nhö moät doøng soâng nöôùc trong 

maø ngöôøi ta coù theå nhìn thaáy taän ñaùy, töø ñoù yù thöùc bieát ñöôïc söï theå 

nghieäm veà ngoä, giaûi thoaùt vaø ñaïi giaùc. Ngoaøi ra, coá gaéng thöïc taäp thieàn 

ñònh thöôøng xuyeân neáu haønh giaû chöa nhaäp vaøo chaân lyù thì ít ra cuõng 
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seõ giuùp chuùng ta xa rôøi nhò nguyeân phaân bieät. Thieàn cuõng laø quaù trình 

taäp trung vaø thaám nhaäp nhôø ñoù maø taâm ñöôïc yeân tónh vaø nhaát taâm baát 

loaïn (qui nhaát), roài ñi ñeán giaùc ngoä. Thieàn ñònh ñeå chæ nhöõng giaùo lyù 

thieàn thuoäc veà Phaät giaùo, nhöng aùp duïng ñaëc bieät vaøo Thieàn Toâng. Laø 

moät toâng phaùi Phaät giaùo Ñaïi Thöøa, Thieàn laø moät toân giaùo thoaùt khoûi 

giaùo ñieàu maø chæ höôùng thaúng ñeán söï töï chöùng ngoä. Tyû nhö söï töï chöùng 

ngoä cuûa Ñöùc Phaät Thích Ca döôùi coäi caây Boà Ñeà sau khi noã löïc tu taäp. 

Thieàn toâng Vieät Nam bao goàm caùc phaùi Laâm Teá, Taøo Ñoäng, vaø Truùc 

Laâm. 

 

Mental Development In the  

Point of View of the Zen Schools 

 

Zen does not encourage practitioners to involve  worshipping or 

praying to some supernatural being, but seeing into our true nature and 

realizing that our true nature is Buddha-nature. To arrive at this insight 

we must cultivate ourselves, we must practice. How can we discover 

our true nature if we blindly cling to the scriptures and do not practice 

for ourselves? If we go to a meditation center and speak with a Zen 

master, sometimes he may answer our questions with silence. This is 

the silence of knowledge. It does not mean that the Zen master does 

not know how to answer; rather it means that he is trying to 

communicate that there are some things which cannot be explained in 

words, things which will ever remain in the dark until we discover them 

through our own experience. This is one of the three flavors taught by 

the Buddha. To sit in dhyana (abstract meditation, fixed abstraction, 

contemplation). Its introduction to China is attributed to Bodhidharma, 

though it came earlier, and its extension to T’ien-T’ai. According to the 

Vimalakirti Sutra, Vimalakirti reminded Sariputra about meditation, 

saying: “Sariputra, meditation is not necessarily sitting.  For meditation 

means the non-appearance of body and mind in the three worlds (of 

desire, form and no form); giving no thought to inactivity when in 

nirvana while appearing (in the world) with respect-inspiring 

deportment; not straying from the Truth while attending to worldly 

affairs; the mind abiding neither within nor without; being 

imperturbable to wrong views during the practice of the thirty-seven 

contributory stages leading to enlightenment: and not wiping out 
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troubles (klesa) while entering the state of nirvana. If you can thus sit 

in meditation, you will win the Buddha’s seal.” We, Buddhist 

followers, should always see this, so that we can practice meditation on 

a regular basis to purify our body and mind. The exposition of 

meditation as it is handed down in the early Buddhist writings is more 

or less based on the methods used by the Buddha for his own 

attainment of enlightenment and Nirvana, and on his personal 

experience of mental development. The word meditation really is no 

equivalent for the Buddhist term “bhavana” which literally means 

‘development’ or ‘culture,’ that is development of the mind, culture of 

the mind, or ‘making-the-mind become.’ It is the effort to build up a 

calm, concentrated mind that sees clearly the true nature of all 

phenomenal things and realizes Nirvana, the ideal state of mental 

health.  Meditation as practiced and experienced by the Buddha is 

twofold: Concentration of the mind (samatha or samadhi) that is one-

pointedness or unification of the mind, and insight (vipassana, skt—

vipasyana or vidarsana). Of these two forms, samatha or concentration 

has the function of calming the mind, and for this reason the word 

samatha or samadhi, in some contexts, is rendered as calmness, 

tranquility or quiescence. Calming the mind implies unification or 

“one-pointedness” of the mind. Unification is brought about by 

focussing the mind on one salutary object to the exclusion of all others. 

Meditation begins with concentration. Concentration is a state of 

undistractedness. What is concentration? What is its marks, requisites 

and development? Whatever is unification of mind, this is 

concentration; the four setting-up of mindfulness are the marks of 

concentration; the four right efforts are the requisites for concentration; 

whatever is the exercise, the development, the increase of these very 

things, this is herein the development of concentration. This statement 

clearly indicates that three factors of the samadhi group, namely, right 

effort, right mindfulness, and right concentration function together in 

support of each other. They comprise real concentration. It must be 

mentioned that the development of concentration or calm (samath or 

bhavana) as taught in Buddhism, is not exclusively Buddhist. 

Practitioners, before the advent of the Buddha, practiced different 

systems of meditation as they do now. India has always been a land of 

mysticism, but the Yoga then prevalent in India never went beyond a 



 513 

certain point. Meditation or Mental development, or to meditate upon 

the implications or disciplines of pain, unreality, impermanence, and 

the non-ego. Although different in forms and methods in different 

Buddhist schools, but has the same goal is to concentrate the mind of 

the cultivators, to calm and to clarify it as one would calm and clarify 

the surface of a turbulent body of water, so that the bottom of which 

can be seen. Once the surface of that turbulent water is pacified, one 

can see it’s bottom as when the mind is pacified, one can come to an 

expierence or a state of awakening, liberation or enlightenment. In 

addition, diligent repetition of practice of meditation, if the cultivator 

has not yet become one with the “absolute truth,” dualistic state of 

mind and distinction between subject and object disappeared in that 

person. Zen is also a process of concentration and absorption by which 

the mind is first tranquilized and brought to one-pointedness, and then 

awakened. The term “Dhyana” connotes Buddhism and Buddhist things 

in general, but has special application to the Zen (Ch’an) sects. As a 

Mahayana Buddhist sect, Zen is a religious free of dogmas or creeds 

whose teachings and disciplines are directed toward self-

consummation. For example, the full awakening that Sakyamuni 

Buddha himself experienced under the Bodhi-tree after strenuous self-

discipline. In Vietnam, Zen sects comprise of Lin-Chi, T’ao-Tung, and 

Ch’u-Lin.  
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Chöông Naêm Möôi Laêm 

Chapter Fifty-Five 

 

Taâm Thöùc: Doøng Chaûy Baát Tuyeät Cuûa Söï Sinh Toàn 

 

Taâm Thöùc Theo Quan Ñieåm Thieàn Toâng Phaät Giaùo: Theo Thieàn 

toâng Phaät giaùo, ngoaïi tröø taâm thöùc ra, khoâng coøn thöù gì khaùc. Taâm, 

Phaät, chuùng sanh khoâng sai khaùc. Haønh giaû tu Thieàn neân luoân nhôù raèng 

treân ñôøi naøy khoâng coù caùi gì heát ngoaøi yù thöùc, vì caùc hieän töôïng chæ laø 

nhöõng phoùng chieáu cuûa taâm thöùc maø thoâi. Thieàn sö An Coác Baïch Vaân 

daïy: "Taâm thöùc cuûa baïn coù theå ñöôïc so saùnh vôùi moät taám göông phaûn 

chieáu nhöõng gì xuaát hieän phía tröôùc noù. Töø luùc baïn baét ñaàu suy nghó, 

caûm bieát, vaän duïng yù chí, boùng toái phuû leân taâm thöùc cuûa baïn vaø laøm 

meùo moù nhöõng hình aûnh phaûn chieáu. Ñoù laø ñieàu maø chuùng ta goïi laø meâ 

hoaëc, caên beänh caên baûn cuûa con ngöôøi. Haäu quaû nghieâm troïng nhaát cuûa 

caên beänh naøy laø taïo neân caûm thöùc nhò nguyeân daãn ñeán ñònh ñeà 'Ngaõ' vaø 

'Phi Ngaõ'. Söï thaät laø moïi vaät ñeàu laø Moät, taát nhieân khoâng tính theo soá 

ñeám. Laàm töôûng thaáy mình ñoái ñaàu vôùi caû theá giôùi muoân loaøi taùch bieät 

laø ñieàu taïo neân nhöõng ñoái khaùng, loøng tham cuøng nhöõng ñau khoå taát 

yeáu. Theo Thieàn Sö Suøng Sôn Haïnh Nguyeän trong quyeån Tro Rôi Treân 

Thaân Phaät, chuøa xa trong nuùi doùng hoài chuoâng sôùm. Baïn nghe tieáng 

chuoâng reàn trong laøn khoâng khí buoåi ban mai, vaø moïi tö nieäm cuûa baïn 

tan bieán trong taâm thöùc baïn. Chæ coøn laïi aâm thanh cuûa tieáng chuoâng, 

traøn ngaäp khaép vuõ truï. Muøa xuaân ñeán. Baïn thaáy hoa nôû, böôùm löôïn; 

baïn nghe chim hoùt vaø baïn thôû trong tieát trôøi aám aùp. Vaø taâm thöùc cuûa 

baïn chæ coøn laø muøa xuaân. Khoâng coøn gì khaùc nöõa. Neáu baïn thaêm vieáng 

thaùc Niagara vaø ñi thuyeàn ñeán chaân thaùc. Chæ coøn tieáng thaùc ñoå tröôùc 

maët baïn, chung quanh baïn vaø beân trong baïn, vaø baát thình lình baïn keâu 

leân: YAAAAAA! Trong taát caû nhöõng kinh nghieäm naøy, beân ngoaøi vaø 

beân trong (taâm vaø caûnh) trôû thaønh moät. Thieàn sö Baùch Tröôïng Hoaøi 

Haûi daïy: "Neáu taâm hay thöùc cuûa maáy oâng ñang dong ruoåi buoâng lung ôû 

ñaâu ñoù, maáy oâng ñöøng chaïy theo noù, töï noù seõ döøng böôùc buoâng lung. 

Neáu taâm cuûa maáy oâng muoán naán naù laïi moät nôi naøo ñoù, maáy oâng ñöøng 

theo noù vaø cuõng ñöøng naán naù laïi vôùi noù, thì vieäc ñi tìm nôi truï laïi cuûa 

taâm thöùc cuûa maáy oâng seõ töï noù chaám döùt. Nhö vaäy, maáy oâng seõ coù 

ñöôïc moät taâm thöùc voâ truï, moät taâm thöùc seõ ôû maõi trong traïng thaùi voâ 

truï. Neáu ngay nôi maáy oâng, maáy oâng yù thöùc hoaøn toaøn veà moät taâm thöùc 
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voâ truï, maáy oâng seõ phaùt hieän raèng coù söï vieäc ñònh truù, vôùi yù nieäm raèng 

khoâng coù caùi gì ñeå laøm choã truï vaø cuõng khoâng coù caùi gì ñeå laøm nôi 

khoâng truï. YÙ thöùc ñaày ñuû naøy ôû ngay caùi taâm voâ truï ñöôïc bieát nhö laø 

moät söï nhaän thöùc roõ raøng veà caùi taâm cuûa mình, hay noùi caùch khaùc, 

nhaän thöùc roõ raøng veà chaân taùnh cuûa chính maáy oâng." 

Taâm Thöùc Khoâng Bao Giôø Ngöøng Chaûy!: Trong thí duï 80 cuûa 

Bích Nham Luïc, chuùng ta tìm thaáy cuoäc vaán ñaùp cuûa Ñaàu Töû vôùi moät 

vò haønh cöôùc Taêng: "Moät nhaø sö hoûi Trieäu Chaâu: 'Treû sô sinh coù duøng 

saùu giaùc quan cuûa noù hay khoâng?' Trieäu Chaâu noùi: 'Noù chôi boùng treân 

doøng thaùc.' Sau ñoù, nhaø sö aáy laïi hoûi Ñaàu Töû: 'Chôi boùng treân doøng 

thaùc laø theá naøo?' Ñaàu Töû ñaùp: 'Taâm thöùc, taâm thöùc khoâng bao giôø 

ngöøng chaûy.'" Theo Vieân Ngoä trong Bích Nham Luïc, saùu thöùc naøy caùc 

nhaø kinh ñieån laäp laøm goác chaùnh, nuùi soâng, ñaïi ñòa, maët trôøi, maët traêng, 

sao ñeàu nhôn ñoù maø sanh, ñeán laø tieân phong ñi laø ñieän haäu. Coå nhaân 

noùi: "Ba coõi duy taâm, muoân phaùp duy thöùc." Neáu chöùng Phaät ñòa 

chuyeån taùm thöùc thaønh boán trí, nhaø kinh ñieån goïi laø chuyeån teân maø 

chaúng ñoåi theå. Caên traàn thöùc laø ba, tieàn traàn voán chaúng bieát phaân bieät, 

thaéng nghóa caên hay phaùt sanh thöùc, thöùc hay hieån saéc phaân bieät, töùc laø 

yù thöùc thöù saùu. Thöùc thöù baûy teân Maït Na thöùc hay gìn giöõ taát caû aûnh söï 

theá gian, khieán ngöôøi phieàn naõo khoâng ñöôïc töï do töï taïi ñeàu do thöùc 

thöù baûy. Thöùc thöù taùm goïi laø A Laïi Da thöùc, cuõng goïi laø Haøm taøng 

thöùc, haøm taøng taát caû chuûng töû thieän aùc. Vò Taêng naøy bieát giaùo yù neân 

ñem laïi hoûi Trieäu Chaâu: "Haøi töû môùi sanh coù ñuû saùu thöùc hay khoâng?" 

Haøi nhi môùi sanh tuy ñuû saùu thöùc, maét hay thaáy tai hay nghe, song chöa 

töøng phaân bieät saùu traàn, toát xaáu daøi ngaén phaûi quaáy ñöôïc maát, khi aáy 

noù thaûy chaúng bieát. Ngöôøi hoïc ñaïo caàn nhö anh haøi, vinh nhuïc coâng 

danh nghòch tình thuaän caûnh troïn ñoäng noù khoâng ñöôïc. Maét thaáy saéc 

cuõng gioáng nhö muø, tai nghe tieáng cuõng khoâng khaùc ñieác, nhö ngu nhö 

ngoác, taâm noù chaúng ñoäng nhö nuùi Tu Di. Caùi naøy laø choã thieàn khaùch 

chôn thaät ñaéc löïc. Coå nhaân noùi: "Truøm chaên phuû ñaàu muoân söï thoâi, khi 

naøy sôn Taêng troïn chaúng hieåu." Neáu hay nhö theá môùi coù ít phaàn töông 

öng. Tuy theá, duø cho moät ñieåm cuõng chaúng löøa y ñöôïc, nuùi nhö xöa laø 

nuùi, nöôùc nhö xöa laø nöôùc, khoâng taïo taùc khoâng duyeân löï. Nhö maët trôøi 

maët traêng vaän haønh trong hö khoâng chaúng taïm döøng nghæ, cuõng chaúng 

noùi ta coù bao nhieâu danh töôùng. Nhö trôøi che khaép, nhö ñaát chôû khaép, 

vì khoâng taâm neân tröôûng döôõng vaïn vaät, cuõng chaúng noùi ta coù bao 

nhieâu coâng haïnh. Trôøi ñaát vì khoâng taâm neân tröôøng cöõu, neáu coù taâm aét 
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coù chöøng haïn. Ngöôøi ñaéc ñaïo laïi cuõng nhö vaäy, ôû trong caùi khoâng coâng 

duïng maø baøy coâng duïng, taát caû ñeàu traùi tình thuaän caûnh ñeàu duøng töø 

taâm nhieáp thoï. Ñeán trong ñaây coå nhaân coøn quôû traùch noùi: "Lieãu lieãu khi 

lieãu khoâng sôû lieãu, huyeàn huyeàn choã huyeàn coøn phaûi raày." Laïi noùi: 

"Vieäc vieäc thoâng chöø vaät vaät saùng, ngöôøi ñaït ñaïo nghe ñoù trong toái sôï." 

Laïi noùi: "Vaøo Thaùnh sieâu phaøm chaúng taïo thanh, roàng naèm haèng sôï 

suoái trong xanh, ngöôøi ñôøi neáu ñöôïc haèng nhö theá, ñaïi ñòa ñaâu hay ñeå 

moät teân." Tuy theá aáy, laïi phaûi nhaûy ra khoûi saøo huyeät môùi ñöôïc. Haù 

chaúng thaáy trong kinh noùi: "Boà Taùt Baát Ñoäng Ñòa thöù taùm laáy trí voâ 

coâng duïng ôû haït buïi chuyeån ñaò phaùp luaân, ôû trong taát caû thôøi, ñi ñöùng 

naèm ngoài chaúng neä ñöôïc maát, hoàn nhieân troâi vaøo bieån Taùt Baø Nhaõ." 

Haøng thieàn Taêng ñeán trong ñaây cuõng khoâng theå chaáp tröôùc, chæ tuøy thôøi 

töï taïi, gaëp traø uoáng traø, gaëp côm aên côm, vieäc höôùng thöôïng naøy chaáp 

chöõ "ñònh" cuõng chaúng ñöôïc, chaáp chöõ "baát ñònh" cuõng chaúng ñöôïc. 

Hoøa Thöôïng Thieän Ñaïo ôû Thaïch Thaát daïy chuùng: "OÂng chaúng thaáy 

tieåu nhi khi ra khoûi thai, ñaâu töøng noùi tieáng ta bieát xem kinh, chính khi 

aáy cuõng chaúng bieát coù nghóa Phaät taùnh, khoâng nghóa Phaät taùnh, ñeán khi 

lôùn leân hoïc caùc thöù tri giaûi, lieàn noùi ta hay ta hieåu, chaúng bieát ñoù laø 

khaùch traàn phieàn naõo." Trong möôøi saùu quaùn haïnh, haïnh anh nhi laø hôn 

heát, khi ña ña hoøa hoøa laø duï ngöôøi hoïc ñaïo lìa taâm thuû xaû, neân khen 

ngôïi haïnh anh nhi, laáy ñoù laøm thí duï. Neáu baûo anh nhi laø ñaïo, laø ngöôøi 

thôøi nay hieåu laàm. Nam Tuyeàn noùi: "Ta treân möôøi taùm tuoåi môùi bieát 

taïo keá soáng." Trieäu Chaâu noùi: "Ta treân möôøi taùm tuoåi môùi bieát phaù nhaø 

tan cöûa." Laïi noùi: "Ta ôû phöông Nam hai möôi naêm tröø hai thôøi côm 

chaùo laø choã taïp duïng taâm." Taøo Sôn hoûi moät vò Taêng: "Boà Taùt trong 

ñònh nghe voi lôùn qua soâng roõ raøng, laø xuaát phaùt ôû kinh naøo?" Vò Taêng 

thöa: "Kinh Nieát Baøn." Taøo Sôn hoûi: "Tröôùc ñònh nghe hay sau ñònh 

nghe?" Vò Taêng thöa: "Doøng Hoøa Thöôïng vaäy." Taøo Sôn noùi: "Döôùi 

baõi tieáp laáy." Kinh Laêng Nghieâm noùi: "Laëng vaøo hieäp laëng laø vaøo beân 

meù thöùc." Kinh Laêng Giaø noùi: "Töôùng sanh chaáp ngaïi, töôûng sanh voïng 

töôûng, löu chuù sanh theo voïng löu chuyeån. Neáu ñeán ñòa voâ coâng duïng 

vaãn coøn ôû trong löu chuù, phaûi ra khoûi caùi sanh töôùng löu chuù thöù ba môùi 

soáng vui thích töï taïi." Vì theá Qui Sôn hoûi Ngöôõng Sôn: "Hueä Tòch con 

theá naøo?" Ngöôõng Sôn thöa: "Hoøa Thöôïng hoûi kieán giaûi cuûa con hay 

hoûi haïnh giaûi cuûa con? Neáu hoûi haïnh giaûi cuûa con thì con chaúng bieát, 

neáu hoûi kieán giaûi nhö nöôùc trong bình roùt trong moät bình." Neáu ñeán nhö 

theá môùi ñaùng laøm thaày moät phöông. Trieäu Chaâu noùi: "Treân nöôùc chaûy 
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nhanh ñaù caàu", sôùm ñaõ laên truøng truïc. Laïi khi nhaèm treân nöôùc chaûy 

nhanh ñaùnh, con maét vöøa lieác laø ñaõ qua. Nhö kinh Laêng Nghieâm noùi: 

"Nhö doøng nöôùc chaûy nhanh, troâng döôøng nhö laëng leõ." Coå nhaân noùi: 

"Thí nhö nöôùc chaûy nhanh, doøng nöôùc khoâng döøng ñöùng, moãi moãi 

chaúng bieát nhau, caùc phaùp cuõng nhö theá." Choã ñaùp cuûa Trieäu Chaâu, yù 

haøm chöùa loaïi naøy. Vò Taêng kia laïi hoûi Ñaàu Töû: "Treân nöôùc chaûy 

nhanh ñaù caàu laø theá naøo?" Ñaàu Töû ñaùp: "Nieäm nieäm chaúng döøng 

chaûy." Töï nhieân choã hoûi kia hôïp nhau. Coå nhaân coâng haïnh mieân maät, 

ñaùp ñöôïc chæ gioáng moät caùi, chaúng caàn suy tính. OÂng vöøa hoûi, caùc Ngaøi 

ñaõ sôùm bieát choã rôi cuûa oâng roài. Saùu thöùc cuûa haøi nhi tuy nhieân khoâng 

coâng duïng, vaãn laø nieäm nieäm chaúng döøng, nhö doøng nöôùc chaûy ngaàm. 

Ñaàu Töû ñaùp theá aáy, ñaùng goïi laø bieän thaáu gioù ñeán. 

Taâm Thöùc: Doøng Chaûy Baát Tuyeät Cuûa Söï Sinh Toàn: Theo Ñöùc 

Phaät, thoâng hieåu söï vaän haønh cuûa caùc hieän töôïng raát ö laø quan troïng 

ñoái vôùi taâm thöùc vaø vì vaäy noù raát quan troïng trong tieán trình tu taäp cuûa 

Phaät töû. Cuõng theo Ñöùc Phaät, döõ kieän kinh nghieäm ñöôïc chia thaønh hai 

phaàn, phaàn khaùch quan vaø phaàn chuû quan. Noùi caùch khaùc, ñoù laø moïi söï 

maø chuùng ta nhaän thaáy chung quanh chuùng ta vaø chính chuùng ta, ngöôøi 

nhaän thöùc chuû quan. Ñöùc Phaät luoân phaân tích nhöõng döõ kieän kinh 

nghieäm thaønh nhöõng thaønh phaàn hay yeáu toá khaùc nhau. Thaønh phaàn 

caên baûn nhaát cuûa nhöõng thaønh phaàn naøy laø nguõ uaån (saéc, thoï, töôûng, 

haønh, thöùc). Ñöùc Phaät phaân tích kinh nghieäm ra thaønh töøng phaàn gioáng 

nhö khi chuùng ta thaùo moät coã xe ra thaønh baùnh xe, truïc xe, söôøn xe, 

vaân vaân..., ñeå töø ñoù chuùng ta hieåu bieát theâm veà söï vaän haønh cuûa caùc 

hieän töôïng. John Blofeld vieát trong quyeån 'Giaùo Huaán Thieàn Ñoán Ngoä': 

Caùc ñaïi sö Thieàn toâng Trung Hoa khuyeân: "Chuùng ta haõy ñònh taâm vaøo 

nhöõng gì coù thöïc." Khi taâm thöùc coøn taùn loaïn, chuùng ta deã bò taùc ñoäng 

bôûi nhöõng ñoái töôïng cuûa giaùc quan, vaø nhöõng caûm giaùc phaùt khôûi, 

nhöõng haäu quaû theo sau nhöõng caûm giaùc aáy, taïo ra nhöõng chuoãi haønh 

ñoäng vaø phaûn öùng baát taän. Ñeå cöùu chöõa söï taùn taâm hay voïng kieán aáy, 

ña soá phaûi traûi qua moät quaù trình tieäm tieán, theo thôøi gian vaø coâng phu 

tu taäp chaêm chæ, chaùnh kieán seõ hieän ra nhanh nhö tia chôùp. Khi ñaõ ñaït 

ñeán möùc ñònh taâm ñích thöïc, thöïc töôùng seõ böøng saùng nôi ta, chuùng ta 

thaáy toaøn boä vuõ truï caùc hieän töôïng nhö thò. Khaû naêng troùi buoäc vaø gaây 

saàu naõo cuûa noù seõ ñoaïn dieät töùc thì, môù nghieäp chöôùng coøn laïi cuûa 

chuùng ta seõ tieâu tan trong nhaùy maét, seõ khoâng coøn gì nöõa, ñieàu duy 

nhaát coøn laïi laø boån phaän cuûa chuùng ta phaûi chæ ñöôøng cho keû khaùc ñeå 



 519 

ñeán löôït hoï, theo göông chuùng ta, hoï chöùng ñöôïc thò kieán toái thöôïng. 

Khi caùi tröïc giaùc aáy buøng noå trong ta nhö moät aùnh saùng choùi loøa, chuùng 

ta khaùm phaù ra raèng khoâng coù gì ñang hieän höõu, ngoaïi tröø trong taâm 

thöùc chuùng ta, vaø thaät söï, taâm thöùc cuûa chuùng ta khoâng phaûi laø taâm thöùc 

cuûa chuùng ta maø laø Taâm thöùc vaø Taâm thöùc aáy voán tònh tòch, thanh tònh, 

troáng roãng theo nghóa khoâng hình töôùng, ñaëc ñieåm, ñoái nghòch, ña 

nguyeân, chuû theå, khaùch theå hoaëc baát cöù thöù gì döïa vaøo ñoù, chuùng ta coù 

theå truù ñöôïc. Nhöng noù laïi khoâng troáng roãng theo nghóa ñoù laø caùi voâ 

thuûy voâ chung cuûa caùc hieän töôïng ñaõ töøng luùc goùp phaàn vaøo doøng chaûy 

baát tuyeät cuûa caùi maø chuùng ta goïi laø "sinh toàn." 

 

Mind & Consciousnesses:  

Unceasing Flux of What We Call 'Existence' 

 

Mind & Consciousnesses in the Point of View of Buddhist Zen 

Schools: According to Buddhist Zen Schools, outside the mind and 

consciousnesses, there is no other thing. Mind, Buddha, and all the 

living, these three are not different (the Mind, the Buddha and sentient 

beings are not three different things). Zen practitioners should always 

remember that nothing exists outside the mind  and consciousness, 

since all phenomena are projections of consciousness. Zen Master 

Hakuun-Yasutani (1885-1973) taught: "Your mind can be compared to 

a mirror, which reflects everything that appears before it. From the 

time you begin to think, to feel, and to exert your will, shadows are cast 

upon your mind which distort its reflections. This condition we call 

delusion, which is the fundamental sickness of human beings. The most 

serious effect of this sickness is that it creates a sense of duality, in 

consequence of which you postulate 'I' and 'not-I.' The truth is that 

everything is One, and this of course is not a numerical one. Falsely 

seeing oneself confronted by a world of separate existence, this is what 

creates antagonism, greed, and, inevitably, suffering. According to Zen 

Master Seung Sahn Sunin in "Dropping Ashes on the Buddha," deep in 

the mountains, the great temple bell is struck. You hear it reverberating 

in the morning air, and all thoughts disappear from your mind. There is 

only the sound of the bell, filling the whole universe. Springtime 

comes. You see the flowers blossoming, the butterflies flitting about; 

you hear the birds singing, you breathe in the warm weather. And your 
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mind is only springtime. It is nothing at all. You visit Niagara and take 

a boat to the bottom of the Falls. The downpouring of the water is in 

front of you and around you and inside you, and suddenly you are 

shouting: YAAAAAA! In all these experiences, outside and inside 

have become one. Zen Master Huai-hai taught: "Should your mind 

and/or consciousnesses wander away, do not follow it, whereupon your 

wandering mind will stop wandering of its own accord. Should your 

mind desire to linger somewhere, do not follow it and do not dwell 

there, whereupon your mind's questing for a dwelling place will cease 

of its own accord. Thereby, you will come to possess a nondwelling 

mind, a mind which remains in the state of nondwelling. If you are fully 

aware in yourself of a nondwelling mind, you will discover that there is 

just the fact of dwelling, with nothing to dwell upon or not to dwell 

upon. This full awareness in yourself of a mind dwelling upon nothing 

is known as having a clear perception of your own mind, or, in other 

words, as having a clear perception of your own nature." 

Mind & Consciousness Never Stops Flowing!: In the example 80 

of the Pi-Yen-Lu we find him in a mondo (questions and answers) with 

a wandering Zen monk: "A monk asked Chao-chou, 'Does an infant use 

his sixth sense or not?' Chao-chou said, 'He plays ball on the rushing 

water.' Later the monk asked T'ou-tzu, 'What does it mean to play ball 

on the rushing water?' T'ou-tzu said, 'Consciousness, consciousness 

doesn't stop flowing.'" According to Yuan-Wu in the Pi-Yen-Lu, in the 

school of the Teachings, this eighth consciousness is set up as the true 

basis. Mountains, rivers, and the great earth, sun, moon, and stars come 

into being because of it. It comes as the advance guard and leaves as 

the rearguard. The Ancients say that "The triple world is only mind, the 

myriad things are only consciousness." If one experiences the stage of 

Buddhahood, the eight consciousnesses are transformed into four 

wisdoms. In the school of the Teachings they call this "Changing 

names, not changing essence." Sense-faculties, sense-objects, and 

consciousness of sensation are three. Originally we are unable to 

discriminate among the sense-objects before us. But the subtle inner 

faculties can produce consciousness, and consciousness can reveal 

discrimination of forms. This is the sixth consciousness, conceptual 

thinking. The seventh consciousness is Manas. It can go take hold of 

the imaginary things of the world and cause a person to be vexed and 
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troubled so that he doesn't attain freedom and independence. As for the 

eighth consciousness, it is called Alayavijnana and it's also called the 

Storehouse Consciousness. It contains all the seed of good and evil. 

This monk knew the ideas of the verbal teachings, so he used them to 

question Chao Chou by saying, "Does a newborn baby also have the 

sixth consciousness or not?" Although a newborn baby is equiped with 

the six consciousnesses, though his eyes can see and his ears can hear, 

he doesn't yet discriminate among the six sense-objects. At this time he 

knows nothing of good and evil, long and short, right and wrong, or gain 

and loss. A person who studies the Path must become again like an 

infant. Then praise and blame, success and fame, unfavorable 

circumstances and favorable environments, non of these can move him. 

"Though his eyes see form, he is the same as a blind man; though his 

ears hear sound, he is the same as a deaf man." He is like a fool, like 

an idiot, his mind is motionless as Mount Sumeru. This is the place 

where patchrobed monks really and truly acquire power. An Ancient 

said, "My patched garment covering my head, myrias concerns cease: 

at this time I don't understand anything at all." Only if you can be like 

this will you have a small share of attainment. Though an adept is like 

this, nevertheless he can't be fooled at all; as before, mountains are 

mountains and rivers are rivers. He is without artifice and without 

clinging thoughts. He is like the sun and moon moving through the sky 

without ever stopping and without saying, "I have so many names and 

forms." He is like the sky everywhere covering, like the earth 

everywhere supporting: since they have no mind they bring up and 

nurture myriad beings without saying, "I have so many 

accomplishments." Since sky and earth are mindless, they last forever; 

what has mind has limits. A person who has attained the Path is like 

this too. In the midst of no activity, he carries out his activities, 

accepting all unfavorable and favorable circumstances with a 

compassionate heart. When they got to this point the Ancient still 

upbraided themselves and said, "When you've completely perfectly 

comprehended, there's nothing to comprehend; in the dark, abstruse, 

hidden place, you still must be rebuked." They also said, "All things are 

thoroughly comprehended and all beings are clearly understood; when 

one who has arrived senses this, he startled in the darkness." Again it 

was said, "Without making a sound he goes beyond the ordinary and 
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enters sagehood. The reclining dragon deeply fears the blue pool's 

clarity." If human beings can be like this always, how can a single 

name remain in the world? Though it's this way, they must go on to 

leap out of their nest before they attain. Haven't you seen where it says 

in the Hua Yen sutra, "A Bodhisattva of the eighth stage, Immovability, 

turns the great Dharma Wheel in an atom of dust, using the wisdom of 

non-activity. At all times, whether walking, standing, sitting, or lying 

down, he doesn't cling to gain and loss, but lets himself move and flow 

into the sea of All-Knowledge." When patchrobed monks get here they 

still must not become attached: they follow the occasion freely. When 

they have tea, they drink tea; when they have food, they eat food. 

Neither the words "concentration" nor "not concentration" can be 

applied to this transcendental matter. Master Shan Tao of the Stone 

Grotto taught his congregation saying, "Haven't you seen a little one 

when it's just emerged from the womb? Has a baby ever said, 'I know 

how to read the scriptures'? At that time it does not know the meaning 

of having the Buddha nature or not having the Buddha nature. As he 

grows up he learns all arts of knowledge; then he comes forth saying, 'I 

am able' and 'I understand,' without knowing that this is troubling over 

illusory dusts. Among the sixteen contemplation practices, the baby's 

practice is the best. When he's babbling he symbolizes the person 

studying the Path, with his detachment from the discriminating mind 

that grasps and rejects. That's why I'm praising infants. I can make a 

comparision by taking the case of a baby, but if I say that the baby is 

the Path, people of these times would misunderstand." Nan Ch'uan 

said, "After eighteen, I was able to make a living." Chao Chou said, 

"After eighteen, I was able to break up the family and scatter the 

household." He also said, "I was in the South for twenty years: only the 

two mealtimes of gruel and rice were points of mixed application of 

mind." Ts'ao Shan asked a monk, "'In his concentration the Bodhisattva 

smells the fragrant elephant crossing the river very clearly.' What 

scripture does this come from?" The monk said, "From the Nirvana 

scripture." Ts'ao Shan said, "Does he smell it before or after his 

concentration?" The monk said, "You've flowed, Teacher." Ts'ao Shan 

said, "Receive it on the river bank." Again: Surangama Scripture says, 

"The fullness of the six consciousnesses enters to merge in the fullness 

of the Storehouse Consciousness, going into the realm of 
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consciousness." Again: the Lankavatara scripture says, "Birth of signs, 

being obstructed by grasping. Birth of conception, false thinking. Birth 

of flow, pursuing falsehood, revolving and flowing. You must get out of 

the third aspect, 'birth of flow'; only then will you be joyfully alive and 

independent." Thus Kuei Shan asked Yang Shan, "How is it with you 

Disciple Chi?" Yang Shan said, "Are you asking about his perceptive 

understanding or his active understanding? If you ask about his active 

understanding, it's like a pitcher of water being poured into a pitcher of 

water." If you can be like this you can be the teacher of a region. When 

Chao Chou said, "Tossing a ball on swift-flowing water," he was 

already turning smoothly. When you toss it onto swift-flowing water, in 

a blink of an eye it's gone. As the Surangama scripture says, "Looked 

upon from afar, swift-flowing water is tranquil and still." An Ancient 

said, "In a fast-flowing river the currents of water never stop and they 

are unaware of each other; all things are like this too." The meaning of 

Chao Chou's answer is completely similar to these quotations. The 

monk asked T'ou Tzu, "What is the meaning of 'Tossing a ball on swift-

flowing water'?" T'ou Tzu said, "Moment to moment, nonstop flow," 

spontaneously matching the monk's question perfectly. The practice of 

these Ancients, Chao Chou and T'ou Tzu, was so thoroughgoing that 

they answered as one. They no longer make use of calculations; as 

soon as you question them they already know where you come down. 

Although a baby's sixth consciousness is inactive, nevertheless from 

moment to moment it doesn't stop, but flows on like a hidden river. Of 

T'ou Tzu's answering this way we can say that he profoundly discerns 

coming winds. 

Mind & Consciousnesses: Unceasing Flux of What We Call 

'Existence': According to the Buddha, a thorough understanding of the 

phenomenal function is extremely important to the consciousnesses 

and therefore, it is also extremely important in the Buddhist cultivation 

process. Also according to the Buddha, the data of experience are 

divided into two components, the objective component and the 

subjective one. In other words, the things we perceive around us, and 

we ourselves, the subjective perceivers. The Buddha always analyzes 

the facts of experience into various components or factors. The most 

basic of these components are the five aggregates (form, feeling, 

perception, volition and consciousness). He analyzes experience and 
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breaks it down into its components just as we disassemble a chariot into 

the wheels, the axle, the body, and so forth... so that we can gain a 

better idea of how these phenomena function. John Blofeld wrote in 

Zen Teaching of Instantaneous Awakening: The Ch'an masters say in 

effect: "Let us... focus our minds on what is real." So long as our minds 

are out of focus, the objects of the senses, the sensations to which they 

give rise, and the stored results of those sensations, will impinge upon 

them, setting up endless chains of actions and reaction. The process of 

correcting this wrong focus, or false vision, can be counted gradual 

only in the sense that most people require long and careful preparation, 

but true perception, when we have learnt how to be ready for it, it will 

burst upon us in a flash... When true focus is attained, reality will flash 

upon us, the whole universe of phenomena will be seen as it really is; 

its power to hamper and afflict us will be instantaneously destroyed, 

our remaining stores of karma will be burnt up in that flash, and nothing 

will remain for us except the duty of pointing the way so that others in 

their turn may achieve the ultimate vision just as we have done. When 

that final intuition bursts upon us like a blinding light, we shall discover 

that nothing exists or ever has existed except in our minds; that, indeed, 

our mind are not our minds but mind itself; that this Mind is perfectly 

quiescent, a pure void in that it is utterly without form, characteristics, 

opposites, plurality, subject, object, or anything at all on which to lay 

hold; and yet that it is certainly not void in that it is the beginningless 

and endless end of all the phenomena which from moment to moment 

contribute to the unceasing flux of what we call 'existence.'" 
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Chöông Naêm Möôi Saùu 

Chapter Fifty-Six 

 

Tai Nghe Sao Baèng Taâm Thöùc? 

 

Theo Thieàn Sö Suøng Sôn Haïnh Nguyeän trong quyeån Tro Rôi Treân Thaân 

Phaät, trong taâm thöùc thieàn, khi baïn nghe tieáng chuoâng reàn trong laøn 

khoâng khí buoåi ban mai, vaø moïi tö nieäm cuûa baïn tan bieán trong taâm 

thöùc baïn. Chæ coøn laïi aâm thanh cuûa tieáng chuoâng, traøn ngaäp khaép vuõ 

truï. Muøa xuaân ñeán. Baïn thaáy hoa nôû, böôùm löôïn; baïn nghe chim hoùt vaø 

baïn thôû trong tieát trôøi aám aùp. Vaø taâm thöùc cuûa baïn chæ coøn laø muøa 

xuaân. Khoâng coøn gì khaùc nöõa. Neáu baïn thaêm vieáng thaùc Niagara vaø ñi 

thuyeàn ñeán chaân thaùc. Chæ coøn tieáng thaùc ñoå tröôùc maët baïn, chung 

quanh baïn vaø beân trong baïn. Ñaây laø söï hieåu bieát ñuùng vôùi thöïc taïi. 

Thaáy, nghe, caûm nhaän nhö thaät, hay coøn goïi laø caùi nhìn nhö thaät. Nhö 

Lai thaáy bieát thöïc töôùng  cuûa chö phaùp. Giaùo lyù cuûa Ñöùc Phaät döïa treân 

quan ñieåm “Nhö Thöïc Tri Kieán”. Ñieàu naøy coù nghóa laø ta phaûi bieát 

nhöõng söï kieän chaân thöïc chung quanh cuoäc soáng traàn gian cuûa ta, nhìn 

noù maø khoâng bieän giaûi, vaø haèng ngaøy tu chænh ñaïo ñöùc cho cuoäc soáng 

tuøy theo tri kieán nhö thöïc naøy. Hö Ñöôøng (1185-1269), moät vò thieàn sö 

phaùi Döông Kyø cuûa doøng Laâm Teá noåi tieáng ñôøi Toáng. OÂng laø thaày cuûa 

Thieäu Minh, ngöôøi ñaõ ñöa Phaùp cuûa thaày vaøo Nhaät Baûn. Trong nhöõng 

noã löïc cuûa mình nhaèm baûo toàn thieàn Laâm Teá bò suy thoaùi ôû Nhaät Baûn, 

caùc ñaïi thieàn sö cuûa Nhaät nhö Nhaát Höu Toâng Thuaàn hay Baïch AÅn 

Hueä Haïc thuoäc doøng truyeàn ñi töø Hö Ñöôøng ñaõ khoâng ngöøng döïa vaøo 

tính nghieâm ngaët cuûa thöù thieàn do ñaïi thieàn sö Trung Hoa naày thöïc 

haønh vaø ñaõ töï nhaän mình nhö nhöõng ngöôøi thöøa keá thaät söï trong Phaùp 

cuûa oâng. Sau ñaây laø baøi keä noåi tieáng cuûa oâng coù nhan ñeà “Nghe Tuyeát 

Rôi” trong quyeån Thieàn Thi Trung Hoa vaø Nhaät Baûn: 

  “Trong ñeâm khuya laïnh luøng, 

      Haøng tre xaøo xaïc, 

      Tieáng keûo keït, luùc nhaët, luùc khoan. 

      Loït qua oâ cöûa soå maét caùo. 

      Daàu tai nghe, saùnh sao baèng taâm thöùc. 

      Caàn gì chong ñeøn 

      Ñoïc moät trang kinh?” 
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Baøi thô naøy khoâng ñöôïc saùng taùc cho rieâng ngöôøi naøo, nhöng noù 

mieâu taû ñôøi soáng yeân tónh vaø laéng saâu trong thieàn ñònh cuûa ngöôøi vieát 

vaø traïng thaùi giaùc ngoä noäi taâm cuûa mình. Khi ñoïc baøi thô, ñoïc giaû coù 

theå hình dung ra ñöôïc söï laïnh leõo, trong treûo, tónh laëng, hoaëc giaû söï an 

laønh vaø töï taïi, vaân vaân. Hieän taïi chuùng ta vaãn coøn boä Hö Ñöôøng Thieàn 

Sö Ngöõ Luïc chöùa ñöïng nhöõng lôøi daïy, nhöõng thôøi thuyeát giaûng, thi keä 

vaø caùc taùc phaåm khaùc cuûa Hoøa Thöôïng Hö Ñöôøng. Hö Ñöôøng cuõng laø 

thaày cuûa quoác sö Ñaïi Öng, phaùp maïch cuûa Hö Ñöôøng vaãn coøn raát höng 

thònh ôû Nhaät Baûn. 

 

Though Ear's No Match for Mind? 

 

According to Zen Master Seung Sahn Sunin in "Dropping Ashes on 

the Buddha,"  in the Zen mind & consciousnesses, when the great 

temple bell is struck, you hear it reverberating in the morning air, and 

all thoughts disappear from your mind. There is only the sound of the 

bell, filling the whole universe. Springtime comes. You see the flowers 

blossoming, the butterflies flitting about; you hear the birds singing, 

you breathe in the warm weather. And your mind is only springtime. It 

is nothing at all. You visit Niagara and take a boat to the bottom of the 

Falls. The downpouring of the water is in front of you and around you 

and inside you. This is the view of all things in their true nature. To 

see, to hear, to feel... their appearances as they really are. To know 

and see the reality of all things as does the Buddha. The Buddha’s 

doctrine rests on the idea of “Knowing and Regarding Reality As It Is.” 

This means one should know the true facts about this earthly life and 

look at it without making excuses, and regulate one’s daily conduct of 

life according to this knowledge and standpoint. Hsu-T’ang Chih-yu 

(Kidoâ-chigu), a noted Zen master of the Yogi lineage of the Lin-Chi 

sect during the Sung dynasty. He was the master of Shomyo, who 

brought his dharma teaching to Japan. In their effort to preserve Rinzai 

Zen in Japan from decline, great Japanese masters like Ikkyu Sojun 

and Hakuin Zenji, who stood in the lineage of Hsu-t'ang, repeatedly 

appealed to the strict Zen of this great Chinese master, while referring 

to themselves as his dharma heirs. The following famous poem titled 

“Listening to Snow” which is extracted from The Zen Poems of China 

and Japan: 
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  “This cold night bamboos stir, 

     Their sound, now harsh, now soft; 

      Sweep through the lattice window. 

      Though ear's no match for mind, 

      What need, by lamplight, 

      Of a single Scripture leaf?”  

This poem addressed to no one in particular but depict the quiet, 

meditative life of the writer and his state of inner enlightenment. Upon 

reading such poem, readers can imagine coldness, clearness and 

silence, or idleness and drowsing, and so on. We still have Records of 

teachings of Zen Master Hsu-t'ang (Kido-roku) contains the sayings, 

sermons, poems, and other works written by Hsu-t'ang of the Sung 

dynasty. He was also the teacher of Dai-o Kokushi, whose line of Zen 

transmission is the one still flourishing in Japan. 
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Chöông Naêm Möôi Baûy 

Chapter Fifty-Seven 

 

Saùu Thöùc Toái Taêm Khoå Ñeâm Daøi 

 

Theo Phaät giaùo, caên baûn maø noùi, chuùng ta coù saùu thöùc: nhaõn thöùc, 

nhó thöùc, tyû thöùc, thieät thöùc, thaân thöùc, vaø yù thöùc. “Vijnana” hay “Hoàn 

Thaàn” laø teân goïi khaùc cuûa taâm thöùc. Phaät Giaùo Nguyeân Thuûy laäp ra 

saùu thöùc, Phaät Giaùo Ñaïi Thöøa laäp ra taùm thöùc naày ñoái vôùi nhuïc theå goïi 

laø “hoàn thaàn,” maø ngoaïi ñaïo goïi laø “linh hoàn”. Thöùc laø teân goïi khaùc 

cuûa taâm. Theo Phaät giaùo, “Taùnh” töùc laø “Phaät.” “Thöùc” töùc laø “Thaàn 

Thöùc”, “YÙ” töùc laø “Taâm Phaân Bieät”, vaø “Taâm” töùc laø söï suy nghó voïng 

töôûng. Baûn taùnh thì luùc naøo cuõng quang minh saùng suoát, khoâng coù bæ, 

khoâng coù thöû, khoâng ñeïp, khoâng xaáu; khoâng rôi vaøo soá löôïng hay phaân 

bieät... Nhöng khi coù “Thöùc” roài thì con ngöôøi laïi bò rôi vaøo soá löôïng vaø 

phaân bieät. “YÙ” cuõng taïo neân söï phaân bieät, vaø ñaây chính laø thöùc thöù saùu. 

Ñaây laø thöùc töông ñoái oâ nhieãm. Trong khi thöùc thöù baûy vaø thöùc thöù taùm 

thì töông ñoái thanh tònh hôn. Coù taùm loaïi thöùc: maét, tai, muõi, löôõi, thaân, 

yù, maït na, vaø a laïi da thöùc. Veà maët cô baûn maø noùi, thöùc khoâng phaûi coù 

taùm loaïi duø noù coù taùm teân goïi. Thöùc chæ laø moät nhöng laïi coù taùm boä 

phaän khaùc nhau. Daàu coù taùm boä phaän khaùc nhau nhöng vaãn do chæ moät 

thöùc kieåm soaùt. “Vijnana” laø töø Baéc Phaïn thöôøng ñöôïc dòch laø “Thöùc.” 

Ñaây laø haønh ñoäng phaân bieät bao goàm söï hieåu bieát, nhaän bieát, trí thoâng 

minh, vaø kieán thöùc. Thöùc goàm coù taùm thöù. Naêm thöù ñaàu laø keát quaû cuûa 

nhöõng haønh ñoäng lieân heä ñeán nguõ caên. Thöùc thöù saùu bao goàm taát caû 

nhöõng caûm giaùc, yù kieán vaø söï phaùn ñoaùn. Thöùc thöù baûy laø yù thöùc (caùi 

ngaõ thaàm thaàm). Thöùc thöù taùm laø A Laïi Da hay Taøng Thöùc, nôi chöùa 

ñöïng taát caû nhöõng nghieäp, duø thieän, duø aùc hay trung tính. Thöùc coøn coù 

nghóa laø söï nhaän thöùc, söï phaân bieät, yù thöùc, nhöng moãi töø naày ñeàu 

khoâng bao goàm heát yù nghóa chöùa ñöïng trong vijnana. Thöùc laø caùi trí 

hay caùi bieát töông ñoái. Töø naày laém khi ñöôïc duøng theo nghóa ñoái laäp 

vôùi Jnana trong yù nghóa tri thöùc ñôn thuaàn. Jnana laø caùi trí sieâu vieät 

thuoäc caùc chuû ñeà nhö söï baát töû, söï phi töông ñoái, caùi baát khaû ñaéc, vaân 

vaân, trong khi Vijnana bò raøng buoäc vôùi taùnh nhò bieân cuûa caùc söï vaät. 

Noùi toùm laïi, moät khi hieåu ñöôïc thöùc coù nghóa laø lieãu bieät, phaân bieät, 

hieåu roõ, laø taâm phaân bieät hieåu roõ ñöôïc caûnh ñeàu goïi laø thöùc, thì haønh 

giaû coù theå deã daøng tu taäp taâm thöùc cuûa mình. Cuoái cuøng, haønh giaû neân 
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luoân nhôù raèng taâm thöùc khoâng phaûi laø moät khaùi nieäm tri thöùc, cuõng 

khoâng laø moät yù töôûng ñeå cho taâm mình ñuøa giôûn. Taâm thöùc chính laø 

nhöõng traïng thaùi taâm, nhöõng phaåm chaát ñaëc bieät cuûa caùc thöùc hay 

nhöõng tænh thöùc chæ ñaït ñöôïc qua tu taäp. Muoán tu taäp taäp taâm thöùc caàn 

phaûi coù nhieàu noã löïc, phaûi luyeän taâm. Ñaëc bieät, chuùng ta phaûi chuyeån 

hoùa thaùi ñoä maø chuùng ta thöôøng coù ñoái vôùi ngöôøi khaùc.  

Thieàn Sö Vieân Hoïc (1073-1136), queâ ôû Teá Giang, Baéc Vieät, 

thöôøng daïy ñeä töû veà tu taäp thanh tònh caùi thaân löôøi bieáng naày nhö sau: 

“Vôùi saùu thöùc toái taêm, chuùng ta ñaõ luoân khoå ñau haønh haï vì bò voâ minh 

che laáp maát söï hieåu bieát ñuùng veà chaân lyù. Nay haønh giaû neân tu taäp 

thanh tònh caùi thaân löôøi bieáng tröôùc khi tu taäp baát cöù thöù gì khaùc. Tu taäp 

thanh tònh thaân laø söï chuù taâm taäp trung vaøo thaân theå, moät trong boán cô 

sôû chuù taâm. Noù bao goàm vieäc ñi, ñöùng, naèm, ngoài vaø baát cöù hoaït ñoäng 

thaân theå naøo. Tu taäp thanh tònh thaân laø khi ñi bieát raèng mình ñang ñi; 

khi ñöùng bieát raèng mình ñang ñöùng; khi naèm bieát raèng mình ñang naèm; 

khi ngoài bieát raèng mình ñang ngoài. Thaân theå ñöôïc xöû duïng theá naøo thì 

mình bieát thaân theå nhö theá aáy. Ñöøng noùi tôùi thieàn maø haõy nieäm caùc 

chuyeån ñoäng cuûa thaân trong moïi luùc. Haõy tu taäp nhö theá caû ngaøy laãn 

ñeâm, trong khi ñi, ñöùng, ngoài, naèm... luùc naøo cuõng tænh thöùc. Soáng 

khoâng phoùng daät, nhieät taâm, tinh caàn, caùc nieäm vaø caùc tö duy veà theá 

tuïc ñöôïc ñoaïn tröø. Nhôø ñoaïn tröø caùc phaùp aáy maø noäi taâm ñöôïc an truù, 

an toïa, chuyeân nhaát vaø ñònh tónh.” Sau ñaây laø moät trong nhöõng baøi keä 

noåi tieáng cuûa ngaøi veà tu thanh tònh thaân taâm: 

       “Luïc thöùc thöôøng hoân chung daï khoå, 

          Voâ minh bò phuù cöûu meâ dung. 

          Truù daï vaên chung khai giaùc ngoä, 

          Laõn thaàn tònh saùt ñaéc thaàn thoâng.” 

      (Saùu thöùc toái taêm khoå ñeâm daøi, 

        Voâ minh che ñaäy maûi meâ say. 

        Sôùm toái nghe chuoâng loøng tænh thöùc, 

        Thaàn löôøi döùt saùch, ñöôïc thaàn thoâng).  

Trong truyeàn thuyeát Phaät giaùo, ñöùc Phaät coù laàn ñaõ daïy chuùng ñeä töû 

laø phaûi buoâng boû saùu caên, saùu traàn vaø saùu thöùc ñeå ñöôïc thoaùt ly sanh 

töû. Theo moät truyeàn thuyeát Phaät giaùo, moät hoâm coù moät ngöôøi Baø la 

moân teân laø Moùng Tay Ñen mang hai caây boâng nguyeân caønh vaø reã 

khoång loà ñeán cuùng döôøng Phaät. OÂng ta duøng pheùp thaàn thoâng naém chaët 

moãi tay moät caây. Phaät goïi teân, oâng daï, Phaät lieàn baûo: "Buoâng xuoáng 
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ñi!" OÂng ta lieàn boû caây hoa beân tay traùi xuoáng tröôùc maët Phaät. Phaät laïi 

baûo buoâng xuoáng nöõa. OÂng ta lieàn boû caây hoa beân tay phaûi xuoáng tröôùc 

maët Phaät. OÂng ta baïch Phaät: "Toâi coù gì nöõa ñaâu maø buoâng boû. Phaät 

muoán daïy gì?" Phaät ñaùp: "Toâi khoâng heà baûo oâng buoâng heát maáy caây 

hoa, toâi baûo oâng boû laø boû saùu caên saùu traàn vaø saùu thöùc. Khi oâng boû 

ñöôïc heát ñeán khoâng coù gì nöõa ñeå boû, ñoù laø luùc oâng thoaùt ly taát caû 

nhöõng raøng buoäc cuûa sanh töû." 

 

The Six Deluded Consciousnesses  

Lead You to Sufferings Long Nights 

 

According to Buddhism, basically speaking, we have six ways of 

knowing or six kinds of perceptions and discernings of the six organs of 

sense: sight consciousness, hearing consciousness, scent consciousness, 

taste consciousness, body consciousness, and mind consciousness. 

Vijnana” is another name for “Consciousness.” Theravada Buddhism 

considered the six kinds of consciousness as “Vijnana.” Mahayana 

Buddhism considered the eight kinds of consciousness as “Vijnana.” 

Externalists considered “vijnana” as a soul. Consciousness is another 

name for mind. According to Buddhism, our “Nature” is the “Buddha”. 

The “Consciousness” is the “Spirit”, the “Intention” or “Mano-vijnana” 

is the “Discriminating Mind”, and the “Mind” is what constantly 

engages in idle thinking. The “Nature” is originally perfect and bright, 

with no conception of self, others, beauty, or ugliness; no falling into 

numbers and discriminations. But as soon as there is “Consciousness”, 

one falls into numbers and discriminations. The “Intention” or “Mano-

vijnana” also makes discriminations, and it is the sixth consciousness. It 

is relatively turbid, while the seventh and eighth consciousnesses are 

relatively more pure. There are eight kinds of consciousness: eye, ear, 

nose, tongue, body, mind, klista-mano-vijnana, and alaya-vijnana. 

Fundamentally speaking, consciousness is not of eight kinds, although 

there are eight kinds in name. We could say there is a single 

headquarters with eight departments under it. Although there are eight 

departments, they are controlled by just one single headquarters. 

“Vijnana” is a Sanskrit term generally translated as “consciousness.” 

This is the act of distinguishing or discerning including understanding, 

comprehending, recognizing, intelligence, knowledge. There are eight 
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consciousnesses. The first five arise as a result of the interaction of the 

five sense organs (eye, ear, nose, tongue, and mind) and the five dusts 

(Gunas). The sixth consciousness comes into play, all kinds of feelings, 

opinions and judgments will be formed (the one that does all the 

differentiating). The seventh consciousness (Vijnana) is the center of 

ego. The eighth consiousness is the Alayagarbha (a laïi da), the 

storehouse of consciousness, or the storehouse of all deeds or actions 

(karmas), whether they are good, bad or neutral. “Vijnana” also means 

cognition, discrimination, consciousness, but as any one of these does 

not cover the whole sense contained in Vijnana. Relative knowledge. 

This term is usually used as contrasted to Jnana in purely intellectual 

sense. Jnana is transcendental knowledge dealing with such subjects as 

immortality, non-relativity, the unattained, etc., whereas Vijnana is 

attached to duality of things. In short, once practitioners thoroughly 

understand that consciousness means the art of distinguishing, or 

perceiving, or recognizing, discerning, understanding, comprehending, 

distinction, intelligence, knowledge, learning, it is interpreted as the 

“mind,” mental discernment, perception, in contrast with the object 

discerned, then practitioners can easily cultivate the consciounesses. 

Finally, practitioners should always remember that consciousnesses are 

not an intellectual concept, nor are they another thought to played with 

in our mind. They are states of mind, specific qualities of 

consciousnesses or awarenesses to be attained through cultivation. In 

order to cultivate our consciousnesses, we have to exert a great deal of 

effort to cultivate on them. Especially, we have to train our mind and 

transform our basic attitude towards others. 

Vien Hoc, a  Vietnamese Zen master from Teá Giang, always taught 

his disciples about the cultivation of purifying of this  lazy body as 

follow: “With the six deluded consciousnesses, we have been suffering 

because ignorance covers our understanding of the truth. Now 

practitioners should practice the cultivation of purifying of the lazy 

body before cultivating anything else. Cultivation of purifying of the 

body directs toward the body, one of the four foundations of 

mindfulness. It is a mindfulness on walking, standing, lying, and sitting 

and or any bodily actitivies. Cultivation of purifying of the body means 

when walking, a person understands that he is walking; when standing, 

he understands that he is standing; when sitting, he understands that he 
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is sitting; when lying, he understands that he is lying. He understands 

accordingly however his body is disposed. Do not talk about Zen, but 

observing your body movements at all times. Cultivate as such all day 

and night while going, standing, sitting, lying... with mindfulness. As he 

abides thus diligent, ardent, and resolute, his memories and intentions 

based on the household life are abandoned.” Below is one of his 

famous verses on the cultivation of purifying of this  lazy body:  

  “With the six deluded consciousnesses,  

      You suffer long nights. 

      Being blinded by ignorance,  

      You are sunk in the saha world all the times.   

      Hearing the bell from the temple  

      At dawns and dusks, 

      You should be awakened and mindful. 

      After purifying your lazy body,  

      You will attain the transcendent body.”   

According to Buddhist legendary, the Buddha once taught his 

disciples that in order to be released from the bondage of Birth-and-

Death they should abandon six organs, six objects and six 

consciousnesses. According to a Buddhist legend, one day, a Brahman 

named Black-nails came to the Buddha and offered him two huge 

flowering trees which he carried each in one of his hands through his 

magical power. The Buddha called out, and when the Brahman 

responded the Buddha said, "Throw them down!" The Brahman let 

down the flowering tree in his left hand before the Buddha, the latter 

called out again to let them go, whereupon the Brahman dropped the 

other flowering tree in the right hand. The Buddha still kept up his 

command. Said the Brahman: "I have nothing now to let go. What do 

you want me to do?" "I never told you to abandon your flowering 

plants," said the Buddha, "What I want you to do is to abandon your six 

objects of sense, your six organs of sense, and your six 

consciousnesses. When these are all at once abandoned and there 

remains nothing further to be abandoned, it is then that you are 

released from the bondage of birth-and death." 
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Chöông Naêm Möôi Taùm 

Chapter Fifty-Eight 

 

Tri Thöùc Vaø Thaønh Kieán  

Laø Ao Tuø Cuûa Voïng Töôûng 

 

Voïng töôûng laø chaáp giöõ moïi phaân bieät sai laàm. Voïng töôûng bao 

goàm moät laõnh vöïc tö töôûng roäng lôùn. Neáu chuùng ta ham muoán aên ngon, 

chuùng ta coù thöïc voïng töôûng. Neáu chuùng ta muoán nghe tieáng du döông, 

chuùng ta coù thanh voïng töôûng. Neáu chuùng ta muoán coù thuù vui nhuïc duïc, 

chuùng ta coù saéc duïc voïng töôûng, vaân vaân. Tu taäp thieàn ñònh laø xaû boû 

moïi voïng töôûng, laáy taâm chaân thaät ñeå tu taäp, thì coâng ñöùc aáy laø voâ 

löôïng. Ngöôïc laïi, neáu chuùng ta khoâng tu taäp ñöôïc nhö vaäy thì chaúng coù 

lôïi ích gì khi chæ noùi phaùp suoâng. Theo Duy Thöùc Hoïc, nhöõng voïng 

töôûng daáy leân chæ laø boùng daùng cuûa luïc traàn. Neáu chuùng ta hieåu ñöôïc 

ñieàu naøy, chuùng ta coù theå khöôùc töø ngay khi chuùng vöøa môùi xuaát hieän. 

Thaät vaäy, neáu chuùng ta nhaát quyeát giöõ cho taâm trong saùng khoâng bò 

vöôùng baän bôûi tö töôûng, thì caùc voïng töôûng aáy töï noù tan bieán. Ñoù laø 

moät caùch tu haønh heát söùc ñôn giaûn khoâng khoå nhoïc gì, chæ caàn nhaän 

ñuùng nhö vaäy laø ñaõ bieát tu Thieàn roài. Khi chuùng ta ñi, ñöùng, ngoài, naèm, 

moät yù nghó vöøa khôûi leân, lieàn bieát noù laø boùng daùng cuûa voïng töôûng, 

lieàn boû ngay khoâng theo noù, ñoù laø tu Thieàn. Chuùng ta khoâng caàn phaûi 

ñôïi ñeán giôø ngoài thieàn môùi goïi laø tu thieàn. Nhö vaäy, ñoái vôùi haønh giaû tu 

Thieàn chaân chaùnh, chuùng ta coù theå tu taäp vaøo baát cöù giôø phuùt naøo, vaø ôû 

baát cöù nôi naøo cuõng goïi laø tu, ôû sôû hay ôû nhaø, chæ caàn nhaän chaân ra 

chaân lyù. Haønh giaû tu Thieàn neân luoân nhôù raèng thaät laø heát söùc troïng yeáu 

ñeå giöõ cho taâm trong saùng ñeå ñaït ñöôïc trí hueä vaø gôõ boû voâ minh. 

Chuùng ta phaûi duøng trí hueä Baùt nhaõ ñeå nhaän chaân ra raèng voïng töôûng 

laø giaû, laø aûo aûnh, vaø chuùng seõ tan bieán moät caùch töï nhieân. 

Trong Phaät giaùo, moät trong nhöõng tieàm naêng lôùn nhaát cuûa phöông 

tieän thieän xaûo laø giaûi thoaùt chuùng sanh khoûi voïng töôûng, nguïc tuø cuûa tri 

thöùc vaø thaønh kieán. Chuùng ta thöôøng chaáp tröôùc nhöõng kieán thöùc, taäp 

quaùn vaø ñònh kieán. Ngoân ngöõ Thieàn coù theå giaûi thoaùt chuùng ta khoûi 

ñieàu ñoù. Theo Phaät giaùo, tri thöùc laø trôû ngaïi lôùn nhaát ñeå ñaït ñeán giaùc 

ngoä. Neáu chuùng ta coøn bò keït trong tri thöùc, chuùng ta seõ khoâng theå vöôït 

leân treân vaø chöùng nghieäm ñöôïc giaùc ngoä. Kinh Baùch Duï keå laïi chuyeän 
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moät ngöôøi ñaøn oâng goùa vôï, moät hoâm anh ta trôû veà nhaø, tìm thaáy ngoâi 

nhaø cuûa mình bò löûa ñoát ruïi vaø ñöùa con naêm tuoåi ñaõ maát tích. Gaàn beân 

ñoáng tro taøn cuûa ngoâi nhaø, anh ta tìm thaáy xaùc cuûa moät ñöùa nhoû maø anh 

ta tin laø con cuûa mình, vaø anh ta vaät vaû khoùc leân khoùc xuoáng. Sau khi 

hoûa taùng ñöùa nhoû, anh ta luoân mang theo goùi tro beân mình caû ngaøy laãn 

ñeâm. Nhöng kyø thaät ñöùa con ruoät cuûa anh ta khoâng cheát trong ñaùm 

chaùy, noù troán thoaùt ñöôïc vaø sau ñoù chaïy veà nhaø cha mình. Ñöùa nhoû veà 

nhaø luùc nöûa ñeâm khi ngöôøi cha saép söûa ñi nguû, maø vaãn mang goùi tro 

coát beân mình. Ngöôøi con goõ cöûa. Ngöôøi cha hoûi: "Ai ñoù?" "Con ñaây, 

con trai cuûa cha ñaây." "Ñoà laùo khoeùt. Con trai cuûa ta ñaõ cheát caùch ñaây 

hôn ba thaùng roài." Ngöôøi cha cöù khaêng khaêng oâm laáy nieàm tin sai laàm 

vaø khoâng chòu môû cöûa. Cuoái cuøng, ñöùa beù ñaønh phaûi boû ñi vaø ngöôøi cha 

khoán khoå vónh vieãn maát con mình. 

 

Knowledge and Prejudice Are  

Stagnant Pond of Erroneous Thoughts 

 

Deluded conceptualization (false or erroneous thinking, false 

notions, false ideas, false thoughts, idle thoughts) means the mental 

processes of living beings on greed, hatred and stupidity. Polluted 

thoughts comprise a wide range of thoughts. If we are greedy for 

delicious food, we have polluted thoughts on food. If we wish to listen 

to fine sounds, we have polluted thoughts on sounds. If we wish to 

experience sensual pleasures, we have polluted thoughts on sensual 

pleasures, and so on. If we practice meditation we can stop our idle 

thoughts and cultivate the Way with our true mind, then our merit and 

virtue will be measureless and boundless. But if we do not take time to 

cultivate, there is no use just talking dharma. According to the Study of 

Mind-Only, false thoughts are simply the objects of the six senses. If 

we understand this, we can reject false thoughts as soon as they appear. 

As a matter of fact, if we are determined to keep our mind clear of any 

thought, false thoughts automatically disappear. This is the simplest 

way of practicing meditation. When we are walking, standing, sitting or 

lying down, whenever a thought arises, we recognize it, but do not 

follow it, that is practicing of meditation. We do not have to wait for the 

time to sit down in meditation to practice meditation. Thus, for Zen 

practitioners, we can practice Zen at any time, anywhere, while at 
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work or at home, just realize the truth. Zen practitioners should always 

remember that it is very crucial that we maintain a clear mind to gain 

wisdom and remove ignorance. We must use our perfect wisdom to 

realize that delusions are false, illusory, and they will automatically 

disappear. 

In Buddhism, one of the greatest potentialities of skillful means is 

to free beings from erroneous thoughts, prisons of knowledge and 

prejudice. We are often attached to our knowledge, our habits, and our 

prejudices, and the language of Zen must be capable of liberating us 

from them. According to Buddhism, knowledge is the greatest obstacle 

to awakening. If we are trapped by our knowledge, we will not have 

the posibility of going beyond it and realizing awakening. The Sutra of 

One Hundred Parables tells the story of a young widower who returned 

home one day to find his house burned down and his five-year-old son 

lost. Near the ruins of his house was the charred corpse of a child that 

he believe to be his son, and he wept and wept. After the child's 

cremation, he kept the ashes in a bag and carried them with him day 

and night. But his son had not actually perished in the fire. he had been 

taken off by bandits, and one day he escaped and returned to his 

father's house. The boy arrived at midnight, when his father was about 

to go to bed, still carrying the bag of ashes. The son knocked at the 

door. "Who are you?" asked the father. "I am your son." "You are 

lying. My son died more that three months ago." The father persisted in 

his belief and would not open the door. In the end the child had to 

leave and the poor father lost his son forever. 
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Chöông Naêm Möôi Chín 

Chapter Fifty-Nine 

 

Taâm Thöùc Phaøm Phu Laø Taâm Thöùc Beänh Hoaïn 

 

Theo Tieåu Thöøa Caâu Xaù Luaän thì taâm vaø thöùc gioáng nhau, nhöng 

trong Ñaïi Thöøa thì laïi khaùc nhau. Thieàn sö An Coác Baïch Vaân daïy: 

"Taâm thöùc cuûa baïn coù theå ñöôïc so saùnh vôùi moät taám göông phaûn chieáu 

nhöõng gì xuaát hieän phía tröôùc noù. Töø luùc baïn baét ñaàu suy nghó, caûm 

bieát, vaän duïng yù chí, boùng toái phuû leân taâm thöùc cuûa baïn vaø laøm meùo 

moù nhöõng hình aûnh phaûn chieáu. Ñoù laø ñieàu maø chuùng ta goïi laø meâ 

hoaëc, caên beänh caên baûn cuûa con ngöôøi. Haäu quaû nghieâm troïng nhaát cuûa 

caên beänh naøy laø taïo neân caûm thöùc nhò nguyeân daãn ñeán ñònh ñeà 'Ngaõ' vaø 

'Phi Ngaõ'. Söï thaät laø moïi vaät ñeàu laø Moät, taát nhieân khoâng tính theo soá 

ñeám. Laàm töôûng thaáy mình ñoái ñaàu vôùi caû theá giôùi muoân loaøi taùch bieät 

laø ñieàu taïo neân nhöõng ñoái khaùng, loøng tham cuøng nhöõng ñau khoå taát 

yeáu. Muïc ñích cuûa toïa thieàn laø queùt ñi nhöõng boùng toái vaø veát oâ nhieãm 

ra khoûi taâm thöùc ñeå giuùp chuùng ta traûi nghieäm moät caùch saâu ñaäm tính 

lieân ñôùi vôùi toaøn boä cuoäc soáng. Luùc ñoù, moät caùch töï nhieân vaø ngaãu 

phaùt, tình yeâu vaø loøng töø bi seõ lan toûa nôi nôi." 

Theo Phaät giaùo, phaøm phu coù nghóa laø moät ngöôøi bình thöôøng hay 

moät ngöôøi cuûa giai caáp thaáp veà baûn chaát vaø ngheà nghieäp. Teân goïi khaùc 

cuûa phaøm phu. Phaøm phu ñöôïc dòch laø “dò sinh” vì do voâ minh maø theo 

taø nghieäp chòu quaû baùo, khoâng ñöôïc töï taïi, rôi vaøo caùc ñöôøng döõ. Trong 

Phaät giaùo Ñaïi Thöøa, phaøm phu laø nhöõng ngöôøi khoâng theå ñaït ñöôïc kieán 

ñaïo neân khoâng nhaän bieát tröïc tieáp ñöôïc taùnh khoâng. Do vaäy hoï ñoàng 

tình vôùi nhöõng khaùi nieäm giaû taïo veà thöïc taùnh. Trong Theravada, töø 

naøy chæ nhöõng chuùng sanh coøn tham duïc traàn theá. Hoï ñoái ngöôïc laïi vôùi 

Thaùnh nhaân, bao goàm caû nhöõng ngöôøi ñaõ ñaït ñöôïc moät trong naêm con 

ñöôøng sieâu vieät, töø Döï Löu ñeán A La Haùn. Trong nhaø Thieàn, taâm thöùc 

phaøm phu hay traïng thaùi taâm thöùc cuûa con ngöôøi thoâng thöôøng hay yù thöùc bình 

thöôøng, ngöôïc laïi vôùi yù thöùc cuûa moät baäc giaùc ngoä. Ñaëc tröng cuûa taâm thöùc 

phaøm phu laø huyeãn aûo, töï ñoàng hoùa mình vôùi caùi toâi taùch bieät vaø töôûng töôïng, 

töï cho mình laø chuû theå ñoái laäp vôùi nhöõng hieän töôïng beân ngoaøi, vaø bò ñaàu ñoäc 

bôûi tham saân si. Theo quan ñieåm Thieàn Phaät giaùo, taâm thöùc phaøm phu laø moät 

traïng thaùi beänh hoaïn khi con ngöôøi chöa hieåu ñöôïc chaân taùnh hay Phaät taùnh vaø 

do ñoù bò giam giöõ trong söï khoå ñau khoân cuøng cuûa voøng luaân hoài sanh töû cho 
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ñeán khi naøo con ngöôøi ñoù vöôït qua ñöôïc traïng thaùi loaïn töôûng qua söï giaùc ngoä 

vaø söï theå nghieäm kinh nghieäm giaùc ngoä trong cuoäc soáng haèng ngaøy.  

 

Ordinary Mind & Consciousness Is A Sick State of Mind 

 

According to the Kosa Sastra, the two are considered as identical in the 

Abhidharma-Kosa, but different in Mahayana. Zen Master Hakuun-Yasutani 

(1885-1973) taught: "Your mind can be compared to a mirror, which reflects 

everything that appears before it. From the time you begin to think, to feel, 

and to exert your will, shadows are cast upon your mind which distort its 

reflections. This condition we call delusion, which is the fundamental sickness 

of human beings. The most serious effect of this sickness is that it creates a 

sense of duality, in consequence of which you postulate 'I' and 'not-I.' The 

truth is that everything is One, and this of course is not a numerical one. 

Falsely seeing oneself confronted by a world of separate existence, this is 

what creates antagonism, greed, and, inevitably, suffering. The purpose of 

zazen is to wipe away from the mind these shadows or defilements so that we 

can intimately experience our solidarity with all life. Love and compassion 

then naturally and spontaneously flow forth." (according to 'The Three Pilars 

of Zen'). 

According to Buddhist teachings, the common man is a man of lower caste 

of character or profession. An ordinary person unenlightened by Buddhism, an 

unbeliever, sinner; childish, ignorant, foolish; the lower orders. In Mahayana, 

ordinary people are all of those who have not reached the path of seeing 

(darsana-marga), and so have not directly perceived emptiness (sunyata). Due 

to this, they assent (taùn thaønh) to the false appearances of things and do not 

perceive them in terms of their true nature, i.e., emptiness. In Theravada, this 

refers to beings who have worldly aspirations (loka-dharma). They are 

contrasted with noble people, which includes those who have attained one of 

the supramundane paths, from stream-enterers up to Arhats. In Zen, 

everyman's consciousness or ordinary consciousness as opposed to that of an 

enlightened person. Everyman's consciousness is characterized by delusion, 

identification with an imaginary separate ego as subject opposed to 'outside' 

objects, and, as a result of this, by the three poisons of greed, anger and 

ignorance. According to Zen Buddhist point of view, ordinary consciousness is 

a sick state of mind, in which a person is not aware of his true nature or 

buddha-nature and therefore remains imprisoned in the suffering-ridden cycle 

of life and death until he overcomes the deluded state of consciousness 

through enlightenment and the realization of the experience of enlightenment 

in everyday life.  
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Chöông Saùu Möôi  

Chapter Sixty 

 

Tö Töôûng Ñieân Ñaûo Laøm Thay Ñoåi  

Taâm Thöùc Boån Lai Cuûa Con Ngöôøi 

 

Sô Löôïc Veà Taâm Thöùc Boån Lai Cuûa Con Ngöôøi: Boån giaùc laø trí 

hueä hay söï hieåu bieát tuyeät ñoái beân trong hay Boà Ñeà voán saún coù trong 

moãi ngöôøi, moät trong boán thöù giaùc ngoä theo Ñaïi Thöøa Khôûi Tín Luaän. 

Taâm theå cuûa chuùng sanh baûn lai trong saùng vaø troáng roãng nhö hö 

khoâng. Taâm theå cuûa chuùng sanh töï taùnh thanh tònh, lìa moïi voïng töôùng, 

saùng toû vaèng vaëc, chaúng phaûi do tu maø thaønh; ñoái laïi vôùi “thuûy giaùc” laø 

baûn taâm töø voâ thuûy ñeán nay bò voâ minh che môø. Thuûy giaùc chính laø theå 

cuûa baûn giaùc (ngoaøi baûn giaùc khoâng coù thuûy giaùc). Thuaät ngöõ naøy ñaët 

bieät quan heä vôùi Khoâng Haûi (Kukai) vaø Chaân Ngoân toâng, nhaèm chæ 

raèng taát caû chuùng sanh ñeàu coù “Phaät taùnh” vaø ñaõ ñeàu giaùc ngoä. Tuy 

nhieân, söï kieän naøy bò voâ minh che môø töø baáy laâu nay. Thaät ra, chuùng ta 

khoâng chæ caàn phaûi yù thöùc maø coøn caàn phaûi thöôøng xuyeân caûnh giaùc ñeå 

khoâng bò rôi vaøo meâ muoäi vôùi nhöõng khaùi nieäm thoâng thöôøng vaø nhöõng 

ngoaïi dieän theá tuïc. Ngay caû nhöõng töø ngöõ taùn döông chæ thaúng nhö 

Thieàn hay Ñaïi Ñaïo cuõng coù theå bieán thaønh nhöõng qui öôùc hay chæ laø 

nhöõng qui ñònh. Ñaây cuõng gioáng nhö boài theâm nhöõng maéc xích baèng 

vaøng vaøo nhöõng maéc xích baèng saét vaäy thoâi. Nhöõng töø ngöõ thoâng duïng 

veà "nam" hay "nöõ" chaúng haïn, chæ laø nhöõng chæ ñònh qui öôùc, khoâng 

lieân heä gì ñeán söï kieän caên baûn cuûa söï yù thöùc. "Ngaõ" vaø "Tha" (ta vaø 

ngöôøi), höõu tình vaø voâ tình, taát caû nhöõng töø ngöõ lieân quan vôùi nhau ñoù 

taïo ra nhöõng phaân chia khoâng coù thaät ñoái vôùi Boån Giaùc. Neáu ngöôøi ta 

cöù bò aùm aûnh bôûi nhöõng vaên hoùa vaø thoùi quen caù nhaân veà tö töôûng vaø 

nhaän thöùc, taát caû moïi saéc töôùng ñeàu bieán thaønh söï muø loøa, keå caû pho 

töôïng Phaät baèng vaøng ñeïp ñeõ. 

Sô Löôïc Veà Tö Töôûng Ñieân Ñaûo Töôûng: Ñieân ñaûo töôûng hay tö 

töôûng coù tính caùch ñieân ñaûo laø moät loái suy töôûng khaùc cuûa con ngöôøi. 

Giaû söû baây giôø chuùng ta ñang nhìn böùc töôøng trong caên phoøng cuûa 

chuùng ta; caëp maét cho chuùng ta bieát raèng ñoù laø moät beà maët thaúng ñöùng 

baèng phaúng vöõng vaøng vaø im laëng tröôùc chuùng ta. Chuùng ta böôùc tôùi 

moät böôùc ñeå sôø vaøo noù, vaø thaáy raèng böùc töôøng laø caùi gì chaéc, laïnh, vaø 
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ñaëc. Roài chuùng ta nhôù laïi nhöõng gì maø caùc moân lyù hoùa noùi veà moät böùc 

töôøng. Hoï quaû quyeát raèng noù goàm nhieàu hôïp chaát vaø thaønh phaàn khaùc 

nhau haøm chöùa voâ soá nguyeân töû, ñieän töû vaø phaân töû, vaân vaân, taát caû 

khoâng ngôùt vaän ñoäng ôû nhöõng toác ñoä khoù tin trong voâ soá caùc quyõ ñaïo 

cuûa chuùng. Nhö vaäy caûm quan vaø taâm thöùc cuûa chuùng ta cho chuùng ta 

bieát nhöõng caâu chuyeän khaùc bieät taän goác reã veà cuøng moät söï vaät. Chuùng 

ta neân nghe theo caùi naøo? Con ngöôøi chuùng ta maõi maõi bò oanh taïc bôûi 

nhöõng tin töùc maâu thuaãn ñöôïc chuyeån taûi baèng nhöõng taùc nhaân caûm 

giaùc khaùc nhau; nhöng may maén laø chuùng ta coù moät nhaø hoaø giaûi toát, 

taâm thöùc, noù toång hôïp, boå sung, vaø laøm dòu ñi nhöõng xung ñoät giöõa caùc 

taùc nhaân cuûa noù, nhöõng taùc nhaân naøy thöôøng xuyeân baùo caùo veà toång 

haønh dinh töø nhöõng tieàn ñoàn khaùc nhau cuûa chuùng. Maëc daàu caùi taâm 

thöùc cuûa chuùng ta chính noù laø moät taùc nhaân ñaùng keå, thöïc tieãn, minh 

maãn, vaø giaøu töôûng töôïng, moái quan taâm chính cuûa noù trong ñôøi soáng 

haèng ngaøy cuûa chuùng ta khoâng phaûi laø ñeå kieåm soaùt xem caùc caûm quan 

coù truyeàn ñaït tin töùc ñaùng tin caäy nhaát hay khoâng, noù cuõng khoâng ñeå 

phaùn quyeát nhöõng phaùt hieän maâu thuaãn, nhöng noù troâng coi nhöõng taùc 

nhaân naøy coù laøm vieäc hoøa ñieäu vôùi nhau hay khoâng maø thoâi. Nhöng ôû 

ñaây moät caâu hoûi nghieâm troïng khôûi leân: Caùi thaùi ñoä thöïc duïng cuûa taâm 

thöùc con ngöôøi coù taát yeáu xaùc ñaùng khoâng, vaø caùi tieán trình boå sung vaø 

hoøa giaûi naøy, coù leõ ñi ñeán keát quaû laø huûy hoaïi chaân lyù hay khoâng? Neáu 

"ñuùng laø ñuùng" vaø "sai laø sai", nhö lyù trí chuùng ta noùi cho chuùng ta bieát, 

vaø "ñuùng" khoâng theå naøo coù theå ñoàng thôøi laø "sai", chuùng ta phaûi chaáp 

nhaän caùi naøo, böùc töôøng "tónh" cuûa ñoâi maét hay böùc töôøng "ñoäng" cuûa 

taâm thöùc? Theo quan ñieåm cuûa ñoâi maét, böùc töôøng "tónh" laø ñuùng, theo 

quan ñieåm cuûa taâm thöùc thì böùc töôøng "ñoäng" laø ñuùng, nhöng theo quan 

ñieåm töø loå muõi thì caû hai ñeàu sai. Khoâng theå naøo ñònh nghóa ñuùng vaø 

sai maø khoâng coù moät maãu möïc tuyeät ñoái. Treân caên baûn chuùng chæ coù yù 

nghóa khi moät maãu möïc naøo ñoù ñöôïc thieát laäp. Khoâng coù moät tieâu 

chuaån nhö vaäy, thì caû ñuùng vaø sai ñeàu trôû neân voâ nghóa. Vì theá maø caùc 

trieát gia vaø tö töôûng gia trong moïi thôøi ñaïi vaãn coá tìm kieám moät maãu 

möïc tuyeät ñoái vaø cöùu caùnh. Coù ngöôøi tranh caõi raèng ñoù laø lyù trí; ngöôøi 

khaùc thì cho raèng ñoù laø Thöôïng ñeá, hoaëc yù chí cuûa ngaøi môùi coù theå 

ñöôïc xem nhö tuyeät ñoái. Giaûi quyeát cuoái cuøng cho vaán ñeà naøy haàu nhö 

khoâng theå naøo coù ñöôïc. Sö tìm kieám vaø nhöõng laäp luaän vaãn tieáp tuïc 

cho ñeán voâ cuøng taän. Trong khi chuùng ta chöa coù theå ñöa ra keát luaän toái 

haäu naøo, trieát lyù Hoa Nghieâm cuûa Phaät giaùo Ñaïi Thöøa ñeà nghò cho 
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chuùng ta moät giaûi phaùp. trieát lyù naøy chuû tröông raèng neáu baát cöù moät 

tieâu chuaån naøo töø baûn chaát voán duy nhaát vaø "coá ñònh", tieâu chuaån ñoù 

khoâng bao giôø ñöôïc xem laø tuyeät ñoái hoaëc toái haäu, vì neáu tuyeät ñoái, noù 

phaûi "dung nhieáp taát caû", moät tieâu chuaån cuûa toaøn theå, vaø vì theá khoâng 

phaûi laø moät tieâu chuaån bình thöôøng ñöôïc thieát laäp moät caùc voõ ñoaùn ñeå 

ñong ño moät caùi naøy vôùi moät caùi khaùc. Moät tieâu chuaån nhö vaäy thì chæ 

laø voõ ñoaùn vaø "coá ñònh cheát cöùng"; chính caùi baûn tính cuûa noù caùch bieät 

noù vôùi caùi toaøn theå naêng ñoäng cuûa Phaùp giôùi. Tieâu chuaån tuyeät ñoái 

dung nhieáp, thaám nhaäp vaø bao truøm taát caû. Noù khoâng phaûi laø moät tieâu 

chuaån, nhöng, ñuùng ra, noù laø moät caûnh giôùi tuyeät dieäu, moät traïng thaùi 

töông nhaäp vieân maõn cuûa taát caû caùc Phaùp, caûnh ñòa kyø dieäu baát khaû tö 

nghì cuûa Phaät quaû. Hình nhö chuùng ta coù moät baûn naêng thuùc duïc tìm 

kieán Chaân Lyù, nhöng laïi coù phaàn thieáu khaû naêng tìm kieám noù. Söï khoù 

xöû trong vieäc thieát laäp moät tieâu chuaån tuyeät ñoái chæ laø moät trong nhöõng 

khoù khaên laøm boái roái nhaân loaïi ngay töø buoåi ñaàu cuûa neàn vaên minh. Söï 

tìm kieán chaân lyù cuûa nhaân loaò vaãn coøn laø moät aùm aûnh khoâng bao giôø 

chaám döùt. Caùc tö töôûng gia Phaät giaùo qui keát tình traïng khoù khaên naøy 

cho caùi phöông thöùc tö töôûng ñieân ñaûo cuûa nhaân loaïi maø theo hoï neáu 

khoâng chuyeån hoùa phaåm chaát cuûa noù, haún seõ maõi maõi loâi keùo con 

ngöôøi xuoáng vuõng laày cuûa söï ñeo ñuoåi voâ ích. Moät vöïc thaúm khaùc maø 

taâm thöùc nhaân loaïi khoâng theå noái keát ñöôïc nhöõng chia caùch giöõa nhöõng 

caûnh giôùi cuûa "lieãu tri giaùn tieáp" vaø "chöùng tri tröïc tieáp". Chuùng ta coù 

theå hieåu cô caáu nguyeân töû cuûa moät vaät, nhöng chuùng ta khoâng theå thaáy 

hay theå nghieäm noù moät caùch tröïc tieáp ñöôïc. Taâm thöùc chæ coù theå cho 

chuùng ta kích thöôùc giaùn tieáp cuûa söï vaät; chuùng khoâng theå ñaët chuùng ta 

tieáp xuùc tröïc tieáp vôùi söï vaät aáy ñöôïc. Chuùng ta coù theå mang ôn caùi yù 

töôûng vó ñaïi veà "taát caû trong moät, vaø moät trong taát caû"; nhöng caùi maø 

chuùng ta thaät söï thaáy quanh mình vaãn chæ laø "taát caû trong taát caû, vaø moät 

trong moät". Vôùi chuyeân caàn coâng phu vaø suy töôûng saâu xa chuùng ta coù 

theå hieåu ñöôïc chaân lyù thaâm saâu cuûa Taùnh Khoâng, taùnh khoâng cuûa vaïn 

höõu nhö kinh Baùt Nhaõ Ba La Maät Ña ñaõ daïy; nhöng taát caû nhöõng gì 

chuùng ta thaáy vaø theå nghieäm trong ñôøi soáng haèng ngaøy thì ôû trong caûnh 

giôùi hieän höõu vaø sinh toàn cuûa coõi Ta baø. Taát caû nhöõng tình traïng khoù xöû 

naøy ñeàu do caùi maø Phaät giaùo goïi laø "ñieân ñaûo töôûng cuûa nhaân loaïi". 

Tö Töôûng Ñieân Ñaûo Laøm Thay Ñoåi Taâm Thöùc Boån Lai Cuûa Con 

Ngöôøi: Clinging Thinking: Tö töôûng coù tính caùch ñieân ñaûo hay töôûng 

chaáp laø moät loái suy töôûng khaùc cuûa con ngöôøi. Ñaây laø ñieåm quan troïng 
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nhaát, phaùc thaûo caùi xu höôùng baåm sinh cuûa taâm thöùc nhaân loaïi chaáp 

tröôùc caùi phöông dieän "höõu" hay "töï tính" hieån nhieân cuûa vaïn phaùp; noù 

cuõng haøm yù raèng tö töôûng nhaân loaïi luoân luoân coù tính caùch "cöùng nhaét" 

vaø "coá ñònh". Taâm thöùc cuûa nhaân loaïi hieám khi hoaëc chaúng bao giôø 

thöøa nhaän caùi phöông dieän "khoâng", voâ töôùng vaø voâ töï tính cuûa vaïn 

phaùp. "Chaáp tröôùc" ôû ñaây coù nghóa laø baùm víu chaët vaøo maët "höõu" cuûa 

taát caû caùc phaùp, coi chuùng nhö laø thaät höõu vaø coù ñònh töôûng, nhö theå laø 

caùc phaùp ñeàu coù töï tính. Noùi toùm laïi, söï chaáp tröôùc cuûa nhaân loaïi baûn 

tính noù voán chuyeân ñoaùn, coá ñònh, vaø chuyeân nhaát, vì theá hoaøn toaøn 

töông phaûn vôùi giaùo lyù Tính khoâng vaø Toaøn Theå cuûa Phaät giaùo. Taát caû 

tö töôûng nhaân loaïi baét nguoàn töø hay phaùt sinh bôûi caùi quan nieäm "thöïc 

höõu" caên baûn, maø voán laø voõ ñoaùn, böôùng bænh vaø coá ñònh. Neáu chuùng ta 

nhaäp vaøo taän coát tuûy cuûa quan nieäm "thöïc höõu" naøy, chuùng ta caûm giaùc 

noù nhö chæ laø moät söï "chaáp thöïc" khoång loà, thaâm caên coá ñeá. nghieân cöùu 

veà "chaáp tröôùc" cuûa nhaân loaïi laø moät chuû ñeà coát yeáu trong Phaät giaùo; 

aûnh höôûng vó ñaïi cuûa noù phaûn aûnh moät caùch thöïc tieãn trong toân giaùo, 

trieát lyù, taâm lyù, vaên hoïc vaø ngheä thuaät Phaät giaùo trong moïi laõnh vöïc 

cuûa tö töôûng Phaät giaùo. Söï nhaán maïnh vieäc nghieân cöùu caùi chuû ñeà then 

choát vaø coù yù nghóa naøy laø moät trong nhöõng ñaëc tính noåi baät ñaõ phaân 

bieät giaùo lyù Phaät giaùo vôùi giaùo lyù cuûa caùc toân giaùo vaø trieát hoïc khaùc. 

Theo Phaät giaùo, voïng töôûng thöôøng laø nhöõng tö töôûng xaáu xa hay 

nhöõng yù nghó xaáu xa nhö oaùn haän, tham lam, ganh tî, saân giaän, muoán 

haïi ngöôøi, taø kieán, phæ baùng, noùi doái, coáng cao ngaõ maïn, troäm caép, taø 

daâm, huùt uoáng hay chích nhöõng chaát cay ñoäc, noùi löôõi hai chieàu, noùi lôøi 

ñoäc aùc, thaùi ñoä xaáu aùc, phaân bieät sai laàm, khoâng coù nieàm tin, si meâ, tö 

töôûng saùt sanh, gaây roái, vaân vaân. Theo Kinh Satipatthana, Ñöùc Phaät ñaõ 

trình baøy söï tænh thöùc veà con ñöôøng giaùc ngoä. Nôi ñaây ñoái töôïng tinh 

thaàn ñöôïc chuù taâm thaåm tra vaø quan saùt khi chuùng phaùt sinh trong taâm. 

Nhieäm vuï ôû ñaây laø tænh thöùc veà nhöõng tö töôûng sinh dieät trong taâm. 

Baïn seõ töø töø hieåu roõ baûn chaát cuûa nhöõng tö töôûng. Baïn phaûi bieát caùch 

laøm sao söû duïng nhöõng tö töôûng thieän vaø traùnh caùi nguy hieåm cuûa 

nhöõng tö töôûng coù haïi. Muoán thanh tònh taâm thì tö töôûng cuûa baïn luùc 

naøo cuõng caàn ñöôïc kieåm soaùt. Trong giaùo lyù Phaät giaùo, coù nhieàu 

phöông Caùch tænh thöùc veà nhöõng Tö Töôûng ñeå khoâng bò voïng töôûng. 

Thöù nhaát laø ngoài moät mình taäp trung taâm vaøo nhöõng tö töôûng. Thöù nhì 

laø quan saùt nhöõng tö töôûng thieän vaø aûnh höôûng tinh thaàn cuûa chuùng. 

Thöù ba laø quan saùt nhöõng tö töôûng coù haïi vaø thaáy chuùng laøm tinh thaàn 
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xaùo troän theá naøo. Thöù tö laø ñöøng coá yù cöôõng laïi nhöõng tö töôûng, vì caøng 

cöôõng laïi baïn caøng phaûi chaïy theo. Thöù naêm laø haõy quan saùt nhöõng tö 

töôûng moät caùch voâ tö vaø taïo cô hoäi ñeå vöôït qua chuùng. Söï chuyeån ñoäng 

vöôït qua tö töôûng vaø kieán thöùc mang laïi an laïc, hoøa hôïp vaø haïnh phuùc. 

Chæ quan saùt nhöõng tö töôûng, töø töø baïn seõ hieåu ñöôïc caùch kieåm soaùt 

nhöõng tö töôûng toäi loãi vaø khuyeán khích caùc tö töôûng thieän. Thöù saùu laø 

trong sinh hoaït haèng ngaøy, coá gaéng quan saùt tieán trình suy nghó cuûa 

baïn. Chæ quan saùt chöù ñöøng ñoàng nhaát vôùi tieán trình.  

 

Delusive Thoughts Change  

Human's Original Consciousness 

 

A Summary of Human's Original Consciousness: An absolute 

eternal wisdom is an original bodhi, or bodhi which possessed by 

everyone, one of the four intelligences or apprehensions mentioned in 

the Awakening of Faith. The immanent or space-like mind in all things 

(dharmakaya Phaùp thaân). Original awareness or inherent 

enlightenment in the form of primal intelligence), awareness, wisdom 

or knowledge, or the immanent mind in all things; as contrasted with 

initial knowledge (thuûy giaùc). This term is particularly associated with 

Kukai and the Shingon school, which implies that all beings and 

possess the “buddha-nature” and so are already awaked. This fact, 

however, is obscured by ignorance. In fact, we must not simply be 

aware but beware, through constant vigilance, of falling in love with 

conventional conceptions and mundane appearances. Even the exalted 

terms that point directly, such as Zen or Great Way, can become mere 

convention, mere stipulation. This is adding gold chains to iron chains. 

The common terms 'male' and 'female', for instance, are conventional 

designations, unrelated to the basic fact of awareness. 'Self' and 'other,' 

'sentient' and 'nonsentient', such correlative terms indicate divisions 

that do not exist at all for Original Awakeness. If one becomes 

obsessed with cultural and personal routine of thought and perception, 

all forms can become blindness, including the beautiful golden Buddha. 

A Summary of Delusive Thoughts: Delusive thinking is another 

human way of thinking. Suppose we are looking at the wall in our 

room; our eyes tell us that it is an upright, smooth surface standing 

stably and silently before us. We walk one step forward to touch it, and 
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find that it is something firm, cold, and solid. Then we remember what 

chemistry and physics have to say about a wall. They assert that it is 

composed of various compounds and elements containing innumerable 

atoms, electrons, protons, etc., all constantly moving at incredible 

speeds in their innumerable orbits. So our senses and our minds tell us 

radically different stories about the same thing. To which should we 

listen? We human beings are perpetually bombarded by discordant 

information conveyed by our different "sense-agents"; but fortunately 

we have a good "compromiser" or "arbitrator", the mind, which 

synthesizes, integrates and smooths out the conflicts between its 

agents, which are constantly reporting to "headquarters" from their 

various outposts. Although our conscious mind is a remarkable agent in 

itself, practical, intelligent, and imaginative, its main concern in our 

everyday lives is not to check on whether the senses have conveyed 

the most reliable information, nor to give a verdict on their discordant 

findings, but rather to see that these agents work harmoniously 

together. But here a serious question arises: Is the pragmatic approach 

taken by the human mind necessarily sound, and does not this 

integrating and "compromising" process result, perhaps, in a mutilation 

of the truth? If "right is right" and "wrong is wrong", as our reason tells 

us, and "right" cannot possibly be "wrong" at the same time, whose 

findings should we accept, the static wall of the eye or the "dynamic 

wall" of the mind? From the viewpoint of the eyes, the static wall is 

right; from that of the mind, the "dynamic wall"; but from that of the 

nose, both are wrong. It is impossible to define right and wrong without 

an absolute standard. Fundamentally they are meaningful only when a 

certain standard or criterion has been established. Without such a 

standard, right and wrong both become meaningless. An absolute and 

final standard has thus been sought by philosophers and thinkers 

throughout all ages. Some argue that it is reason; others, that only God, 

or His Will, can be regarded as absolute, and so on. The final 

settlement of this problem seems well-nigh impossible. The search and 

the arguments go on ad infinitum. While no final conclusion can be 

drawn, the Hua Yen philosophy of Mahayana Buddhism suggests one 

solution. It holds that if any standard is by nature exclusive and "fixed", 

it can never be considered as "absolute" or final, for if absolute, it must 

be "all-inclusive", a standard of totality, and so not an ordinary standard 
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arbitrarily established to measure one thing against another. Such a 

standard cannot be otherwise than arbitrary and "deadly fixed"; its very 

nature sets it apart from the dynamic totality of Dharmadhatu. The 

absolute standard should include, permeate, and embrace all. It is not a 

standard as such, but is, rather, a realm of wonder, a state of the perfect 

interpenetration of all Dharmas, the indescribable and inexplicable 

marvel of Buddhahood. We seem to have an instinctive urge to seek 

the Truth, but somehow lack the capacity to find it. The dilemma of 

trying to set up an absolute standard is merely one of the many puzzles 

that have harassed mankind since the dawn of civilization. Man's 

search for Truth has been a never-ending obsession. Buddhist thinkers 

attribute this predicament to the delusive way of human thinking which, 

they say, if not qualitatively transformed, will drag man down for ever 

into the morass of futile pursuit. Another gulf that the human mind 

cannot bridge separates the realms of "indirect understanding" and 

"direct realization". We can understand the atomic structure of a thing, 

but we cannot see or experience it directly. Our minds can only give us 

the indirect measure of a thing; they cannot put us in direct contact with 

it. We can appreciate the grand idea of "all in one, and one in all"; but 

what we actually see around us is still the "all in all, and one in one". 

With hard work and deep thinking we may come to understand the 

profound truth of Emptiness (Sunyata), the void nature of being as 

taught by the Prajnaparamita; but all that we see and experience in our 

daily lives is within the samsaric realm of existence and subsistence. 

All these predicaments are caused by what Buddhists call "the delusive 

way of human thinking."  

Delusive Thoughts Change Human's Original Consciousness: 

Clinging thinking is another human way of thinking. This is the most 

important point of all which delineates the innate tendency of the 

human mind to cling to the apparently "existent" or "substantial" aspect 

of things; it also implies that human thoughts are always of a "rigid" or 

"fixed" nature. The human mind seldom or never recognizes the void 

insubstantial, and "indefinite" aspect of things. "Clinging" here means 

the tight grasping of the "existent" facet of all objects which are then 

regarded as real and definitive, as if they were in possession of their 

own self-natures. In short, human clinging is by nature arbitrary 

definitive and exclusive, and so is diametrically opposed to the 
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Buddhist teaching of Voidness and the Whole. All human thoughts are 

derived from or produced by the fundamental idea of "is-ness", which 

is essentially arbitrary, stubborn, and fixed. If we pierce into the very 

core of this idea of "is-ness", we sense it as being nothing but a deep-

rooted, colossal "chinging". The study of human "chinging" is a vital 

subject in Buddhism; its great influence is reflected in Buddhist 

religion, philosophy, psychology, literature, and art in practically all 

fields of Buddhist thought. The emphasis on the study of this crucial 

and significant subject is one of the outstanding features that have 

distinguished the teaching of Buddhism from that of other religions and 

philosophies.  

According to Buddhism, clinging thinkings are ususally negative 

thoughts or evil thoughts which include resentment, greed, jealousy, 

anger, wishing to harm others, wrong views, slander, lying, arrogance, 

stealing, sexual misconduct, substance abuse, double-tongued, harsh 

speech, bad attitudes, wrong discernments, faithlessness, ignorance, 

thought of killing, and causing trouble, etc. In the Satipatthana Sutra, 

the Buddha explained His Way of Enlightenment. Here, mental objects 

are mindfully examined and observed as they arise within. The task 

here is to be aware of the thoughts that arise and pass away within the 

mind. You must slowly understand the nature of thoughts. You must 

know how to make use of the good thoughts and avoid the danger of 

the harmful thoughts. Your thoughts need constant watching if the mind 

is to be  purified. In Buddhist teachings, there are many methods of 

mindfulness of thoughts and mental states which can preven 

practitioners from the clinging thinkings: First, to sit alone and 

concentrate the mind on the thoughts. Second, to watch the good 

thoughts and observe how they affect your mental state. Third, to watch 

the harmful thoughts and observe how they disturb your mental state. 

Fourth, do not try to fight with the thoughts, for the more you try to 

fight them, the more you have to run with them. Fifth, simply observe 

the thoughts dispassionately and so create the opportunity to go beyond 

them. The moving beyond all thoughts and knowledge bring peace, harmony, 

and happiness. Simply observe these thoughts, you will slowly come to 

understand how to control evil thoughts and to encourage good thoughts. Sixth, 

in the course of your working day, try to observe your thinking process. Simply 

observe and do not identify with this process. 
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Chöông Saùu Möôi Moát 

Chapter Sixty-One 

 

Tu Taäp Tö Töôûng Trong Taâm Thöùc Laø  

Taùt Caïn Doøng Chaûy Cuûa Söï Luaân Hoài Baát Taän 

 

Sô Löôïc Veà Tö Töôûng Trong Taâm Thöùc: Theo Phaät giaùo, söï suy tö 

xaây döïng neân nhöõng kieán truùc tö töôûng baèng nhöõng vieân gaïch yù nieäm 

ruùt ra töø kho taøng yù thöùc. Töï thaân cuûa suy tö khoâng coù giaù trò saùng taïo. 

Chæ khi naøo tueä ñöôïc phaùt hieän thì suy tö môùi coù thöïc chaát môùi. Tueä 

khoâng do suy tö ñöa tôùi: noù laø coâng trình cuûa söï quaùn chieáu. Tueä coù theå 

nhôø tö töôûng chuyeân chôû, nhöng laém khi tö töôûng khoâng chuyeân chôû 

ñöôïc Tueä, vì tö töôûng thöôøng hay bò caùc phaïm truø yù nieäm cuûa chuùng 

ñieàu khieån vaø goø boù. Tö töôûng vaø ngoân ngöõ nhieàu khi khoâng dieãn taû 

ñöôïc Tueä baèng moät caùi nhìn hay moät tieáng cöôøi. Tö töôûng coù toát coù 

xaáu. Nhöõng yù nghó xaáu xa: oaùn haän, tham lam, ganh tî, saân giaän, muoán 

haïi ngöôøi, taø kieán, phæ baùng, noùi doái, coáng cao ngaõ maïn, troäm caép, taø 

daâm, huùt uoáng hay chích nhöõng chaát cay ñoäc, noùi löôõi hai chieàu, noùi lôøi 

ñoäc aùc, thaùi ñoä xaáu aùc, phaân bieät sai laàm, khoâng coù nieàm tin, si meâ, tö 

töôûng saùt sanh, gaây roái, vaân vaân. Theo Kinh Satipatthana, Ñöùc Phaät ñaõ 

trình baøy söï tænh thöùc veà con ñöôøng giaùc ngoä. Nôi ñaây ñoái töôïng tinh 

thaàn ñöôïc chuù taâm thaåm tra vaø quan saùt khi chuùng phaùt sinh trong taâm. 

Nhieäm vuï ôû ñaây laø tænh thöùc veà nhöõng tö töôûng sinh dieät trong taâm. 

Baïn seõ töø töø hieåu roõ baûn chaát cuûa nhöõng tö töôûng. Baïn phaûi bieát caùch 

laøm sao söû duïng nhöõng tö töôûng thieän vaø traùnh caùi nguy hieåm cuûa 

nhöõng tö töôûng coù haïi. Muoán thanh tònh taâm thì tö töôûng cuûa baïn luùc 

naøo cuõng caàn ñöôïc kieåm soaùt. Haïi töôûng laø tö töôûng muoán laøm toån haïi 

ngöôøi khaùc. Trong Kinh Phaùp Cuù, caâu 125, Ñöùc Phaät daïy: “Ñem aùc yù 

xaâm phaïm ñeán ngöôøi khoâng taø vaïy, thanh tònh vaø voâ nhieãm, toäi aùc seõ 

trôû laïi keû laøm aùc nhö ngöôïc gioù tung buïi.” Theo Sö Ñaïi AÁn, moät danh 

Taêng AÁn Ñoä: “YÙ nhö con ngöïa, haõy ñeå cho noù ñi töï do nhö chim boà caâu 

ñöôïc thaû ra töø moät chieác taøu ôû giöõa ñaïi döông voâ taän. Vì cuõng gioáng 

nhö con chim khoâng tìm thaáy ra nôi naøo ñeå ñaäu tröø phi noù trôû laïi chieác 

taøu, yù cuõng khoâng coù nôi naøo ñeå ñi khaùc hôn laø trôû veà vôùi nguoàn goác 

cuûa chuùng.” Chính vì theá maø Ngaøi ñaõ vieát baøi keä veà YÙ nhö sau:  

  Maây troâi treân baàu trôøi khoâng coù goác reã. 
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  Chuùng khoâng coù nôi cö truù. 

  Nhöõng yù nghó troâi noåi trong trí cuõng vaäy 

  Khi chuùng ta thaáy baûn chaát cuûa taâm,  

  Moïi söï phaân bieät ñeàu chaám döùt.  

Söï Tu Taäp Phaûi Ñöôïc Taùch Rôøi Khoûi Tö Töôûng!: Trong Phaät giaùo, 

nhieäm vuï cuûa töôûng laø nhaän bieát ñoái töôïng, caû vaät chaát laãn tinh thaàn. 

Cuõng nhö Thoï, Töôûng coù saùu loaïi: saéc, thanh, höông, vò, xuùc, phaùp. 

Töôûng trong ñaïo Phaät khoâng ñöôïc duøng theo nghóa maø caùc trieát gia 

Taây phöông ñaõ duøng nhö Bacon, Descartes, vaân vaân, maø chæ ñôn thuaàn 

nhö moät söï nhaän thöùc veà giaùc quan. Coù moät söï töông ñoàng naøo ñoù giöõa 

Thöùc Tri (Vijanama), hay nhieäm vuï cuûa Thöùc, vaø Töôûng Tri 

(Samjanama), hay nhieäm vuï cuûa Töôûng. Trong khi Thöùc hay bieát moät 

ñoái töôïng, laäp töùc Taâm Sôû Töôûng baét laáy daáu hieäu ñaëc bieät naøo ñoù cuûa 

ñoái töôïng, nhôø vaäy phaân bieät ñöôïc noù vôùi caùc ñoái töôïng khaùc, daáu hieäu 

ñaëc bieät naày laø coâng cuï giuùp nhaän ra ñoái töôïng vaøo caùc laàn khaùc. Thaät 

vaäy, moãi laàn chuùng ta trôû neân bieát roõ hôn veà ñoái töôïng. Nhö vaäy, chính 

Töôûng laøm naåy sanh kyù öùc. Moät hoâm, Thieàn sö Long Moân Thanh Vieãn 

Phaät Nhaõn (1067-1120) thöôïng ñöôøng daïy chuùng: "Söï tu taäp lôùn lao 

phaûi ñöôïc taùch rôøi khoûi tö töôûng. Vaø döôùi caùnh cöûa tu taäp naøy söï nhaán 

maïnh naèm ôû choã töø boû noã löïc. Chæ khi naøo haønh giaû chòu töø boû tình 

töôûng vaø nhaän thöùc raèng tam giôùi troáng khoâng, thì roài haønh giaû thöïc 

chöùng ñöôïc sö tu taäp. Taát caû nhöõng loái tu taäp khaùc ngoaøi loái tu taäp naøy 

ñeàu cöïc kyø khoù khaên. Maáy oâng coù töøng nghe moät caâu chuyeän xöa cuûa 

moät vò Taêng Luaät toâng khoâng? OÂng ta trì giöõ giôùi luaät caû ñôøi. Luùc oâng 

ta daãm leân moät caùi gì ñoù phaùt ra tieáng lôùn khi ñang ñi daïo veà ñeâm, oâng 

ta nghó raèng ñoù laø moät con coùc, vaø beân trong con coùc ñoù laø voâ soá tröùng 

coùc. Vò Taêng naøy kinh sôï ñeán baát tænh. OÂng ta mô thaáy haøng traêm con 

coùc ñuoåi theo mình ñeå ñoøi maïng. Vò Taêng voâ cuøng kinh sôï. Khi trôøi 

vöøa saùng thì oâng ta môùi thaáy laø mình ñaõ daãm leân moät quaû caø tím khoâ 

khoác. Vò Taêng môùi nhaän ra baûn chaát khoâng ñaùng tin cuûa nhöõng suy 

nghó cuûa mình, roài chaám döùt söï suy töôûng nhö vaäy, vaø thöïc chöùng baûn 

chaát troáng roãng cuûa tam giôùi. Sau bieán coá naøy oâng ta coù theå baét ñaàu tu 

taäp khoân ngoan. Giôø ñaây, laõo Taêng hoûi maáy oâng, coù phaûi caùi vaät maø vò 

Taêng daãm leân laø moät con coùc hay khoâng? Hay noù laø moät quaû caø tím? 

Neáu noù laø moät con coùc, thì laøm theá naøo maø saùng laïi noù laïi laø moät quaû 

caø tím? Vaø neáu noù laø moät quaû caø tím, thì hình nhö vaãn coù nhöõng con 

coùc ñoøi maïng. Laøm sao maáy oâng töï mình töø boû taát caû nhöõng caùi thaáy 
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naøy? Laõo Taêng seõ xem xeùt ñeå coi maáy oâng coù laõnh hoäi chöa. Neáu maáy 

oâng ñaõ töø boû ñöôïc noãi lo sôï veà nhöõng con coùc, thì maáy oâng vaãn coøn coù 

nhöõng traùi caø ôû ñoù? Vaäy thì maáy oâng phaûi khoâng coù caû traùi caø tím trong 

tö töôûng! Chuoâng tröa ñaõ ñieåm. Maáy oâng cuõng ñöùng ñaõ ñuû laâu!" 

Khi Tö Töôûng Khoâng Chen Vaøo Phaùp Nhö Lai Thì Laäp Töùc Laõnh 

Hoäi!: Moät hoâm, Thieàn sö Long Moân Thanh Vieãn Phaät Nhaõn (1067-

1120) thöôïng ñöôøng. Sö gaät ñaàu vôùi moïi ngöôøi trong chuùng hoäi. Moät vò 

Taêng böôùc tôùi noùi: "Hoâm nay con ñoái ñaàu vôùi moät thöù gì ñoù..." Phaät 

Nhaõn noùi: "Ñöøng aên noùi ngu ngoác!" Phaät Nhaõn cuõng noùi: "Moãi ngaøy taát 

caû maáy oâng ñeàu laøm ngaøn vaïn vieäc. Khoâng coù caùi gì maø maáy oâng 

khoâng coá laøm. Theá thì taïi sao maáy oâng khoâng laõnh hoäi? Chæ vì maáy oâng 

khoâng coù ñuû nieàm tin. Neáu maáy oâng coù ñuû nieàm tin, thì roài ngay khi 

maáy oâng ñaõ khoâng laøm gì heát, maáy oâng ñaõ ñeán choã ñoù roài. Neáu maáy 

oâng khoâng cho ñeå cho tö töôûng ñi vaøo moïi chuyeän trong möôøi phöông 

theá giôùi, thì maáy oâng ñaõ thöïc chöùng noù. Moãi ngaøy taát caû maáy oâng ñeàu 

noùi ngaøn vaïn thöù. Khoâng coù caùi gì maø maáy oâng khoâng coá noùi. Theá thì 

taïi sao maáy oâng khoâng laõnh hoäi? Chæ vì maáy oâng khoâng coù ñuû nieàm tin. 

Neáu maáy oâng coù ñuû nieàm tin, thì maáy oâng khoâng caàn phaûi noùi gì heát. 

Neáu maáy oâng khoâng cho ñeå cho tö töôûng chen vaøo caùi ñöôïc noùi bôûi chö 

Nhö Lai trong tam giôùi, thì roài maáy oâng coù theå laõnh hoäi trong moät khaéc. 

Moïi ngöôøi! Ñaõ tôùi choã maø laõo Taêng noùi chöa? Caùi coång cuûa laõo Taêng 

chæ ñeå noùi cho vieäc thöïc chöùng, khoâng cho vieäc hieåu bieát. Neáu noù daønh 

cho nhöõng ai kinh nghieäm sanh töû, thì noù phaûi ñöôïc thöïc chöùng moät 

caùch chaân thaät. Neáu maáy oâng laø ngöôøi hoïc caùi töï ngaõ vaø caùi ngaõ cuûa 

ngöôøi khaùc, thì roài maáy oâng khoâng phaûi chòu söï cheá dieãu. Nhöng neáu 

maáy oâng ñang ñi tìm moät söï hieåu bieát ñaëc bieät naøo ñoù, tìm kieám noù 

trong hình töôùng hay ngoân ngöõ, thì roài maáy oâng seõ thay theá aán chöùng 

thaät baèng hình töôùng. Keát quaû seõ laø: 'Neáu maáy oâng coá khöû tröø nhöõng 

boä toäc, hoï seõ ñöùng leân laøm loaïn.' Neáu maáy oâng daïy ngöôøi khaùc chæ laø 

laøm haïi hoï maø thoâi! Döôùi coång cuûa laõo Taêng khoâng coù vieäc gì caû. Maáy 

oâng coù laõnh hoäi khoâng? Khi moät ngöôøi ñieác thoåi saùo, khoâng nghe gì toát 

xaáu!" 

Lyù Thieàn Cuõng Töï Khôi Môû Y Nhö Ñaøo Saâu Xuoáng Taûng Ñaù Cuûa 

Taâm Thöùc!: Khi Phaùp Dieãn rôøi khoûi Thaùi Bình, Thanh Vieãn töø giaû 

ngaøi, vaø traûi qua muøa kieát haï ôû Töông Sôn, ôû ñaây sö keát baïn thaâm giao 

vôùi Linh Nguyeân Thieàn Sö. Baáy giôø Thanh Vieãn xin chæ giaùo raèng: 

“Gaàn ñaây, toâi coù bieát moät vò toân tuùc ôû ñoâ thaønh, nhöõng lôøi cuûa ngaøi 
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hình nhö  hôïp vôùi tri thöùc cuûa toâi raát nhieàu.” Nhöng Linh Nguyeân 

khuyeân sö haõy ñeán vôùi Phaùp Dieãn, ngaøi voán laø vò toân sö baäc nhaát trong 

thieân haï, vaø noùi theâm raèng nhöõng ai maø lôøi noùi nghe ra nhö deã hieåu, hoï 

chæ laø oâng thaày tri giaûi chôù khoâng phaûi laø nhöõng Thieàn sö thaät söï. 

Thanh Vieãn theo lôøi khuyeân cuûa baïn, trôû veà vôùi thaày cuõ. Vaøo moät ñeâm 

laïnh, sö ngoài moät mình vaø coá kheâu saùng ñoáng tro trong loø löûa thöû xem 

coù coøn laïi moät chuùt than ñoû naøo khoâng, sö thaáy taän döôùi ñoáng tro coù 

moät cuïc than nhoû xíu baèng haït ñaäu. Sö töï nhuû raèng lyù cuûa Thieàn cuõng 

töï khôi môû y nhö ñaøo saâu xuoáng taûng ñaù cuûa taâm thöùc. Sö ñaët quyeån söû 

Thieàn goïi laø Truyeàn Ñaêng Luïc treân baøn, môû maét nhìn vaøo tieåu söû cuûa 

Phaù Taùo Ñoïa, boãng döng taâm trí khai thoâng maø ñöôïc chöùng ngoä. 

Tu Taäp Tö Nieäm Buoâng Lung: Moät hoâm Thieàn sö Trieäu Chaâu 

Toøng Thaåm thöôïng ñöôøng daïy chuùng: "Phaät ñoàng khoâng neân ñöa vaøo 

loø, Phaät goã khoâng neân cho vaøo löûa, Phaät ñaát khoâng neân cho vaøo nöôùc. 

Phaät thaät ngöï beân trong." Theo Thieàn Sö Linh Moäc Ñaïi Chuyeát Trinh 

Thaùi Lang trong boä Thieàn Luaän, Taäp III, trong giôùi haïn cuûa thöïc taïi, 

treân cô sôû cuûa chaân lyù tuyeät ñoái, khoâng coù gì ñeå caùc baïn baùm vaøo. Khi 

khoâng moät tö nieäm naøo khuaáy ñoäng trong caùc baïn, seõ khoâng coù loãi laàm 

naøo. Ñeå ñaït ñeán chieàu saâu cuûa Chaân nhö, caùc baïn chæ caàn ngoài xuoáng 

moät caùch tónh laëng, cho laø hai möôi hoaëc ba möôi naêm, vaø neáu caùc baïn 

vaãn khoâng hieåu, haõy chaët ñöùt caùi ñaàu cuûa laõo giaø naøy. Taát caû moïi thöù 

ñeàu gioáng nhö moät giaác chieâm bao, moät thò kieán, moät nuï hoa sieâu traàn, 

theo ñuoåi chuùng laø moät vieäc hoaøn toaøn voâ taùc duïng. Khi caùc baïn coù theå 

keàm giöõ tö nieäm, khoâng ñeå chuùng buoâng lung, moïi chuyeän seõ toát ñeïp 

vôùi caùc baïn. 

Kieåm Soaùt Tö Töôûng Trong Taâm: Töï kieåm soaùt tö töôûng trong taâm 

mình laø yeáu toá chính daãn ñeán haïnh phuùc. Ñoù chính laø naêng löïc naèm sau 

taát caû moïi thaønh töïu chaân chính. Nhaát cöû nhaát ñoäng maø thieáu söï töï 

kieåm soaùt tö töôûng trong taâm mình seõ khoâng ñöa mình ñeán muïc ñích 

naøo caû. Chæ vì khoâng töï kieåm ñöôïc tö töôûng cuûa mình maø bao nhieâu 

xung ñoät xaûy ra trong taâm. Vaø neáu nhöõng xung ñoät phaûi ñöôïc kieåm 

soaùt, neáu khoâng noùi laø phaûi loaïi tröø, ngöôøi ta phaûi keàm cheá nhöõng tham 

voïng vaø sôû thích cuûa mình, vaø coá gaéng soáng ñôøi töï cheá vaø thanh tònh. 

Ai trong chuùng ta cuõng ñeàu bieát söï lôïi ích cuûa vieäc luyeän taäp thaân theå. 

Tuy nhieân, chuùng ta phaûi luoân nhôù raèng chuùng ta khoâng chæ coù moät 

phaàn thaân theå maø thoâi, chuùng ta coøn coù caùi taâm vôùi voâ soá tö töôûng, vaø 

taâm cuõng caàn phaûi ñöôïc reøn luyeän. Reøn luyeän taâm hay thieàn taäp laø yeáu 
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toá chaùnh ñöa ñeán söï töï chuû laáy mình, cuõng nhö söï thoaûi maùi vaø cuoái 

cuøng mang laïi haïnh phuùc. Ñöùc Phaät daïy: “Daàu chuùng ta coù chinh phuïc 

caû ngaøn laàn, caû ngaøn ngöôøi ôû chieán tröôøng, tuy vaäy ngöôøi chinh phuïc vó 

ñaïi nhaát laø ngöôøi töï chinh phuïc ñöôïc laáy mình.” Chinh phuïc chính mình 

khoâng gì khaùc hôn laø töï chuû, töï laøm chuû laáy mình hay töï kieåm soaùt tö 

töôûng trong taâm mình. Noùi caùch khaùc, chinh phuïc laáy mình coù nghóa laø 

naém vöõng phaàn taâm linh cuûa mình, laøm chuû nhöõng kích ñoäng, nhöõng 

tình caûm, nhöõng öa thích vaø gheùt boû, vaân vaân, cuûa chính mình. Vì vaäy, 

töï ñieàu khieån mình laø moät vöông quoác maø ai cuõng ao öôùc ñi tôùi, vaø teä 

haïi nhaát laø töï bieán mình thaønh noâ leä cuûa duïc voïng. Theo Hoøa Thöôïng 

Piyadassi trong quyeån “Con Ñöôøng Coå Xöa,” kieåm soaùt taâm laø maáu 

choát ñöa ñeán haïnh phuùc. Noù laø vua cuûa moïi giôùi haïnh vaø laø söùc maïnh 

ñaèng sau moïi söï thaønh töïu chaân chaùnh. Chính do thieáu kieåm soaùt taâm 

maø caùc xung ñoät khaùc nhau ñaõ daáy leân trong taâm chuùng ta. Neáu chuùng 

ta muoán kieåm soaùt tö töôûng trong taâm mình, chuùng ta phaûi hoïc caùch 

buoâng xaû nhöõng khaùt voïng vaø khuynh höôùng cuûa mình vaø phaûi coá gaéng 

soáng bieát töï cheá, khaéc kyû, trong saïch vaø ñieàm tónh. Chæ khi naøo taát caû 

nhöõng tö töôûng trong taâm chuùng ta ñöôïc cheá ngöï vaø höôùng vaøo con 

ñöôøng tieán hoùa chaân chaùnh, luùc ñoù taâm cuûa chuùng ta môùi trôû neân höõu 

duïng cho ngöôøi sôû höõu noù vaø cho xaõ hoäi. Moät caùi taâm loaïn ñoäng, 

phoùng ñaõng laø gaùnh naëng cho caû chuû nhaân laãn moïi ngöôøi. Taát caû nhöõng 

söï taøn phaù treân theá gian naày ñeàu taïo neân bôûi nhöõng con ngöôøi khoâng 

bieát cheá ngöï taâm mình. 

Chuyeån Hoùa Tö Töôûng Trong Taâm Thöùc: Haønh giaû tu Phaät neân 

luoân nhôù raèng trong tu taäp, söï chuyeån hoùa tö töôûng trong taâm thöùc laø 

moät trong caùc phöông phaùp tu taäp coù theå giuùp ngöôøi ta ñaït ñöôïc giaûi 

thoaùt hay giaùc ngoä. Ñaây laø caùch giuùp chuùng ta soáng töøng giaây töøng 

phuùt moät caùch vieân maõn, thí duï nhö  khi chuùng ta röûa cheùn dóa hay giaët 

quaàn aùo, chuùng ta coù theå taâm nieäm ‘Ta nguyeän giuùp cho moïi ngöôøi coù 

ñöôïc taâm thöùc thanh tònh, khoâng coøn nhöõng taâm thaùi nhieãu loaïn u meâ.’ 

Coù nhieàu phöông caùch tænh thöùc veà nhöõng Tö Töôûng trong tu taäp taäp 

Phaät giaùo. Thöù nhaát laø ngoài moät mình taäp trung taâm vaøo nhöõng tö 

töôûng. Thöù nhì laø quan saùt nhöõng tö töôûng thieän vaø aûnh höôûng tinh thaàn 

cuûa chuùng. Thöù ba laø quan saùt nhöõng tö töôûng coù haïi vaø thaáy chuùng 

laøm tinh thaàn xaùo troän theá naøo. Thöù tö laø ñöøng coá yù cöôõng laïi nhöõng tö 

töôûng, vì caøng cöôõng laïi baïn caøng phaûi chaïy theo. Thöù naêm laø haõy 

quan saùt nhöõng tö töôûng moät caùch voâ tö vaø taïo cô hoäi ñeå vöôït qua 
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chuùng. Söï chuyeån ñoäng vöôït qua tö töôûng vaø kieán thöùc mang laïi an laïc, 

hoøa hôïp vaø haïnh phuùc. Chæ quan saùt nhöõng tö töôûng, töø töø baïn seõ hieåu 

ñöôïc caùch kieåm soaùt nhöõng tö töôûng toäi loãi vaø khuyeán khích caùc tö 

töôûng thieän. Thöù saùu laø trong sinh hoaït haèng ngaøy, coá gaéng quan saùt 

tieán trình suy nghó cuûa baïn. Chæ quan saùt chöù ñöøng ñoàng nhaát vôùi tieán 

trình.  

Nhöõng Yeáu Toá Taäp Trung Tö Töôûng: Chuùng ta, nhöõng ngöôøi bình 

thöôøng, thöôøng nghó raèng söï oàn aøo, tieáng xe chaïy, tieáng ngöôøi noùi, hình 

aûnh beân ngoaøi laø nhöõng chöôùng ngaïi ñeán quaáy nhieãu chuùng ta khieán 

chuùng ta phoùng taâm, trong khi chuùng ta ñang caàn söï yeân tænh. Kyø thaät, 

ai quaáy nhieãu ai? Coù leõ chính chuùng ta laø ngöôøi quaáy nhieãu chuùng. Xe 

coä, aâm thanh vaãn hoaït ñoäng theo ñöôøng loái töï nhieân cuûa chuùng. Chuùng 

ta quaáy nhieãu chuùng baèng nhöõng yù töôûng sai laàm cuûa chuùng ta, cho 

raèng chuùng ôû ngoaøi chuùng ta. Chuùng ta cuõng bò dính chaët vaøo yù töôûng 

muoán duy trì söï yeân laëng, muoán khoâng bò quaáy nhieãu. Phaûi hoïc ñeå thaáy 

raèng chaúng coù caùi gì quaáy nhieãu chuùng ta caû, maø chính chuùng ta ñaõ ra 

ngoaøi ñeå quaáy nhieãu chuùng. Haõy nhìn cuoäc ñôøi nhö moät taám göông 

phaûn chieáu chuùng ta. Khi taäp ñöôïc caùch naày thì chuùng ta tieán boä trong 

töøng thôøi khaéc, vaø moãi kinh nghieäm cuûa chuùng ta ñeàu laøm hieån loä chaân 

lyù vaø mang laïi söï hieåu bieát. Moät caùi taâm thieáu huaán luyeän thöôøng chöùa 

ñaày lo aâu phieàn muoän. Bôûi theá chæ moät chuùt yeân tònh do thieàn ñem laïi 

cuõng deã khieán cho chuùng ta dính maéc vaøo ñoù. Ñoù laø söï hieåu bieát sai 

laàm veà söï an tònh trong thieàn. Coù ñoâi luùc chuùng ta nghó raèng mình ñaõ 

taän dieät ñöôïc tham saân si, nhöng sau ñoù chuùng ta laïi thaáy bò chuùng traøn 

ngaäp. Thaät vaäy, tham ñaém vaøo söï an tònh coøn teä hôn laø dính maéc vaøo 

söï dao ñoäng. Bôûi vì khi dao ñoäng, ít ra chuùng ta coøn muoán thoaùt ra khoûi 

chuùng; trong khi ñoù chuùng ta raát haøi loøng löu giöõ söï an tònh vaø mong 

muoán ñöôïc ôû maõi trong ñoù. Ñoù chính laø lyù do khieán chuùng ta khoâng theå 

tieán xa hôn trong haønh thieàn. Vì vaäy, khi ñaït ñöôïc hyû laïc, baïn haõy töï 

nhieân, ñöøng dính maéc vaøo chuùng. Duø höông vò cuûa söï an tònh coù ngoït 

ngaøo ñi nöõa, chuùng ta cuõng phaûi nhìn chuùng döôùi aùnh saùng cuûa voâ 

thöôøng, khoå vaø voâ ngaõ. haønh thieàn nhöng ñöøng mong caàu phaûi ñaït ñöôïc 

taâm ñònh hay baát cöù möùc ñoä tieán boä naøo. Chæ caàn bieát taâm coù an tònh 

hay khoâng an tònh, vaø neáu coù an tònh thì möùc ñoä cuûa noù nhieàu hay ít maø 

thoâi. Laøm ñöôïc nhö vaäy thì taâm cuûa chuùng ta seõ töï ñoäng phaùt trieån. 

Phaûi coù söï chuù taâm kieân coá thì trí tueä môùi phaùt sanh. Chuù taâm nhö baät 

ñeøn vaø trí tueä laø aùnh saùng phaùt sanh do söï baät ñeøn ñoù. Neáu khoâng baät 
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ñeøn thì ñeøn seõ khoâng saùng, nhöng khoâng neân phí thì giôø vôùi caùi baät 

ñeøn. Cuõng vaäy ñònh taâm chæ laø caùi cheùn troáng khoâng, trí tueä laø thöïc 

phaåm ñöïng trong caùi cheùn aáy. Ñöøng dính maéc vaøo ñoái töôïng nhö dính 

maéc vaøo moät loaïi chuù thuaät. Phaûi hieåu muïc tieâu cuûa noù. neáu chuùng ta 

thaáy nieäm Phaät khieán chuùng ta deã chuù taâm thì nieäm Phaät, nhöng ñöøng 

nghó sai laàm raèng nieäm Phaät laø cöùu caùnh trong vieäc tu haønh. Nhöõng taäp 

luyeän cuûa nhaø Du Giaø thaät ra cuõng gioáng nhö caùc nhaø thuoäc hoïc phaùi 

Du Giaø Luaän cuûa Phaät Giaùo. “Yogacara” coù nghóa laø “thöïc haønh söï taäp 

trung tö töôûng” vaø coù nhieàu ñieåm chung vôùi trieát lyù Du Giaø. Du Giaø 

Luaän laø Duy Taâm Luaän cuûa Phaät Giaùo do Ngaøi Voâ Tröôùc ñeà xöôùng vaø 

ñöôïc em ngaøi laø Theá Thaân heä thoáng hoùa thaønh hoïc thuyeát Duy Thöùc vaø 

Ngaøi Huyeàn Trang ñöa vaøo Trung Quoác thaønh Phaùp Töôùng toâng. Theo 

Nghóa Tònh, nhaø chieâm baùi noåi tieáng cuûa Trung Hoa veà AÁn Ñoä, hoïc 

thuyeát naày laø moät trong hai tröôøng phaùi Ñaïi Thöøa ôû AÁn Ñoä (Trung 

Luaän vaø Du Giaø Luaän). Theo Du Giaø, coù taùm yeáu toá taäp trung tö töôûng: 

cheá giôùi, noäi cheá, toïa phaùp. Soå töùc (quaùn hôi thôû), cheá caûm, toång trì, 

tónh löï, vaø ñaúng trì (taäp trung tö töôûng). 

 

Cultivating Thoughts in Mind & Consciousnesses 

Means to Dry Up the Unceasing Stream of Rebirths 

 

A Summary of Thoughts in Mind & Consciousnesses: According to 

Buddhism, thinking is to take cinder blocks of concepts from the 

memory warehouse and build monuments. We call these hovels and 

palaces “thoughts.” But such thinking, by itself, has no creative value. 

It is only when lit by understanding that thinking takes on real 

substance. Understanding does not arise as a result of thinking. It is a 

result of the long process of conscious awareness. Sometimes 

understanding can be translated into thoughts, but often thoughts are 

too rigid and limited to carry much understanding. Sometimes a look or 

a laugh expresses understanding much better than words or thoughts. 

Thoughts include good and bad. Bad or evil or negative thoughts 

include resentment, greed, jealousy, anger, wishing to harm others, 

wrong views, slander, lying, arrogance, stealing, sexual misconduct, 

substance abuse, double-tongued, harsh speech, bad attitudes, wrong 

discernments, faithlessness, ignorance, thought of killing, and causing 

trouble, etc. In the Satipatthana Sutra, the Buddha explained His Way 
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of Enlightenment. Here, mental objects are mindfully examined and 

observed as they arise within. The task here is to be aware of the 

thoughts that arise and pass away within the mind. You must slowly 

understand the nature of thoughts. You must know how to make use of 

the good thoughts and avoid the danger of the harmful thoughts. Your 

thoughts need constant watching if the mind is to be purified. Thought 

to injure others is the wish to injure others. According to the 

Dharmapada Sutra, verse 125, the Buddha taught: “Whoever harms a 

harmless person who is pure and guiltless, the evil falls back upon that 

fool, like dust thrown against the wind.” According to Mahamudra 

Master, an Indian famous monk: “Thought is like a horse, let it go free, 

just like a dove released from a ship in the middle of the infinite ocean. 

For just as the bird finds nowhere to land but back on the ship, thoughts 

have no place to go other than returning to their place of origin.” Thus, 

Mahamudra Master wrote a verse on “Thought” as follow: 

 Clouds that drift in the sky have no roots. 

 They have no home. 

 Conceptual thoughts that float in the mind are the same. 

 When we see the nature of mind,  

 All discrimination ends. 

The Practice Must Be Apart From Thought!: In Buddhism, the 

function of perception is recognition of objects both physical and 

mental. Perception, like feeling, also is sixfold: perception of forms, 

sounds, smells, tastes, bodily contacts, and mental objects. Perception 

in Buddhism is not used in the sense that some Western philosophers 

like Bacon, or Descartes, etc. used the term, but as a mere sense 

perception. There is a certain affinity between awareness (a function of 

consciousness) and recognition (a function of perception). While 

consciousness becomes aware of an object, simultaneously the mental 

factor of perception takes the distinctive mark of the object and thus 

distinguishes it from other objects. This distinctive mark is instrumental 

in cognizing the object a second and a third time, and in fact, every 

time we become aware of the object. Thus, it is perception that brings 

about memory. One day, Foyan entered the hall and addressed the 

monks, saying, "The great practice must be apart from thought. And 

within the gate of this practice the emphasis is on giving up effort. If 

only a person can give up emotional thoughts and recognize that the 
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three worlds are empty, then he can realize this practice. Any other 

practice besides this will be terribly difficult. Have you heard the old 

story of the Vinaya monk? He upheld all the precepts all of his life. 

When he was walking at night he stepped on something that made a 

loud noise. He thought it was a toad, and inside of this toad were 

countless toad eggs. The monk was scared out of his wits and passed 

out from fright. He dreamed that hundreds of toads were coming after 

him, demanding their lives. The monk was utterly terrified. When dawn 

came around he saw that he had just stepped on a dried-out eggplant. 

The monk realizing the unreliable nature of his thoughts, then ceased 

such thinking, and realized the empty nature of the three realms. After 

this he could begin doing genuine practice. Now, I ask you all, was the 

thing that the monk stepped on in the night a toad? Or was it an 

eggplant? If it was a toad, then in the morning, how was it an eggplant? 

And if it was an eggplant, there still seemed to be toads who demanded 

their lives. Have you rid of yourself of all these visions? I'll check to 

see if you understand. If you've gotten rid of the fear of the toads, do 

you still have the eggplant there? You must have no eggplant either! 

The noon bell has been struck. You've stood here long enough!" 

When No Thought Interferes with the Buddhadharma, You'd 

Understand in a Moment!: One day, Foyan entered the hall. He 

nodded his head to the assembly. A monk came forward and said, 

"Today, I encountered something..." Foyan said, "Don't speak 

foolishness!" Foyan also said, "Every day all of you do a thousand or 

ten thousand things. There's nothing you don't try to do. So why is it 

you don't understand? It's because your faith isn't sufficient. If your 

faith were sufficient, then even if you did nothing, you'd arrive at it. If 

you don't give a thought to all the affairs of the world in the ten 

directions, then you'll realize it. Every day you all say a thousand or ten 

thousand things. There's nothing you don't try to say. So why is it you 

don't understand? It's because your faith isn't sufficient. If your faith 

were sufficient, then you'd need say nothing at all. If you didn't give a 

thought to what has been said by all the Tathagatas of the three worlds, 

then you'd understand in a moment. Everyone! Have you reached the 

field of which I speak? This gate of mine can only be spoken of in 

terms of authentic realization, not in terms of understanding. If it is to 

be for the sake of those who experience life and death, then it must be 
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intimately realized. If you are someone who studies self and other, 

then you won't suffer ridicule. But if you go seeking some special 

understanding, looking for it in form or words, then you will substitute 

form for the authentic seal. The result will be, 'If you try to exterminate 

the tribes, they will arise in rebellion.' If you teach others you'll just 

harm them! In this gate of mine there are no affairs. Do you 

understand? When a deaf person plays the reed flute, good and evil are 

nowhere heard!" 

The Truth of Zen Would Also Reveal Itself As One Dug Down the 

Rock-Bed of Consciousness!: When Fa-Yen moved away from T’ai-

P’ing, Ch’ing-Yuan left him, and spent the summer at Ching-Shan, 

where he got very well acquainted with Ling-Yuan. Ch’ing-Yuan now 

asked his advice, saying, ‘Lately, I have come to know of a master in 

the city whose sayings seem to suit my intelligence much better.’ But 

Ling-Yuan persuaded him to go to Fa-Yen who was the best of Zen 

masters of the day, adding that those whose words he seemed to 

understand best were merely teachers of philosophy and not real Zen 

masters. Ch’ing-Yuan followed his friend’s advice, and came back to is 

former master. One cold night he was sitting alone and tried to clear 

away the ashes in the fire-place to see if there were any piece of live 

charcoal left. One tiny piece as large as a pea happened to be 

discovered way down in the ashes. He then reflected the truth of Zen 

would also reveal itself as one dug down the rock-bed of 

consciousness. He took up the history of Zen known as the 

Transmission of the Lamp from his desk, and his eye fell upon the story 

of the P’o-Tsao-To (broken range), which unexpectedly opened his 

mind to a state of enlightenment.   

Cultivating Wandering Thoughts: One day Zen master Chao-chou 

T'sung-shen (Joshu) entered the hall and preached the assembly: "The 

bronze Buddha is not to be placed in the furnace, the wooden Buddha 

is not to be placed in the fire, the clay Buddha is not to be placed in the 

water. The true Buddha sits in the interior... According to Zen Master 

D. T. Suzuki in Essays in Zen Buddhism, Volume III, in the limit of 

reality, in the ground of absolute truth, there is nothing there to which 

you get yourselves attached. When no thoughts are stirred within 

yourselves, no faults are committed anywhere. In order to reach the 

depth of Reality, only sit down quietly, say, for twenty or thirty years, 
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and if you still fail to understand, cut off this old man's head. All things 

are like a dream, a vision, an ethereal flower, and to run after them is 

an altogether idle occupation. When you can keep your thoughts from 

wandering about, all things will go well with you." 

Control of Thoughts in the Mind: Control of thoughts in one’s own 

mind is the key to happiness. It is the force behind all true 

achievement. The movement of a man void of control of thoughts in 

mind are purposeless. It is owing to lack of control of thoughts that 

conflicts of diverse kinds arise in man’s mind. And if conflicts are to be 

controlled, if not eliminated, man must give less rein to his longings 

and inclinations and endeavor to live a life self-governed and pure. 

Everyone is aware of the benefits of physical training. However, we 

should always remember that we are not merely bodies, we also 

possess a mind with innumerable thoughts which needs training. Mind 

training or meditation is the key to self-mastery and to that contentment 

which finally brings happiness. The Buddha once said: “Though one 

conquers in battle thousand times thousand men, yet he is the greatest 

conqueror who conquers himself.” This is nothing other than “training 

of your own monkey mind,” or “self-mastery,” or “control of thoughts 

in your own mind.” In other words, it means mastering our own mental 

contents, our emotions, likes and dislikes, and so forth. Thus, “self-

mastery” is the greatest kingdom a man can aspire unto, and to be 

subject to our own passions is the most grievous slavery. According to 

Most Venerable Piyadassi in “The Buddha’s Ancient Path,” control of 

the mind is the key to happiness. It is the king of virtues and the force 

behind all true achievement. It is owing to lack of control that various 

conflicts arise in man’s mind. If we want to control thoughts in our 

mind, we must learn to give free to our longings and inclinations and 

should try to live self-governed, pure and calm. It is only when all the 

thoughts in mind are controlled that they become useful for its 

possessor and for others. All the havoc happened in the world is caused 

by men who have not learned the way of mind control. 

Thought Transformation in Mind & Consciousnesses: Buddhist 

practitioners should always remember that in cultivation, thought 

transformation is one of the methods of cultivation that can help people 

achieve liberation or enlightenment. This is a way to live each moment 

to the fullest, for example, when we  wash dishes or clothes, we think 
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‘may I help all beings cleanse their minds of disturbing attitudes and 

obscurations.’ There are many methods of mindfulness of thoughts and 

mental states in Buddhist cultivation. First, to sit alone and concentrate 

the mind on the thoughts. Second, to watch the good thoughts and 

observe how they affect your mental state. Third, to watch the harmful 

thoughts and observe how they disturb your mental state. Fourth, do not 

try to fight with the thoughts, for the more you try to fight them, the 

more you have to run with them. Fifth, simply observe the thoughts 

dispassionately and so create the opportunity to go beyond them. The 

moving beyond all thoughts and knowledge bring peace, harmony, and 

happiness. Simply observe these thoughts, you will slowly come to 

understand how to control evil thoughts and to encourage good 

thoughts. Sixth, in the course of your working day, try to observe your 

thinking process. Simply observe and do not identify with this process. 

Facts for Concentration of Thought: We, normal people, usually 

think that noises, cars, voices, sights, and so forth, are distractions that 

come and bother us when we want to be quiet. But who is bothering 

whom? Actually, we are the ones who go and bother them. The car, the 

sound, the noise, the sight, and so forth, are just following their own 

nature. We bother things through some false idea that they are outside 

of us and cling to the ideal of remaining quiet, undisturbed. We should 

learn to see that it is not things that bother us, that we go out to bother 

them. We should see the world as a mirror. It is all a reflection of mind. 

When we know this, we can grow in every moment, and every 

experience reveals truth and brings understanding. Normally, the 

untrained mind is full of worries and anxieties, so when a bit of 

tranquility arises from practicing meditation, we easily become 

attached to it, mistaking states of tranquility for the end of meditation. 

Sometimes we may even think we have put an end to lust or greed or 

hatred, only to be overwhelmed by them later on. Actually, it is worse 

to be caught in calmness than to be stuck in agitation, because at least 

we will want to escape from agitation, whereas we are content to 

remain in calmness and not go any further. Thus, when extraordinarily 

blissful, clear states arise from insight meditation practice, do not cling 

to them. Although this tranquility has a sweet taste, it too, must be seen 

as impermanent, unsatisfactory, and empty. Practicing meditation 

without thought of attaining absorption or any special state. Just know 
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whether the mind is calm or not and, if so, whether a little or a lot. In 

this way it will develop on its own. Concentration must be firmly 

established for wisdom to arise. To concentrate the mind is like turning 

on the switch, there is no light, but we should not waste our time 

playing with the switch. Likewise, concentration is the empty bowl and 

wisdom is the food that fills it and makes the meal. Do not be attached 

to the object of meditation such as a mantra. Know its purpose. If we 

succeed in concentrating our mind using the Buddha Recitation, let the 

Buddha recitation go, but it is a mistake to think that Buddha recitation 

is the end of our cultivation. The practices of the Yogin are actually 

similar to those of the Yogacara School of Buddhism. “Yogacara” 

means “the practice of self-concentration” and has several things in 

common with the Yoga philosophy. The Yogacara School is Buddhist 

idealism taught by Asanga, sytematized by his brother Vasubandhu as 

the Theory of Mere Ideation (Vijnaptimatrata), and introduced to China 

by Hsuan-Tsang as the Dharmalaksana (Fa-Hsiang) School. According 

to I-Ching, a famous traveler in India, it was one of the only two 

Mahayana School in India (Madhyamika and Yogacara). According to 

the Yogacara Bhumi Sastra, there are eight factors of Yoga abstraction 

or concentration: restraint (yama (skt), minor restraint (niyama (skt), 

sitting (asana (skt), restraint of breaths (pranayama (skt), withdrawal of 

senses (pratyahara (skt), retention of mind (dharana (skt), concentration 

of mind (dhyana (skt), and concentration of thought (samadhi (skt).  
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Chöông Saùu Möôi Hai 

Chapter Sixty-Two 

 

Taâm Thöùc Theo Kinh Laêng Giaø 

 

Ngöôøi ta noùi kinh Laêng Giaø ñöôïc ñöùc Phaät thuyeát giaûng treân ñaûo 

Laêng Giaø, baây giôø laø Tích Lan. Kinh Laêng Giaø laø giaùo thuyeát trieát hoïc 

ñöôïc Ñöùc Phaät Thích Ca Maâu Ni thuyeát treân nuùi Laêng Giaø ôû Tích Lan. 

Coù leõ kinh naày ñöôïc soaïn laïi vaøo theá kyû thöù tö hay thöù naêm sau Taây 

Lòch. Kinh nhaán maïnh veà taùm thöùc, Nhö Lai Taïng vaø “tieäm ngoä,” qua 

nhöõng tieán boä töø töø trong thieàn ñònh; ñieåm chính trong kinh naày coi kinh 

ñieån laø söï chæ baøy nhö tay chæ; tuy nhieân ñoái töôïng thaät chæ ñaït ñöôïc 

qua thieàn ñònh maø thoâi.  Kinh coù boán baûn dòch ra Haùn töï, nay coøn löu 

laïi ba baûn. Baûn dòch ñaàu tieân do Ngaøi Phaùp Hoä Ñaøm Ma La saùt dòch 

giöõa nhöõng naêm 412 vaø 433, nay ñaõ thaát truyeàn; baûn thöù nhì do ngaøi 

Caàu Na Baït Ñaø La dòch vaøo naêm 443, goïi laø Laêng Giaø A Baït Ña La 

Baûo Kinh, goàm 4 quyeån,  coøn goïi laø Töù Quyeån Laêng Giaø; baûn thöù ba 

do Ngaøi Boà Ñeà Löu Chi dòch sang Haùn töï vaøo naêm 513, goàm 10 quyeån, 

goïi laø Nhaäp Laêng Giaø Kinh; baûn thöù tö do Ngaøi Thöïc Xoa Nan Ñaø  

dòch vaøo nhöõng naêm 700 ñeán 704 ñôøi Ñöôøng, goïi laø Ñaïi Thöøa Nhaäp 

Laêng Giaø Kinh, goàm 7 quyeån, neân coøn goïi laø Thaát Quyeån Laêng Giaø. 

Ñaây laø moät trong nhöõng boä kinh maø hai tröôøng phaùi Du Giaø vaø Thieàn 

toâng laáy laøm giaùo thuyeát caên baûn. Kyø thaät boä kinh naày ñöôïc Toå Boà Ñeà 

Ñaït Ma chaáp thuaän nhö laø boä giaùo ñieån ñöôïc nhaø Thieàn thöøa nhaän. 

Trong Kinh Laêng Giaø, Ñöùc Phaät Thích Ca Maâu Ni ñaõ tieân ñoaùn raèng, 

“veà sau naày taïi mieàn nam AÁn Ñoä seõ xuaát hieän moät vò ñaïi sö ñaïo cao 

ñöùc troïng teân laø Long Thoï. Vò naày seõ ñaït ñeán sô ñòa Boà Taùt vaø vaõng 

sanh Cöïc Laïc.” Ñaây laø moät trong nhöõng baûn kinh quan troïng trong 

tröôøng phaùi Thieàn Ñaïi thöøa. Ngöôøi ta cho raèng ñaây laø kinh vaên traû lôøi 

cho nhöõng caâu hoûi cuûa Boà Taùt Mahamati. Kinh coøn thaûo luaän roäng raõi 

veà hoïc thuyeát, bao goàm moät soá giaùo thuyeát lieân heä tôùi tröôøng phaùi Du 

Giaø. Trong soá ñoù giaùo thuyeát veà “Baùt Thöùc,” maø caên baûn nhaát laø “Taøng 

Thöùc,” goàm nhöõng chuûng töû cuûa haønh ñoäng. Kinh vaên nhaán maïnh veà tö 

töôûng “Thai Taïng” vì söï xaùc nhaän raèng taát caû chuùng sanh ñeàu coù Phaät 

taùnh, vaø Phaät taùnh aáy chæ hieån loä qua thieàn taäp. Kinh Laêng Giaø coù aûnh 

höôûng raát lôùn taïi caùc xöù Ñoâng AÙ, ñaëc bieät laø trong caùc tröôøng phaùi veà 

Thieàn. Trong Kinh Laêng Giaø, “Taâm Thöùc” coù nghóa laø toaøn boä maùy 
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moùc cuûa taâm thöùc. Khi “Citta” ñöôïc keøm theo vôùi “Mana” vaø 

“Vijnana,” thì noù töông öùng vôùi caùi taâm thöùc thöïc nghieäm, töùc laø 

“Citta” trong khía caïnh töông ñoái  cuûa noù cuøng vôùi söï phaân bieät sai 

laàm. 

Theo kinh Laêng Giaø, coù ba loaïi thöùc: Thöù nhaát laø Chaân Thöùc hay 

Nhö Lai taïng, töï tính thanh tònh khoâng ueá nhieãm, hay thöùc A Laïi Da, 

hay thöùc thöù taùm. Thöù nhì laø Hieän Thöùc hay Taïng Thöùc hay chaân taâm 

cuøng vôùi voâ minh hoøa hôïp maø sinh ra phaùp nhieãm, tònh, xaáu toát. Thöù ba 

laø Phaân Bieät Söï Thöùc hay Chuyeån Thöùc, do thöùc vôùi caûnh töôùng beân 

ngoaøi laøm duyeân hieän leân maø phaùt sinh töø nguõ quan (maét, tai, muõi, 

löôõi, thaân). Kinh Laêng Giaø cuõng ñeà caäp veà taùm thöùc. Trong taùm thöùc, 

saùu thöùc ñaàu bao goàm: Nhaõn thöùc (Caksur-vijnana (skt), Nhó thöùc( 

Srotra-vijnana (skt), Tyû thöùc (Ghrana-vijnana (skt), Thieät thöùc (Jihva-

vijnana (skt), Thaân thöùc (Kaya-vijnana (skt), YÙ thöùc (Mano-vijnana 

(skt) hay söï suy nghó phoái hôïp vôùi caùc caên. Hai thöùc sau bao goàm: Maït-

Na thöùc hay YÙ caên. Ñaây laø lyù trí taïo ra moïi hö voïng. Noù chính laø 

nguyeân nhaân gaây ra baûn ngaõ (taïo ra hö voïng veà moät caùi “toâi” chuû theå 

ñöùng taùch rôøi vôùi theá giôùi khaùch theå). Maït Na Thöùc cuõng taùc ñoäng nhö 

laø cô quan chuyeån vaän “haït gioáng” hay “chuûng töû” cuûa caùc kinh 

nghieäm giaùc quan ñeán thöùc thöù taùm (hay taøng thöùc). A Laïi Da thöùc hay 

Taøng thöùc. Taøng thöùc laø nôi chöùa ñöïng taát caû chuûng töû cuûa caùc thöùc, töø 

ñaây töông öùng vôùi caùc nhaân duyeân, caùc haït gioáng ñaëc bieät laïi döôïc 

thöùc Maït Na chuyeån vaän ñeán saùu thöùc kia, keát thaønh haønh ñoäng môùi 

ñeán löôït caùc haønh ñoäng naày laïi saûn xuaát ra caùc haït gioáng khaùc. Quaù 

trình naày coù tính caùch ñoàng thôøi vaø baát taän. Theo Kinh Laêng Giaø, Maït 

Na Thöùc vaø naêm taâm thöùc taäp hôïp laïi vôùi nhau nhö caùc trieát gia ñaõ 

vaïch ra. Heä thoáng naêm caên thöùc naày phaân bieät caùi gì thieän vôùi caùi gì 

khoâng thieän. Maït Na Thöùc phoái hôïp  vôùi naêm caên thöùc thuû chaáp caùc 

hình saéc vaø töôùng traïng trong khía caïnh ña phöùc cuûa chuùng; vaø khoâng 

coù luùc naøo ngöng hoaït ñoäng caû. Ñieàu naày ta goïi laø ñaëc tính saùt na 

chuyeån (taïm bôï cuûa caùc thöùc). Toaøn boä heä thoáng caùc thöùc naày bò quaáy 

ñoäng khoâng ngöøng vaø vaøo moïi luùc gioáng nhö  soùng cuûa bieån lôùn. Töø 

moät ñeán naêm (gioáng nhö (I)). Thöù saùu, Nhö Lai Taïng, cuõng goïi laø A 

Laïi Da Thöùc. Trong Kinh Laêng Giaø, Ñöùc Phaät noùi: “Naày Mahamati! 

Nhö Lai Taïng chöùa trong noù nhöõng nguyeân nhaân caû toát laãn xaáu, vaø töø 

nhöõng nguyeân nhaân naày maø taát caû luïc ñaïo (saùu ñöôøng hieän höõu) ñöôïc 

taïo thaønh. Noù cuõng gioáng nhö nhöõng dieãn vieân ñoùng caùc vai khaùc nhau 
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maø khoâng nuoâi döôõng yù nghó naøo veà ‘toâi vaø cuûa toâi.’” A Laïi Da coù 

nghóa laø chöùa taát caû. Noù ñi chung vôùi baûy thöùc ñöôïc sinh ra trong ngoâi 

nhaø voâ minh. Chöùc naêng cuûa A Laïi Da Thöùc laø nhìn vaøo chính noù trong 

ñoù taát caû taäp khí (vasana) töø thôøi voâ thæ ñöôïc giöõ laïi theo moät caùch vöôït 

ngoaøi tri thöùc (baát tö nghì: acintya) vaø saún saøng chuyeån bieán 

(parinama), nhöng noù khoâng coù hoaït naêng trong töï noù, noù khoâng bao 

giôø hoaït ñoäng, noù chæ nhaän thöùc, theo yù nghóa naày thì noù gioáng nhö moät 

taám kieáng; noù laïi gioáng nhö bieån, hoaøn toaøn phaúng laëng khoâng coù soùng 

xao ñoäng söï yeân tónh cuûa noù; vaø noù thanh tònh khoâng bò oâ nhieãm, nghóa 

laø noù thoaùt khoûi caùi nhò bieân cuûa chuû theå vaø ñoái töôïng. Vì noù laø caùi 

haønh ñoäng nhaän thöùc ñôn thuaàn, chöa coù söï khaùc bieät giöõa ngöôøi bieát 

vaø caùi ñöôïc bieát. Thöù baûy, Maït Na thöùc. Nhöõng côn soùng laøm gôïn maët 

bieån A Laïi Da thöùc khi caùi nguyeân lyù cuûa ñaëc thuø goïi laø vishaya hay 

caûnh giôùi thoåi vaøo treân ñoù nhö gioù. Nhöõng côn soùng ñöôïc khôûi ñaàu nhö 

theá laø theá giôùi cuûa nhöõng ñaëc thuø naày ñaây trong ñoù tri thöùc phaân bieät, 

tình caûm chaáp thuû, vaø phieàn naõo, duïc voïng ñaáu tranh ñeå ñöôïc hieän höõu 

vaø ñöôïc söï toái thaéng. Caùi nhaân toá phaân bieät naày naèm beân trong heä 

thoáng caùc thöùc vaø ñöôïc goïi laø maït na (manas); thöïc ra, chính laø khi maït 

na khôûi söï vaän haønh thì moät heä thoáng caùc thöùc hieån loä ra. Do ñoù maø 

caùc thöùc ñöôïc goïi laø “caùi thöùc phaân bieät caùc ñoái töôïng” (söï phaân bieät 

thöùc: vastu-prativikalpa-vijnana). Chöùc naêng cuûa Maït na chuû yeáu laø 

suy nghó veà A Laïi Da, saùng taïo vaø phaân bieät chuû theå vaø ñoái töôïng töø 

caùi nhaát theå thuaàn tuùy cuûa A Laïi Da. Taäp khí tích taäp trong A Laïi Da 

giôø ñaây bò phaân ra thaønh caùi nhò bieân tính cuûa taát caû caùc hình thöùc vaø 

taát caû caùc loaïi. Ñieàu naày ñöôïc so saùnh vôùi ña phöùc cuûa soùng quaáy ñoäng 

bieån A Laïi Da. Maït na laø moät tinh linh xaáu theo moät nghóa vaø laø moät 

tinh linh toát theo nghóa khaùc, vì söï phaân bieät töï noù khoâng phaûi laø xaáu, 

khoâng nhaát thieát luoân luoân laø söï phaùn ñoaùn laàm laïc hay hö voïng phaân 

bieät (abhuta-parikalpa) hay lyù luaän sai traùi (hyù luaän quaù aùc: prapanca-

daushthulya). Nhöng noù trôû thaønh nguoàn goác cuûa tai hoïa lôùn lao khi noù 

taïo ra nhöõng khaùt voïng ñöôïc ñaët caên baûn treân nhöõng phaùn ñoaùn laàm 

laïc, nhö laø khi noù tin vaøo caùi thöïc tính cuûa moät ngaõ theå roài trôû neân chaáp 

vaøo ngaõ theå maø cho raèng ñaáy laø chaân lyù toái haäu. Vì maït na khoâng 

nhöõng chæ laø caùi tri thöùc phaân bieät maø coøn laø moät nhaân toá öôùc voïng vaø 

do ñoù laø moät taùc giaû. Thöù taùm laø Maït Na Thöùc. Chöùc naêng cuûa maït na 

thöùc theo giaû thieát laø suy nghó veà maït na, nhö nhaõn thöùc suy nghó veà 

theá giôùi hình saéc vaø nhó thöùc suy nghó veà theá giôùi cuûa aâm thanh; nhöng 
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thöïc ra, ngay khi maït na thöùc phaùt sinh ra caùi nhò bieân cuûa chuû theå vaø 

ñoái töôïng do töø caùi nhaát theå tuyeät ñoái cuûa A Laïi Da thì maït na thöùc vaø 

quaû thöïc taát caû caùc thöùc khaùc cuõng baét ñaàu vaän haønh. Chính vì theá maø 

trong Kinh Laêng Giaø, Ñöùc Phaät baûo: “Nieát Baøn cuûa Phaät giaùo chính laø 

söï taùch xa caùi maït na thöùc phaân bieät sai laàm. Vì  maït na thöùc laøm 

nguyeân nhaân vaø sôû duyeân thì söï phaùt sinh baûy thöùc coøn laïi xaõy ra. Laïi 

nöõa, khi maït na thöùc phaân bieät vaø chaáp thuû vaøo theá giôùi cuûa caùc ñaëc 

thuø ôû beân ngoaøi thì taát caû caùc loaïi taäp khí (vasana) ñöôïc sinh ra theo, 

vaø A Laïi da ñöôïc chuùng nuoâi döôõng cuøng vôùi caùi yù töôûng veà “toâi vaø 

cuûa toâi,” maït na naém giöõ noù, baùm vaøo noù, suy nghó veà noù maø thaønh 

hình vaø phaùt trieån. Tuy nhieân, trong baûn chaát, maït na vaø maït na thöùc 

khoâng khaùc gì nhau, chuùng nhôø A Laïi Da laøm nguyeân nhaân vaø sôû 

duyeân. Vaø khi moät theá giôùi beân ngoaøi thöïc voán chæ laø söï bieåu hieän cuûa 

chính caùi taâm mình bò chaáp chaët maø cho laø thöïc, thì caùi heä thoáng taâm 

thöùc (taâm tuï: citta-kalapa) lieân heä hoã töông ñöôïc sinh ra trong toång theå 

cuûa noù. Gioáng nhö nhöng con soùng bieån, ñöôïc vaän haønh bôûi côn gioù 

cuûa moät theá giôùi beân ngoaøi laø theá giôùi do chính caùi taâm ngöôøi ta bieåu 

hieän ra, sinh khôûi vaø bieán dieät. Do ñoù baûy thöùc kia dieät theo vôùi söï dieät 

cuûa maït na thöùc.” 

Theo kinh Laêng Giaø, taïng thöùc laø moät trong taùm thöùc raát quen 

thuoäc vôùi truyeàn thoáng Phaät giaùo. Tieàm thöùc hay taïng thöùc, thöùc thöù 

taùm hay Nghieäp thöùc. Taát caû nghieäp ñöôïc thaønh laäp trong hieän ñôøi vaø 

quaù khöù ñeàu ñöôïc taøng tröõ trong A Laïi Da thöùc. Taøng thöùc coøn ñöôïc 

coi nhö laø “Tieàm Thöùc,” laø nôi maø kinh nghieäm quaù khöù ñöôïc ñaêng kyù 

vaø löu tröõ, keát quaû cuûa nhöõng kinh nghieäm naày trôû thaønh caên taùnh cho 

cuoäc taùi sanh saép tôùi. A Laïi Da thöùc haønh xöû nhö nôi toàn chöùa taát caû 

nhöõng döõ kieän ñöôïc Maït Na thöùc thaâu thaäp. Khi moät sinh vaät cheát thì 

baûy thöùc kia seõ cheát theo, nhöng A-Laïi-Da thöùc vaãn tieáp tuïc. Noù laø 

quyeát ñònh toái haäu cho cho söï ñaàu thai trong luïc ñaïo. Taøng thöùc laø nôi 

tích luõy taát caû nhöõng aán töôïng, taát caû nhöõng haït gioáng kyù öùc, vaø taát caû 

nhöõng haït gioáng nghieäp. Taøng thöùc coøn laø moät trong naêm uaån. Söï lieân 

heä giöõa chuû vaø khaùch. Taïng thöùc laø taâm kinh nghieäm, qua ñoù ngöôøi ta 

nhaän bieát theá giôùi hieän töôïng vaø coù ñöôïc kinh nghieäm ñôøi soáng. Taïng 

thöùc laø moät trong taùm thöùc raát quen thuoäc vôùi truyeàn thoáng Phaät giaùo. 

Theo Kinh Laêng Giaø, taïng thöùc ñoùng moät vai troø quan troïng ñaëc bieät 

khoâng nhöõng hieän höõu khi bieån saâu tónh laëng maø coøn hoaït ñoäng nhö 

kho löu tröõ. Ñoù laø lyù do taïi sao noù ñöôïc goïi laø taïng thöùc, vì noù thaâu 
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thaäp nhöõng haït gioáng, nhöõng aán töôïng vaø haønh ñoäng giaùc quan. Kyø 

thaät, yù nieäm veà taïng thöùc cöïc kyø quan troïng cho Phaät giaùo Ñaïi Thöøa. 

Noù coøn ñöôïc goïi laø “Thöùc caên baûn” hay cô sôû cuûa taát caû caùc thöùc. Ñieàu 

naøy nguï yù laø trong chính noù coù tieàm naêng veà caû luaân hoài laån Nieát Baøn. 

 

Mind & Consciousnesses  

According to the Lankavatara Sutra 

 

The Lankavatara Sutra or Sutra on the Buddha's Visit to Lanka 

(Arya-saddharma-lankavatara-nama-mahayana-sutra (skt)) is said to to 

have been delivered by Sakyamuni in the island Lanka, the present Sri 

Lanka. A philosophical discourse attributed to Sakyamuni as delivered 

on the Lanka mountain in Ceylon. It may have been composed in the 

fourth of fifth century A.D. The sutra stresses on the eight 

consciousness, the Tathagatha-garbha and gradual enlightenment 

through slow progress on the path of meditative training; the major idea 

in this sutra is regarding that sutras merely as indicators, i.e. pointing 

fingers; however, their real object being only attained through personal 

meditation. There have been four translations into Chinese, the first by 

Dharmaraksa between 412-433, which no longer exists; the second was 

by Gunabhada in 443, 4 books; the third by Bodhiruci in 513, 10 books; 

the fourth by Siksananda in 700-704, 7 books. There are many treatises 

and commentaries on it, by Fa-Hsien and others. This is one of the 

sutras upon which the Zen and Yogacara schools are based. In fact, this 

was the sutra allowed by Bodhidharma, and is the recognized text of 

the Ch’an School. In the Lankavatara Sutra, Sakyamuni Buddha 

predicted, “In the future, in southern India, there will be a great master 

of high repute and virtue named Nagarjuna. He will attain the first 

Bodhisattva stage of Extreme Joy and be reborn in the Land of Bliss.” 

This is one of the most important sutras in the Mahayana Buddhism 

Zen. It is said that the text is comprised of discourses of Sakyamuni 

Buddha in response to questions by Bodhisattva Mahamati. It also 

discusses a wide range of doctrines, including a number of teachings 

associated with the Yogacara tradition. Among these is the theory of 

“eight consciousnesses,” the most basic of which is the Alaya-vijnana 

or the basic consciousness, which is comprised of the seeds of 

volitional activities. It also emphasizes on “Tathagata-garbha” or the 
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“embryo of the tathafata” thought because of its assertion that all 

sentient beings already possess the essence of Buddhahood, which is 

merely uncovered through meditative practice. This text is currently 

highly influential in East Asia, particularly in the Zen traditions. In the 

Lankavatara Sutra, these three terms “Citta” “Mana” and “Vijnana” 

are found in combination meaning the whole machinery of mentation. 

When “Citta” is going along with “Mana” and “Vijnana,” it corresponds 

to the empirical consciousness, .e., Citta in its relative aspect and 

therefore together with false discrimination.  

According to the Lankavatara Sutra, there are three states of mind 

or consciousness: First, the original or fundamental unsullied 

consciousness of mind. The Tathagata-garbha, the eighth or alaya. 

Second, manifested mind or consciousness diversified in contact with 

or producing phenomena, good or evil. Third, discrimination or 

consciousness discrimnating and evolving the objects of the five 

senses. The Lankavatara Sutra also mentions the eight 

consciousnesses. Among the eight levels of consciousnes, the first six-

sense consciousnesses include: seeing or sight consciouness, hearing or 

hearing consciousness, smelling or scent consciousness, tasting or taste 

consciousness, touch or touch consciousness, and mind or mano 

consciousness (the mental sense or intellect, mentality, apprehension, 

the thinking consciousness that coordinates the perceptions of the sense 

organs). The last two-sense consciousnesses include: Seventh, Klista-

mano-vijnana or Klistamanas consciousness. The discriminating and 

constructive sense. It is more than the intellectually perceptive. It is the 

cause of all egoism (it creates the illusion of a subject “I” standing 

apart from the object world) and individualizing of men and things (all 

illusion arising from assuming the seeming as the real). The self-

conscious defiled mind, which thinks, wills, and is the principal factor 

in the generation of subjectivity. It is a conveyor of the seed-essence of 

sensory experiences to the eighth level of subconsciousness. Eighth, 

Alaya-vijnana or Alaya consciousness. The storehouse consciousness 

or basis from which come all seeds of consciousness or from which it 

responds to causes and conditions, specific seeds are reconveyed by 

Manas to the six senses, precipitating new actions, which in turn 

produce other seeds. This process is simultaneous and endless. 

According to The Lankavatara Sutra, the system of the five sense-
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vijnanas is in union with Manovijnana and this muatuality makes the 

system distinguish between what is good and what is not good. 

Manovijnana in union with the five sense-vijnanas grasps forms and 

appearances in their multitudinous apsect; and there is not a moment’s 

cessation of activity. This is called the momentary character of the 

Vijnanas. This system of vijnanas is stirred uninterruptedly and all the 

time like the waves of the great ocean. From One to Five (same as in 

(I)). Sixth, Tathatgata-garbha, also known as Alayavijnana. In the 

Lankavatara Sutra, the Buddha told Mahamati: “Oh Mahamati! The 

Tathagata-garbha contains in itself causes alike good and not-good, and 

from which are generated all paths of existence. It is like an actor 

playing different characters without harboring any thought of  ‘me and 

mine.’” Alaya means all-conserving. It is in company with the seven 

Vijnanas which are generated in the dwelling-house of ignorance. The 

function of Alayavijnana is to look into itself where all the memory 

(vasana) of the beginningless past is preserved in a way beyond 

consciousness (acintya) and ready for further evolution (parinama); but 

it has no active energy in itself; it never acts, it simply perceives, it is in 

this exactly like a mirror; it is again like the ocean, perfectly smooth 

with no waves disturbing its tranquillity; and it is pure and undefiled, 

which means that it is free from the dualismof subject and object. For it 

is the pure act of perceiving, with no differentiation yet of the knowing 

one and the known. Seventh, Manas consciousness. The waves will be 

seen ruffling the surface of the ocean of Alayavijnana when the 

principle of individuation known as Vishaya blows over it like the 

wind. The waves thus started are this world of particulars where the 

intellect discriminates, the affection clings, and passions and desires 

struggle for existence and supremacy. This particularizing agency sits 

within the system of Vijnanas and is known as Manas; in fact it is when 

Manas begins to operate that a system of the Vijnanas manifests itself. 

They are thus called “object-discriminating-vijnana” (vastu-

prativikalpa-vijnana). The function of Manas is essentially to reflect 

upon the Alaya and to creat and to discriminate subject and object from 

the pure oceans of the Alaya. The memory accumulated (ciyate) in the 

latter is now divided into dualities of all forms and all kinds. This is 

compared to the manifoldness of waves that stir up the ocean of Alaya. 

Manas is an evil spirit in one sense and a good one in another, for 
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discrimination in itself is not evil, is not necessarily always false 

judgment (abhuta-parikalpa) or wrong reasoning (prapanca-

daushthulya). But it grows to be the source of great calamity when it 

creates desires based upon its wrong judgments, such as when it 

believes in the reality of an ego-substance and becomes attached to it 

as the ultimate truth. For manas is not only a discriminating 

intelligence, but a willing agency, and consequently an actor. Eighth, 

Manovijnana consciousness. The function of Manovijnana is by 

hypothesis to reflect on Manas, as the eye-vijnana reflects on the world 

of forms and the ear-vijnana on that of sounds; but in fact as soon as 

Manas evolves the dualism of subject and object out of the absolute 

unity of the Alaya, Manovijnana and indeed all the other Vijnanas 

begin to operate. Thus, in the Lankavatara Sutra, the Buddha said: 

“Buddhist Nirvana consists in turning away from the wrongfully 

discriminating Manovijnana. For with Manovijnana as cause (hetu) and 

support (alambana), there takes place the evolution of the seven 

Vijnanas. Further, when Manovijnana discerns and clings to an 

external world of particulars, all kinds of habit-energy (vasana) are 

generated therefrom, and by them the Alaya is nurtured. Together with 

the thought of “me and mine,” taking hold of it and clinging to it, and 

reflecting upon it, Manas thereby takes shape and is evolved. In 

substance (sarira), however, Manas and Manovijnana are not 

differentthe one from the other, they depend upon the Alaya as cause 

and support. And when an external world is tenaciously held as real 

which is no other than the presentation of one’s own mind, the 

mentation-system (citta-kalapa), mutually related, is evolved in its 

totality. Like the ocean waves, the Vijnanas set in motion by the wind 

of an external world which is the manifestation of one’s own mind, rise 

and cease. Therefore, the seven Vijnanas cease with the cessation of 

Manovijnana.” 

According to the Lankavatara Sutra, storehouse consciousness is 

one of the eight consciousnesses which is very familiar from the 

Buddhist tradition. All karma created in the present and previous 

lifetime is stored in the Alaya Consciousness. This is like a storage 

space receiving all information collected in the Mana consciousness. 

Vinnana is also known as the subliminal consciousness in which the 

experiences of the past are registered and retained, the results of such 
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experience becoming faculties in the next physical birth. When a 

sentient being dies, the first seven consciousnesses die with it, but the 

Alaya-Consciousness carries on. It is the supreme ruler of one 

existence which ultimately determines where one will gain rebirth in 

the six realms of existence. The storehouse-consciousness is a place 

where stores all impressions, all memory-seeds, and all karmic seeds. 

Consciousness is also one of the Five Skandhas. The relation between 

subject and object. It is the empirical mind by which one cognizes the 

phenomenal worlds and gains the experience of life. According to the 

Lankavatara Sutra, the storehouse consciousness plays a particularly 

important role because it not only exists as the tranquil depths of the 

ocean do, but it also functions as a repository. This is why it is called a 

storehouse, because it collects the seeds of sense impressions and 

actions. Indeed, the concept of the storehouse consciousness is 

extremely important for the Mahayana Buddhism. The storehouse 

consciousness is also called the “All-Base Consciousness”, the 

consciousness that is the substratum of all. This implies that it has 

within it the potential for both samsara and nirvana, both phenomenal 

world and enlightenment.  
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Chöông Saùu Möôi Ba 

Chapter Sixty-Three 

 

Tu Taäp Taâm Thöùc Ngay Trong  

Caùi Haàm Khaùi Nieäm Cuûa Phaøm Phu 

 

Ñaïo Phaät khoâng bao giôø töï taùch mình ra khoûi ñôøi soáng theá tuïc. 

Ngöôïc laïi, Ñöùc Phaät luoân nhaéc nhôû töù chuùng, Tyø Kheo, Tyø Kheo Ni, öu 

baø taéc vaø öu baø di, luoân soáng ñôøi cao ñeïp ñuùng nghóa nhaát, luoân thuï 

höôûng nhöõng phaàn lôïi laïc nhaát trong ñôøi. Tuy nhieân, nhöõng phaàn lôïi laïc 

trong ñôøi soáng theo ñaïo Phaät khoâng neân ñöôïc hieåu laø khoaùi laïc vaät 

chaát, maø laø haïnh phuùc thanh thaûn vaø an vui trong tinh thaàn. Phaät töû 

thuaàn thaønh neân luoân nhôù raèng quaû thaät chuùng ta phaûi nghieân cöùu giaùo 

lyù nhaø Phaät, nhöng vieäc chính yeáu ôû ñaây laø chuùng ta phaûi haèng soáng 

vôùi nhöõng giaùo lyù aáy trong cuoäc soáng haèng ngaøy cuûa chuùng ta. Laøm 

ñöôïc nhö vaäy, chuùng ta ñang thöïc söï laø ñeä töû cuûa ñaïo Phaät soáng, ví 

baèng ngöôïc laïi, chuùng ta chæ oâm caùi xaùc cuûa ñaïo Phaät cheát maø thoâi. 

Chuùng ta, nhöõng ngöôøi Phaät töû tin ôû thuyeát nhaân quaû luaân hoài thì khi 

chuùng ta noùi raèng phaûi coù moät kieáp tröôùc, thì phaûi coù moät kieáp tröôùc 

nöõa, tröôùc nöõa, vaø tröôùc nöõa, vaân vaân. Noùi caùch khaùc, luaân hoài laø voâ 

thuûy. Töông töï nhö vaäy khi chuùng ta noùi raèng phaûi coù moät kieáp sau, thì 

phaûi coù moät kieáp sau nöõa, sau nöõa, vaø sau nöõa, vaân vaân. Nhö vaäy luaân 

hoài laø voâ chung. Neáu chuùng ta tin raèng taâm trí cuûa mình laø moät doøng 

lieân tuïc nhöõng traïng thaùi ‘taâm’ goàm caû kyù öùc veà kieáp tröôùc cuûa mình, 

vaø töï thuyeát phuïc mình raèng noù phaûi nhö vaäy chöù khoâng theå naøo khaùc 

hôn ñöôïc, vì caùi khoâng phaûi laø ‘taâm’ khoâng theå ñöôïc laøm thaønh ‘taâm’ 

trong moät chuùng sanh naøo ñoù. Nghóa laø caùi goïi laø doøng taâm thöùc, hay 

caùi taâm trong moät chuùng sanh naøo ñoù seõ troâi chaûy lieân tuïc maõi maõi, voâ 

thuûy-voâ chung. 

Do voâ minh maø chuùng ta coù phaân bieät sai laàm neân sanh ra vui 

söôùng vôùi caùi mình yeâu thích, vaø khoå sôû vôùi caùi mình chaùn gheùt, nieäm 

khoå vui lieân tuïc chaúng döùt, do ñoù maø luaân hoài sanh töû töông tuïc. Theo 

Khôûi Tín Luaän, töông tuïc thöùc laø thöùc khoâng bao giôø maát nghieäp quaù 

khöù, hoaëc khoâng bao giôø khoâng laøm thaønh thuïc caùc nghieäp aáy. Moät 

khoái taâm vaø taâm sôû ñoàng thôøi khôûi daäy hay söï töông öùng giöõa taâm vaø 

nhöõng döõ kieän tinh thaàn tuøy thuoäc vaøo nguõ quan, lyù luaän, tieán trình, 



 574 

thôøi gian vaø ñoái töôïng. Theo A Tyø Ñaøm cuûa toâng Caâu Xaù, luaät töông 

öùng hay phoái hôïp laø söï töông öùng giöõa nhöõng ñieàu kieän taâm vaø tinh 

thaàn, chuû quan vaø khaùch quan. Ñaây laø loaïi nhaân xuaát hieän baát cöù luùc 

naøo, töø baát cöù ñoäng löïc naøo, ñoái vôùi baát cöù söï kieän naøo, trong baát cöù cô 

hoäi naøo, vaø trong baát cöù tröôøng hôïp naøo. Muïc ñích cuûa haønh giaû tu Phaät 

laø phaûi daäp taét doøng suy töôûng vaø laøm saùng toû taâm tính. Thieàn ñöôïc 

chính thöùc giôùi thieäu vaøo Trung Quoác bôûi Toå Boà Ñeà Ñaït Ma, daàu tröôùc 

ñoù ngöôøi Trung Hoa ñaõ bieát ñeán, vaø keùo daøi cho tôùi thôøi kyø cuûa caùc 

toâng phaùi Thieân Thai. Thieàn laø chöõ taét cuûa “Thieàn Na” coù nghóa laø tö 

duy tónh löï. Ñaây laø moät trong nhöõng ngheä thuaät daäp taét doøng suy töôûng 

cuûa taâm, ñeå laøm saùng toû taâm tính. Coù suy töôûng hay khoâng coù suy 

töôûng, hoaëc laø ñoäng hay tònh laø do bôûi söï suy nghó cuûa chuùng ta. Neáu 

chuùng ta nghó caùi gì ñoù ñoäng thì noù ñoäng; neáu chuùng ta nghó tònh thì noù 

tònh. Neáu chuùng ta khoâng suy nghó gì heát thì ñoäng khoâng ñoäng, tònh 

khoâng tònh. Söï ñònh tónh thaät söï khoâng tònh maø cuõng khoâng ñoäng. Neáu 

chuùng ngoài trong xe laéng nghe tieáng xe coä qua laïi vôùi caùi taâm trong 

saùng, khoâng coù khaùi nieäm vaø suy töôûng chen vaøo, thì luùc ñoù aâm thanh 

ñoái vôùi chuùng ta khoâng ñoäng, maø chæ laø aâm thanh theá thoâi (nhö thò). 

Nhö vaäy chuyeän daäp taét doøng suy töôûng ñoái vôùi haønh giaû tu thieàn raát ö 

laø quan troïng. Caùch toát nhaát ñeå chaám döùt doøng suy töôûng vaø laøm saùng 

toû taâm trí laø quaùn saùt caùc voïng töôûng khi chuùng phaùt sanh vaø ghi nhaän 

chuùng. Chuùng ta khoâng neân pheâ phaùn, maø chæ ñôn giaûn trôû veà vôùi hieän 

traïng cuûa mình trong phuùt giaây hieän taïi. Chuùng ta phaûi kieân nhaãn vì 

chuùng ta seõ phaûi laäp laïi nhö vaäy haøng trieäu laàn, vaø caùi giaù trò cuûa sö tu 

taäp chính laø caùi quaù trình maø chuùng ta ñem taâm trôû veà vôùi hieän taïi heát 

laàn naày tôùi laàn khaùc. Theo Kinh Duy Ma Caät, cö só Duy Ma Caät ñaõ noùi 

vôùi oâng Xaù Lôïi Phaát khi oâng naày ôû trong röøng toïa thieàn yeân laëng döôùi 

goác caây nhö sau: “Thöa ngaøi Xaù Lôïi Phaát! Baát taát ngoài söõng ñoù môùi laø 

ngoài thieàn. Vaû chaêng ngoài thieàn laø ôû trong ba coõi maø khoâng hieän thaân 

yù, môùi laø ngoài thieàn; khoâng khôûi dieät taän ñònh maø hieän caùc oai nghi, 

môùi laø ngoài thieàn; khoâng rôøi ñaïo phaùp maø hieän caùc vieäc phaøm phu, môùi 

laø ngoài thieàn; taâm khoâng truï trong cuõng khoâng ôû ngoaøi môùi laø ngoài 

thieàn; ñoái vôùi caùc kieán chaáp khoâng ñoäng maø tu ba möôi baûy phaåm trôï 

ñaïo môùi laø ngoài thieàn; khoâng ñoaïn phieàn naõo maø vaøo Nieát Baøn môùi laø 

ngoài thieàn. Neáu ngoài thieàn nhö theá laø choã Phaät aán khaû (chöùng nhaän) 

vaäy.” 
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Haønh giaû tu Phaät neân luoân thaáy roõ ñöôïc naêng löïc cuûa taâm thöùc. 

Ngoä khoâng coát taïo ra moät ñieàu kieän naøo ñoù theo chuû taâm ñaõ ñònh tröôùc 

baèng caùch taäp trung tö töôûng maïnh vaøo ñoù. Traùi laïi, Thieàn laø söï nhaän 

chaân moät naêng löïc taâm linh môùi coù theå phaùn ñoaùn söï vaät treân moät quan 

ñieåm môùi. Phaùp tu Thieàn vôùi muïc ñích laø döùt khoaùt laät ñoå ngoâi nhaø giaû 

taïo maø mình ñang coù ñeå döïng leân caùi khaùc treân moät neàn moùng hoaøn 

toaøn môùi. Cô caáu cuõ goïi laø voâ minh, vaø ngoâi nhaø môùi goïi laø giaùc ngoä. 

Do ñoù trong Thieàn khoâng heà coù vieäc traàm tö veà nhöõng caâu noùi töôïng 

tröng hoaëc sieâu hình naøo thuoäc veà saûn phaåm cuûa yù thöùc hay cô trí. Tuy 

nhieân, ngöôøi than thieàn khoâng neân nghó ñeán vieäc thaønh Phaät, ñöøng ñeå 

taâm ñeán chuyeän khai ngoä, cuõng ñöøng nghó ñeán chuyeän chöùng ñaéc trí 

hueä. Cöù noã löïc duïng coâng, caàn cuø chaêm chæ tu haønh. Khi thôøi gian chín 

muoài thì seõ khai ngoä. Cöù ngoài thieàn, xong laïi ñi kinh haønh, roài ngoài 

tieáp, xong laïi ñi kinh haønh, roài laïi tieáp tuïc nhö vaäy, sau moät thôøi gian 

daøi mình seõ nhaän chaân ra naêng löïc cuûa taâm linh cuûa chính mình. Theo 

Phaät giaùo, voïng tình cuûa phaøm phu, suy tính khaép caùc phaùp vaø cho raèng 

chuùng coù thaät. Khi “thoï” ñaõ khôûi leân thì töôûng lieàn xaûy ra. Theo Toâng 

Caûo Thieàn Sö Ngöõ Luïc, trong thö göûi cho Töø Ñoân Laäp, Thieàn sö Toâng 

Caûo noùi: "Ñaàu oùc tö löông phaân bieän coøn laøm chöôùng ngaïi cho Ñaïo 

coøn hôn laø raén ñoäc, hoå döõ... Caùc baäc thoâng minh lôïi trí luoân luoân laáy 

taâm thöùc laøm nôi aån naùu. Ñi ñöùng naèm ngoài, chöa töøng bao giôø maø 

khoâng taâm thöùc töông öùng. Laâu ngaøy chaày thaùng, cuøng vôùi taâm thöùc 

laãn thaønh moät khoái maø khoâng hay bieát. Daàu muoán vieãn ly noù cuõng 

khoâng ñöôïc nöõa. Hoå döõ raén ñoäc coøn coù theå traùnh ñöôïc, chöù coøn taâm  

thöùc thì khoâng phaûi laø nôi maø haønh giaû traùnh ñöôïc. Caùc baäc ñaïi só phu 

thöôøng coù xu höôùng laáy caùi taâm coù sôû ñaéc maø caàu caùi phaùp voâ sôû ñaéc. 

Theá naøo laø taâm coù sôû ñaéc? AÁy laø caùi taâm thoâng minh, lanh lôïi, tö löông, 

tæ giaûo. Theá naøo laø phaùp voâ sôû ñaéc? AÁy laø caùi phaùp tö löông khoâng 

ñöôïc, tæ giaûo khoâng ñeán, thoâng minh lanh lôïi khoâng coù choã maø aùp duïng. 

Thieàn sö Vónh Gia noùi: 

         'Voâ minh thöïc tính töùc Phaät tính, 

           Huyeãn hoùa khoâng thaân töùc phaùp thaân. 

           Phaùp thaân giaùc lieãu voâ nhaát vaät, 

           Boån nguyeän töï tính thieân chaân Phaät.' 

         (Thaät tính voâ minh laø tính Phaät, 

           Thaân khoâng huyeãn hoùa laø phaùp thaân. 

           Ngoä phaùp thaân roài khoâng moät vaät, 
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           Töï tính baûn nguyeân laø Chaân Phaät). 

Neáu tö löông ñöôïc nhö vaäy, hoát nhieân thaâm nhaäp vaøo choã tö löông 

khoâng ñeán ñöôïc, thaáu ñöôïc caùi Phaùp Thaân voâ nhaát vaät. Ñoù laø choã con 

ngöôøi giaûi thoaùt khoûi sanh töû. Caùc baäc ñaïi só phu bình sanh chæ laáy tö 

löông, tæ giaûo laøm choã aån naùu. Vöøa nghe noùi 'khoâng ñöôïc tö löông', lieàn 

hoang mang ngô ngaùc chaúng bieát nôi naøo maø ñi. Chöù coù bieát ñaâu ngay 

luùc caùi hoang mang ngô ngaùc ñoù, chính laø luùc thôøi tieát ñeå mình giaûi 

thoaùt thaân meänh. 

 

Cultivation of Mind & Consciousnesses  

Right in the Ordinary People's Cave of Conceptualization 

 

Buddhism never separates itself from the secular life. On the 

contrary, the Buddha always reminded his followers, monks, nuns, 

upasakas and upasikas, to live the best and highest life and to get the 

most out of life. However, the best joy in life according to Buddhism 

are not the pleasures and materials, but the light-hearted and joyful 

happiness at all time in mind. Sincere Buddhists should always 

remember that it is true that we must study the Buddha’s teachings, but 

the main thing is to live them in our daily life. If we can do this, we are 

truly Buddhists of a living Buddhism. If not, we are only embracing the 

corpse of a dead Buddhism. We, Buddhists, believe in the theories of 

“Cause and Effect,” and “Rebirth”, so when say that there must be a 

previous life, then, there had been another previous life, another 

previous life, and another previous life, and so on. In other words, 

“Rebirth” is beginningless. Similarly, when say that there must be a 

future life, then, there will be another future life, another future life, 

and another future life, and so on. That is to say “Rebirth” is endless. If 

we believe that our present mental experiences come in a continuum 

or succession of mental states and includes memories of our past 

experiences in this life, and persuading ourselves that it is 

inconceivable it could ever have been otherwise because what is non-

mind cannot be made a so-called ‘mind’ in a certain being. That means 

the so-called ‘mind’ in a certain being had flown, flew, is flowing, and 

will flow forever without beginning or ending.  

Ignorance causes consequent feelings of like or dislike, pleasure or 

pain, from which arise the delusions and incarnations. According to the 



 577 

Awakening of Faith, the continuity-consciousness is a consciousness 

which never loses any past karma or fails to mature it. The 

correspondence of mind with mental data dependent on five 

correspondences. According to the Abhidharma of the Kosa School, the 

law of association (mutual responsive or associated causes, i.e. mind 

and mental conditions, subject with object) is a mutual responsive or 

associated causes between the mind and mental conditions, subject 

with object. This is a concomitant cause, appearing at any time, from 

any motive, with regard to any fact, on any occasion and in any 

environment. The purpose of Buddhist practitioners is to stop the flow 

of thoughts and to clear the mind. The introduction of Zen to China is 

attributed to Bodhidharma, though it came earlier, and its extension to 

T’ien-T’ai. To sit in dhyana (abstract meditation, fixed abstraction, 

contemplation). With thoughts or without thoughts, or noisy or quiet are 

made by our thinking. If we think something is noisy, it is noisy; if we 

think something is quiet, it is quiet. If we do not think, noisy is not 

noisy, quiet is not quiet. True quiet is neither quiet nor noisy. If we sit 

in our car listening to the traffic with a clear mind, without any 

concepts and thoughts, it is not noisy, it is only what it is. Therefore, to 

stop the flow of thoughts and to clear the mind are extremely important 

for any Zen practitioners. The best way to stop the flow of thoughts and 

to clear the mind is to notice the thoughts as they come up and to 

acknowledge them without judging, just return to the clear experience 

of the present moment. We must be patient for we might have to do 

this millions of times, but the value of our cultivation is the constant 

return of the mind into the present, over and over and over again. 

According to the Vimalakirti Sutra, Vimalakirti reminded Sariputra 

about meditation, saying: “Sariputra, meditation is not necessarily 

sitting.  For meditation means the non-appearance of body and mind in 

the three worlds (of desire, form and no form); giving no thought to 

inactivity when in nirvana while appearing (in the world) with respect-

inspiring deportment; not straying from the Truth while attending to 

worldly affairs; the mind abiding neither within nor without; being 

imperturbable to wrong views during the practice of the thirty-seven 

contributory stages leading to enlightenment: and not wiping out 

troubles (klesa) while entering the state of nirvana.  If you can thus sit 

in meditation, you will win the Buddha’s seal.” 
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Buddhist practitioners should always see clearly the power of mind 

& consciousnesses. Enlightenment does not consist in producing a 

certain premeditated condition by intensely thinking of it. Meditation is 

the growing conscious of a new power in the mind, which enabled it to 

judge things from a new point of view. The cultivation of Zen consists 

in upsetting the existing artificially constructed framework once for all 

and in remodelling it on an entirely new basis. The older frame is call 

‘ignorance’ and the new one ‘enlightenment.’ It is eveident that no 

products of our relative consciousness or intelligent faculty can play 

any part in Zen. However, Zen practitioners should not think about 

becoming Buddhas, getting enlightened, or gaining wisdom. We should 

simply work hard and cultivate vigorously. When the time comes, they 

naturally become enlightened. Continue to sit and walk, walk and sit, 

then after a long time, we will have a chance to realize the power of 

the mind. According to Buddhism, imagining or counting everything as 

real is the way of the unenlightened. Once feeling arises, 

conceptualization occurs. According to Tsung Kao's Records of 

Teachings, in a letter to Hsu Tun Li, Zen Master Tsung Kao said: 

"Conceptualization is a deadly hindrance to Zen practitioners, more 

injurious than poisonous snakes or fierce beasts... Brilliant and 

intellectual persons always abide in the cave of conceptualization; they 

can never get away from it in all their activities. As months and years 

pass they become more deeply engulfed in it, Unknowingly the mind 

and conceptualization gradually become of a piece. Even if one wants 

to get away from it, one finds it is impossible. Therefore, we say  

poisonous snakes or fierce beasts are avoidable, but there is no way to 

escape from mental conceptualization. Intellectuals and gentlemen are 

apt to search for nongraspable Dharma with a 'grasping mind'. What is 

this 'grasping mind'? The grasping mind is the very one that is capable 

of thinking and calculating, the one that is intelligent and brilliant. 

What is the nongraspable Dharma? It is that which cannot be 

conceived, measured, or comprehended intellectually... Zen Master 

Yung Chia says,  

        'The real nature of blindness is the real nature of Buddha. 

         This illusory body is the Dharmakaya itself. 

         When one realizes the Dharmakaya, that nothing exists. 

         This is called the Original Primeval Buddhahood.' 
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With this understanding, he who abruptly throws his mind into the 

abyss where mind and thought cannot reach, will then behold the 

absolute, void Dharmakaya. This is where one emancipates oneself 

from the samsara. People have always been abiding in the cave of 

thought and intellection. As soon as they hear the saying 'Get rid of 

thinking', they are dazed and lost and do not know where to go. They 

should know that the moment when this very feeling of loss and 

stuperfaction arises is the best time for them to attain realization 

(release their body and life)." 
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Chöông Saùu Möôi Boán 

Chapter Sixty-Four 

 

Ñieàu Phuïc Voïng Taâm Voïng Thöùc 

 

“Thöùc” hay “Hoàn Thaàn” laø teân goïi khaùc cuûa taâm thöùc. Tieåu Thöøa 

laäp ra saùu thöùc, Ñaïi Thöøa laäp ra taùm thöùc naày ñoái vôùi nhuïc theå goïi laø 

“hoàn thaàn,” maø ngoaïi ñaïo goïi laø “linh hoàn”. Thöùc laø teân goïi khaùc cuûa 

taâm. Thöùc coù nghóa laø lieãu bieät, phaân bieät, hieåu roõ. Taâm phaân bieät hieåu 

roõ ñöôïc caûnh thì goïi laø thöùc. Theo Phaät giaùo, “Taùnh” töùc laø “Phaät.” 

“Thöùc” töùc laø “Thaàn Thöùc”, “YÙ” töùc laø “Taâm Phaân Bieät”, vaø “Taâm” töùc 

laø söï suy nghó voïng töôûng. Baûn taùnh thì luùc naøo cuõng quang minh saùng 

suoát, khoâng coù bæ, khoâng coù thöû, khoâng ñeïp, khoâng xaáu; khoâng rôi vaøo 

soá löôïng hay phaân bieät... Nhöng khi coù “Thöùc” roài thì con ngöôøi laïi bò 

rôi vaøo soá löôïng vaø phaân bieät. “YÙ” cuõng taïo neân söï phaân bieät, vaø ñaây 

chính laø thöùc thöù saùu. Ñaây laø thöùc töông ñoái oâ nhieãm. Trong khi thöùc 

thöù baûy vaø thöùc thöù taùm thì töông ñoái thanh tònh hôn. Coù taùm loaïi thöùc: 

maét, tai, muõi, löôõi, thaân, yù, maït na, vaø a laïi da thöùc. Veà maët cô baûn maø 

noùi, thöùc khoâng phaûi coù taùm loaïi duø noù coù taùm teân goïi. Thöùc chæ laø moät 

nhöng laïi coù taùm boä phaän khaùc nhau. Daàu coù taùm boä phaän khaùc nhau 

nhöng vaãn do chæ moät thöùc kieåm soaùt. “Vijnana” laø töø Baéc Phaïn thöôøng 

ñöôïc dòch laø “Thöùc.” Ñaây laø haønh ñoäng phaân bieät bao goàm söï hieåu 

bieát, nhaän bieát, trí thoâng minh, vaø kieán thöùc. Thöùc goàm coù taùm thöù. 

Naêm thöù ñaàu laø keát quaû cuûa nhöõng haønh ñoäng lieân heä ñeán nguõ caên. 

Thöùc thöù saùu bao goàm taát caû nhöõng caûm giaùc, yù kieán vaø söï phaùn ñoaùn. 

Thöùc thöù baûy laø yù thöùc (caùi ngaõ thaàm thaàm). Thöùc thöù taùm laø A Laïi Da 

hay Taøng Thöùc, nôi chöùa ñöïng taát caû nhöõng nghieäp, duø thieän, duø aùc hay 

trung tính. Thöùc coøn coù nghóa laø söï nhaän thöùc, söï phaân bieät, yù thöùc, 

nhöng moãi töø naày ñeàu khoâng bao goàm heát yù nghóa chöùa ñöïng trong 

vijnana. Thöùc laø caùi trí hay caùi bieát töông ñoái. Töø naày laém khi ñöôïc 

duøng theo nghóa ñoái laäp vôùi Jnana trong yù nghóa tri thöùc ñôn thuaàn. 

Jnana laø caùi trí sieâu vieät thuoäc caùc chuû ñeà nhö söï baát töû, söï phi töông 

ñoái, caùi baát khaû ñaéc, vaân vaân, trong khi Vijnana bò raøng buoäc vôùi taùnh 

nhò bieân cuûa caùc söï vaät. Trong khi ñoù, taâm keát hôïp chaët cheõ vôùi thaân 

ñeán ñoä caùc traïng thaùi tinh thaàn aûnh höôûng tröïc tieáp ñeán söùc khoûe vaø söï 

an vui cuûa thaân. Moät soá baùc só khaúng quyeát raèng khoâng coù moät chöùng 

beänh naøo ñöôïc xem thuaàn tuùy laø thaân beänh caû. Do ñoù, tröø khi traïng thaùi 
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tinh thaàn xaáu naày laø do aùc nghieäp do kieáp tröôùc gaây ra quaù naëng, khoù 

coù theå thay ñoåi ñöôïc trong moät sôùm moät chieàu, coøn thì ngöôøi ta coù theå 

chuyeån ñoåi nhöõng traïng thaùi xaáu ñeå taïo ra söï laønh maïnh veà tinh thaàn, 

vaø töø ñoù thaân seõ ñöôïc an laïc. Taâm con ngöôøi aûnh höôûng ñeán thaân moät 

caùch saâu xa, neáu cöù ñeå cho taâm hoaït ñoäng moät caùch böøa baõi vaø nuoâi 

döôõng nhöõng tö duy baát thieän, taâm coù theå gaây ra nhöõng tai haïi khoù 

löôøng ñöôïc, thaäm chí coù theå gaây ra saùt nhaân. Tuy nhieân, taâm cuõng coù 

theå chöõa laønh moät caùi thaân beänh hoaïn. Khi taâm ñöôïc taäp trung vaøo 

nhöõng tö duy chaân chaùnh vôùi tinh taán vaø söï hieåu bieát chaân chaùnh thì 

hieäu quaû maø noù taïo ra cuõng voâ cuøng toát ñeïp. Moät caùi taâm vôùi nhöõng tö 

duy trong saùng vaø thieän laønh thaät söï seõ daãn ñeán moät cuoäc soáng laønh 

maïnh vaø thö thaùi. 

Voïng taâm voïng thöùc coù nghóa laø taâm thöùc naøy khôûi nieäm phaân bieät 

sinh ra heát thaûy moïi caûnh giôùi. Voïng taâm gaây neân söï phöùc taïp vaø phieàn 

naõo treân ñôøi naày. Tu taäp laø quaùn caùi taâm naøy khi noù khôûi leân nieäm 

phaân bieät sinh ra heát thaûy moïi caûnh giôùi. Haønh giaû tu Thieàn neân luoân 

nhôù raèng voïng taâm naày gaây neân söï phöùc taïp vaø phieàn naõo treân ñôøi. 

Ñieàu phuïc voïng taâm coøn ñöôïc goïi laø Tu Taâm, nghóa laø gìn giöõ taâm, 

khoâng cho noù phoùng tuùng kieâu ngaïo. Trong giai ñoaïn ñaàu cuûa thieàn 

taäp, ña soá chuùng ta seõ luoân baän roän vôùi caùi taâm voïng töôûng vaø dao 

ñoäng cuûa mình. Tuy nhieân, chuùng ta phaûi kieân trì trong tu taäp cho ñeán 

khi naøo taâm mình trôû neân trong saùng, bình thaûn vaø khoâng coøn phan 

duyeân, ñoù laø luùc khôûi ñaàu cho moät bieån chuyeån lôùn treân böôùc ñöôøng tu 

taäp. Chöøng ñoù may ra chuùng ta môùi coù theå nhaän chaân ñöôïc mình laø ai. 

Ngöôøi khoâng bieát töï ñieàu chænh taâm mình cho hoøa hôïp vôùi töøng hoaøn 

caûnh cuõng gioáng nhö moät töû thi trong quan taøi. Haõy quay trôû laïi höôùng 

vaøo taâm mình, coá tìm nieàm vui trong chính baûn taâm, baïn seõ luoân tìm 

thaáy trong ñoù suoái nguoàn baát taän cuûa söï an vui ñang saün saøng chôø ñoùn 

baïn thöôûng thöùc. Chæ khi naøo taâm baïn ñöôïc ñieàu phuïc vaø ñi treân con 

ñöôøng chaân chính thì taâm aáy môùi höõu duïng cho chính baïn vaø cho xaõ 

hoäi. Moät caùi taâm baát thieän chaúng nhöõng nguy hieåm cho chính baïn, maø 

coøn nguy hieåm cho caû xaõ hoäi nöõa. Neân nhôù raèng taát caû nhöõng tai öông 

gaây neân bôûi con ngöôøi ñeàu baét nguoàn töø töø nhöõng ngöôøi khoâng kieåm 

soaùt ñöôïc taâm mình hay nhöõng ngöôì khoâng bieát caùch ñieàu phuïc taâm 

mình. Theo doøng thieàn Phaät giaùo, ñeå ñieàu phuïc voïng taâm voïng thöùc, 

chuùng ta phaûi khoâng boû gì vaøo trong ñoù (voâ taâm voâ thöùc). Trong ñaïo 

Phaät, tu chæ laø chuyeån hoùa taâm, nghóa laø duøng moät thöù kyû luaät noäi taïi 
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ñeå chuyeån ñoåi taâm. Theo doøng thieàn Phaät giaùo, ñeå ñieàu phuïc voïng 

taâm, chuùng ta phaûi khoâng boû gì vaøo trong ñoù (voâ taâm). Trong cuoäc soáng 

haèng ngaøy, thöôøng thì con ngöôøi chuùng ta luoân kinh qua hai traïng thaùi 

ñoái nghòch nhau (coù aûnh höôûng tröïc tieáp ñeán taâm con ngöôøi): haïnh 

phuùc vaø khoå ñau. Duø chuùng ta khoâng muoán baøn luaän xa ñeå phaân bieät 

veà moät caùi thöùc trong tieåu ñeà naøy, ai trong chuùng ta cuõng phaûi thöøa 

nhaän raèng ngoaøi caùi cô theå hieån hieän chuùng ta coøn moät phaàn khaùc 

thoáng trò caû phaàn cô theå aáy. Ai trong chuùng ta cuõng phaûi ñoàng yù raèng 

kinh nghieäm veà khoå ñau vaø haïnh phuùc khoâng ñôn thuaàn xaûy ra nôi thaân 

theå chuùng ta, maø noù baét nguoàn töø moät choã tröøu töôïng beân trong maø ñaïo 

Phaät goïi noù laø “taâm”. Theo ñaïo Phaät, nhöõng sinh hoaït tinh thaàn maïnh 

meõ döôùi hình thöùc tình caûm vaø tö töôûng, maïnh meõ ñeán noãi chuùng coù 

khaû naêng thoáng trò luoân caû kinh nghieäm veà theå xaùc. Ñaây laø ñieåm then 

choát trong ñaïo Phaät, vì töø quan ñieåm naøy chuùng ta môùi thöøa nhaän raèng 

tu chính laø chuyeån hoùa taâm, vaø chuyeån hoùa taâm chính laø tu. Vaø töø 

chính quan ñieåm naøy chuùng ta thöøa nhaän raèng chính traïng thaùi taâm, bao 

goàm thaùi ñoä, tö töôûng vaø tình caûm, ñoùng vai troø quyeát ñònh cho nhöõng 

kinh nghieäm veà haïnh phuùc vaø ñau khoå cuûa chuùng ta. Trong vaán ñeà 

chuyeån hoùa taâm, ngöôøi Phaät töû neân nhôù raèng khoâng coù moät thöù kyû luaät 

naøo coù theå ñöôïc duøng ñeå eùp buoäc taâm mình phaûi theo. Noù phaûi ñöôïc 

haønh söû treân caên baûn töï nguyeän chaáp nhaän chuyeån hoùa. Tuy nhieân, söï 

töï nguyeän chaáp nhaän naøy chæ xaûy ra sau khi chuùng ta ñaõ nhaän dieän vaø 

thaáy roõ thaùi ñoä, tö töôûng hoaëc tình caûm hay loái soáng naøo laø coù lôïi ích 

cho mình vaø cho ngöôøi. Vaø chæ coù con ñöôøng taâm linh maø mình quyeát 

ñònh theo ñuoåi môùi coù theå giuùp cho chuùng ta chuyeån hoùa taâm mình maø 

thoâi. Tuy nhieân, ñeå coù khaû naêng chuyeån hoùa taâm mình, chuùng ta phaûi 

hieåu thaùi ñoä, tö töôûng vaø tình caûm chuùng ta laøm vieäc nhö theá naøo. 

Chuùng ta phaûi hieåu roõ söï khaùc bieät giöõa thieän vaø baát thieän. Trong ñaïo 

Phaät, noùi khoâng phaûi laø tu, maø thöïc haønh baèng taát caû naêng löïc vaø söï 

thaønh khaån cuûa chính mình môùi laø tu.  Neáu chuùng ta noùi ñeå giaûm thieåu 

nhöõng naêng löïc baát thieän nhö tham, saân, si, maïn, nghi, taø kieán, saùt, ñaïo, 

daâm, voïng, chuùng ta phaûi coù taám loøng töø, bi, hyû, xaû, vaân vaân, thì ñoù chæ 

laø lôøi noùi troáng roãng. Chæ noùi raèng ñaây laø thöù caàn cho moät caùi taâm thieän 

laø chöa ñuû, hay chæ mong öôùc mình töø bi hôn, thöông yeâu hôn hay hyû xaû 

hôn thoâi cuõng chöa ñuû. Ngöôïc laïi, ngöôøi Phaät töû phaûi coá gaéng lieân tuïc 

ñeå tu taäp nhöõng taùnh thieän beân trong mình. Chìa khoùa cuûa vieäc chuyeån 

hoùa taâm laø söï coá gaéng vaø thaønh khaån lieân tuïc. Ñeå coù theå böôùc leân con 
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ñöôøng chuyeån hoùa taâm mình, ngöôøi Phaät töû  khoâng coù söï löïa choïn naøo 

khaùc hôn laø phaûi tu taäp giôùi luaät vaø  töï quaùn saùt laáy mình xem coi 

nhöõng thaùi ñoä, tö töôûng vaø tình caûm phaùt khôûi ra sao trong taâm mình. 

Nhöõng tu taäp naøy seõ cho chuùng ta  trí tueä chaân thaät coù theå giuùp chuùng 

ta bieát roõ raøng phaûi laøm caùi gì thieän vaø khoâng laøm caùi gì  baát thieän. Ñoù 

laø caùch chuyeån hoùa taâm chaân chính nhaát cuûa ngöôøi Phaät töû.  

Moät trong nhöõng muïc ñích chính cuûa vieäc haønh thieàn laø ñieàu phuïc 

voïng töôõng. Khi chuùng ta coù khaû naêng truï trong traïng thaùi hoaøn toaøn 

saùng suoát baèng caùch ñoaïn tröø moïi voïng töôûng vaø khoâng rôi vaøo traïng 

thaùi hoân traàm, ñoù laø tònh toïa. Khi trong ngoaøi nhö nhöùt, vaø khoâng coù baát 

cöù hoaøn caûnh naøo coù theå gaây trôû ngaïi cho mình, ñoù laø Thieàn. Khi chuùng 

ta hieåu ñöôïc chaân thaät nghóa cuûa toïa thieàn, chuùng ta seõ hieåu ñöôïc chính 

mình. Trong taâm chuùng ta coù moät thanh kieám kim cöông. Neáu chuùng ta 

muoán hieåu chính mình thì haõy laáy thanh kieám kim cöông aáy ra maø 

ñoaïn tröø taát caû moïi thöù toát xaáu, daøi ngaén, ñeán ñi, cao thaáp, Phaät ma, 

vaân vaân. Haõy caét ñöùt heát thaûy moïi thöù. Neáu chuùng ta khoâng suy nghó 

thì chuùng ta vaø haønh ñoäng laø moät. Chuùng ta laø traø maø chuùng ta ñang 

uoáng. Chuùng ta caùi coï maø chuùng ta ñang sôn. Khoâng suy nghó coù nghóa 

laø tröôùc khi suy nghó. Khi maø chuyeän “khoâng suy nghó” hieän höõu, 

chuùng ta laø toaøn boä vuõ truï; toaøn boä vuõ truï laø chuùng ta. Ñaây môùi ñích 

thöïc laø taâm thieàn, caùi taâm tuyeät ñoái. Noù vöôït treân caû khoâng gian vaø 

thôøi gian; vöôït leân caû söï ñoái ñaõi nhò nguyeân ta vaø ngöôøi, toát vaø xaáu, 

soáng vaø cheát. Chaân lyù chæ laø nhö thò. Chaân lyù chæ hieän höõu treân ñaàu coï 

cuûa anh thôï sôn maø thoâi. Maø thaät vaäy, söï giaûi thoaùt thaät söï laø söï giaûi 

thoaùt töø suy nghó, giaûi thoaùt töø taát caû moïi chaáp tröôùc, ham muoán vaø 

voïng töôûng, ngay caû chuyeän soáng vaø cheát. 

Theo Kinh Töù Nieäm Xöù trong Kinh Trung Boä, Ñöùc Phaät daïy: “Naày 

caùc Tyø Kheo, nhö theá naøo laø Tyø Kheo soáng quaùn nieäm taâm thöùc nôi 

taâm thöùc? Naày caùc Tyø Kheo, moäi khi nôi taâm thöùc coù tham duïc, vò aáy yù 

thöùc raèng taâm thöùc cuûa mình ñang coù tham duïc. Moãi khi taâm thöùc 

khoâng coù tham duïc, vò aáy yù thöùc raèng taâm thöùc cuûa mình khoâng coù 

tham duïc. Moãi khi trong taâm thöùc mình coù saân haän, vò aáy yù thöùc raèng 

taâm thöùc cuûa mình ñang coù saân haän. Moãi khi taâm thöùc cuûa mình khoâng 

coù saân haän, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang khoâng coù saân 

haän. Moãi khi taâm thöùc mình coù si meâ, vò aáy yù thöùc raèng taâm thöùc cuûa 

mình ñang si meâ. Moãi khi taâm thöùc cuûa mình khoâng coù si meâ, vò aáy yù 

thöùc raèng taâm thöùc cuûa mình ñang khoâng coù si meâ. Moãi khi taâm thöùc 
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mình coù thu nhieáp, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang coù thu 

nhieáp. Moãi khi taâm thöùc mình taùn loaïn, vò aáy yù thöùc raèng taâm thöùc cuûa 

mình ñang taùn loaïn. Moãi khi taâm thöùc mình trôû thaønh khoaùng ñaït, vò aáy 

yù thöùc raèng taâm thöùc cuûa mình ñang trôû thaønh khoaùng ñaït. Moãi khi taâm 

thöùc mình trôû neân haïn heïp, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang 

trôû neân haïn heïp. Moãi khi taâm thöùc mình ñaït ñeán traïng thaùi cao nhaát, vò 

aáy yù thöùc raèng taâm thöùc cuûa mình ñang ñaït ñeán traïng thaùi cao nhaát. 

Moãi khi taâm thöùc mình khoâng ñaït ñeán traïng thaùi cao nhaát, vò aáy yù thöùc 

raèng taâm thöùc mình khoâng ñaït ñeán traïng thaùi cao nhaát. Moãi khi taâm 

thöùc mình coù ñònh, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang coù ñònh. 

Moãi khi taâm thöùc mình khoâng coù ñònh, vò aáy yù thöùc raèng taâm thöùc cuûa 

mình ñang khoâng coù ñònh. Moãi khi taâm thöùc mình giaûi thoaùt, vò aáy yù 

thöùc raèng taâm thöùc cuûa mình ñang giaûi thoaùt. Moãi khi taâm thöùc mình 

khoâng coù giaûi thoaùt, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang khoâng 

coù giaûi thoaùt. Nhö vaäy vò aáy soáng quaùn nieäm taâm thöùc treân noäi taâm; 

hay soáng quaùn nieäm taâm thöùc treân caû noäi taâm laãn ngoaïi taâm. Hay vò aáy 

soáng quaùn nieäm taùnh sanh khôûi treân taâm thöùc; hay soáng quaùn nieäm 

taùnh dieät taän treân taâm thöùc. Hay soáng quaùn nieäm taùnh sanh dieät treân 

taâm thöùc. “Coù taâm ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng 

höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, 

khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø 

Kheo soáng quaùn nieäm taâm thöùc treân caùc taâm thöùc.” 

Theo Kinh Duy Ma Caät, luùc cö só Duy Ma Caät laâm beänh; vaâng 

meänh Phaät, Vaên Thuø Sö Lôïi Boà Taùt ñeán thaêm cö só. Vaên Thuø hoûi: “Cö 

só! Boà Taùt coù beänh phaûi ñieàu phuïc taâm mình nhö theá naøo?” Duy Ma 

Caät ñaùp: “Boà Taùt coù beänh phaûi nghó theá naày: ‘Ta nay beänh ñaây ñeàu töø 

caùc moùn phieàn naõo, ñieân ñaûo, voïng töôûng ñôøi tröôùc sanh ra, laø phaùp 

khoâng thaät coù, laáy ai chòu beänh ñoù. Vì sao? Vì töù ñaïi hoøa hôïp giaû goïi laø 

thaân, maø töù ñaïi khoâng chuû, thaân cuõng khoâng ngaõ. Laïi nöõa, beänh naày 

khôûi ra ñeàu do chaáp ngaõ, vì theá  ôû nôi ngaõ khoâng neân sanh loøng chaáp 

ñaém.’ Baây giôø ñaõ bieát goác beänh, tröø ngay ngaõ töôûng vaø chuùng sanh 

töôûng, phaûi khôûi phaùp töôûng. Neân nghó raèng: ‘Thaân naày chæ do caùc 

phaùp hieäp thaønh, khôûi chæ laø phaùp khôûi, dieät chæ laø phaùp dieät. Laïi caùc 

phaùp aáy ñeàu khoâng bieát nhau, khi khôûi  khoâng noùi noù khôûi, khi dieät 

khoâng noùi noù dieät?’ Boà Taùt coù beänh muoán dieät tröø phaùp töôûng phaûi 

nghó raèng: ‘Phaùp töôûng naày cuõng laø ñieân ñaûo, ñieân ñaûo töùc laø beänh lôùn, 

ta neân xa lìa noù.’ Theá naøo laø xa lìa? Lìa ngaõ vaø ngaõ sôû. Theá naøo laø lìa 
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ngaõ vaø ngaõ sôû? Laø lìa hai phaùp. Theá naøo laø lìa hai phaùp? Laø khoâng 

nghó caùc phaùp trong , ngoaøi, maø thöïc haønh theo bình ñaúng. Sao goïi laø 

bình ñaúng? Laø ngaõ bình ñaúng, Nieát Baøn bình ñaúng. Vì sao? Ngaõ vaø 

Nieát Baøn hai phaùp naày ñeàu khoâng. Do ñaâu maø khoâng? Vì do vaên töï 

neân khoâng. Nhö theá, hai phaùp khoâng coù taùnh quyeát ñònh. Neáu ñaëng 

nghóa bình ñaúng ñoù, thì khoâng coù beänh chi khaùc, chæ coøn coù beänh 

KHOÂNG, maø beänh KHOÂNG cuõng khoâng nöõa.’ Vò Boà Taùt coù beänh duøng 

taâm khoâng thoï maø thoï caùc moùn thoï, neáu chöa ñaày ñuû Phaät phaùp cuõng 

khoâng dieät thoï maø thuû chöùng. Duø thaân coù khoå, neân nghó ñeán chuùng 

sanh trong aùc thuù maø khôûi taâm ñaïi bi. Ta ñaõ ñieàu phuïc ñöôïc taâm ta, 

cuõng neân ñieàu phuïc cho taát caû chuùng sanh. Chæ tröø beänh chaáp maø 

khoâng tröø phaùp, daïy cho döùt tröø goác beänh. Sao goïi laø goác beänh? Nghóa 

laø coù phan duyeân, do coù phan duyeân maø thaønh goác beänh. Phan duyeân 

nôi ñaâu? ÔÛ trong ba coõi. Laøm theá naøo ñoaïn phan duyeân? Duøng voâ sôû 

ñaéc; neáu voâ sôû ñaéc thì khoâng coù phan duyeân. Sao goïi laø voâ sôû ñaéc? 

Nghóa laø ly hai moùn chaáp. Sao goïi laø hai moùn chaáp? Nghóa laø chaáp 

trong vaø chaáp ngoaøi; ly caû hai ñoù laø voâ sôû ñaéc. Ngaøi Vaên Thuø Sö Lôïi! 

Ñoù laø Boà Taùt coù beänh, ñieàu phuïc taâm mình ñeå ñoaïn caùc khoå nhö giaø, 

beänh, cheát laø Boà Ñeà cuûa Boà Taùt. Neáu khoâng nhö theá thì choã tu haønh 

cuûa mình khoâng ñöôïc trí tueä thieän lôïi. Ví nhö ngöôøi chieán thaéng keû oaùn 

taëc môùi laø doõng, coøn vò naøo tröø caû giaø, beänh, cheát nhö theá môùi goïi laø 

Boà Taùt. Boà Taùt coù beänh neân nghó theâm theá naày: ‘Nhö beänh cuûa ta ñaây, 

khoâng phaûi laø thaät, khoâng phaûi coù; beänh cuûa chuùng sanh cuõng khoâng 

phaûi thaät, khoâng phaûi coù.’ Khi quaùn saùt nhö theá, ñoái vôùi chuùng sanh 

neáu coù khôûi loøng ñaïi bi aùi kieán thì phaûi boû ngay. Vì sao? Boà Taùt phaûi 

döùt tröø khaùch traàn phieàn naõo maø khôûi ñaïi bi, chôù ñaïi bi aùi kieán ñoái vôùi 

sanh töû coù taâm nhaøm chaùn, neáu lìa ñöôïc aùi kieán thì khoâng coù taâm nhaøm 

chaùn, sanh ra nôi naøo khoâng bò aùi kieán che ñaäy, khoâng coøn bò söï raøng 

buoäc, laïi noùi phaùp côûi môû söï raøng buoäc cho chuùng sanh nöõa. Nhö Phaät 

noùi: ‘Neáu mình bò troùi maø laïi ñi môû troùi cho ngöôøi khaùc, khoâng theå 

ñöôïc; neáu mình khoâng bò troùi môùi môû troùi cho ngöôøi khaùc ñöôïc.’ Ngaøi 

Vaên Thuø Sö Lôïi! Boà Taùt coù beänh neân ñieàu phuïc taâm mình nhö theá, maø 

khoâng truï trong ñoù, cuõng khoâng truï nôi taâm khoâng ñieàu phuïc. Vì sao? 

Neáu truï nôi taâm khoâng ñieàu phuïc laø phaùp cuûa phaøm phu, neáu truï nôi 

taâm ñieàu phuïc laø phaùp cuûa Thanh Vaên, cho neân Boà Taùt khoâng truï nôi 

taâm ñieàu phuïc hay khoâng ñieàu phuïc, lìa hai phaùp aáy laø haïnh Boà Taùt. ÔÛ 

trong sanh töû maø khoâng bò nhieãm oâ, ôû nôi Nieát Baøn maø khoâng dieät ñoä 
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haún laø haïnh Boà Taùt. Khoâng phaûi haïnh phaøm phu, khoâng phaûi haïnh 

Hieàn Thaùnh laø haïnh Boà Taùt. Khoâng phaûi haïnh nhô, khoâng phaûi haïnh 

saïch laø haïnh Boà Taùt. Tuy vöôït khoûi haïnh ma maø hieän caùc vieäc haøng 

phuïc ma laø haïnh Boà Taùt. Caàu nhöùt thieát trí, khoâng caàu saùi thôøi laø haïnh 

Boà Taùt. Duø quaùn saùt caùc phaùp khoâng sanh maø khoâng vaøo chaùnh vò 

(chôn nhö) laø haïnh Boà Taùt. Quaùn möôøi hai duyeân khôûi maø vaøo caùc taø 

kieán laø haïnh Boà Taùt. Nhieáp ñoä taát caû chuùng sanh maø khoâng meâ ñaém 

chaáp tröôùc laø haïnh Boà Taùt. Öa xa lìa maø khoâng nöông theo söï döùt ñoaïn 

thaân taâm laø haïnh Boà Taùt. Tuy ôû trong ba coõi maø khoâng hoaïi phaùp taùnh 

laø haïnh Boà Taùt. Tuy quaùn ‘Khoâng’ maø gieo troàng caùc coäi coâng ñöùc laø 

haïnh Boà Taùt. Duø thöïc haønh voâ töôùng maø cöùu ñoä chuùng sanh laø haïnh Boà 

Taùt. Duø thöïc haønh voâ taùc maø quyeàn hieän thoï thaân laø haïnh Boà Taùt. Duø 

thöïc haønh voâ khôûi maø khôûi taát caû caùc haïnh laø haïnh Boà Taùt. Duø thöïc 

haønh saùu phaùp Ba la maät maø bieát khaép caùc taâm, taâm sôû cuûa chuùng sanh 

laø haïnh Boà Taùt. Duø thöïc haønh saùu pheùp thaàn thoâng maø khoâng döùt heát 

laäu hoaëc phieàn naõo laø haïnh Boà Taùt. Duø thöïc haønh töù voâ löôïng taâm maø 

khoâng tham ñaém sanh veà coõi Phaïm theá (Phaïm Thieân) laø haïnh Boà Taùt. 

Duø thöïc haønh thieàn ñònh, giaûi thoaùt tam muoäi, maø khoâng theo thieàn 

ñònh thoï sanh laø haïnh Boà Taùt. Duø thöïc haønh töù nieäm xöù maø khoâng hoaøn 

toaøn lìa haún thaân, thoï, taâm, phaùp laø haïnh Boà Taùt. Duø thöïc haønh töù 

chaùnh caàn maø khoâng rôøi thaân taâm tinh taán laø haïnh Boà Taùt. Duø thöïc 

haønh töù nhö yù tuùc maø ñaëng thaàn thoâng töï taïi laø haïnh Boà Taùt. Duø thöïc 

haønh nguõ caên maø phaân bieät raønh reõ caùc caên lôïi ñoän cuûa chuùng sanh laø 

haïnh Boà Taùt. Duø thöïc haønh nguõ löïc maø öa caàu thaäp löïc cuûa Phaät laø 

haïnh Boà Taùt. Duø thöïc haønh baûy phaùp giaùc chi maø phaân bieät roõ trí tueä 

cuûa Phaät laø haïnh Boà Taùt. Duø thöïc haønh baùt chaùnh ñaïo maø öa tu voâ 

löôïng Phaät ñaïo laø haïnh Boà Taùt. Duø thöïc haønh caùc phaùp chæ quaùn trôï 

ñaïo maø troïn khoâng thieân haún nôi tòch dieät (Nieát Baøn) laø haïnh Boà Taùt. 

Duø thöïc haønh caùc phaùp baát sanh baát dieät, maø duøng töôùng haûo trang 

nghieâm thaân mình laø haïnh Boà Taùt. Duø hieän oai nghi theo Thanh Vaên, 

Duyeân Giaùc maø khoâng rôøi Phaät phaùp laø haïnh Boà Taùt. Duø tuøy theo 

töôùng hoaøn toaøn thanh tònh cuûa caùc phaùp maø tuøy theo choã sôû öùng hieän 

thaân laø haïnh Boà Taùt. Duø quaùn saùt coõi nöôùc cuûa chö Phaät troïn vaéng laëng 

nhö hö khoâng maø hieän ra raát nhieàu coõi Phaät thanh tònh laø haïnh Boà Taùt. 

Duø chöùng ñaëng quaû Phaät, chuyeån Phaùp Luaân, nhaäp Nieát Baøn maø khoâng 

boû ñaïo Boà Taùt laø haïnh Boà Taùt vaäy.  
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Taming the Deluded Mind & Consciousnesses 

 

“Vijnana” is another name for “Consciousness.” Hinayana 

considered the six kinds of consciousness as “Vijnana.” Mahayana 

considered the eight kinds of consciousness as “Vijnana.” Externalists 

considered “vijnana” as a soul. Consciousness is another name for  

mind. Consciousness means the art of distinguishing, or perceiving, or 

recognizing, discerning, understanding, comprehending, distinction, 

intelligence, knowledge, learning. It is interpreted as the “mind,” 

mental discernment, perception, in contrast with the object discerned. 

According to Buddhism, our “Nature” is the “Buddha”. The 

“Consciousness” is the “Spirit”, the “Intention” or “Mano-vijnana” is 

the “Discriminating Mind”, and the “Mind” is what constantly engages 

in idle thinking. The “Nature” is originally perfect and bright, with no 

conception of self, others, beauty, or ugliness; no falling into numbers 

and discriminations. But as soon as there is “Consciousness”, one falls 

into numbers and discriminations. The “Intention” or “Mano-vijnana” 

also makes discriminations, and it is the sixth consciousness. It is 

relatively turbid, while the seventh and eighth consciousnesses are 

relatively more pure. There are eight kinds of consciousness: eye, ear, 

nose, tongue, body, mind, klista-mano-vijnana, and alaya-vijnana. 

Fundamentally speaking, consciousness is not of eight kinds, although 

there are eight kinds in name. We could say there is a single 

headquarters with eight departments under it. Although there are eight 

departments, they are controlled by just one single headquarters. 

“Vijnana” is a Sanskrit term generally translated as “consciousness.” 

This is the act of distinguishing or discerning including understanding, 

comprehending, recognizing, intelligence, knowledge. There are eight 

consciousnesses. The first five arise as a result of the interaction of the 

five sense organs (eye, ear, nose, tongue, mind) and the five dusts 

(Gunas). The sixth consciousness comes into play, all kinds of feelings, 

opinions and judgments will be formed (the one that does all the 

differentiating). The seventh consciousness (Vijnana) is the center of 

ego. The eighth consiousness is the Alayagarbha (a laïi da), the 

storehouse of consciousness, or the storehouse of all deeds or actions 

(karmas), whether they are good, bad or neutral. “Vijnana” also means 
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cognition, discrimination, consciousness, but as any one of these does 

not cover the whole sense contained in Vijnana. Relative knowledge. 

This term is usually used as contrasted to Jnana in purely intellectual 

sense. Jnana is transcendental knowledge dealing with such subjects as 

immortality, non-relativity, the unattained, etc., whereas Vijnana is 

attached to duality of things. Meanwhile, the mind is so closely linked 

with the body that mental states affect the body’s health and well-

being. Some doctors even confirm that there is no such thing as a 

purely physical disease. Unless these bad mental states are caused by 

previous evil acts, and they are unalterable, it is possible so to change 

them as to cause mental health and physical well-being to follow 

thereafter. Man’s mind influences his body profoundly. If allowed to 

function viciously and entertain unwholesome thoughts, mind can 

cause disaster, can even kill a being; but it can also cure a sick body. 

When mind is concentrated on right thoughts with right effort and 

understanding, the effect it can produce is immense. A mind with pure 

and wholesome thoughts really does lead to a healthy and relaxed life. 

Illusion-mind and consciousnesses mean a mind and or 

consciousnesses result in complexity and confusion. This illusion 

(deluded, wrong, false, or misleading)-mind, which results in 

complexity and confusion in this world. To cultivate means to 

contemplate on this illusion-mind, which results in complexity and 

confusion. Zen practitioners should always remember that this illusion 

(deluded, wrong, false, or misleading)-mind, that results in complexity 

and confusion in this world. To tame the mind and consciousnesses also 

called to cultivate the mind and consciousnesses, or to maintain and 

watch over the mind and consciousnesses, not letting it get out of 

control, become egotistical, self-centered, etc. In the beginning of Zen 

practice, most of us find that the primary thing we must work with is 

our busy and chaotic mind. However, we must be firm in our practice 

until our mind becomes clear and balanced, and is no longer caught by 

external objects, that is the time of a big change in our cultivation. At 

that time, we may be able to realize who we really are. A man who 

does not know how to adjust his mind and consciousnesses according to 

circumstances would be like a corpse in a coffin. Turn your mind and 

consciousnesses to yourself, and try to find pleasure within yourself, 

and you will always find therein an infinite source of pleasure ready 
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for your enjoyment. Only when your mind and consciousnesses are 

under control and put in the right path, it will be useful for yourself and 

for society. An unwholesome mind is not only danger to yourself, but 

also to the whole society. Remember all man-made calamities in the 

world is created by men who have not learned the way of mind control 

or men who don’t know how to tame their minds. According to the 

Buddhist Zen, to tame the deluded mind we must not have any thing in 

it (take the mind of non-existence or the empty mind). In Buddhism, 

cultivating is simply transforming the mind, it is to say that we use 

some kind of inner discipline to transform the heart. According to the 

Buddhist Zen, to tame the deluded mind and consciousnesses we must 

not have any thing in it (take the mind of non-existence or the empty 

mind and consciousnesses). In our daily life, we usually experience 

two contrary states of mind (that have direct bearing on human mind): 

happiness and suffering. Even though we don’t want to further discuss 

about the consciousness in this subtitle, we all recognize that besides 

our concrete body we still have another part that dominates the body. 

We all agree that the experiences of suffering and happiness do not 

originate or stem from the body itself, they originate from an inner 

abstract place which Buddhism calls “mind”. According to Buddhism, 

powerful mental experiences under the forms of thoughts and emotions 

are so strong that they have the capability to dominate all physical 

levels of experience. This is the key point in Buddhism, for from this 

point of view, we recognize that cultivating is transforming the mind, 

and transforming the mind means cultivating. And from this very 

viewpoint, we agree that our state of mind, including our attitudes, 

thoughts and emotions, plays a crucial role in our experiences of 

happiness and suffering. In transforming the mind, Buddhists should 

remember that there’s no discipline can be used to force our mind. It 

must be done on the basis of voluntary acceptance. However, this 

voluntary acceptance or voluntary follow a spiritual discipline happens 

only after we ourselves have recognized that certain attitudes, 

thoughts, emotions and ways of life are beneficial to us and to others. 

And the spiritual path is the only way that will help us transform our 

minds. However, to be able to transform our minds we must understand 

the way our attitudes, thoughts and emotion work. We must understand 

the differences between “wholesome” and “unwholesome”. In 
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Buddhism, speaking is in no way cultivating, cultivating means 

practicing with our own energy and sincerity. If we say in order to 

reduce greed, hatred, ignorance, pride, doubt, wrong views, killing, 

stealing, lying, etc., we must have the mind of loving-kindness, 

compassion, joy, and renunciation. This is only an empty word. It is not 

enough to recognize that this is what is required to obtain a wholesome 

mind. It is not enough simply to wish that we should have more loving-

kindness, more compassion, more joy or more renunciation. On the 

contrary, Buddhists must make an on going effort, again and again, to 

cultivate the positive aspects within us. The key for transforming the 

mind is a sustained effort and sincerity. To be able to step on the way 

of transforming the mind, Buddhists have no other choice but observing 

the rules and contemplating the way to examine how attitudes, thoughts 

and emotions arise in us through introspection. These will give us the 

real wisdom that can help us understand clearly what we should do and 

what we should not do with the wholesome and the unwholesome. This 

is the real way of transforming of the mind of a Buddhist. 

One of the main purposes of meditation is to tame the deluded 

thoughts. When we are able to stay perfectly clear by cutting off all 

thinking and yet not falling into a trance-like sleep, this is called ‘quiet 

sitting’. When inside and outside become one, and no circumstances 

can hinder us, this is Zen. When we understand the real meaning of 

sitting Zen, we understand ourselves. In our mind there is a diamond 

sword. If we want to understand ourselves, take it and cut off good and 

bad, long and short, coming and going, high and low, Buddha and 

demons, etc. Let’s cut off all things. If we are not thinking, we are one 

with our action. We are the tea that we are drinking. We are the brush 

that we are painting with. Not-thinking is before thinking. When there 

exists “not-thinking”, we are the whole universe; the universe is us. 

This is exactly the Zen mind, absolute mind. It is beyond space and 

time, beyond the dualities of self and other, good and bad, life and 

death. The truth is just what it is. The truth is just verse is present in the 

tip of his brush. In fact, true freedom is freedom from thinking, freedom 

from all attachments, desires, and deluded thoughts, freedom from 

even from life and death. 

According to the Satipatthana Sutta in the Majjhima Nikaya, the 

Buddha taught: “Bhikkhus, doeas a Bhikhu abide contemplating mind 
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as mind? Here a Bhikhu understands mind affected by lust as mind 

affected by lust, and mind unaffected by lust as mind unaffected by 

lust. He understands mind affected by hate as mind affected by hate, 

and mind unaffected by hate as mind unaffected by hate. He 

understands mind affected by delusion as mind affected by delusion, 

and mind unaffected by delusion as mind unaffected by delusion. He 

understands contracted mind as contracted mind, and distracted mind as 

distracted mind. He understands exalted mind as exalted mind, and 

unexalted mind as unexalted mind. He understands surpassed mind as 

surpassed mind, and unsurpassed mind as unsurpassed mind. He 

understands concentrated mind as concentrated mind, and 

unconcentrated mind as unconcentrated mind. He understands liberated 

mind as liberated mind, and unliberated mind as unliberated mind. In 

this way he abides contemplating mind as mind internally, or he abides 

contemplating mind as mind externally, or he abides contemplating 

mind as mind both internally and externally. Or else, he abides 

contemplating in mind its arising factors, or he abides contemplating in 

mind its vanishing factors, or he abides contemplating in mind both its 

arising and vanishing factors. Or else mindfulness that ‘there is mind’ is 

simply established in him to the extent necessary for bare knowledge 

and mindfulness. And he abides independent, not clinging to anything 

in the world. That is how a Bhikkhu abides contemplating mind as 

mind.” 

According to the Vimalakirti Sutra, when Upasaka Vimalakirti was 

sick; obeying the Buddha’s command, Manjusri Bodhisattva called on 

Vimalakirti to enquire after his health. Manjusri asked: “How does a 

sick Bodhisattva control his mind?” Vimalakirti replied: “A sick 

Bodhisattva should think thus: ‘My illness comes from inverted 

thoughts and troubles (klesa) during my previous lives but it has no real 

nature of its own. Therefore, who is suffering from it? Why is it so? 

Because when the four elements unite to form a body, the former are 

ownerless and the latter is egoless. Moreover, my illness comes from 

my clinging to an ego; hence I should wipe out this clinging.’ Now that 

he knows the source of his illness, he should forsake the concept of an 

ego and a living being. He should think of things (dharma) thus: ‘A 

body is created by the union of all sorts of dharmas (elements) which 

alone rise and all, without knowing one another and without 
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announcing their rise and fall.’ In order to wipe out the concept of 

things (dharmas) a sick Bodhisattva should think thus: ‘This notion of 

dharma is also an inversion which is my great calamity. So I should 

keep from it.’ What is to be kept from? From both subject and object. 

What does this keeping from subject and object mean?  It means 

keeping from dualities. What does this keeping from dualities mean? It 

means not thinking of inner and outer dharmas (i.e. contraries) by the 

practice of impartiality. What is impartiality? It means equality (of all 

contraries e.g.) ego and nirvana. Why is it so? Because both ego and 

nirvana are void. Why are both void? Because they exist only by 

names which have no independent nature of their own. “When you 

achieve this equality you are free from all illnesses but there remains 

the conception of voidness which also is an illusion and should be 

wiped out as well.’ A sick Bodhisattva should free himself from the 

conception of sensation (vedana) when experiencing any one of its 

three states (which are painful, pleasurable and neither painful nor 

pleasurable feeling). Before his full development into Buddhahood 

(that is before delivering all living beings in his own mind) he should 

not wipe out vedana for his own benefit with a view to attaining 

nirvana for himself only.  Knowing that the body is subject to suffering 

he should think of living beings in the lower realms of existence and 

give rise to compassion (for them). Since he has succeeded in 

controlling his false views,, he should guide all living beings to bring 

theirs under control as well. He should uproot theirs (inherent) illnesses 

without (trying to) wipe out non-existence dharmas (externals for sense 

data). For he should teach them how to cut off the origin of illness.  

What is the origin of illness?  It is their clinging  which causes their 

illness  What are the objects of their clinging?  They are the three 

realms (of desire, form and beyond form).  By what means should they 

cut off their clinging?  By means (of the doctrine that) nothing 

whatsoever can be found, and (that) if nothing can be found there will 

be no clinging.  What is meant by ‘nothing can be found? It means 

(that) apart from dual views (There is nothing else that can be had).  

What are dual views? They are inner and outer views beyond which 

there is nothing. Manjusri, this is how a sick Bodhissattva should 

control his mind. Top wipe out suffering from old age, illness and death 

is the Bodhisattva’s bodhi (enlightened practice). If he fails to do so his 
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practice lacks wisdom and is unprofitable. For instance, a Bodhisattva 

is (called) courageous if he overcomes hatred; if in addition he wipes 

out (the concept of) old age, illness and death he is a true Bodhisattva. 

A sick Bodhisattva should again reflect: Since my illness is neither real 

nor existing, the illnesses of all living beings are also unreal and non-

existent. But while so thinking if he develops a great compassion 

derived from his love for living beings and from his attachment to this 

false view, he should (immediately) keep from these feelings. Why is it 

so? Because a Bodhisattva should wipe out all external causes of 

troubles (klesa) while developing great compassion. For (this) love and 

(these) wrong views result from hate of birth and death.  If he can keep 

from this love and these wrong views he will be free from hatred, and 

wherever he may be reborn he will not be hindered by love and wrong 

views. His next life will be free from obstructions and he will be able 

to expound the Dharma to all living beings and free them from 

bondage.  As the Buddha has said, there is no such thing as untying 

others when one is still held in bondage for it is possible to untie others 

only after one is free from bonds. Manjusri, a sick Bodhisattva should 

thus control his mind while dwelling in neither the (state of) controlled 

mind nor its opposite, that of uncontrolled mind. For if he dwells in (the 

state of) uncontrolled mind, this is stupidity and if he dwells in (that of) 

controlled mind, this is the sravaka stage. Hence a Bodhisattva should 

not dwell in either and so keep from both; this is the practice of the 

Bodhisattva stage. When staying in the realm of birth and death he 

keeps from its impurity, and when dwelling in nirvana he keeps from 

(its condition of) extinction of reincarnation and escape from suffering; 

this is the practice of the Bodhisattva stage. That which is neither 

worldly nor saintly is Bodhisattva development (into Buddhahood). 

That which is neither impure nor pure is Bodhisattva practice. Although 

he is beyond the demonic state he appears (in the world) to overcome 

demons; this is Bodhisattva conduct. In his quest of all knowledge 

(sarvajna) he does not seek it at an inappropriate moment; this is 

Bodhisattva conduct.  Although he looks into the uncreated he does not 

achieve Buddhahood; this is Bodhisattva conduct. Although he looks 

into nidana (or the twelve links in the chain of existence) he enters all 

states of perverse views (to save living beings); this is Bodhisattva 

conduct. Although he helps all living beings he does not give rise to 



 595 

clinging; this is Bodhisattva conduct. Although he keeps from the 

phenomenal he does not lean on the voidness of body and mind; this is 

Bodhisattva conduct. Although he passes through the three worlds (of 

desire, form and beyond form) he does not injure the Dharmata; this is 

the Bodhisattva conduct. Although he realizes the voidness (of thing) 

he sows the seeds of all merits; this is Bodhisattva conduct. Although 

he dwells in formlessness he continues delivering living beings; this is 

Bodhisattva conduct.  Although he refrains from (creative) activities he 

appears in his physical body; this is Bodhisattva conduct.  Although he 

keeps (all thoughts) from rising he performs all good deeds; this is 

Bodhisattva conduct. Although he practices the six perfections 

(paramitas) he knows all the mental states of living beings; this is 

Bodhisattva conduct. Although he possesses the six supernatural 

powers he refrains from putting an end to all worldy streams; this is 

Bodhisattva conduct. Although he practices the four infinite states of 

mind, he does not wish to be reborn in the Brahma heavens, this 

Bodhisattva conduct. Although he practices meditation, serenity 

(dhyana), liberation and samadhi, he does not avail himself of these to 

be reborn in dhyana heavens; this is Bodhisattva conduct. Although he 

practice the four states of mindfulness he does not keep for ever from 

the karma of body and mind; this is Bodhisattva conduct. Although he 

practices the four right efforts he persists in physical and mental zeal 

and devotion; this is Bodhisattva conduct. Although he practices the 

four Hinayana steps to supernatural powers he will continue doing so 

until he achieves all Mahayana supernatural powers; this is 

Bodhisattva conduct. Although he practices the five spiritual faculties 

of the sravaka stage he discerns the sharp and dull potentialities of 

living beings; this is Bodhisattva conduct. Although he practices the 

five powers of the sravaka stage he strives to achieve the ten powers of 

the Buddha; this is Bodhisattva conduct. Although he practices the 

seven Hinayana degrees of enlightenment he discerns the Buddha’s 

all-wisdom (sarvajna); this is Bodhisattva conduct. Although he 

practices the eightfold noble truth (of Hinayana) he delights in treading 

the Buddha’s boundless path; this is Bodhisattva conduct. Although he 

practices samathavipasyana which contributes to the realization of 

bodhi (enlightenment) he keeps from slipping into nirvana; this is 

Bodhisattva conduct. Although he practices the doctrine of not creating 
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and not annihilating things (dharma) he still embellishes his body with 

the excellent physical marks of the Buddha; this is Bodhisattva 

conduct. Although he appears as a sravaka or a pratyeka-buddha, he 

does not stray from the Buddha Dharma; this is Bodhisattva conduct.  

Although he has realized ultimate purity he appears in bodily form to 

do his work of salvation; this is Bodhisattva conduct.  Although he sees 

into all Buddha lands which are permanently still like space, he causes 

them to appear in their purity and cleanness; this is Bodhisattva 

conduct. Although he has reached the Buddha stage which enables him 

to turn the wheel of the Law (to preach the Dharma) and to enter the 

state of nirvana, he does not forsake the Bodhisattva path; this is 

Bodhisattva conduct.” 
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Phuï Luïc A 

Appendix A 

 

Töù Nieäm Truù 

 

Theo Thieàn Sö Thích Nhaát Haïnh trong phaàn giaûi Kinh Baùt Ñaïi 

Nhaân Giaùc, thì ñoaïn kinh noùi veà ñieàu giaùc ngoä thöù nhaát laø ñoaïn kinh 

thuyeát minh veà pheùp “Töù Nieäm Truù.” Töù nieäm truù laø boán pheùp thieàn 

quaùn caên baûn cuûa ñaïo Phaät, laø söï nhôù nghó thöôøng tröïc veà boán ñaëc tính 

cuûa thöïc höõu: voâ thöôøng, khoå khoâng, voâ ngaõ vaø baát tònh. Neáu chuùng ta 

bieát quaùn saâu vaøo nhöõng thöù naày moät caùch caàn maãn thì coù theå daàn daàn 

thoaùt ly ñöôïc theá giôùi sinh töû. Thöù nhaát laø Voâ Thöôøng hay baûn chaát voâ 

thöôøng cuûa vaïn höõu. Moïi vaät treân theá gian naày bieán ñoåi trong töøng giaây 

töøng phuùt, ñoù goïi laø saùt na voâ thöôøng. Moïi vaät treân theá gian, keå caû nhaân 

maïng, nuùi soâng vaø cheá ñoä chính trò, vaân vaân, ñeàu phaûi traûi qua nhöõng 

giai ñoaïn sinh, truï, dò, dieät. Söï tieâu dieät naày ñöôïc goïi laø “Nhaát kyø voâ 

thöôøng.” Phaûi quaùn saùt ñeå thöôøng xuyeân nhìn thaáy tính caùch voâ thöôøng 

cuûa moïi söï vaät, töø ñoù traùnh khoûi caùi aûo töôûng veà söï mieân vieãn cuûa söï 

vaät vaø khoâng bò söï vaät loâi keùo raøng buoäc. Thöù nhì laø Khoå Khoâng: Ngöôøi 

AÁn Ñoä xöa coù quan nieäm veà töù ñaïi, cho raèng baûn chaát cuûa söï vaät  laø ñaát 

hay yeáu toá raén chaéc, nöôùc hay yeáu toá löu nhuaän, löûa hay yeáu toá nhieät 

löôïng, vaø gioù hay yeáu toá naêng löïc, goïi chung laø töù ñaïi. Baäc giaùc ngoä 

thaáy raèng vì söï vaät laø do töù ñaïi keát hôïp, cho neân khi coù söï ñieàu hoøa cuûa 

töù ñaïi thì coù söï an laïc, coøn khi thieáu söï ñieàu hoøa aáy thì coù söï thoáng khoå. 

Vaïn vaät vì do töù ñaïi keát hôïp, khoâng phaûi laø nhöõng caù theå toàn taïi vónh 

cöõu, cho neân vaïn vaät coù tính caùch hö huyeãn, troáng roãng. Vaïn vaät vì voâ 

thöôøng, neân khi bò raøng buoäc vaøo vaïn vaät, ngöôøi ta cuõng bò söï voâ thöôøng 

laøm cho ñau khoå. Vaïn vaät vì troáng roãng cho neân khi bò raøng buoäc vaøo 

vaïn vaät, ngöôøi ta cuõng bò söï troáng roãng laøm cho ñau khoå. Nhaän thöùc 

ñöôïc söï coù maët cuûa khoå ñau laø khôûi ñieåm cuûa söï tu ñaïo. Ñoù laø chaân lyù 

thöù nhaát cuûa Töù Dieäu Ñeá. Maát yù thöùc veà söï coù maët cuûa khoå ñau, khoâng 

quaùn nieäm veà tính caùch khoå ñau cuûa vaïn höõu thì deã bò loâi keùo theo vaät 

duïc, laøm tieâu moøn cuoäc ñôøi mình trong söï ñuoåi theo vaät duïc. Thaáy ñöôïc 

khoå ñau môùi coù cô hoäi tìm ra nguyeân nhaân cuûa khoå ñau ñeå maø ñoái trò. 

Thöù ba laø Voâ Ngaõ. Tính caùch voâ ngaõ cuûa töï thaân. Ñaïo Phaät daïy raèng 

con ngöôøi ñöôïc naêm yeáu toá keát hôïp neân, goïi laø nguõ uaån: vaät chaát, caûm 

giaùc, tö töôûng, haønh nghieäp vaø nhaän thöùc. Neáu vaät chaát laø do töù ñaïi caáu 
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thaønh, troáng roãng, khoâng coù thöïc chaát thì con ngöôøi, do nguõ uaån keát 

hôïp, cuõng khoâng coù töï ngaõ vónh cöõu, hay moät chuû theå baát bieán. Con 

ngöôøi thay ñoåi töøng giaây töøng phuùt, cuõng traûi qua saùt na voâ thöôøng vaø 

nhaát kyø voâ thöôøng. Nhôø nhìn saâu vaøo nguõ uaån cho neân thaáy “Nguõ aám 

voâ ngaõ, sinh dieät bieán ñoåi, hö nguïy khoâng chuû” vaø ñaùnh tan ñöôïc aûo 

giaùc cho raèng thaân naày laø moät baûn ngaõ vónh cöõu. Voâ Ngaõ Quaùn laø moät 

ñeà taøi thieàn quaùn quan troïng vaøo baäc nhaát cuûa ñaïo Phaät. Nhôø Voâ Ngaõ 

Quaùn maø haønh giaû thaùo tung ñöôïc bieân giôùi giöõa ngaõ vaø phi ngaõ, thaáy 

ñöôïc hoøa ñieäu ñaïi ñoàng cuûa vuõ truï, thaáy ta trong ngöôøi vaø ngöôøi trong 

ta, thaáy quaù khöù vaø vò lai trong hieän taïi, vaø sieâu vieät ñöôïc sinh töû. Thöù 

tö laø Baát Tònh hay tính chaát baát tònh cuûa thaân taâm. Baát tònh coù nghóa laø 

khoâng tinh saïch, khoâng thaùnh thieän, khoâng ñeïp ñeõ. Ñöùng veà caû hai 

phöông dieän sinh lyù vaø taâm lyù, con ngöôøi laø baát tònh. Ñaây khoâng phaûi laø 

moät caùi nhìn tieâu cöïc hay bi quan, maø chæ laø caùi nhìn khaùch quan veà con 

ngöôøi. Thaáy ñöôïc söï caáu taïo cuûa cô theå, töø toùc treân ñænh ñaàu, cho ñeán 

maùu, muû, ñaøm, phaân, nöôùc tieåu, nhöõng vi khuaån aån naùo trong ruoät vaø 

nhöõng beänh taät cöù chöïc saún ñeå phaùt sinh, ta thaáy phaàn sinh lyù cuûa ta quaû 

laø baát tònh. Phaàn sinh lyù ñoù cuõng laø ñoäng löïc thuùc ñaåy ta ñi tìm söï thoûa 

maõn duïc laïc, do ñoù neân kinh goïi thaân theå laø nôi tích tuï cuûa toäi loãi. Coøn 

phaàn taâm lyù? Vì khoâng thaáy ñöôïc söï thaät veà voâ thöôøng, khoå khoâng vaø 

voâ ngaõ cuûa söï vaät cho neân taâm ta thöôøng trôû thaønh naïn nhaân cuûa tham 

voïng thuø gheùt; do tham voïng vaø thuø gheùt maø chuùng ta taïo ra bieát bao toäi 

loãi, cho neân kinh noùi “taâm laø nguoàn suoái phaùt sinh ñieàu aùc.” 

 

The Four Basic Subjects of Buddhist Meditation 

 

According to Zen Master Thích Nhaát Haïnh in the explanation of 

the first Awakening in the Sutra On The Eight Realizations of the Great 

Beings, the first awakening explains and clarifies the four basic 

subjects of Buddhist meditation: impermanence, suffering, no-self, and 

impurity. If we always remember and meditate on these four principles 

of reality, we will gradually be released from the round of birth and 

death (samsara). The first basic subject of Buddhist meditation is 

impermanence or the impermanent nature of all things. All things in 

this world, including human life, mountains, rivers, and political 

systems, are constantly changing from moment to moment. This is 

called impermanence in each moment. Everything passes through a 
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period of birth, maturity, transformation, and destruction. This 

destruction is called impermanence in each cycle. To see the 

impermanent nature of all things, we must examine this closely. Doing 

so will prevent us from being imprisoned by the things of this world. 

The second basic subject of Buddhist meditation is suffering. The 

ancient people of India said that all things are composed of four 

elements: earth, water, fire, and air. Acknowledging this, Buddhas and 

Bodhisattvas understand that when there is a harmonious relationship 

among the four elements, there is peace. When the four elements are 

not in harmony, there is suffering. Because all things are created by a 

combination of these elements, nothing can exist independently or 

permanently. All things are impermanent. Consequently, when we are 

caught up in the things of the world, we suffer from their impermanent 

nature. And since all things are empty, when we are caught up by 

things, we also suffer from their emptiness. Awareness of the existence 

of suffering leads us to begin to practice the way of realization. This is 

the first of the Four Noble Truths. When we lose awareness of and do 

not meditate on the existence of suffering in all things, we can easily 

be pushed around by passions and desires for worldly things, 

increasingly destroying our lives in the pursuit of these desires. Only by 

being aware of suffering can we find its cause, confront it directly, and 

eliminate it. The third basic subject of Buddhist meditation is 

selflessness. The nature of our bodies. Buddhism teaches that human 

beings’ bodies are composed of five aggregates, called skandhas in 

Sanskrit. If the form created by the four elements is empty and without 

self, then human beings' bodies, created by the unification of the five 

skandhas, must also be empty and without self. Human beings’ bodies 

are involved in a transformation process from second to second, minute 

to minute, continually experiencing impermanence in each moment. 

By looking very deeply into the five skandhas, we can experience the 

selfless nature of our bodies, our passage through birth and death, and 

emptiness, thereby destroying the illusion that our bodies are 

permanent. In Buddhism, no-self is the most important subject for 

meditation. By meditating no-self, we can break through the barrier 

between self and other. When we no longer are separate from the 

universe, a completely harmonious existence with the universe is 

created. We see that all other human beings exist in us and that we 
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exist in all other human beings. We see that the past and the future are 

contained in the present moment, and we can penetrate and be 

completely liberated from the cycle of birth and death. The fourth basic 

subject of Buddhist meditation is impurity. Impurity is the nature of our 

bodies and minds. Impurity means the absence of an immaculate state 

of being, one that is neither holy nor beautiful. From the psychological 

and physiological standpoint, human beings are impure. This is not 

negative or pessimistic, but an objective perspective on human beings. 

If we examine the constituents of our bodies from the hair on our head 

to the blood, pus, phlegm, excrement, urine, the many bacteria 

dwelling in the intestines, and the many diseases present waiting for 

the opportunity to develop, we can see clearly that our bodies are quite 

impure and subject to decay. Our bodies also create the motivation to 

pursue the satisfaction of our desires and passions. That is why the 

sutra regards the body as the place where misleads gather. Let us now 

consider our psychological state. Since we are unable to see the truth 

of impermanence, suffering, and the selfless nature of all things, our 

minds often become the victims of greed and hatred, and we act 

wrongly. So the sutra says, “The mind is the source of all confusion.”    
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Phuï Luïc B 

Appendix B 

 

Töù Nieäm Xöù 

 

Töù nieäm xöù laø boán neàn taûng ñaëc bieät hay boán pheùp quaùn saùt caên 

baûn. Boán ñoái töôïng thieàn quaùn ñeå truï taâm hay boán caùch Thieàn theo 

Phaät giaùo ñeå dieät tröø aûo töôûng vaø ñaït thaønh giaùc ngoä. Phaät giaùo Tieåu 

thöøa goïi nhöõng phöông phaùp naày laø “nghieäp xöù” (kammatthana), laø 

moät trong nhöõng phöông phaùp tö duy phaân bieät. Coù loái boán möôi phaùp 

Thieàn nhö vaäy ñöôïc lieät keâ trong Thanh Tònh Ñaïo Luaän (Visuddhi-

Magga) bao goàm Töù Voâ Löôïng Taâm, Möôøi Baát Tònh, Boá Voâ Saéc, Möôøi 

Bieán Xöù, Möôøi Nieäm, Moät Töôùng vaø Moät Töôûng. Thaân Nieäm Xöù 

(Quaùn Thaân Baát Tònh): Quaùn vaø toaøn chöùng ñöôïc thaân naày baát tònh. 

Baûn chaát cuûa thaân taâm chuùng ta laø baát tònh, chöù khoâng ñeïp maø cuõng 

chaúng Thaùnh thieän. Theo quan ñieåm taâm sinh lyù thì thaân theå con ngöôøi 

laø baát tònh. Ñieàu naày khoâng coù nghóa tieâu cöïc hay bi quan. Khaùch quan 

maø noùi veà thaân theå con ngöôøi, neáu chuùng ta xem xeùt cho kyõ thì seõ thaáy 

raèng söï keát thaønh cuûa thaân naày töø toùc, maùu, muû, phaân, nöôùc tieåu, ruoät, 

gan, bao töû, vaân vaân, laø hang oå cuûa vi khuaån, laø nhöõng nôi maø beänh taät 

chôø phaùt trieån. Thaät vaäy, thaân chuùng ta baát tònh vaø bò hoaïi dieät töøng 

phuùt töøng giaây.  Quaùn thaân caáu ueá baát tònh, phuû nhaän yù nghó veà “tònh.” 

ÔÛ ñaây vò Tyø Kheo quaùn thaân treân thaân, tinh caàn, tænh giaùc, chaùnh nieäm 

ñeå nhieáp phuïc tham saân treân ñôøi. Nhö treân ta thaáy khi quaùn thaân thì 

thaân naày laø baát tònh. Noù bò coi nhö laø moät caùi tuùi da ñöïng ñaày nhöõng 

raùc röôõi dô baån, vaø chaúng bao laâu thì noù cuõng bò tan raõ. Vì vaäy chuùng ta 

khoâng neân luyeán chaáp vaøo thaân naày. Thoï Nieäm Xöù (Quaùn thoï thò 

khoå): Quaùn vaø toaøn chöùng ñöôïc nhöõng caûm thoï laø xaáu xa, duø laø caûm 

thoï khoå ñau, vui söôùng hay trung tính. Chuùng ta kinh qua nhöõng caûm 

thoï toát vaø xaáu töø nguõ quan. Nhöng caûm thoï toát chaúng bao laâu chuùng seõ 

tan bieán. Chæ coøn laïi nhöõng caûm thoï xaáu laøm cho chuùng ta khoå ñau 

phieàn naõo. Khoâng coù thöù gì treân coõi ñôøi naày hieän höõu rieâng leõ, ñoäc laäp 

hay tröôøng cöûu. Vaïn höõu keå caû thaân theå con ngöôøi chæ laø söï keát hôïp 

cuûa töù ñaïi ñaát, nöôùc, löûa, gioù. Khi boán thöù naày lieân hôïp chaët cheû thì 

ñöôïc yeân vui, ví baèng coù söï truïc traëc laø khoå. Quaùn thoï thò khoå ñeå phuû 

nhaän yù nghó veà “laïc.” ÔÛ ñaây vò Tyø Kheo quaùn thoï treân caùc caûm thoï; thoï 

thò khoå, töø ñoù tinh caàn, tænh giaùc, chaùnh nieäm ñeå nhieáp phuïc tham saân 
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treân ñôøi. Taâm Nieäm Xöù (Quaùn Taâm Voâ Thöôøng): Quaùn vaø toaøn chöùng 

ñöôïc taâm laø voâ thöôøng. Voâ thöôøng laø baûn chaát chính yeáu cuûa vaïn höõu. 

Vaïn höõu keå caû thaân taâm con ngöôøi voâ thöôøng, töøng giaây töøng phuùt bieán 

ñoåi. Taát caû ñeàu phaûi traûi qua tieán trình sinh truï dò dieät. Quaùn taâm voâ 

thöôøng, phuû nhaän yù nghó veà “thöôøng.” ÔÛ ñaây vò Tyø Kheo quaùn taâm treân 

taâm, tinh caàn, tænh giaùc, chaùnh nieäm ñeå nhieáp phuïc tham saân treân ñôøi. 

Phaùp Nieäm Xöù (Quaùn phaùp voâ ngaõ): Quaùn vaø toaøn chöùng vaïn phaùp voâ 

ngaõ. Vaïn phaùp khoâng coù thöïc töôùng, chuùng chæ laø söï keát hôïp cuûa töù ñaïi, 

vaø moãi ñaïi khoâng coù töï taùnh, khoâng theå ñöùng rieâng leõ, neân vaïn phaùp 

voâ ngaõ. Quaùn phaùp voâ ngaõ, chuùng chæ nöông töïa vaøo nhau ñeå thaønh 

laäp, töø ñoù phuû nhaän yù nghó veà “Ngaõ.” ÔÛ ñaây vò Tyø Kheo quaùn phaùp 

treân caùc phaùp, tinh caàn, tænh giaùc, chaùnh nieäm ñeå nhieáp phuïc tham saân 

treân ñôøi. 

 

Four Kinds of Mindfulness 

 

Four meditations, or four foundations of Mindfulness, or four 

objects on which memory or thought should dwell. Four types of 

Buddhist meditation for eradicating illusions and attaining 

enlightenment. Hinayana calls these practices ‘basis of action’ 

(kammathana) which is one of the modes of analytical meditation. 

Some forty such meditations are given in the Visuddha-Magga: four 

‘measureless meditations, ten impurities, four formless states, ten 

universals, ten remembrances, one sign, and one mental reflex: First, 

Kaya-smrtyupasthana: Meditation and full realization on the impurity 

of the body. The nature of our bodies and minds are impure which is 

neither holy nor beautiful. From psychological and physiological 

standpoint, human beings are impure. This is not negative or 

pessimistic. Objectively speaking, if we examine the constituents of 

our bodies from the hair, blood, pus, excrement, urine, intestines, liver, 

and stomach, etc., they are dwelling places for many bacteria. Many 

diseases are awaiting for the opportunity to develop. In fact, our bodies 

are impure and subject to decay. The body as an abode of mindfulness. 

Contemplation of the impurity of the body, or to contemplate the body 

as impure. Midfulness of the body as impure and utterly filthy 

(consider the body is impure). This negates the idea of “Purity.” Here a 

monk abides contemplating body as body, ardent, clearly aware and 
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mindful, having put aside hankering and fretting for the world. As we 

see above, through contemplation we see that our body is not clean. It 

is viewed as a skinned bag containing dirty trash, that will soon be 

disintegrated. Therefore, we must not become attached to it. Vedana-

smrtyupasthana: Meditation and full realization on the evils of 

sensations, no matter they are painful, joyous, or indifferent sensations. 

We experience good and bad feelings from our five senses. But good 

feelings never last long; and sooner or later they will disappear. Only 

bad feelings remain from which we will suffer. Nothing in the universe 

can exist independently or permanently. All things including bodies of 

human beings are composed of four elements: earth, water, fire, and 

air. When there is a harmonious relationship among these four 

elements, there is peace. When the four elements are not in harmony, 

there is suffering. Feelings as an abode of mindfulness, or to 

contemplate all feelings or sensations lead to suffering, or mindfulness 

of feeling as the cause of suffering. Sensation or consciousness as 

always resulting in suffering (receiving is self-binding. Consider 

feelings or the senses as a source of suffering). This negates the idea of 

“Joy.” Here a monk abides contemplating feelings as feelings, ardent, 

clearly aware and mindful, having put aside hankering and fretting for 

the world. Citta-smrtyupasthana: Meditation and full realization on the 

evanescence or impermanence of mind and thoughts (contemplating 

the impermanence of the thought). Impermanence is the key nature of 

all things. From moment to moment, all things in this universe, 

including human’s bodies and minds are in constant transformation. 

Everything passes through a period of birth, maturity, transformation 

and destruction. Mind as an abode of mindfulness, or mindfulness of 

the mind as impermanent, or to contemplate the mind as impermanent. 

Ordinary mind is impermanent, merely one sensation after  another 

(mind is everchanging or consider the mind to be a constant state of 

flux). This negates the idea of “Permanence.” Here a monk abides 

contemplating mind as mind, ardent, clearly aware and mindful, having 

put aside hankering and fretting for the world. Dharma-

smrtyupasthana: All phenomena lack self-nature. There is no such 

thing as an ego. Meditation and full realization on the transiency 

selflessness of all elements (contemplating that all the dharmas are 

without their own nature). Everything has no real nature, they are only 
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a combination of the four elements, and each element is empty and 

without a self of itself, thus everything is without a self. Dharmas (real 

things and phenomena) as an abode of mindfulness, or mindfulness of 

dharmas as dependent, without self-entity, or to contemplate all things 

as being dependent, without self-nature or self-identity. Things in 

general as being dependent and without a nature of their own (things 

are composed and egoless or consider everything in the world as being 

a consequence of causes and conditions and that nothing remains 

unchanged forever). This negates the idea of “Personality.” Here a 

monk abides contemplating mind-objects as mind-objects, ardent, 

clearly aware and mindful, having put aside hankering and fretting for 

the world. 
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Phuï Luïc C 

Appendix C 

 

Kinh Töù Nieäm Xöù 

 

Theo Kinh Trung A Haøm hay Kinh Trung Boä: Toâi nghe nhö vaày. 

Moät thuôû noï Theá Toân ôû xöù Caâu Laâu, Kieàm Ma Saét Ñaøm laø ñoâ thò cuûa 

xöù Caâu Laâu. Roài Theá Toân goïi caùc Tyø Kheo: “Naøy caùc Tyø Kheo.” Caùc 

Tyø Kheo vaâng ñaùp Theá Toân: “Baïch Theá Toân!” Theá Toân thuyeát nhö 

sau: Naày caùc Tyø Kheo, ñaây laø con ñöôøng ñoäc nhaát ñöa ñeán thanh tònh 

cho chuùng sanh, vöôït khoûi saàu naõo, dieät tröø khoå öu, thaønh töïu chaùnh trí, 

chöùng ngoä Nieát Baøn. Ñoù laø Töù Nieäm Xöù. Theá naøo laø boán? Naày caùc Tyø 

Kheo, ôû ñaây Tyø kheo soáng quaùn nieäm thaân theå treân thaân theå, nhieät 

taâm, tænh giaùc, chaùnh nieäm ñeå cheá ngöï tham öu ôû ñôøi; soáng quaùn nieäm 

caûm thoï treân caùc caûm thoï, nhieät taâm, tænh giaùc, chaùnh nieäm ñeå cheá ngöï 

tham öu ôû ñôøi; soáng quaùn nieäm taâm thöùc treân taâm thöùc, nhieät taâm, tænh 

giaùc, chaùnh nieäm ñeå cheá ngöï tham öu ôû ñôøi; soáng quaùn phaùp treân caùc 

phaùp (hay ñoái töôïng cuûa taâm thöùc nôi caùc ñoái töôïng taâm thöùc), nhieät 

taâm, tænh giaùc, chaùnh nieäm ñeå cheá ngöï tham öu ôû ñôøi.  

1) Quaùn Thaân: a) Tænh Thöùc Veà Hôi Thôû: i) Vaø naày caùc Tyø Kheo, 

theá naøo laø Tyø Kheo soáng quaùn nieäm thaân theå treân thaân theå? Naøy caùc 

Tyø Kheo, ôû ñaây, Tyø Kheo ñi ñeán khu röøng, ñi ñeán goác caây, hay ñi ñeán 

ngoâi nhaø troáng, vaø ngoài kieát giaø, löng thaúng vaø an truù trong chaùnh nieäm 

tröôùc maët. Vò aáy thôû voâ tænh giaùc laø mình ñang thôû voâ; vò aáy thôû ra tænh 

giaùc laø mình ñang thôû ra. Thôû voâ moät hôi daøi, vò aáy yù thöùc raèng: “Toâi 

ñang thôû voâ moät hôi daøi.” Thôû ra moät hôi daøi, vò aáy yù thöùc raèng: “Toâi 

ñang thôû ra moät hôi daøi.” Thôû voâ moät hôi ngaén, vò aáy yù thöùc raèng: “Toâi 

ñang thôû voâ moät hôi ngaén.” Thôû ra moät hôi ngaén, vò aáy yù thöùc raèng: 

“Toâi ñang thôû ra moät hôi ngaén.” Caûm giaùc toaøn thaân, toâi seõ thôû voâ,” vò 

aáy taäp; “caûm giaùc toaøn thaân, toâi seõ thôû ra,” vò aáy taäp; “An tònh toaøn 

thaân, toâi seõ thôû voâ,” vò aáy taäp; “An tònh toaøn thaân, toâi seõ thôû ra,” vò aáy 

taäp. Naøy caùc Tyø Kheo, nhö ngöôøi thôï quay hay hoïc troø ngöôøi thôï quay 

thieän xaûo khi quay daøi, tueä tri: “Toâi quay daøi” hay khi quay ngaén, vò aáy 

yù thöùc raèng: “Toâi quay ngaén.” Cuõng vaäy, naøy caùc Tyø Kheo, Tyø Kheo 

thôû voâ daøi, yù thöùc raèng: “Toâi ñang thôû voâ daøi.” Thôû ra daøi, yù thöùc raèng: 

“Toâi ñang thôû ra daøi.”  Thôû voâ ngaén, yù thöùc raèng: “Toâi ñang thôû voâ 

ngaén.” Thôû ra ngaén, yù thöùc raèng: “Toâi ñang thôû ra ngaén.” Vò aáy taäp: 
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“Toâi coù yù thöùc roõ reät veà troïn caû hôi thôû maø toâi ñang thôû vaøo.” Vò aáy 

taäp: “Toâi coù yù thöùc roõ reät veà troïn caû hôi thôû maø toâi ñang thôû ra.” Vò aáy 

taäp: “Toâi ñang thôû vaøo vaø laøm cho söï ñieàu haønh trong thaân theå toâi trôû 

neân an tònh.” Vò aáy taäp: “Toâi ñang thôû ra vaø laøm cho söï ñieàu haønh trong 

thaân theå toâi trôû neân an tònh.” ii) Nhö vaäy, khi vò aáy soáng quaùn nieäm 

thaân theå treân noäi thaân; hay soáng quaùn nieäm thaân theå treân ngoaïi thaân; 

hay soáng quaùn nieäm thaân theå treân caû noäi thaân laãn ngoaïi thaân; hay vò aáy 

soáng quaùn nieäm taùnh sanh khôûi treân thaân theå; hay soáng quaùn nieäm taùnh 

dieät taän treân thaân theå; hay soáng quaùn nieäm taùnh sanh dieät treân thaân theå. 

Hoaëc ngöôøi aáy quaùn nieäm: “Coù thaân ñaây,” vò aáy an truù chaùnh nieäm nhö 

vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy khoâng 

nöông töïa, khoâng chaáp tröôùc vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy 

laø Tyø Kheo soáng quaùn nieäm thaân theå treân thaân theå. b) Töù Oai Nghi: i) 

Laïi nöõa, naøy caùc Tyø Kheo, Tyø Kheo ñi, yù thöùc raèng: “Toâi ñang ñi.” Khi 

ñöùng, yù thöùc raèng: “Toâi ñang ñöùng.” Khi ngoài, yù thöùc raèng: “Toâi ñang 

ngoài.” Khi naèm, yù thöùc raèng: “Toâi ñang naèm.”Thaân theå ñöôïc xöû duïng 

nhö theá naøo, vò aáy yù thöùc thaân theå nhö theá aáy. ii) Vò aáy soáng quaùn nieäm 

thaân theå treân noäi thaân; hay vò aáy soáng quaùn nieäm thaân theå treân ngoaïi 

thaân; hay vò aáy soáng quaùn nieäm thaân theå treân caû noäi thaân laãn ngoaïi 

thaân; hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân thaân theå; hay vò aáy 

soáng quaùn nieäm taùnh dieät taän treân thaân theå; hay vò aáy soáng quaùn nieäm 

taùnh sanh dieät treân thaân theå. “Coù thaân ñaây,” vò aáy an truù trong chaùnh 

nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy 

soáng khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi naày. Naøy 

caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm thaân theå treân thaân 

theå. c) Hoaøn Toaøn Tænh Thöùc: i) Laïi nöõa, naøy caùc Tyø Kheo, Tyø Kheo 

khi böôùc tôùi böôùc lui, bieát roõ vieäc mình ñang laøm; khi ngoù tôùi ngoù lui, 

bieát roõ vieäc mình ñang laøm; khi co tay, khi duoãi tay, bieát roõ vieäc mình 

ñang laøm; khi maëc aùo Taêng Giaø Leâ, mang baùt, mang y, bieát roõ vieäc 

mình ñang laøm; khi aên, uoáng, nhai, neám, bieát roõ vieäc mình ñang laøm; 

khi ñaïi tieåu tieän, bieát roõ vieäc mình ñang laøm; khi ñi, ñöùng, ngoài, nguû, 

thöùc, noùi, im laëng, bieát roõ caùc vieäc mình ñang laøm. ii) Nhö vaäy, vò aáy 

soáng quaùn nieäm thaân theå treân noäi thaân; hay soáng quaùn nieäm thaân theå 

treân ngoaïi thaân; hay soáng quaùn nieäm thaân theå treân caû noäi thaân laãn 

ngoaïi thaân. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân thaân theå; 

hay soáng quaùn nieäm taùnh dieät taän treân thaân theå; hay soáng quaùn nieäm 

taùnh sanh dieät treân thaân theå. “Coù thaân ñaây,” vò aáy an truù chaùnh nieäm 



 609 

nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng 

khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naøy caùc Tyø 

Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm thaân theå treân thaân theå. d) 

Thaân Ueá Tröôïc: i) Laïi nöõa, naøy caùc Tyø Kheo, Tyø Kheo quan saùt thaân 

naày, töø goùt chaân trôû leân vaø töø ñænh toùc trôû xuoáng, bao boïc bôûi moät lôùp 

da vaø chöùa ñaày nhöõng vaät baát tònh khaùc nhau. Trong thaân naày: “Ñaây laø 

toùc, loâng, moùng, raêng, da, thòt, gaân, xöông, thaän, tuûy, tim, gan, hoaønh 

caùch moâ, laù laùch, phoåi, ruoät, maøng ruoät buïng, phaân, maät, ñaøm, muû, 

maùu, moà hoâi, môõ, nöôùc maét, môõ da, nöôùc mieáng, nöôùc muû, nöôùc ôû 

khôùp xöông, nöôùc tieåu.” Naøy caùc Tyø Kheo, cuõng nhö moät bao ñoà, hai 

ñaàu troáng ñöïng ñaày caùc loaïi haït nhö gaïo, luùa, ñaäu xanh, ñaäu lôùn, meø, 

gaïo ñaõ xay roài. Moät ngöôøi  coù  maét, ñoå caùc hoät aáy ra vaø quan saùt: “Ñaây 

laø hoät gaïo, ñaây laø hoät luùa, ñaây laø ñaäu xanh, ñaây laø ñaäu lôùn, ñaây laø meø, 

ñaây laø hoät luùa ñaõ xay roài.” Cuõng vaäy, naày caùc Tyø Kheo, moät Tyø Kheo 

quan saùt thaân naày döôùi töø baøn chaân trôû leân treân cho ñeán ñaûnh toùc, bao 

boïc bôûi da vaø chöùa ñaày nhöõng vaät baát tònh khaùc nhau. Trong thaân naày: 

“Ñaây laø toùc, loâng, moùng, raêng, da, thòt, gaân, xöông, tuûy, thaän, tim, gan, 

hoaønh caùch moâ, laù laùch, phoåi, ruoät, maøng ruoät, buïng, phaân, maät, ñaøm, 

muû, maùu, moà hoâi, môõ, nöôùc maét, môõ da, nöôùc mieáng, nöôùc muû, nöôùc ôû 

khôùp xöông, nöôùc tieåu.” ii) Nhö vaäy vò aáy soáng quaùn nieäm thaân theå 

treân noäi thaân; hay soáng quaùn nieäm thaân treân ngoaïi thaân; hay soáng quaùn 

nieäm thaân theå treân caû noäi thaân laãn ngoaïi thaân. Hay vò aáy soáng quaùn 

nieäm taùnh sanh khôûi treân thaân theå; hay soáng quaùn nieäm taùnh dieät taän 

treân thaân theå; hay soáng quaùn nieäm taùnh sanh dieät treân thaân theå. “Coù 

thaân ñaây,” vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán 

chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, khoâng chaáp 

tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng 

quaùn nieäm thaân theå treân thaân theå. e) Thaân Töù Ñaïi: i) Laïi nöõa, naày caùc 

Tyø Kheo, Tyø Kheo quan saùt thaân naày veà caùc vò trí caùc giôùi vaø söï saép 

ñaët caùc giôùi: “Trong thaân naày coù ñòa ñaïi, thuûy ñaïi, hoûa ñaïi, vaø phong 

ñaïi.” Naày caùc Tyø Kheo, nhö moät ngöôøi ñoà teå thieän xaûo, hay ñeä töû cuûa 

moät ngöôøi ñoà teå gieát moät con boø, ngoài caét chia töøng phaàn taïi ngaõ tö 

ñöôøng. Cuõng vaäy, naày caùc Tyø Kheo, Tyø Kheo quaùn saùt thaáy thaân naày 

veà vò trí caùc giôùi: “Trong thaân naày coù ñòa ñaïi, thuûy ñaïi vaø phong ñaïi.” 

ii) Nhö vaäy vò aáy soáng quaùn nieäm thaân theå treân noäi thaân; hay soáng 

quaùn nieäm thaân theå treân ngoaïi thaân; hay soáng quaùn nieäm thaân theå treân 

caû noäi thaân laãn ngoaïi thaân. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi 
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treân thaân theå; hay soáng quaùn nieäm taùnh dieät taän treân thaân theå. Hay 

soáng quaùn nieäm taùnh sanh dieät treân thaân theå. “Coù thaân ñaây, vò aáy an truù 

chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø 

vò aáy soáng khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày 

caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm thaân theå treân thaân 

theå. f) Cöûu Quaùn Veà Nghóa Ñòa: i) Laïi nöõa, naày caùc Tyø Kheo, Tyø Kheo 

nhö thaáy moät thi theå bò quaêng boû trong nghóa ñòa moät ngaøy, hai ngaøy, 

ba ngaøy, thi theå aáy tröông phoàng leân, xanh ñen laïi, naùt thoái ra. Tyø Kheo 

quaùn nieäm- thaân theå aáy nhö sau: ‘Thaân naày taùnh chaát laø nhö vaäy, baûn 

taùnh laø nhö vaäy, khoâng vöôït khoûi taùnh chaát aáy.” ii) Nhö vaäy vò aáy soáng 

quaùn nieäm thaân theå treân noäi thaân; hay soáng quaùn nieäm thaân theå treân 

ngoaïi thaân; hay soáng quaùn nieäm thaân theå treân caû noäi thaân laãn ngoaïi 

thaân. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân thaân theå; hay soáng 

quaùn nieäm taùnh dieät taän treân thaân theå; hay soáng quaùn nieäm taùnh sanh 

dieät treân thaân theå. “Coù thaân ñaây,” vò aáy an truù chaùnh nieäm nhö vaäy, vôùi 

hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông 

töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy 

laø Tyø Kheo soáng quaùn nieäm thaân theå treân thaân theå. iii) Laïi nöõa, naày 

caùc Tyø Kheo, Tyø Kheo nhö thaáy moät thi theå bò quaêng boû trong nghóa 

ñòa, bò caùc loaøi quaï aên, hay bò caùc loaøi dieàu haâu aên, hay bò caùc chim 

keân keân aên, hay bò caùc loaøi choù aên, hay bò caùc loaøi giaû can aên, hay bò 

caùc loaøi doøi boï ruùc ræa. Tyø Kheo quaùn chieáu söï thöïc aáy vaøo thaân theå 

cuûa chính mình: “Thaân naày taùnh chaát laø nhö vaäy, baûn chaát laø nhö vaäy, 

khoâng vöôït khoûi taùnh chaát aáy.” iv) Nhö vaäy vò aáy soáng quaùn nieäm thaân 

theå treân noäi thaân; hay soáng quaùn nieäm thaân theå treân ngoaïi thaân; hay 

soáng quaùn nieäm thaân theå treân caû noäi thaân laãn ngoaïi thaân. Hay vò aáy 

soáng quaùn nieäm taùnh sanh khôûi treân thaân theå; hay soáng quaùn nieäm taùnh 

dieät taän treân thaân theå. Hay soáng quaùn nieäm taùnh sanh dieät treân thaân 

theå. “Coù thaân ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng 

ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, khoâng chaáp 

tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng 

quaùn nieäm thaân theå treân thaân theå. v) Naày caùc Tyø Kheo, laïi nöõa, Tyø 

Kheo nhö thaáy moät thi theå bò quaêng boû trong nghóa ñòa, vôùi caùc boä 

xöông coøn lieân keát vôùi nhau, coøn dính thòt  vaø maùu, coøn ñöôïc noái lieàn 

bôûi caùc ñöôøng gaân…, vôùi caùc boä xöông coøn lieân keát vôùi nhau, khoâng 

coøn dính thòt, nhöng coøn dính maùu, coøn ñöôïc caùc ñöôøng gaân coät laïi vôùi 

nhau…, vôùi caùc boä xöông khoâng coøn dính thòt, khoâng coøn dính maùu, 
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khoâng coøn ñöôïc caùc ñöôøng gaân coät laïi vôùi nhau, chæ coøn coù xöông 

khoâng dính laïi vôùi nhau, raõi raùc choã naày choã kia. ÔÛ ñaây laø xöông tay, ôû 

ñaây laø xöông chaân, ôû ñaây laø xöông oáng, ôû ñaây laø xöông baép veá, ôû ñaây 

laø xöông moâng, ôû ñaây laø xöông soáng, ôû ñaây laø xöông ñaàu. Tyø Kheo aáy 

quaùn nieäm thaân aáy nhö sau: “Thaân naày taùnh chaát laø nhö vaäy, baûn taùnh 

laø nhö vaäy, khoâng vöôït khoûi taùnh taùnh chaát aáy.” vi) Nhö vaäy vò aáy soáng 

quaùn nieäm thaân theå treân noäi thaân; hay soáng quaùn nieäm thaân theå treân 

ngoaïi thaân; hay soáng quaùn nieäm thaân theå treân caû noäi thaân laãn ngoaïi 

thaân. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân thaân theå; hay soáng 

quaùn nieäm taùnh dieät taän treân thaân theå. Hay soáng quaùn nieäm taùnh sanh 

dieät treân thaân theå. “Coù thaân ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi 

hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông 

töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy 

laø Tyø Kheo soáng quaùn nieäm thaân theå treân thaân theå. vii) Laïi nöõa, naày 

caùc Tyø Kheo, Tyø Kheo nhö thaáy moät thi theå bò quaêng boû trong nghóa 

ñòa, chæ coøn toaøn xöông traéng maøu voû oác…, chæ coøn moät ñoáng xöông 

laâu hôn ba naêm…, chæ coøn laø xöông thoái trôû thaønh boät. Tyø Kheo aáy 

quaùn nieäm thaân aáy nhö sau: “Thaân naày taùnh chaát laø nhö vaäy, baûn taùnh 

laø nhö vaäy, khoâng vöôït khoûi taùnh taùnh chaát aáy.” viii) Nhö vaäy vò aáy 

soáng quaùn nieäm thaân theå treân noäi thaân; hay soáng quaùn nieäm thaân theå 

treân ngoaïi thaân; hay soáng quaùn nieäm thaân theå treân caû noäi thaân laãn 

ngoaïi thaân. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân thaân theå; 

hay soáng quaùn nieäm taùnh dieät taän treân thaân theå. Hay soáng quaùn nieäm 

taùnh sanh dieät treân thaân theå. “Coù thaân ñaây, vò aáy an truù chaùnh nieäm nhö 

vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng 

khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø 

Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm thaân theå treân thaân theå.  

2) Quaùn Thoï: a) Naày caùc Tyø Kheo, nhö theá naøo laø Tyø Kheo soáng 

quaùn nieäm caûm thoï treân caùc caûm thoï? Naày caùc Tyø Kheo, ôû ñaây Tyø 

Kheo khi caûm giaùc laïc thoï, vò aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï 

khoaùi laïc.” Moãi khi coù moät caûm thoï ñau khoå, vò aáy yù thöùc raèng: “Ta 

ñang coù moät caûm thoï ñau khoå.” Moãi khi coù moät caûm thoï khoâng khoaùi 

laïc cuõng khoâng ñau khoå, vò aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï 

khoâng khoaùi laïc cuõng khoâng ñau khoå.” Khi coù moät caûm thoï khoaùi laïc 

vaät chaát, vò aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï khoaùi laïc vaät 

chaát.” Khi coù moät caûm thoï khoaùi laïc tinh thaàn, vò aáy yù thöùc raèng: “Ta 

ñang coù moät caûm thoï khoaùi laïc tinh thaàn.” Khi coù moät caûm thoï khoå ñau 
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vaät chaát, vò aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï khoå ñau vaät 

chaát.” Khi coù moät caûm thoï khoå ñau tinh thaàn, vò aáy yù thöùc raèng: “Ta 

ñang coù moät caûm thoï khoå ñau tinh thaàn.” Khi coù moät caûm thoï vaät chaát 

khoâng khoaùi laïc cuõng khoâng khoå ñau, vò aáy yù thöùc raèng: “Ta ñang coù 

moät caûm thoï vaät chaát khoâng khoaùi laïc cuõng khoâng ñau khoå.” Khi coù 

moät caûm thoï tinh thaàn khoâng khoaùi laïc cuõng khoâng khoå ñau, vò aáy yù 

thöùc raèng: “Ta ñang coù moät caûm thoï tinh thaàn khoâng khoaùi laïc cuõng 

khoâng khoå ñau.” b) Nhö vaäy vò aáy soáng quaùn nieäm caûm thoï treân caùc 

noäi thoï; hay soáng quaùn nieäm caûm thoï treân caùc ngoaïi thoï; hay soáng 

quaùn caûm thoï theå treân caû noäi thoï laãn ngoaïi thoï. Hay vò aáy soáng quaùn 

nieäm taùnh sanh khôûi treân caùc thoï; hay soáng quaùn nieäm taùnh dieät taän 

treân caùc thoï. Hay soáng quaùn nieäm taùnh sanh dieät treân caùc thoï. “Coù thoï 

ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh 

trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, khoâng chaáp tröôùc moät 

vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm 

caûm thoï treân caùc caûm thoï. 

3) Quaùn Taâm: a) Naày caùc Tyø Kheo, nhö theá naøo laø Tyø Kheo soáng 

quaùn nieäm taâm thöùc nôi taâm thöùc? Naày caùc Tyø Kheo, moäi khi nôi taâm 

thöùc coù tham duïc, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang coù tham 

duïc. Moãi khi taâm thöùc khoâng coù tham duïc, vò aáy yù thöùc raèng taâm thöùc 

cuûa mình khoâng coù tham duïc. Moãi khi trong taâm thöùc mình coù saân haän, 

vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang coù saân haän. Moãi khi taâm thöùc 

cuûa mình khoâng coù saân haän, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang 

khoâng coù saân haän. Moãi khi taâm thöùc mình coù si meâ, vò aáy yù thöùc raèng 

taâm thöùc cuûa mình ñang si meâ. Moãi khi taâm thöùc cuûa mình khoâng coù si 

meâ, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang khoâng coù si meâ.  Moãi 

khi taâm thöùc mình coù thu nhieáp, vò aáy yù thöùc raèng taâm thöùc cuûa mình 

ñang coù thu nhieáp. Moãi khi taâm thöùc mình taùn loaïn, vò aáy yù thöùc raèng 

taâm thöùc cuûa mình ñang taùn loaïn. Moãi khi taâm thöùc mình trôû thaønh 

khoaùng ñaït, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang trôû thaønh 

khoaùng ñaït. Moãi khi taâm thöùc mình trôû neân haïn heïp, vò aáy yù thöùc raèng 

taâm thöùc cuûa mình ñang trôû neân haïn heïp. Moãi khi taâm thöùc mình ñaït 

ñeán traïng thaùi cao nhaát, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang ñaït 

ñeán traïng thaùi cao nhaát. Moãi khi taâm thöùc mình khoâng ñaït ñeán traïng 

thaùi cao nhaát, vò aáy yù thöùc raèng taâm thöùc mình khoâng ñaït ñeán traïng thaùi 

cao nhaát. Moãi khi taâm thöùc mình coù ñònh, vò aáy yù thöùc raèng taâm thöùc 

cuûa mình ñang coù ñònh. Moãi khi taâm thöùc mình khoâng coù ñònh, vò aáy yù 
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thöùc raèng taâm thöùc cuûa mình ñang khoâng coù ñònh. Moãi khi taâm thöùc 

mình giaûi thoaùt, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang giaûi thoaùt. 

Moãi khi taâm thöùc mình khoâng coù giaûi thoaùt, vò aáy yù thöùc raèng taâm thöùc 

cuûa mình ñang khoâng coù giaûi thoaùt. b) Nhö vaäy vò aáy soáng quaùn nieäm 

taâm thöùc treân noäi taâm; hay soáng quaùn nieäm taâm thöùc treân caû noäi taâm 

laãn ngoaïi taâm. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân taâm thöùc; 

hay soáng quaùn nieäm taùnh dieät taän treân taâm thöùc. Hay soáng quaùn nieäm 

taùnh sanh dieät treân taâm thöùc. “Coù taâm ñaây, vò aáy an truù chaùnh nieäm nhö 

vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng 

khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø 

Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm taâm thöùc treân caùc taâm thöùc. 

4) Quaùn Phaùp: a) Naêm Trieàn Caùi: Naày caùc Tyø Kheo, theá naøo laø Tyø 

Kheo soáng quaùn nieäm phaùp treân caùc phaùp? Naày caùc Tyø Kheo, ôû ñaây 

Tyø Kheo soáng quaùn nieäm phaùp treân caùc phaùp ñoái vôùi naêm trieàn caùi 

(naêm moùn ngaên che). Vaø naày caùc Tyø Kheo, theá naøo laø caùc Tyø Kheo 

soáng quaùn nieäm phaùp treân caùc phaùp ñoái vôùi naêm trieàn caùi? i) Naày caùc 

Tyø Kheo, ôû ñaây noäi taâm Tyø Kheo coù aùi duïc, vò aáy yù thöùc raèng noäi taâm 

cuûa mình ñang coù aùi duïc. Khi noäi taâm khoâng coù aùi duïc, vò aáy yù thöùc 

raèng noäi taâm cuûa mình khoâng coù aùi duïc. Vaø vôùi aùi duïc chöa sanh nay 

sanh khôûi, vò aáy yù thöùc ñöôïc söï ñang sanh khôûi aáy. Khi moät nieäm aùi 

duïc ñaõ sanh, vò aáy yù thöùc ñöôïc söï ñaõ sanh khôûi aáy. Khi aùi duïc ñang 

ñöôïc ñoaïn dieät, töông lai khoâng sanh khôûi nöõa, vò aáy yù thöùc nhö vaäy. ii) 

Khi noäi taâm coù saân haän, vò aáy yù thöùc raèng noäi taâm mình ñang coù saân 

haän. Khi noäi taâm khoâng coù saân haän, vò aáy yù thöùc raèng noäi taâm mình 

ñang khoâng coù saân haän. Khi moät nieäm saân haän chöa sanh nay baét ñaàu 

sanh khôûi, vò aáy yù thöùc ñöôïc söï baét ñaàu sanh khôûi aáy. Khi moät nieäm 

saân haän ñaõ sanh khôûi, nay ñöôïc ñoaïn dieät, vò aáy yù thöùc ñöôïc söï ñoaïn 

dieät aáy. Khi moät nieäm saân haän ñaõ ñöôïc ñoaïn dieät vaø töông lai khoâng 

coøn sanh khôûi nöõa, vò aáy yù thöùc ñöôïc nhö vaäy. iii) Khi noäi taâm coù hoân 

traàm thuïy mieân (meâ muoäi vaø buoàn nguû), vò aáy yù thöùc ñöôïc söï hoân traàm 

thuïy mieân aáy. Khi noäi taâm khoâng coù hoân traàm thuïy mieân, vò aáy yù thöùc 

ñöôïc noäi taâm cuûa mình ñang khoâng coù hoân traàm thuïy mieân. Khi hoân 

traàm vaø thuïy mieân chöa sanh nay baét ñaàu sanh khôûi, vò aáy yù thöùc ñöôïc 

söï ñang sanh khôûi aáy. Khi hoân traàm vaø thuïy mieân ñaõ sanh nay ñöôïc 

ñoaïn dieät, vò aáy yù thöùc ñöôïc söï ñang ñoaïn dieät aáy. Khi hoân traàm vaø 

thuïy mieân ñaõ ñöôïc ñoaïn dieät vaø töông lai khoâng theå sanh khôûi nöõa, vò 

aáy yù thöùc ñöôïc ñieàu ñoù. iv) Khi noäi taâm coù traïo hoái (söï dao ñoäng baát an 
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vaø hoái haän), vò aáy yù thöùc raèng mình ñang coù dao ñoäng baát an vaø hoái 

haän. Khi noäi taâm khoâng coù dao ñoäng baát an vaø hoái haän, vò aáy yù thöùc 

raèng noäi taâm mình ñang khoâng coù söï dao ñoäng baát an vaø hoái haän. Khi 

dao ñoäng baát an vaø hoái haän sanh khôûi, vò aáy yù thöùc raèng noäi taâm mình 

ñang sanh khôûi dao ñoäng baát an vaø hoái haän. Khi dao ñoäng baát an vaø hoái 

haän ñaõ sanh nay ñöôïc ñoaïn dieät, vò aáy yù thöùc ñöôïc söï ñoaïn dieät aáy. Vôùi 

dao ñoäng baát an vaø hoái haän ñaõ ñöôïc ñoaïn dieät, töông lai khoâng coøn 

sanh khôûi nöõa, vò aáy yù thöùc ñöôïc nhö vaäy. v) Khi noäi taâm coù nghi, vò aáy 

yù thöùc ñöôïc noäi taâm cuûa mình ñang coù nghi. Khi noäi taâm khoâng coù 

nghi, vò aáy yù thöùc ñöôïc noäi taâm mình ñang khoâng coù nghi. Khi noäi taâm 

vôùi nghi chöa sanh nay ñang sanh khôûi, vò aáy yù thöùc ñöôïc söï sanh khôûi 

aáy. Vôùi nghi ñaõ sanh nay ñöôïc ñoaïn dieät, vò aáy yù thöùc ñöôïc söï ñoaïn 

dieät aáy. Vôùi nghi ñaõ ñöôïc ñoaïn dieät, töông lai khoâng sanh khôûi nöõa, vò 

aáy yù thöùc ñöôïc nhö vaäy. vi) Nhö vaäy vò aáy soáng quaùn nieäm phaùp treân 

caùc noäi phaùp; hay soáng quaùn nieäm phaùp treân caùc ngoaïi phaùp; hay soáng 

quaùn nieäm phaùp treân caû noäi phaùp laãn ngoaïi phaùp. Hay vò aáy soáng quaùn 

nieäm taùnh sanh khôûi treân caùc phaùp; hay soáng quaùn nieäm taùnh dieät taän 

treân caùc phaùp. Hay soáng quaùn nieäm taùnh sanh dieät treân caùc phaùp. “Coù 

phaùp ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán 

chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, khoâng chaáp 

tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng 

quaùn nieäm phaùp treân caùc phaùp. b) Laïi nöõa, naày caùc Tyø Kheo, Tyø Kheo 

soáng quaùn nieäm phaùp treân caùc phaùp ñoái vôùi nguõ uaån. Naày caùc Tyø 

Kheo, theá naøo laø Tyø Kheo soáng quaùn phaùp treân caùc phaùp ñoái vôùi naêm  

uaån? Naày caùc Tyø Kheo, Tyø Kheo quaùn chieáu nhö sau: i) Ñaây laø saéc 

(hình theå), ñaây laø saéc taäp (söï phaùt sinh ra hình theå), ñaây laø saéc dieät. ii) 

Ñaây laø thoï, ñaây laø thoï taäp, ñaây laø thoï dieät. iii) Ñaây laø töôûng, ñaây laø 

töôûng taäp, ñaây laø töôûng dieät. iv) Ñaây laø haønh, ñaây laø haønh taäp, ñaây laø 

haønh dieät. v) Ñaây laø thöùc, ñaây laø thöùc taäp, ñaây laø thöùc dieät. vi) Nhö vaäy 

vò aáy soáng quaùn nieäm phaùp treân caùc noäi phaùp; hay soáng quaùn nieäm 

phaùp treân caùc ngoaïi phaùp; hay soáng quaùn nieäm phaùp treân caû noäi phaùp 

laãn ngoaïi phaùp. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân caùc 

phaùp; hay soáng quaùn nieäm taùnh dieät taän treân caùc phaùp. Hay soáng quaùn 

nieäm taùnh sanh dieät treân caùc phaùp. “Coù phaùp ñaây, vò aáy an truù chaùnh 

nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy 

soáng khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc 

Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm phaùp treân caùc phaùp ñoái 
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vôùi nguõ uaån. c) Laïi nöõa, naày caùc Tyø Kheo, Tyø Kheo soáng quaùn nieäm 

phaùp treân caùc phaùp ñoái vôùi saùu noäi ngoaïi xöù. Naày caùc Tyø Kheo, theá 

naøo laø Tyø Kheo soáng quaùn phaùp treân caùc phaùp ñoái vôùi saùu noäi ngoaïi 

xöù? i) Vò aáy yù thöùc veà maét vaø ñoái töôïng cuûa maét laø hình saéc vaø veà 

nhöõng raøng buoäc taïo neân do maét vaø hình saéc. Vò aáy yù thöùc veà nhöõng 

raøng buoäc chöa sanh nay ñang phaùt sanh. Vò aáy yù thöùc veà nhöõng raøng 

buoäc ñaõ phaùt sanh nay ñöôïc ñoaïn dieät. Vò aáy yù thöùc veà nhöõng raøng 

buoäc ñaõ ñöôïc ñoaïn dieät, töông lai khoâng sanh khôûi nöõa. ii) Vò aáy yù thöùc 

veà tai vaø ñoái töôïng cuûa tai laø aâm thanh vaø veà nhöõng raøng buoäc taïo neân 

do tai vaø aâm thanh. Vò aáy yù thöùc veà nhöõng raøng buoäc chöa sanh nay 

ñang sanh khôûi. Vò aáy yù thöùc veà nhöõng raøng buoäc ñaõ sanh, nay ñang 

ñöôïc ñoaïn dieät. Vò aáy yù thöùc veà nhöõng raøng buoäc ñaõ ñöôïc ñoaïn dieät, 

töông lai khoâng coøn sanh khôûi nöõa. iii) Vò aáy yù thöùc veà loå muõi vaø ñoái 

töôïng cuûa muõi laø muøi höông vaø nhöõng raøng buoäc taïo neân do loå muõi vaø 

muøi höông. Vò naày yù thöùc veà nhöõng raøng buoäc chöa phaùt sanh nay ñang 

sanh khôûi. Vò aáy yù thöùc veà nhöõng raøng buoäc ñaõ phaùt sanh vaø ñang ñöôïc 

ñoaïn dieät. Vò aáy yù thöùc veà nhöõng raøng buoäc ñaõ ñöôïc ñoaïn dieät, töông 

lai khoâng coøn sanh khôûi nöõa. iv) Vò aáy yù thöùc veà caùi löôõi vaø ñoái töôïng 

cuûa löôõi laø vò neám vaø nhöõng raøng buoäc taïo neân do caùi löôõi vaø vò neám. 

Vò aáy yù thöùc veà nhöõng raøng buoäc chöa phaùt sanh nay ñang phaùt sanh. 

Vò aáy yù thöùc veà nhöõng raøng buoäc ñaõ phaùt sanh nay ñang ñöôïc ñoaïn 

dieät. Vò aáy yù thöùc veà nhöõng raøng buoäc ñaõ ñöôïc ñoaïn dieät, töông lai 

khoâng coøn sanh khôûi nöõa. v) Vò aáy yù thöùc veà thaân vaø ñoái töôïng cuûa 

thaân laø söï xuùc chaïm. Vò aáy yù thöùc veà nhöõng raøng buoäc chöa sanh khôûi 

nay ñang ñöôïc sanh khôûi. Vò aáy yù thöùc veà nhöõng raøng buoäc ñaõ sanh 

khôûi ñang ñöôïc ñoaïn taän. Vò aáy yù thöùc veà nhöõng raøng buoäc ñaõ ñöôïc 

ñoaïn dieät, töông lai khoâng coøn sanh khôûi nöõa. vi) Vò aáy yù thöùc veà ñoái 

töôïng cuûa yù laø tö töôûng vaø veà nhöõng raøng buoäc taïo neân do yù laø tö 

töôûng. Vò aáy yù thöùc veà nhöõng raøng buoäc chöa sanh khôûi nay ñang sanh 

khôûi. Vò aáy yù thöùc veà nhöõng raøng buoäc ñaõ sanh khôûi ñang ñöôïc ñoaïn 

dieät. Vò aáy yù thöùc veà nhöõng raøng buoäc ñaõ ñoaïn dieät, töông lai khoâng 

coøn sanh khôûi nöõa. vii) Nhö vaäy vò aáy soáng quaùn nieäm phaùp treân caùc 

noäi phaùp; hay soáng quaùn nieäm phaùp treân caùc ngoaïi phaùp; hay soáng 

quaùn nieäm phaùp treân caû noäi phaùp laãn ngoaïi phaùp. Hay vò aáy soáng quaùn 

nieäm taùnh sanh khôûi treân caùc phaùp; hay soáng quaùn nieäm taùnh dieät taän 

treân caùc phaùp. Hay soáng quaùn nieäm taùnh sanh dieät treân caùc phaùp. “Coù 

phaùp ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán 
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chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, khoâng chaáp 

tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng 

quaùn nieäm phaùp treân caùc phaùp ñoái vôùi saùu noäi ngoaïi xöù. d) Laïi nöõa, 

naày caùc Tyø Kheo, Tyø Kheo soáng quaùn nieäm phaùp treân phaùp ñoái vôùi 

thaát giaùc chi. Naày caùc Tyø Kheo, theá naøo laø Tyø Kheo soáng quaùn phaùp 

treân phaùp ñoái vôùi thaát giaùc chi? i) Khi noäi taâm coù nieäm giaùc chi (yeáu toá 

chaùnh nieäm), vò aáy yù thöùc laø mình coù chaùnh nieäm. Vò aáy quaùn chieáu 

raèng taâm mình ñang coù chaùnh nieäm. Khi khoâng coù chaùnh nieäm, vò aáy yù 

thöùc raèng taâm mình khoâng coù chaùnh nieäm. Vò aáy yù thöùc veà chaùnh nieäm 

chöa sanh khôûi nay ñang sanh khôûi. Vò aáy yù thöùc veà chaùnh nieäm ñaõ 

phaùt sanh nay ñang thaønh töïu vieân maõn. ii) Khi noäi taâm coù traïch giaùc 

chi (giaùm ñònh ñuùng sai thieän aùc). Vò aáy yù thöùc laø mình ñang coù söï 

phaân ñònh ñuùng sai thieän aùc. Vò aáy quaùn chieáu raèng taâm mình ñang coù 

söï giaùm ñònh ñuùng sai thieän aùc. Khi khoâng coù söï giaùm ñònh, vò aáy yù 

thöùc laø mình ñang khoâng coù söï giaùm ñònh. Vò aáy yù thöùc veà moät söï giaùm 

ñònh chöa sanh nay ñang sanh khôûi. Vò aáy yù thöùc veà moät söï giaùm ñònh 

ñaõ sanh khôûi nay ñang thaønh töïu vieân maõn. iii) Khi noäi taâm coù tinh taán 

giaùc chi, vò aáy yù thöùc laø mình ñang coù söï tinh chuyeân. Vò aáy quaùn chieáu 

raèng taâm mình ñang coù söï tinh chuyeân. Khi noäi taâm khoâng coù söï tinh 

chuyeân, vò aáy yù thöùc raèng taâm mình khoâng coù söï tinh chuyeân. Vò aáy yù 

thöùc veà moät söï tinh chuyeân chöa sanh khôûi nay ñang sanh khôûi. Vò aáy yù 

thöùc veà söï tinh chuyeân ñaõ sanh khôûi nay ñang ñi ñeán thaønh töïu vieân 

maõn. iv) Khi noäi taâm coù hyû giaùc chi, vò aáy yù thöùc laø mình ñang coù an 

vui. Vò aáy quaùn chieáu raèng taâm mình ñang an vui. Khi noäi taâm khoâng 

coù an vui, vò aáy yù thöùc laø mình ñang khoâng coù an vui. Vò aáy yù thöùc veà 

nieàm an vui chöa sanh khôûi, nay ñang sanh khôûi. Vò aáy yù thöùc veà nieàm 

an vui ñaõ sanh khôûi, nay ñang ñi ñeán thaønh töïu vieân maõn. v) Khi noäi 

taâm coù khinh an giaùc chi, vò aáy yù thöùc taâm mình ñang coù khinh an (nheï 

nhoõm). Vò aáy quaùn chieáu raèng taâm mình ñang coù khinh an. Khi noäi taâm 

khoâng coù khinh an, vò aáy yù thöùc raèng noäi taâm mình khoâng coù söï khinh 

an. Vò aáy yù thöùc veà söï khinh an chöa sanh khôûi, nay ñang sanh khôûi. Vò 

aáy yù thöùc veà söï khinh an ñaõ sanh khôûi, nay ñang ñi ñeán thaønh töïu vieân 

maõn. vi) Khi noäi taâm coù ñònh giaùc chi, vò aáy yù thöùc laø mình ñang coù 

ñònh. Khi noäi taâm khoâng coù ñònh, vò aáy yù thöùc laø mình ñang khoâng coù 

ñònh. Khi ñònh chöa sanh khôûi, nay ñang sanh khôûi, vò aáy yù thöùc nhö 

vaäy. Khi ñònh ñaõ sanh khôûi, nay ñang ñi ñeán thaønh töïu vieân maõn, vò aáy 

cuõng yù thöùc nhö vaäy. vii) Khi noäi taâm coù xaû giaùc chi, vò aáy yù thöùc laø 
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mình ñang buoâng xaû. Vò aáy quaùn chieáu laø taâm mình coù buoâng xaû. Khi 

noäi taâm khoâng coù söï buoâng xaû, vò aáy yù thöùc laø taâm mình ñang khoâng coù 

söï buoâng xaû. Vò aáy yù thöùc veà söï buoâng xaû chöa sanh khôûi, nay ñang 

sanh khôûi. Vò aáy yù thöùc veà söï buoâng xaû ñaõ sanh khôûi, nay ñang ñi ñeán 

söï thaønh töïu vieân maõn. viii) Nhö vaäy vò aáy soáng quaùn nieäm phaùp treân 

caùc noäi phaùp; hay soáng quaùn nieäm phaùp treân caùc ngoaïi phaùp; hay soáng 

quaùn nieäm phaùp treân caû noäi phaùp laãn ngoaïi phaùp. Hay vò aáy soáng quaùn 

nieäm taùnh sanh khôûi treân caùc phaùp; hay soáng quaùn nieäm taùnh dieät taän 

treân caùc phaùp. Hay soáng quaùn nieäm taùnh sanh dieät treân caùc phaùp. “Coù 

phaùp ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán 

chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, khoâng chaáp 

tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng 

quaùn nieäm phaùp treân caùc phaùp ñoái vôùi thaát giaùc chi. e) Laïi nöõa, naøy 

caùc Tyø Kheo, vò Tyø Kheo soáng quaùn nieäm phaùp treân caùc phaùp ñoái vôùi 

Töù Dieäu Ñeá. Naøy caùc Tyø Kheo, theá naøo laø Tyø Kheo soáng quaùn phaùp 

treân caùc phaùp ñoái vôùi boán söï thaät cao quyù? Naày caùc Tyø Kheo, ôû ñaây Tyø 

Kheo yù thöùc: “Khi söï kieän laø ñau khoå, vò aáy quaùn nieäm ñaây laø ñau khoå. 

Khi söï kieän laø nguyeân nhaân taïo thaønh ñau khoå, vò aáy quaùn nieäm ñaây laø 

nguyeân nhaân taïo thaønh söï ñau khoå. Khi söï kieän laø söï chaám döùt khoå 

ñau, vò aáy quaùn chieáu ñaây laø söï chaám döùt khoå ñau. Khi söï kieän laø con 

ñöôøng ñöa ñeán söï chaám döùt khoå ñau, vò aáy quaùn nieäm ñaây laø con 

ñöôøng daãn ñeán söï chaám döùt khoå ñau.” Nhö vaäy vò aáy soáng quaùn nieäm 

phaùp treân caùc noäi phaùp; hay soáng quaùn nieäm phaùp treân caùc ngoaïi phaùp; 

hay soáng quaùn nieäm phaùp treân caû noäi phaùp laãn ngoaïi phaùp. Hay vò aáy 

soáng quaùn nieäm taùnh sanh khôûi treân caùc phaùp; hay soáng quaùn nieäm 

taùnh dieät taän treân caùc phaùp. Hay soáng quaùn nieäm taùnh sanh dieät treân 

caùc phaùp. “Coù phaùp ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng 

höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, 

khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø 

Kheo soáng quaùn nieäm phaùp treân caùc phaùp ñoái vôùi Töù Dieäu Ñeá. f) Naày 

caùc Tyø Kheo, vò naøo tu taäp Töù Nieäm Xöù naày nhö vaäy trong baûy naêm, vò 

aáy coù theå chöùng  moät trong hai quaû sau ñaây: Moät laø chöùng Chaùnh Trí 

ngay trong hieän taïi, hay neáu coøn höõu dö baùo, thì   cuõng ñaït ñöôïc quaû vò 

Baát Hoaøn (khoâng coøn taùi sanh nöõa). Naày caùc Tyø Kheo, khoâng caàn gì 

ñeán baûy naêm, moät vò Tyø Kheo naøo tu taäp Töù Nieäm Xöù naày nhö vaäy 

trong saùu naêm, trong naêm naêm, trong boán naêm, trong ba naêm, trong hai 

naêm, trong moät naêm, vò aáy coù theå chöùng moät trong hai quaû vò sau ñaây: 
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Moät laø chöùng ñöôïc Chaùnh Trí trong hieän taïi, hay neáu coøn höõu dö baùo, 

thì chöùng quaû Baát Hoaøn. Naày caùc Tyø Kheo, khoâng caàn gì ñeán moät naêm, 

moät vò Tyø Kheo naøo tu taäp Töù Nieäm Xöù naày nhö vaäy trong voøng baûy 

thaùng, vò aáy coù theå chöùng moät trong hai quaû vò sau ñaây: Moät laø chöùng 

ñöôïc Chaùnh Trí trong hieän taïi, hay neáu coøn höõu dö baùo, thì chöùng quaû 

Baát Hoaøn. Naày caùc Tyø Kheo, khoâng caàn gì ñeán baûy thaùng, moät vò Tyø 

Kheo naøo tu taäp Töù Nieäm Xöù naày nhö vaäy trong voøng saùu thaùng, trong 

naêm thaùng, trong boán thaùng, trong ba thaùng, trong hai thaùng, trong moät 

thaùng, trong nöûa thaùng, vò aáy coù theå chöùng moät trong hai quaû vò sau 

ñaây: Moät laø chöùng ñöôïc Chaùnh Trí trong hieän taïi, hay neáu coøn höõu dö 

baùo, thì chöùng quaû Baát Hoaøn. Naày caùc Tyø Kheo, khoâng caàn gì ñeán nöûa 

thaùng, moät vò Tyø Kheo naøo tu taäp Töù Nieäm Xöù naày nhö vaäy trong voøng 

baûy ngaøy, vò aáy coù theå chöùng moät trong hai quaû vò sau ñaây: Moät laø 

chöùng ñöôïc Chaùnh Trí trong hieän taïi, hay neáu coøn höõu dö baùo, thì 

chöùng quaû Baát Hoaøn. g) Naày caùc Tyø Kheo, ñaây laø con ñöôøng ñoäc nhaát 

ñöa ñeán thanh tònh cho chuùng sanh, vöôït khoûi saàu naõo, dieät tröø khoå öùu, 

thaønh töïu Chaùnh Trí, chöùng ngoä Nieát Baøn. Ñoù laø Boán Nieäm Xöù. Theá 

Toân thuyeát giaûng nhö vaäy. Caùc Tyø Kheo aáy hoan hyû, tín thoï lôøi daïy 

cuûa Theá Toân. 

 

Satipatthana Sutta 

 

According to the Majjhima Nikaya: Thus, I have heard. On one 

occasion, the Blessed One was living in the Kuru country at a town of 

the Kurus named Kammasadhamma. There He addressed the Bhikkhus 

thus: “Bhikkhus.” “Venerable sir,” they replied. The Blessed One said: 

Bhikkhus, this is the direct path for the purification of beings, for 

surmounting (overcoming)  sorrow and lamentation, for the 

disappearance of pain and grief, for the attainment of the true Way, for 

the realization of Nibbana, namely, the four foundations of 

mindfulness. What are the four? Here, Bhikkhus, a Bhikkhu abides 

contemplating the body as a body, ardent, fully aware, and mindful, 

having put away covetousness (envy) and grief for the world. He 

abides contemplating feelings as feelings, ardent, fully aware, and 

mindful, having put away covetousness and grief for the world. He 

abides contemplating mind as mind, ardent, fully aware, and mindful, 

having put away covetousness (envy) and grief for the world. He 
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abides contemplating mind-objects as mind-objects, ardent, fully 

aware, and mindful, having put away covetousness (envy) and grief for 

the world.   

1) Contemplation of the Body: a) Mindfulness of Breathing: i) And 

now, Bhikkhus, does a Bhikkhu abide contemplating the body as a 

body? Here a Bhikkhu, gone to the forest or to the root of a tree or to 

an empty hut, sit down; having folded his legs crosswise, set his body 

erect, and established mindfulness in front of him, ever mindful he 

breathes in, mindful he breathes out. Breathing in long, he understands: 

“I breathe in long;” or breathing out long, he understands: “I breathe 

out long.” Breathing in short, he understands: “I breathe in short;” or 

breathing out short, he understands: “I breathe out short.” He trains 

thus: “I shall breathe in experiencing the whole body of breath;” he 

trains thus: “I shall breathe out experiencing the whole body of breath.” 

He trains thus: “I shall breathe in tranquilizing the bodily formation;” 

he trains thus: “I shall breathe out tranquilizing the bodily formation.” 

Just as a skilled turner or his apprentice, when making a long turn, 

understands: “I make a long turn;” or when making a short turn, 

understands: “I make a short turn;” so too, breathing in long, a Bhikkhu 

understands: “I breathe in long,” he trains thus: “I shall breathe out 

tranquilizing the bodily formation.”  ii) In this way, he abides 

contemplating the body as a body internally, or he abides 

contemplating the body as a body externally , or he abides 

contemplating the body as a body both internally and externally. Or 

else, he abides contemplating in the body its arising factors, ot he 

abides contemplating in the body its vanishing factors, or he abides 

contemplating in the body both its arising and vanishing factors. Or else 

mindfulness that ‘there is a body’ is simply established in him to the 

extent necessary for bare knowledge and mindfulness. And, he abides 

independent, not clinging to anything in the world. That is how a 

Bhikkhu abides contemplating the body as a body. b) The Four 

Postures: i) Again, Bhikkhus, when walking, a Bhikkhu understands: “I 

am walking;” when standing, he understands: “I am standing;” when 

sitting, he understands: “I am sitting;” when lying down, he 

understands: “I am lying down;” or he understands accordingly 

however his body is disposed. ii) In this way, he abides contemplating 

the body as a body internally, externally, and both internally and 



 620 

externally. And he abides independent, not clinging to anything in the 

world. That too is how a Bhikkhu abides contemplating the body as a 

body. c) Full Awareness: i) Again, Bhikkhus, a Bhikkhu is one who acts 

in full awareness when going forward and returning; who acts in full 

awareness when looking ahead and looking away; who acts in full 

awareness when flexing and extending his limbs; who acts in full 

awareness when wearing his robes and carrying his  outer robe and 

bowl; who acts in full awareness when eating , drinking, consuming 

food and tasting; who acts in full awareness when walking, standing, 

siting, falling asleep, waking up, talking and keeping silent. ii) In this 

way, he abides contemplating the body as a body internally, externally, 

and both internally and externally. And, he abides independent, not 

clinging to anything in the world. That too is how a Bhikkhu abides 

contemplating the body as a body. d) Foulness of the Body Parts: i) 

Again, Bhikkhus, a Bhikkhu reviews this same body up from the soles 

of the feet and down from the top of the hair, bounded by skin, as full 

of many kinds of impurity thus: “In this body there are head-hairs, 

body-hairs, nails, teeth, skin, flesh, sinews, bones, bone-marrow, 

kidneys, heart, liver, diaphragm, spleen, lungs, large intestines, small 

intestines, contents of the stomach, feces, bile, phlegm, pus, blood, 

sweat, fat, tears, grease, spittle, snot, oil of the joints, and urine.” Just 

as though there were a bag with an opening at both ends full of many 

sorts of grain, such as hil rice, red rice, beans, peas, millet, and white 

rice, and a man with good eyes were to open it and review it thus: 

“This is hill rice, this is red rice, these are beans, these are peas, this is 

millet, this is white rice;” so too, a Bhikkhu reviews this same body… 

as full of many kinds of impurity thus: “In this body there are head-

hairs and urine.” ii) In this way he abides contemplating the body as a 

body internally, externally, and both internaly and externally... And, he 

abides independent, not clinging to anything in the world. That too is 

how a Bhikkhu abides contemplating the body as a body. e) Elements of 

the Body: i) Again, Bhikkhus, a Bhikkhu reviews this same body, 

however it is placed, however disposed, as consisting of elements thus: 

“In this body there are the earth element, the water element, the fire 

element, and the air element.” Just as though a skilled butcher or his 

apprentice had killed a cow and was seated at the crossroads with it cut 

up into pieces; so too, a Bhikkhu reviews this same body as consisting 
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of elements thus: “In this body there are the earth element, the water 

element, the fire element and the air element.” ii) In this way, he 

abides contemplating the body as a body internally, externally, and 

both internally and externally… And he abides independent, not 

clinging to anything in the world. That too is how a Bhikkhu abides 

contemplating the body as a body. f) The Nine Charnel Ground 

Contemplations: i) Again, Bhikkhus, as though he were to see a corpse 

thrown aside in a charnel ground, one, two, or three days dead, bloated, 

livid, and oozing matter, a Bhikkhu compares this same body with it 

thus: “This body too is of the same nature, it will be like that, it is not 

exempt from that fate.” ii) In this way, he abides contemplating the 

body as a body internally, externally, and both internaly and externally. 

And, he abides independent, not clinging to anything in the world. That 

too is how a Bhikkhu abides contemplating the body as a body. iii) 

Again, as though he were to see a corpse thrown aside in a charnel 

ground, being devoured by crows, hawks, vultures, dogs, jackals, or 

various kinds of worms, a Bhikkhu compares this same body with it 

thus: “This body too is of the same nature, it will be like that, it is not 

exempt from that fate.” iv) That too is how a Bhikkhu abides 

contemplating the body as a body. v) Again, as though he were to see a 

corpse thrown aside in a charnel ground, a skeleton with flesh and 

blood, held together with sinews… a fleshless skeleton smeared with 

blood, held together with sinews… a skeleton without flesh and blood, 

held together with sinews.. disconnected bones scattered in all 

directions, here a hand-bone, there a foot-bone, here a shin-bone, there 

a thigh-bone, here a hip-bone, there a back-bone, here a rib-bone, 

there a breast-bone, here an arm-bone, there a shoulder-bone, here a 

neck-bone, there a jaw-bone, here a tooth, there the skull, a Bhikkhu 

compares this same body with it thus: “This body too is of the same 

nature, it will be like that, it is not exempt from that  fate.” vi) That 

too is how a Bhikkhu abides contemplating the body as a body. vii) 

Again, Bhikkhus, as though he were to see a corpse thrown aside in a 

charnel ground, bones bleached white, the color of shells; bones 

heaped up, more than a year old; bones rotted and crumbled to dust, a 

Bhikkhu compares this same body with it thus: “This body too is of the 

same nature, it will be like that, it is not exempt from that fate.” viii) In 

this way he abides contemplating the body as a body internally, or he 
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abides contemplating the body as a body internally, or he abides 

contemplating the body as a body externally, or he abides 

contemplating the body as a body both internally and externally. Or 

else he abides contemplating in the body its arising factors, or he 

abides contemplating in the body its vanishing factors, or he abides 

contemplating in the body both its arising and vanishing factors. Or else 

mindfulness that ‘there is a body’ is simply established in him to the 

extent necessary for bare knowledge and mindfulness. And he abides 

independent, not clinging to anything in the world. That too  is how a 

Bhikkhu abides contemplating the body as a body.  

2) Contemplation of Feeling: a) And how, Bhikkhus, does a 

Bhikkhu abide contemplating feelings as feelings? Here, when feeling 

a pleasant feeling, a Bhikkhu understands: “I feel a pleasant feeling;” 

when feeling a painful feeling, he understands: “I feel a painful 

feling;” when feeling a neither-painful-nor-pleasant feeling, he 

understands: “I feel a neither-painful-nor-pleasant feeling.” When 

feeling a worldly pleasant feeling, he understands: “I feel a worldly 

pleasant feling;” when feeling an unworldly pleasant feling, he 

understands: “I feel an unworldly pleasant feeling;” when feeling a 

worldly painful feeling, he understands: “I feel a worldly painful 

feeling;” when feeling an unworldly painful feeling, he understands: “I 

feel an unworldly painful feeling;” when feeling a worldly neither-

painful-nor pleasant feeling, he understands: “I feel a worldly neither-

painful-nor-pleasant feeling;” when feeling an unworldly neither-

painful-nor-pleasant feeling, he understands: “I feel an unworldly 

neither-painful-nor-pleasant feeling.” b) In this way he abides 

contemplating feelings as feelings internally, or he abides 

contemplating feelings as feelings externally, or he abides 

contemplating feelings as feelings both internally and externally. Or 

else he abides contemplating in feelings their arising factors, or he 

abides contemplating in feelings their vanishing factors, or he abides 

contemplating in feelings both their arising and vanishing factors. Or 

else, mindfulness that ‘there is feeling’ is simply established in him to 

the extent necessary for bare knowledge and mindfulness. And, he 

abides independent, not clinging to anything in the world. That is how a 

Bhikkhu abides contemplating feelings as feelings. 
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3) Contemplation of Mind: a) And how, Bhikkhus, does a Bhikhu 

abide contemplating mind as mind? Here a Bhikhu understands mind 

affected by lust as mind affected by lust, and mind unaffected by lust as 

mind unaffected by lust. He understands mind affected by hate as mind 

affected by hate, and mind unaffected by hate as mind unaffected by 

hate. He understands mind affected by delusion as mind affected by 

delusion, and mind unaffected by delusion as mind unaffected by 

delusion. He understands contracted mind as contracted mind, and 

distracted mind as distracted mind. He understands exalted mind as 

exalted mind, and unexalted mind as unexalted mind. He understands 

surpassed mind as surpassed mind, and unsurpassed mind as 

unsurpassed mind. He understands concentrated mind as concentrated 

mind, and unconcentrated mind as unconcentrated mind. He 

understands liberated mind as liberated mind, and unliberated mind as 

unliberated mind. b) In this way he abides contemplating mind as mind 

internally, or he abides contemplating mind as mind externally, or he 

abides contemplating mind as mind both internally and externally. Or 

else, he abides contemplating in mind its arising factors, or he abides 

contemplating in mind its vanishing factors, or he abides contemplating 

in mind both its arising and vanishing factors. Or else mindfulness that 

‘there is mind’ is simply established in him to the extent necessary for 

bare knowledge and mindfulness. And he abides independent, not 

clinging to anything in the world. That is how a Bhikkhu abides 

contemplating mind as mind. 

4) Contemplation of Mind-Object: a) The Five Hindrance: And 

how, Bhikkhus, does a Bhikkhu abide contemplating mind-objects as 

mind-objects? Here a Bhikkhu abides contemplating mind-objects as 

mind-objects in terms of the five hindrances. And how does a Bhikkhu 

abide contemplating mind-objects as mind-objects in terms of the five 

hindrances? i) Here, there being sensual desire in him, a Bhikkhu 

understands: “There is sensual desire in me;” or there being no sensual 

desire in him, he understands: “There is no sensual desire in me;” and 

he also understands how there comes  to be the arising of unarisen 

sensual desire, and how there comes to be the abandoning of arisen 

sensual desire, and how there comes to be the future non-arising of 

abandoned sensual desire. i) There being ill-will in him, a Bhikkhu 

understands: “There is ill-will in me;” or there being no ill-will in him, 
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he understands: “There is no ill-will in me;” and he also understands 

how there comes  to be the arising of unarisen ill-will, and how there 

comes to be the abandoning of arisen ill-will, and how there comes to 

be the future non-arising of abandoned ill-will. iii) There being sloth 

and torpor in him, a Bhikkhu understands: “There are sloth and torpor 

in me;” or there being no sloth and torpor in him, he understands: 

“There are no sloth and torpor in me;” and he also understands how 

there comes  to be the arising of unarisen sloth and torpor, and how 

there comes to be the abandoning of arisen sloth and torpor, and how 

there comes to be the future non-arising of abandoned sloth and torpor. 

iv) There being restlessness and remorse in him, a Bhikkhu 

understands: “There are restlessness and remorse in me;” or there 

being no restlessness and remorse in him, he understands: “There are 

no restlessness and remorse in me;” and he also understands how there 

comes  to be the arising of unarisen restlessness and remorse, and how 

there comes to be the abandoning of arisen restlessness and remorse, 

and how there comes to be the future non-arising of abandoned 

restlessness and remorse. v) There being doubt in him, a Bhikkhu 

understands: “There is doubt in me;” or there being no doubt in him, he 

understands: “There is no doubt in me;” and he also understands how 

there comes  to be the arising of unarisen doubt, and how there comes 

to be the abandoning of arisen doubt, and how there comes to be the 

future non-arising of abandoned doubt. vi) In this way he abides 

contemplating mind-objects as mind-objects internally, or he abides 

contemplating mind-objects as mind-objects externally, or he abides 

contemplating mind-objects as mind-objects both internally and 

externally. Or else he abides contemplating in mind-objects their 

arising factors, or he abides contemplating in mind-objects their 

vanishing factors, or he abides contemplating in mind-objects both their 

arising and vanishing factors. Or else mindfulness that ‘there are mind-

objects’ is simply established in him to the extent necessary for bare 

knowledge and mindfulness. And he abides independent, not clinging 

to anything in the world. That is how a Bhikkhu abides contemplating 

mind-objects as mind-objects in terms of the five hindrances. b) Again, 

Bhikkhus, a Bhikkhu abides contemplating mind-objects as mind-

objects in terms of the five aggregates affected by clinging. And how 

does a Bhikkhu abide contemplating mind-objects as mind-objects in 
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terms of the five aggregates affected by clinging? Here a Bhikkhu 

understands: i) Such is material form, such its origin, such its 

disappearance. ii) Such is feeling, such its origin, such its 

disappearance. iii) Such is perception, such its origin, such its 

disappearance. iv) Such are the formations, such their origin, such their 

disappearance. v) Such is consciousness, such its origin, such its 

disappearance. vi) In this way, he abides contemplating mind-objects 

as mind-objects internally, or he abides contemplating mind-objects as 

mind-objects externally, or he abides contemplating mind-objects as 

mind-objects both internally and externally. Or else he abides 

contemplating in mind-objects their arising factors, or he abides 

contemplating in mind-objects their vanishing factors, or he abides 

contemplating in mind-objects both their arising and vanishing factors. 

Or else mindfulness that ‘there are mind-objects’ is simply established 

in him to the extent necessary for bare knowledge and mindfulness. 

And he abides independent, not clinging to anything in the world. That 

is how a Bhikkhu abides contemplating mind-objects as mind-objects in 

terms of the five aggregates. c) Again, Bhikkhus, a Bhikkhu abides 

contemplating mind-objects as mind-objects in terms of the six internal 

and external bases. And how does a Bhikkhu abide contemplating 

mind-objects as mind-objects in terms of the six internal and external 

bases? i) Here a Bhikkhu understands the eye, he understands forms, 

and he understands the fetter that arises dependent on both; and he 

understands how there comes to be the arising of the unarisen fetter, 

and how there comes to be the future non-arising of the abandoning 

fetter. ii) Here a Bhikkhu understands the ear, he understands sounds, 

and he understands the fetter that arises dependent on both; and he 

understands how there comes to be the arising of the unarisen fetter, 

and how there comes to be the future non-arising of the abandoning 

fetter. iii) Here a Bhikkhu understands the nose, he understands odours, 

and he understands the fetter that arises dependent on both; and he 

understands how there comes to be the arising of the unarisen fetter, 

and how there comes to be the future non-arising of the abandoning 

fetter. iv) Here a Bhikkhu understands the tongue, he understands 

flavours, and he understands the fetter that arises dependent on both; 

and he understands how there comes to be the arising of the unarisen 

fetter, and how there comes to be the future non-arising of the 
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abandoning fetter. v) Here a Bhikkhu understands the body, he 

understands tangibles, and he understands the fetter that arises 

dependent on both; and he understands how there comes to be the 

arising of the unarisen fetter, and how there comes to be the future 

non-arising of the abandoning fetter. vi) Here a Bhikkhu understands 

the mind, he understands mind-objects, and he understands the fetter 

that arises dependent on both; and he understands how there comes to 

be the arising of the unarisen fetter, and how there comes to be the 

future non-arising of the abandoning fetter. vii) In this way he abides 

contemplating mind-objects as mind-objects internally, or he abides 

contemplating mind-objects as mind-objects externally, or he abides 

contemplating mind-objects as mind-objects both internally and 

externally. Or else he abides contemplating in mind-objects their 

arising factors, or he abides contemplating in mind-objects their 

vanishing factors, or he abides contemplating in mind-objects both their 

arising and vanishing factors. Or else mindfulness that ‘there are mind-

objects’ is simply established in him to the extent necessary for bare 

knowledge and mindfulness. And he abides independent, not clinging 

to anything in the world. That is how a Bhikkhu abides contemplating 

mind-objects as mind-objects in terms of the six internal and external 

bases. d) Again, Bhikkhus, a Bhikkhu abides contemplating mind-

objects as mind-objects in terms of the seven enlightenment factors. 

And how does a Bhikkhu abide contemplating mind-objects as mind-

objects in terms of the seven enlightenment factors? i) Here, there 

being the mindfulness enlightenment factor in him, a Bhikkhu 

understands: “There is the mindfulness enlightenment factor in me;” or 

there being no mindfulness enlightenment factor in him, he 

understands: “There is no mindfulness enlightenment factor In me; and 

also understands how there comes to be the arising of the unarisen 

mindfulness enlightenment factor, and how the arisen mindfulness 

enlightenment factor comes to fulfilment by development.” ii) Here, 

there being the investigation-of-states enlightenment factor in him, a 

Bhikkhu understands: “There is the investigation-of-states 

enlightenment factor in me;” or there being no investigation-of-states 

enlightenment factor in him, he understands: “There is no 

investigation-of-states enlightenment factor In me; and also 

understands how there comes to be the arising  of the unarisen 
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investigation-of-states enlightenment factor, and how the arisen 

investigation-of-states enlightenment factor comes to fulfilment by 

development.” iii) Here, there being the energy enlightenment factor 

in him, a Bhikkhu understands: “There is the energy enlightenment 

factor in me;” or there being no energy enlightenment factor in him, he 

understands: “There is no energy enlightenment factor in me;” and also 

understands how there comes to be the arising  of the unarisen energy 

enlightenment factor, and how the arisen energy enlightenment factor 

comes to fulfilment by development. iv) Here, there being the rapture 

enlightenment factor in him, a Bhikkhu understands: “There is the 

rapture enlightenment factor in me;” or there being no rapture 

enlightenment factor in him, he understands: “There is no rapture 

enlightenment factor In me; and also understands how there comes to 

be the arising  of the unarisen rapture enlightenment factor, and how 

the arisen rapture enlightenment factor comes to fulfillment by 

development. v) Here, there being the tranquility enlightenment factor 

in him, a Bhikkhu understands: “There is the tranquility enlightenment 

factor in me;” or there being no tranquility enlightenment factor in him, 

he understands: “There is no tranquility enlightenment factor In me; 

and also understands how there comes to be the arising of the unarisen 

tranquility enlightenment factor, and how the arisen tranquility 

enlightenment factor comes to fulfillment by development. vi) Here, 

there being the concentration enlightenment factor in him, a Bhikkhu 

understands: “There is the concentration enlightenment factor in me;” 

or there being no concentration enlightenment factor in him, he 

understands: “There is no concentration enlightenment factor in me;” 

and also understands how there comes to be the arising  of the unarisen 

concentration enlightenment factor, and how the arisen concentration 

enlightenment factor comes to fulfillment by development. vii) Here, 

there being the equanimity enlightenment factor in him, a Bhikkhu 

understands: “There is the equanimity enlightenment factor in me;” or 

there being no equanimity enlightenment factor in him, he understands: 

“There is no equamity enlightenment factor in me;” and also 

understands how there comes to be the arising of the unarisen 

equanimity enlightenment factor, and how the arisen equanimity 

enlightenment factor comes to fulfillment by development. viii) In this 

way he abides contemplating mind-objects as mind-objects internally, 



 628 

or he abides contemplating mind-objects as mind-objects externally, or 

he abides contemplating mind-objects as mind-objects both internally 

and externally. Or else he abides contemplating in mind-objects their 

arising factors, or he abides contemplating in mind-objects their 

vanishing factors, or he abides contemplating in mind-objects both their 

arising and vanishing factors. Or else mindfulness that ‘there are mind-

objects’ is simply established in him to the extent necessary for bare 

knowledge and mindfulness. And he abides independent, not clinging 

to anything in the world. That is how a Bhikkhu abides contemplating 

mind-objects as mind-objects in terms of the seven enlightenment 

factors. e) Again, Bhikkhus, a Bhikkhu abides contemplating mind-

objects as mind-objects in terms of the Four Noble Truths. And how 

does a Bhikkhu abide contemplating mind-objects as mind-objects in 

terms of the Four Noble Truths? Here a Bhikkhu understands as it 

actually is: “This is suffering;” he understands as it actually is: “This is 

the origin of suffering;” he understands as it actually is: “This is the 

cessation of suffering;” he understands as it actually is: “This is the 

way leading to the cessation of suffering.” In this way he abides 

contemplating mind-objects as mind-objects internally, or he abides 

contemplating mind-objects as mind-objects externally, or he abides 

contemplating mind-objects as mind-objects both internally and 

externally. Or else he abides contemplating in mind-objects their 

arising factors, or he abides contemplating in mind-objects their 

vanishing factors, or he abides contemplating in mind-objects both their 

arising and vanishing factors. Or else mindfulness that ‘there are mind-

objects’ is simply established in him to the extent necessary for bare 

knowledge and mindfulness. And he abides independent, not clinging 

to anything in the world. That is how a Bhikkhu abides contemplating 

mind-objects as mind-objects in terms of the Four Noble Truths. 

f) Bhikkhus, if anyone should develop these four  foundations of 

mindfulness in such a way for seven years, one of two fruits could be 

expected for him: either final knowledge here and now, or if there is a 

trace of clinging left, non-return. Let alone seven years, Bhikkhus. If 

anyone should develop these four foundations of mindfulness in such a 

way for six years, for five years, for four years, for three years, for two 

years or for one year, one of two fruits could be expected for him:  

either final knowledge here and now, or if there is a trace of clinging 
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left, non-return. Let alone one year, Bhikkhus. If anyone should 

develop these four foundations of mindfulness in such a way for seven 

months, for six months, for five months, for four months, for three 

months, for two months, for one monthor for half a month, one of two 

fruits could be expected for him:  either final knowledge here and now, 

or if there is a trace of clinging left, non-return. g) Bhikkhus, this is the 

direct path for the purification of beings, for  surmounting (overcoming) 

sorrow and lamentation, for the disappearance of pain and grief, for the 

attainment (achievement) of the true Way, for the realization of 

Nibbana, namely, the four foundations of mindfulness. That is what the 

Blessed One said. The Bhikkhus were satisfied and delighted in the 

Blessed One’s words.  
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Phuï Luïc D 

Appendix D 

 

Töï Thöùc 

 

Töôùng Taâm hay baûn chaát cuûa Taâm laø phöông dieän beân trong cuûa 

Taâm, hay taàng trong cuûa Taâm. Baûn chaát cuûa Taâm naøy laø gì? Trong 

Thieàn, baûn chaát cuûa Taâm laø "Töï Thöùc". Töï thöùc coù nghóa laø yù thöùc 

ñöôïc nhöõng söï bieán hieän cuûa yù thöùc, hoaëc yù thöùc ñöôïc nhöõng aán töôïng 

nhaän ñöôïc hay nhöõng hình aûnh do yù thöùc naém baét ñöôïc. YÙ thöùc ñöôïc söï 

bieán hieän naøy laø moät kinh nghieäm tuyeät ñoái, thuaàn tuùy trong ñoù khoâng 

coù chuû theå "naêng tri" hoaëc khaùch theå "sôû tri", naêng tri vaø sôû tri ñaõ hôïp 

nhaát vaøo moät thöïc theå cuûa caûm thöùc thuaàn tuùy. Trong caùi "caûm thöùc 

thuaàn tuùy" naøy khoâng coù choã cho söï löôõng phaân cuûa nhò nguyeân luaän. 

Töï thöùc thuaàn tuùy thì thaät söï vaø thöïc nghieäm coù tính chaát baát nhò, nhö 

caùc hieàn trieát Phaät giaùo ñaõ chöùng thöïc caùch ñaây nhieàu theá kyû. Töï thöùc 

hay baûn chaát cuûa Taâm khoâng phaûi laø taùc naêng cuûa tri thöùc, maø laø chính 

tri thöùc trong hình thöùc chaân thaät nhaát cuûa noù. Khi moät ngöôøi khaùm phaù 

ra caùi töï thöùc naøy, ngöôøi aáy thaáy caû con ngöôøi cuûa mình thay ñoåi. 

Trong khi daán thaân vaøo moät haønh ñoäng naøo ñoù, ngöôøi aáy caûm thaáy nhö 

theå mình ñang vöôït qua chính haønh ñoäng ñoù, ngöôøi aáy vaãn noùi chuyeän 

vaø ñi laïi, nhöng caûm thaáy caùi noùi vaø caùi ñi laïi cuûa mình khoâng gioáng 

nhö tröôùc, baây giôø ngöôøi aáy ñi vôùi moät taâm thöùc môû roäng. Ngöôøi aáy 

thöïc söï bieát raèng chính laø mình ñang laøm caùi coâng vieäc ñi; ngöôøi daãn 

ñaïo caùi ñi chính laø mình, mình ñang ngoài giöõa taâm kieåm soaùt taát caû 

haønh ñoäng cuûa mình moät caùch töï nhieân. Ngöôøi aáy ñi trong yù thöùc saùng 

suûa vaø vôùi taâm linh chieáu dieäu. Noùi caùch khaùc, ngöôøi ñaõ thöïc hieän töï 

thöùc, caûm thaáy mình khoâng coøn laø teân ñaày tôù ngoan ngoaõn cuûa xung 

löïc muø quaùng, maø laø chuû cuûa chính mình. Luùc aáy, ngöôøi ñoù caûm thaáy 

raèng nhöõng ngöôøi bình thöôøng, meâ môø khoâng bieát gì ñeán caùi yù thöùc 

chieáu dieäu, baåm sinh cuûa hoï, böôùc treân ñöôøng nhö nhöõng thaây ma bieát 

ñi khoâng hôn khoâng keùm! 

 

Self-Awareness 
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The inner layer (aspect) of the mind means the "form" or "nature". 

What is the nature of the mind? In Zen, the nature of the mind is self-

awareness. To be self-awareness means to be aware of the results of 

the play of consciousness, or to be conscious of the impression 

received or the images captured by the consciousnesses. To be 

conscious of this play is an absolute, pure experience, in which there is 

no subject "knower" or object "known", the knower and the known 

having coalesced into one entity of "pure feeling". In this "pure 

feeling" there is no room for the dichotomy of dualism. Pure self-

awareness is intrinsically and experientially nondualistic, as the 

Buddhist sages have testified over many centuries. Self-awareness or 

the nature of the mind is not the function of knowing, but the knowing 

itself in its most intrinsic form. He who discovers this self-awareness, 

finds his whole being changed. While engaged in any activity, he feels 

as though he were transcending the activity; he talks and walks, but he 

feels that his talking and walking is not the same as before; he now 

walks with an opened mind. He actually knows that it is he who is 

doing the walking; the director, himself, is sitting right in the centre of 

his mind, controlling all his actions with spontaneity. He walks in bright 

awareness and with illumined spirit. In other words, the man who 

realizes self-awareness feels that he is no more the obedient servant of 

blind impulse, but is his own master. He then senses that ordinary 

people, blind to their innate, bright awareness, tread the streets like 

walking corpses!  
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Phuï Luïc E 

Appendix E 

 

Töï Tri Baûn Theå 

 

Töï tri baûn theå coù nghóa laø bieát ñöôïc baûn chaát cuûa chính mình. 

Thieàn tìm caùch “töï tri.” Nhöng caùi bieát naøy khoâng phaûi laø caùi bieát 

“khoa hoïc” cuûa moät nhaø taâm lyù, maø laø caùi bieát cuûa naêng tri trí thöùc töï 

bieát mình nhö ñoái töôïng; bieát baûn ngaõ trong thieàn laø caùi bieát khoâng coù 

tính caùch trí thöùc, caùi bieát khoâng vong thaân, maø ñoù laø kinh nghieäm vieân 

maõn trong aáy naêng tri vaø sôû tri trôû thaønh moät. YÙ nieäm caên baûn cuûa 

thieàn laø tieáp xuùc vôùi nhöõng taùc ñoäng noäi taïi cuûa con ngöôøi mình, vaø 

tieáp xuùc moät caùch heát söùc tröïc tieáp, chöù khoâng nhôø ñeán baát cöù thöù gì töø 

beân ngoaøi. Hôn nöõa, thieàn coøn giuùp chuùng ta thaáy söï khaùc bieät giöõa beà 

ngoaøi theá giôùi mình thaáy vaø thaät taùnh cuûa theá giôùi aáy. Moät Thieàn sö ñaõ 

noùi: “Tröôùc khi toâi ngoä thì toâi thaáy soâng laø soâng, nuùi laø nuùi. Khi toâi baét 

ñaàu ngoä neân soâng khoâng coøn laø soâng, nuùi khoâng coøn laø nuùi nöõa. Baây 

giôø khi toâi ñaõ ngoä thì soâng laïi laø soâng, nuùi laïi laø nuùi.Laàn nöõa chuùng ta 

laïi thaáy moät loái nhaän thöùc thöïc taïi môùi. Con ngöôøi trung bình gioáng nhö 

con ngöôøi trong hang cuûa Plato, chæ thaáy nhöõng chieác boùng vaø laàm 

töôûng chuùng laø thöïc theå. Moät khi ngöôøi aáy ñaõ nhaän ra laàm loãi naøy, 

ngöôøi aáy chæ bieát raèng nhöõng chieác boùng khoâng phaûi laø thöïc theå. Nhöng 

khi ñaõ ngoä roài, ngöôøi aáy rôøi boû caùi hang vaø boùng toái cuûa noù ñeå ra ngoaøi 

aùnh saùng. ÔÛ ñoù ngöôøi aáy thaáy ñöôïc thöïc theå chöù khoâng phaûi laø nhöõng 

chieác boùng. Ngöôøi aáy thöùc tænh. Khi naøo coøn ôû trong boùng toái, ngöôøi aáy 

khoâng hieåu ñöôïc aùnh saùng. Khi ra khoûi boùng toái, ngöôøi aáy hieåu ngay söï 

khaùc bieät giöõa vieäc mình thaáy theá giôùi nhö nhöõng chieác boùng maø mình 

ñang thaáy vôùi thöïc taïi. 

Trong nhaø Thieàn, töï tri baûn theå coøn laø caùi tri kieán do ngoä maø coù laø 

roát raùo, khoâng coù thaønh keát naøo cuûa nhöõng chöùng cöù luaän lyù coù theå baùc 

boû noåi. Chæ thaúng vaø chæ rieâng, theá laø ñuû. ÔÛ ñaây khaû naêng cuûa luaän lyù 

chæ laø ñeå giaûi thích ñieàu ñoù, ñeå thoâng dieãn ñieàu ñoù baèng caùch ñoái chieáu 

vôùi nhöõng thöù tri kieán khaùc ñang traøn ngaäp trong taâm trí chuùng ta. Nhö 

theá ngoä laø moät hình thaùi cuûa tri giaùc, moät thöù tri giaùc noäi taïi, phaùt hieän 

trong phaàn saâu thaúm nhaát cuûa yù thöùc. Ñoù laø yù  nghóa cuûa ñaëc tính töï tri; 

töùc laø söï thöïc toái haäu. Cho neân ngöôøi ta thöôøng baûo raèng Thieàn gioáng 

nhö uoáng nöôùc, noùng hay laïnh töï ngöôøi uoáng bieát laáy. Tri giaùc cuûa 
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Thieàn laø giôùi haïn cuoái cuøng cuûa kinh nghieäm; nhöõng keû ngoaïi cuoäc 

khoâng coù kinh nghieäm aáy khoâng theå phuû nhaän ñöôïc. Ñaây laø loaïi hieåu 

bieát cao trong thieàn ñònh, trong ñoù haønh giaû nhìn thaúng vaøo taâm mình 

maø khoâng coøn coù khaùi nieäm ñeå quyeát ñònh baûn lai chaân dieän muïc. 

 

To Know One’s Own Nature 

 

It searches to “know oneself.” But this knowledge is not the scientific 

knowledge of the modern psychologist, the knowledge of the knower-intellect 

who knows himself as object; knowledge of self in Zen is knowledge which is 

not intellectual, which is a non-alienated, it is full experience in which knower 

and known become one. The basic idea of Zen is to come in touch with the 

inner workings of one’s being, and to do this in the most direct way possible, 

without resorting to anything external. Furthermore, meditation also helps us 

see the difference between the appearance of the world and the reality of the 

world. A Zen master said: “Before I was enlightened the rivers were rivers 

and the mountains were mountains. When I began to be enlightened the rivers 

were not rivers anymore and the mountains were not mountains. Now, since I 

am enlightened, the rivers are rivers again and the mountains are mountains.” 

Again we see the new approach to reality. The average is like the man in 

Plato’s cave, seeing only the shadows and mistaking them for the substance. 

Once he has recognized this error, he knows only that the shadows are not the 

substance. But when he becomes enlightened, he has left the cave and its 

darkness for the light: there he sees the substance and not the shadows. He is 

awake. As long as he is in the dark, he cannot understand the light. When he 

be out of the darkness, he understands the difference between how he saw the 

world as shadows and how he sees it now, as reality. 

In Zen, to know one's own nature also means the knowledge realized by 

satori is final, that no amount of logical argument can refute it. Being direct 

and personal it is sufficient unto itself. All that logic can do here is to explain 

it, to interpret it in connection with other kinds of knowledge with which our 

minds are filled. Satori is thus a form of perception, an inner perception, which 

takes place in the most interior part of consciousness. Hence the sense of 

authoritativeness, which means finality. So, it is generally said that Zen is like 

drinking water, for it is by one’s self that one knows whether it is warm or 

cold. The Zen perception being the last term of experience, it cannot be 

denied by outsiders who have no such experience. This is a high meditation in 

which one looks directly at mind itself with no conceptualization to determine 

the characteristics of reality.  
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Phuï Luïc F 

Appendix F 

 

Nhaát Nieäm Tam Thieân 

 

Moät nieäm bao truøm chuùng sanh trong caû tam thieân ñaïi thieân theá 

giôùi. Nhaát nieäm hoaëc nhaát taâm chöùa ñöïng möôøi phaùp giôùi. Moãi phaùp 

giôùi chöùa ñöïng möôøi phaùp giôùi, nhö vaäy coù taát caû laø moät traêm phaùp 

giôùi. Moãi phaùp giôùi coù ba möôi theá giôùi; nhö vaäy moät traêm phaùp giôùi 

chöùa ñöïng ba ngaøn theá giôùi. Ba ngaøn theá giôùi coù trong moät nieäm. ÔÛ 

ñaây, con soá moät traêm hay moät ngaøn khoâng phaûi laø ñieàu quan troïng, 

nhöng ñieàu quan troïng laø taát caû thöïc taïi hoäi vaø nhaäp khieán chæ moät 

nieäm dung chöùa taát caû thöïc taïi. Ñaây laø moät trong nhöõng trieát lyù neàn 

taûng cuûa toâng Thieân Thai lieân quan ñeán caáu truùc tam ñeá döïa vaøo baøi 

keä trong Trung Quaùn Luaän. Hoïc thuyeát naøy thaønh laäp tinh yeáu cuûa Ma 

Ha Chæ Quaùn, moät taùc phaåm goàm hai möôi quyeån trong ñoù ngaøi Thieân 

Thai Trí Giaû cuûa Trung Hoa ñaõ heä thoáng hoùa caùc giaùo lyù khaùc nhau 

bao goàm laïi trong kinh Phaùp Hoa. Taâm chuùng ta xoay chuyeån khoâng 

ngöøng trong saùu coõi ñòa nguïc (saân haän), ngaï quyû (tham duïc), suùc sanh 

(voâ minh), A tu la (tranh chaáp), nhaân (bình thöôøng), vaø thieân (hoan hyû). 

Nhö theá maø chuùng ta tieáp tuïc chòu khoå ñau khoâng ngöøng nghæ. Tuy 

nhieân, cuõng caùi taâm aáy, coù khi chuùng ta cuõng tieán leân boán caûnh giôùi 

cuûa haønh Thaùnh giaû khi chuùng ta coù loøng ham muoán tu taäp caùch soáng 

ñuùng ñaén, khi ñoù chuùng ta trôû thaønh Thanh Vaên; khi maø chuùng ta theå 

hoäi töø kinh nghieäm tröïc giaùc cuûa chính mình, chuùng ta laø Duyeân Giaùc; 

khi chuùng ta mong öôùc soáng vì lôïi ích cuûa con ngöôøi vaø xaõ hoäi, khi ñoù 

chuùng ta laø Boà Taùt; khi maø chuùng ta ñaït ñöôïc moät traïng thaùi taâm thöùc 

cuûa loøng töø bi tuyeät ñoái khieán mình queân haún mình, khi aáy chuùng ta laø 

Phaät. Ngaøi Nhaät Lieân xem hoïc thuyeát “Nhaát Nieäm Tam Thieân” cuûa 

ngaøi Trí Giaû nhö laø tinh yeáu cuûa Phaät Phaùp.  Trong taùc phaåm “Ngöôøi 

Môû Maét”, Nhaät Lieân ñaõ ca ngôïi hoïc thuyeát Nhaát Nieäm Tam Thieân nhö 

sau: “Neáu con ngöôøi khoâng ñaït ñöôïc Phaät quaû nhôø hoïc thuyeát Nhaát 

Nieäm Tam Thieân thì söï chöùng ñaéc nieát baøn hay thaønh Phaät cuûa con 

ngöôøi seõ khoâng baèng moät caùi teân suoâng.” OÂng cuõng nhieàu laàn ca tuïng 

hoïc thuyeát naøy nhö sau: “Chính hoïc thuyeát Nhaát Nieäm Tam Thieân cuûa 

toâng Thieân Thai xuaát hieän ñeå laøm con ñöôøng ñöa con ngöôøi ñeán Phaät 

quaû.” 
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Three Thousand Realms in One Mind 

 

In one thought to survey or embrace the three thousand worlds with 

all its forms of existence. One thought contains ten dharma realms. 

Each dharma realm also contains the ten dharma realms, so there are 

one hundred dharma realms , Each dharma realm contains thirty 

worlds; so one hundred dharma realms contain three thousand worlds. 

These three thousand worlds are contained in one thought. Here, it is 

not the number one hundred or three thousand which is important, but 

the idea that all reality is interpenetrating and inclusive, so that one 

short thought contains all of reality. This is one of the basic concepts in 

Chih-I’s T’ien T’ai philosophy which is related to the threefold 

structure based on the Mulamadhyamaka-karika verse. This doctrine 

forms the essence of the Makashikan, a twenty-section work in which 

T’ien-T’ai Chih-I of China systematized various teachings included in 

the Lotus Sutra. This was his new interpretation of the Lotus Sutra. Our 

minds revolve ceaselessly in the six worlds of hell (anger), hungry 

spirits (covetousness), animals (ignorance), demons (dispute), human 

beings (normality), and heaven (joy). Thus our sufferings continue 

endlessly. However, also with that same mind, sometimes beings can 

raise to the level of the four realms of the saints. When we conceive 

the desire to study the right way to live, we become Sravakas; when 

we realize things intuitively from our experience, we become 

Pratyekabuddhas; when we wish to live for the benefit of other people 

and society, we become Bodhisattvas; when we reach the mental state 

of absolute compassion that we completely forget ourselves and 

maintain such a mental state constantly, we become Buddhas. Nichiren 

regarded Chih-I’s doctrine of the Three Thousand Realms in One Mind 

as the essence of the Buddha’s Teachings. In his work, Essay on the 

Eye-opener, Nichiren extolled this doctrine in the following words: 

“Unless man attains buddhahood through the teaching of the Three 

Thousand Realms in One Mind, his attaining nirvana and becoming a 

buddha will be little more than a mere name.” And so many time, 

Nichiren praised this doctrine as follows: “The very doctrine of the 

Three Thousand Realms in One Mind of the Tendai sect appears to be 

the way to lead man to Buddhahood.”   
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Taâm Thöùc, Caên Traàn Vaø Taùnh Khoâng 

 

Thieàn Sö Teá Chính Boån Giaùc (1771-?) laø taêng cang chuøa Thieân 

Muï, ñoàng thôøi laø truù trì chuøa Quoác AÂn. Sö thöôøng nhaéc nhôû chuùng ñeä 

töû cuûa mình: “Chö phaùp khoâng coù thöïc höõu noäi taïi, khoâng coù baûn chaát 

thöôøng haèng, khoâng coù thöù gì coù thöïc taùnh cuûa chính noù. Nhöõng gì hieän 

höõu ñeàu coù ñieàu kieän, vaø coù lieân quan vôùi nhöõng yeáu toá khaùc. Töø giöõa 

Taùnh Khoâng khôûi leân luïc caên, vaø luïc caên thuoâc veà Taùnh Khoâng, trong 

khi luïc traàn ñöôïc nhaän thöùc nhö giaác moäng hay nhö moät huyeãn töôïng. 

Ñieàu naøy cuõng gioáng nhö con maét nhìn caùc vaät; caùc vaät khoâng naèm 

trong con maét. Hay gioáng nhö taám göông phaûn chieáu hình aûnh cuûa maáy 

oâng: maáy oâng thaáy hình aûnh moät caùch roõ raøng; taát caû nhöõng phaûn aûnh 

aáy chæ laø taùnh khoâng, vì taám göông khoâng löu giöõ vaät phaûn chieáu trong 

göông. Maët ngöôøi khoâng ñi vaøo trong thaân taám göông, vaø taám göông 

khoâng ñi ra khoûi mình ñeå nhaäp vaøo maët ngöôøi. Khi thaáu hieåu taám 

göông vaø khuoân maët töông quan nhö theá naøo vôùi nhau, khi hieåu raèng 

ngay töø luùc baét ñaàu, ñaõ khoâng coù vaøo, khoâng coù ra, khoâng coù qua laïi, 

khoâng coù thieát laäp töông quan giöõa hai beân, ngöôøi ta hieåu ñöôïc yù nghóa 

cuûa Chaân Nhö vaø Taùnh Khoâng.” Naêm 1837, Hoøa Thöôïng ñaõ tieán haønh 

coâng cuoäc truøng tu ñaïi qui moâ chuøa Quoác AÂn. Sau ñoù vaøo naêm 1842, 

ngaøi ñaõ cuøng vôùi Hoøa Thöôïng Lieãu Thoâng Giaùm Hueä ñöôïc vua Thieäu 

Trò caáp cho 500 laïng baïc ñeå hoaøn taát vieäc truøng tu chuøa Quoác AÂn. 

Khoâng ai roõ ngaøi thò tòch vaøo naêm naøo vaø ôû ñaâu (coù vaøi taøi lieäu noùi laø 

vaøo naêm 1851) 

 

Mind & Consciousness 

Senses-Sense Objects and the Emptiness 

 

Te Chinh Bon Giac was a royal-recognized monk of Thieân Muï and 

headmonk of Quoác AÂn temple. He always reminded his disciples: 

“Unreality of things or all things (phenomena) lack inherent existence, 

having no essence or permanent aspect whatsoever, nothing has a 

nature of its own. All phenomena are empty. All phenomena exist are 
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conditioned and, relative to other factors. Out of the midst of Emptiness 

there rise the six senses and the six senses too are of Emptiness, while 

the six sense-objects are perceived as like a dream or a vision. It is like 

the eye perceiving its objects; they are not located in it. Like the mirror 

on which your features are reflected, they are perfectly perceived 

there in all clearness; the reflections are all there in the emptiness, yet 

the mirror itself retains not one of the objects which are reflected there. 

The human face has not come to enter into the body of the mirror, nor 

has the mirror gone out to enter into the human face. When one 

realizes how the mirror and the face stand to each other and that there 

is from the beginning no entering, not going-out, no passing, no coming 

into relation with each other, one comprehends the signification of 

Suchness and Emptiness.” In 1837, he started to rebuild Quoác AÂn 

temple on a large scale. Then in 1842, he and the new headmonk of 

Quoác AÂn temple were granted 500 ounces of silver from King Thieäu 

Trò to accomplish the reconstruction of the temple. His whereabout and 

when he passed away were unknown (some sources say in 1851).  
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Mi Muïc Baát Thöùc 

 

Coâng aùn Thieàn noùi veà cô duyeân vaán ñaùp giöõa Thieàn Sö Taøo Sôn 

Boån Tòch (840-901) vaø moät vò Taêng. Theo Caûnh Ñöùc Truyeàn Ñaêng 

Luïc, quyeån XVII, moät hoâm, moät vò Taêng hoûi Taøo Sôn: "Chaân maøy vôùi 

maét cuøng bieát nhau chaêng?" Sö ñaùp: "Chaúng bieát nhau." Vò Taêng hoûi: 

"Sao laïi chaúng bieát nhau?" Sö ñaùp: "Vì ñoàng taïi moät choã." Vò Taêng laïi 

hoûi: "Theá aáy laø chaúng theå phaân bieät sao?" Sö ñaùp: "Cuoái cuøng thì chaân 

maøy chaúng phaûi laø maét, maét chaúng phaûi laø chaân maøy." Vò Taêng hoûi: 

"Theá naøo laø maét?" Sö ñaùp: "Maét quaû nhieân ñuùng laø maét." Vò Taêng hoûi: 

"Theá naøo laø chaân maøy?" Sö ñaùp: "Ta khoâng chaéc." Vò Taêng hoûi: "Taïi 

sao Hoøa Thöôïng laïi khoâng chaéc?" Sö ñaùp: "Neáu mình khoâng nghi töùc 

quaû nhieân ñuùng." Vò Taêng laïi hoûi: "Coù chaân lyù naøo trong hình töôùng?" 

Sö ñaùp: "Hình töôùng laø chaân lyù." Vò Taêng noùi: "Laøm sao Hoøa Thöôïng 

coù theå bieåu toû vieäc naøy?" Sö caàm laáy caùi dóa ñeå taùch. Vò Taêng laïi hoûi: 

"Laøm theá naøo huyeãn (aûo töôûng) coù theå laø chôn (chaân lyù)?" Sö ñaùp: 

"Huyeãn voán nguyeân chôn (aûo töôûng treân caên baûn laø chaân lyù)." Vò Taêng 

noùi: "Khi ñoái dieän vôùi aûo töôûng, caùi gì hieån baøy?" Sö ñaùp: "Töùc huyeãn 

lieàn hieän (thì aûo töôûng lieàn hieän ra)." Vò Taêng thöa: "Trong tröôøng hôïp 

ñoù, töø ñaàu ñeán cuoái, tröôùc sau chaúng lìa huyeãn (khoâng ai coù theå thoaùt 

khoûi huyeãn)." Sö noùi: "Nhöng neáu oâng chaïy theo huyeãn töôùng, oâng 

khoâng theå naøo ñaït ñöôïc chuùng." 

 

Can the Eyebrows and the Eyes Distinguish Each Other? 

 

The Zen koan about the potentiality and conditions of questions 

and answers between Zen master Ts'ao-shan and a monk. According to 

the Records of the Transmission of the Lamp (Ch’uan-Teng-Lu), 

Volume XVII, one day, a monk asked Ts'ao-shan, "Can the eyebrows 

and the eyes distinguish each other or not?" Ts'ao-shan said, "They 

can't distinguish each other." The monk said, "Why not?" Ts'ao-shan 

said, "Because they're in the same place." The monk said, "If that's so, 

one couldn't tell them apart." Ts'ao-shan said, "Eyebrows, after all, are 



 640 

not eyes." The monk asked, "What are eyes?" Ts'ao-shan said, "Eyes 

are what is upright." The monk asked, "What are the eyebrows?" Ts'ao-

shan said, "I'm not sure." The monk said, "Why is the master not sure?" 

Ts'ao-shan said, "If one lacks doubt, one is upright." The monk asked, 

"What truth is there in form?" Ts'ao-shan said, "Form is truth." The 

monk asked, "How would you demonstrate this?" Ts'ao-shan picked up 

his tea cup saucer. The monk asked, "How can illusion be truth?" Ts'ao-

shan said, "Illusion is fundamentally truth." The monk asked, "When 

illusion is faced, what is revealed?" Ts'ao-shan said, "Illusion is 

revealed." The monk said, "In that case, then from start to finish one 

can't escape illusion." Ts'ao-shan said, "But if you pursue illusive forms 

you can't attain them." 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 641 

Phuï Luïc I 

Appendix I 

 

Tröôùc Khi Coù Tö Duy Taâm Thöùc 

 

Trong Thieàn, tröôùc khi coù söï tö duy taâm thöùc laø caùi 'Taâm Thöùc' 

tröôùc khi coù söï suy nghó dieãn ra. Thieàn Sö Suøng Sôn Haïnh Nguyeän noùi 

trong quyeån Thieàn Ñònh Chæ Nam: "Tröôùc ñaây raát laâu, coù ai ñoù ñaõ noùi 

vôùi baïn: 'Baàu trôøi maøu xanh.' Töø ñoù, yù töôûng ñoù theo baïn maõi. Moät con 

choù khoâng bao giôø noùi: 'Baàu trôøi maøu xanh.' Moät con meøo khoâng bao 

giôø noùi: 'Caùi caây maøu xanh.' Con choù cuõng khoâng bao giôø noùi: 'Toâi laø 

moät con choù.' Caùc con meøo khoâng bao giôø tin raèng chuùng laø meøo. Con 

ngöôøi döïng neân moïi chuyeän vaø caõi nhau veà chuû ñeà ñoù. Caùi nhìn cuûa hoï 

laø moät voïng kieán. Hoï taïo ra maøu saéc, kích côû, hình daùng, thôøi gian, 

khoâng gian, danh xöng vaø moïi hình thöùc. Con ngöôøi döïng neân nguyeân 

nhaân vaø haäu quaû, soáng vaø cheát, ñi vaø ñeán. Töø nguyeân thuûy, moïi chuyeän 

ñoù khoâng toàn taïi. Taát caû ñeàu do töø yù nghó cuûa chuùng ta maø ra: yù nghó 

cuûa chuùng ta taïo ra moïi chuyeän. Ñoù chæ laø yù töôûng cuûa moät ngöôøi khaùc 

naøo ñoù. Ngöôøi Myõ coù yù töôûng theo kieåu ngöôøi Myõ: hoï noùi 'dog'. Ngöôøi 

Haøn quoác coù yù töôûng theo kieåu Haøn quoác: hoï khoâng noùi laø 'dog' maø goïi 

laø 'gye'. Beân naøo ñuùng? Ñeå coù lôøi giaûi ñaùp tuyeät ñoái, baïn haõy ñi hoûi 

con choù: 'Chuù maøy coù phaûi laø con choù khoâng?' Caâu traû lôøi cuûa con choù 

chaéc haün thuù vò laém ñaây. Nhö theá, neáu chuùng ta muoán tieâu hoùa tri kieán 

cuûa chuùng ta ñeå bieán noù thaønh trí tueä, chuùng ta phaûi quay laïi taâm thöùc 

chuùng ta tröôùc khi yù nghó khôûi hieän. Traïng thaùi ñoù khoâng coù teân, cuõng 

khoâng coù hình töôùng. Nhieàu ngöôøi goïi noù laø taâm, taùnh, theå, Thöôïng ñeá, 

ngaõ, Phaät, linh hoàn, tinh thaàn hay yù thöùc. Nhöng töø baûn lai, traïng thaùi 

ñoù khoâng coù teân, khoâng coù hình töôùng, bôûi vì noù ôû vaøo giai ñoaïn 'tieàn 

tö töôûng'. Nhö theá, môû mieäng ra ñeå goïi noù döôùi baát kyø teân gì ñaõ laø moät 

laàm loãi nghieâm troïng." Cuõng theo Thieàn Sö Suøng Sôn Haïnh Nguyeän 

trong quyeån Tro Rôi Treân Thaân Phaät: "Taát caû nhöõng gì coù theå vieát ra 

trong saùch, taát caû nhöõng gì coù theå noùi ra, taát caû ñeàu laø yù nghó. Neáu baïn 

coøn suy nghó, taát caû caùc saùch hoïc veà Thieàn, taát caû caùc kinh Phaät, taát caû 

caùc Kinh Thaùnh ñeàu chæ laø nhöõng lôøi cuûa quæ. Nhöng neáu baïn ñoïc vôùi 

moät caùi taâm ñaõ döùt boû haün moïi yù nghó, caùc saùch Thieàn, kinh keä, kinh 

Thaùnh seõ laø chaân lyù. Tieáng choù suûa, tieáng gaø gaùy cuõng vaäy: moãi moãi 

ñeàu laø lôøi giaùo huaán vaøo töøng luùc cho baïn. Nhöõng aâm thanh aáy daïy ta 
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nhieàu hôn caùc saùch Thieàn. Thieàn, aáy chính laø giöõ cho taâm thöùc trong 

traïng thaùi tröôùc khi coù yù nghó." 

 

Before-Thinking Mind & Consciousness 

 

In Zen, before the thinking of mind and consciousnesses is the 

mind and consciousnesses before any thinking occurs. Zen Master 

Seung Shan said in The Compass of Zen, "Once, a very long time ago, 

somebody told you, 'The sky is blue.' And ever since, you have carried 

this idea around with you. A dog never says, 'The sky is blue.' Cats 

never say, 'The tree is green.' A dog also never sayd, 'I am a dog.' Cats 

never believe they are cats. Human beings make everything, and then 

they fight over it. Their view is a mistaken view. They make color, 

size, shape, time, space, names, and forms. Human beings make cause 

and effect, life and death, coming and going. Originally these things do 

not exist. All this comes from thinking: our thinking makes everything. 

It is only someone else's idea. Americans have an American idea: they 

say 'dog.' But Korean have a Korean idea: they don't call it a dog, but 

say it's a 'gye'. Which one is correct? To be absolutely sure, go ask a 

dog, 'Are you a dog?' He will have an interesting answer. So if we want 

to digest all our understanding to make wisdom, we must first return to 

our minds before thinking arises. That point has no name and no form. 

Some people call it mind, or nature, or substance, or God, or self, or 

Buddha, or soul, or spirit, or consciousness. But originally that point has 

no name and no form because it is already before thinking, so opening 

your mouth to call it anything is already a big mistake." Also according 

to Zen Master in Dropping Ashes on the Buddha: "Anything that can be 

written in a book, anything that can be said, all this is thinking. If you 

are thinking, then all Zen books, all Buddhist sutras, all Bibles are 

demons' words. But if you read with a mind that has cut off all thinking, 

then Zen books, sutras, and Bibles are all the truth. So is the barking of 

a dog or the crowing of a rooster: all things are teaching you at every 

moment, and these sounds are even better teaching than Zen books. So 

Zen is keeping the mind which is before thinking." 
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Vaïn Phaùp Duy Taâm Thöùc 

 

Thieàn Sö Suøng Sôn Haïnh Nguyeän vieát trong quyeån 'Caû Theá Giôùi 

Laø Moät Ñoùa Hoa': Moät hoâm, nghe tieáng chuoâng chuøa ngaân vang, ñöùc 

Phaät hoûi ñeä töû A Nan: "Tieáng chuoâng töø ñaâu ñeán?" A Nan ñaùp: "Töø caùi 

chuoâng." Ñöùc Phaät noùi: "Caùi chuoâng sao? Nhöng neáu khoâng coù caùi duøi, 

laøm sao coù tieáng chuoâng?" A Nan voäi vaõ söûa laïi: "Töø caùi duøi, töø caùi duøi 

maø ra!" Ñöùc Phaät noùi: "Töø caùi duøi sao? Neáu khoâng coù khoâng khí, laøm 

sao tieáng chuoâng voïng tôùi ñaây ñöôïc?" A Nan thöa: "Vaâng, taát nhieân 

nhö theá. Tieáng chuoâng töø khoâng khí maø ra!" Ñöùc Phaät hoûi: "Töø khoâng 

khí sao? Nhöng neáu khoâng coù loã tai con, con khoâng theå naøo nghe ñöôïc 

tieáng chuoâng." A Nan noùi: "Vaâng, ñuùng theá. Con caàn caùi tai ñeå nghe. 

Nhö vaäy, tieáng chuoâng töø tai ñeä töû maø ra." Ñöùc Phaät noùi: "Töø tai con 

sao? Neáu con khoâng coù yù thöùc, laøm sao con nhaän ra tieáng chuoâng?" A 

Nan noùi: "Vaâng, chính yù thöùc cuûa con taïo ra tieáng chuoâng." Ñöùc Phaät 

noùi: "YÙ thöùc cuûa con sao? Vaäy thì, hôõi A Nan, neáu khoâng coù taâm thöùc, 

laøm sao con nghe ñöôïc tieáng chuoâng?" Tieáng chuoâng chæ ñöôïc taïo 

thaønh töø taâm thöùc maø thoâi. 

 

All Dharmas Are Created  

Only By the Mind and Consciousnesses 

 

Zen Master Seung Sahn wrote in The Whole World Is A Single 

Flower: One day, as the big temple bell was being rung, the Buddha 

asked Ananda, "Where does the bell sound come from?" "The bell," 

replied Ananda. The Buddha said, "The bell? But if there were no bell 

stick, how would the sound appear?" Ananda hastily corrected himself. 

"The stick! The stick!" The Buddha said, "The stick? If there were no 

air, how could the sound come here?" "Yes! Of course! It comes from 

the air!" The Buddha asked, "Air? But unless you have an ear, you 

cannot hear the bell sound." "Yes! I need an ear to hear it. So it comes 

from my ear." The Buddha said, "Your ear? If you have no 

consciousness, how can you understand the bell sound?" "My 
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consciousness makes the sound." "Your consciousness? So, Ananda, if 

you have no mind and consciousnesses, how do you hear the bell 

sound?" "It was created by mind and consciousnesses alone." 
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Thieàn Taäp Giuùp Moïi Tö Nieäm   

Tan Bieán Trong Taâm Thöùc Baïn 

 

Theo Tieåu Thöøa Caâu Xaù Luaän thì taâm vaø thöùc gioáng nhau, nhöng 

trong Ñaïi Thöøa thì laïi khaùc nhau. Thieàn sö An Coác Baïch Vaân daïy: 

"Taâm thöùc cuûa baïn coù theå ñöôïc so saùnh vôùi moät taám göông phaûn chieáu 

nhöõng gì xuaát hieän phía tröôùc noù. Töø luùc baïn baét ñaàu suy nghó, caûm 

bieát, vaän duïng yù chí, boùng toái phuû leân taâm thöùc cuûa baïn vaø laøm meùo moù 

nhöõng hình aûnh phaûn chieáu. Theo Thieàn sö Döông Kyø Phöông Hoäi 

trong quyeån Coát Loõi Thieàn, taâm thöùc laø naêng löïc, hieän töôïng laø döõ kieän; 

vaø caû hai gioáng nhö laø nhöõng veát traày treân moät taám göông. Khi khoâng 

coù veát traày vaø buïi baëm söï trong saùng cuûa göông loä baøy ra. Khi baïn queân 

caû taâm thöùc laãn hieän töôïng, chaân taùnh cuûa baïn seõ hieän ra. Haønh giaû tu 

Phaät muoán moïi tö nieäm ñeàu tan bieán trong taâm thöùc mình ñeå coù söï 

trong saùng cuûa taám göông, khoâng coù söï löïa choïn naøo khaùc hôn laø phaûi 

tu taäp Thieàn ñònh. Theo Thieàn Sö Suøng Sôn Haïnh Nguyeän trong quyeån 

Tro Rôi Treân Thaân Phaät, chuøa xa trong nuùi doùng hoài chuoâng sôùm. Baïn 

nghe tieáng chuoâng reàn trong laøn khoâng khí buoåi ban mai, vaø moïi tö 

nieäm cuûa baïn tan bieán trong taâm thöùc baïn. Chæ coøn laïi aâm thanh cuûa 

tieáng chuoâng, traøn ngaäp khaép vuõ truï. Muøa xuaân ñeán. Baïn thaáy hoa nôû, 

böôùm löôïn; baïn nghe chim hoùt vaø baïn thôû trong tieát trôøi aám aùp. Vaø taâm 

thöùc cuûa baïn chæ coøn laø muøa xuaân. Khoâng coøn gì khaùc nöõa. Neáu baïn 

thaêm vieáng thaùc Niagara vaø ñi thuyeàn ñeán chaân thaùc. Chæ coøn tieáng 

thaùc ñoå tröôùc maët baïn, chung quanh baïn vaø beân trong baïn, vaø baát thình 

lình baïn keâu leân: YAAAAAA! Trong taát caû nhöõng kinh nghieäm naøy, 

beân ngoaøi vaø beân trong (taâm vaø caûnh) trôû thaønh moät. AÁy laø taâm thöùc 

cuûa Thieàn. 

 

Zen Practices Help All Thoughts Disappear  

From Your Mind & Consciousnesses 

 

According to the Kosa Sastra, the two are considered as identical in 

the Abhidharma-Kosa, but different in Mahayana. Zen Master Hakuun-
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Yasutani (1885-1973) taught: "Your mind can be compared to a mirror, 

which reflects everything that appears before it. From the time you 

begin to think, to feel, and to exert your will, shadows are cast upon 

your mind which distort its reflections." According to Zen Master Yanqi 

in Zen Essence, mind is the faculty, phenomena are the data; both are 

like scratches in a mirror. When there are no scratches or dust, the 

clarity of the mirror shows. When mind and phenomena are both 

forgotten, then your nature is real. Buddhist practitioners who want all 

thoughts disappear in your mind and consciousnesses in order to have 

the clarity of the mirror, have no other choices but practicing 

meditation. According to Zen Master Seung Sahn Sunin in "Dropping 

Ashes on the Buddha," deep in the mountains, the great temple bell is 

struck. You hear it reverberating in the morning air, and all thoughts 

disappear from your mind and consciousnesses. There is only the sound 

of the bell, filling the whole universe. Springtime comes. You see the 

flowers blossoming, the butterflies flitting about; you hear the birds 

singing, you breathe in the warm weather. And your mind is only 

springtime. It is nothing at all. You visit Niagara and take a boat to the 

bottom of the Falls. The downpouring of the water is in front of you and 

around you and inside you, and suddenly you are shouting: 

YAAAAAA! In all these experiences, outside and inside have become 

one. This is Zen mind. 
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Appendix L 

 

Khi Linh Hoàn Vaø Taâm Thöùc  

Gaëp Nhau Treân Ñöôøng Thaúng Goùc 

 

Trong Phaät giaùo, taâm laø moät teân khaùc cuûa A Laïi Da Thöùc (vì noù 

tích taäp haït gioáng cuûa chö phaùp hoaëc huaân taäp caùc haït gioáng töø chuûng 

töû chuûng phaùp maø noù huaân taäp). Khoâng gioáng nhö xaùc thaân vaät chaát, 

caùi taâm laø phi vaät chaát. Chuùng ta nhaän thöùc ñöôïc nhöõng tö töôûng vaø 

caûm nghó cuûa chuùng ta cuøng nhieàu ñieàu khaùc baèng tröïc giaùc, vaø chuùng 

ta keát luaän söï hieän höõu cuûa chuùng baèng pheùp loaïi suy. Taâm laø goác cuûa 

muoân phaùp. Trong Taâm Ñòa Quaùn Kinh, Ñöùc Phaät daïy: “Trong Phaät 

phaùp, laáy taâm laøm chuû. Taát caû caùc phaùp ñeàu do taâm sanh.” Taâm taïo ra 

chö Phaät, taâm taïo thieân ñöôøng, taâm taïo ñòa nguïc. Taâm laø ñoäng löïc 

chính laøm cho ta sung söôùng hay ñau khoå, vui hay buoàn, traàm luaân hay 

giaûi thoaùt. Haønh giaû tu Phaät neân luoân nhôù raèng muïc ñích cuûa vieäc tu 

taäp trong Phaät giaùo laø nhaèm queùt ñi nhöõng boùng toái vaø veát oâ nhieãm ra 

khoûi taâm thöùc ñeå giuùp chuùng ta traûi nghieäm moät caùch saâu ñaäm tính lieân 

ñôùi vôùi toaøn boä cuoäc soáng. Luùc ñoù, moät caùch töï nhieân vaø ngaãu phaùt, 

tình yeâu vaø loøng töø bi seõ lan toûa nôi nôi. Thieàn sö Soâkeian daïy: “Thieàn 

laøm thaønh moät toân giaùo tónh laëng. Thieàn khoâng phaûi laø moät toân giaùo 

khôi daäy nhöõng caûm xuùc, laøm rôi nhöõng doøng nöôùc maét hoaëc laøm cho 

chuùng ta phaûi goïi lôùn teân cuûa Thöôïng Ñeá. Khi taâm hoàn vaø taâm thöùc 

gaëp nhau treân ñöôøng thaúng goùc, coù theå noùi nhö theá, vaøo luùc ñoù laø söï 

hôïp nhaát hoaøn toaøn giöõa vuõ truï vaø caùi Ngaõ seõ ñöôïc chöùng nghieäm. Söï 

chöùng nghieäm naøy töï noù seõ laøm thaønh moät daáu ñoùng leân trí naêng, gioáng 

nhö moät maät ngöõ, duy trì maõi maõi söï giaùc ngoä cuûa chuùng ta.” 

 

When the Soul and the Mind  

Meet in a Perpendicular Line 

 

In Buddhism, “Mind” is another name for Alaya-vijnana. Unlike 

the material body, immaterial mind is invisible. We are aware of our 

thoughts and feelings and so forth by direct sensation, and we infer 

their existence in others by analogy. The mind is the root of all 
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dharmas. In Contemplation of the Mind Sutra, the Buddha taught: “All 

my tenets are based on the mind that is the source of all dharmas." The 

mind has brought about the Buddhas, the Heaven, or the Hell. It is the 

main driving force that makes us happy or sorrowful, cheerful or sad, 

liberated or doomed. Buddhist practitioners should always remember 

that the purpose of cultivation in Buddhism is to wipe away from the 

mind and consciousnesses these shadows or defilements so that we can 

intimately experience our solidarity with all life. Love and compassion 

then naturally and spontaneously flow forth. Zen master Soâkeian 

taught: “Zen makes a religion of tranquility. Zen is not a religion which 

arouses emotions, causing tears to roll from our eyes or stirring us to 

shout aloud the name of God. When the soul and the mind meet in a 

perpendicular line, so to speak, in that moment complete unity between 

the universe and the self will be realized. This realization will brand 

itself upon our intellect with a brand which, like a secret word, will 

ever hold our enlightenment.” 
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Appendix M 

 

Taâm Thöùc Voâ Truï 

 

Trong Thieàn, taâm thöùc ñöôïc duøng ñeå chæ hoaëc laø tinh thaàn cuûa moät 

ngöôøi theo nghóa toaøn boä nhöõng söùc maïnh veà yù thöùc, tinh thaàn, traùi tim, 

hay taâm hoàn, hoaëc laø söï hieän thöïc tuyeät ñoái, tinh thaàn thaät söï naèm beân 

ngoaøi nhò nguyeân cuûa taâm vaø vaät. Ñeå cho haønh giaû deã hieåu hôn veà 

Taâm, caùc vò thaày Phaät giaùo thöôøng chia Taâm ra laøm nhieàu giai taàng, 

nhöng ñoái vôùi Thieàn, Taâm laø moät toaøn theå vó ñaïi, khoâng coù nhöõng 

thaønh phaàn hay phaân boä. Caùc ñaëc tính theå hieän, chieáu dieäu vaø voâ töôùng 

cuûa Taâm hieän höõu ñoàng thôøi vaø thöôøng haèng, baát khaû phaân ly trong caùi 

toaøn theå. Thieàn sö Baùch Tröôïng Hoaøi Haûi daïy: "Neáu taâm cuûa maáy oâng 

ñang dong ruoåi buoâng lung ôû ñaâu ñoù, maáy oâng ñöøng chaïy theo noù, töï 

noù seõ döøng böôùc buoâng lung. Neáu taâm cuûa maáy oâng muoán naán naù laïi 

moät nôi naøo ñoù, maáy oâng ñöøng theo noù vaø cuõng ñöøng naán naù laïi vôùi noù, 

thì vieäc ñi tìm nôi truï laïi cuûa taâm thöùc cuûa maáy oâng seõ töï noù chaám döùt. 

Nhö vaäy, maáy oâng seõ coù ñöôïc moät taâm thöùc voâ truï, moät taâm thöùc seõ ôû 

maõi trong traïng thaùi voâ truï. Neáu ngay nôi maáy oâng, maáy oâng yù thöùc 

hoaøn toaøn veà moät taâm thöùc voâ truï, maáy oâng seõ phaùt hieän raèng coù söï 

vieäc ñònh truù, vôùi yù nieäm raèng khoâng coù caùi gì ñeå laøm choã truï vaø cuõng 

khoâng coù caùi gì ñeå laøm nôi khoâng truï. YÙ thöùc ñaày ñuû naøy ôû ngay caùi 

taâm voâ truï ñöôïc bieát nhö laø moät söï nhaän thöùc roõ raøng veà caùi taâm cuûa 

mình, hay noùi caùch khaùc, nhaän thöùc roõ raøng veà chaân taùnh cuûa chính 

maáy oâng." 

 

A Nondwelling Mind 

 

In Zen, mind and consciousnesses mean either the mind of a person 

in the sense of all his powers of consciousness, mind, heart and spirit, 

or else absolutely reality, the mind beyond the distinction between 

mind and matter. It is for the sake of giving practitioners an easier 

understanding of Mind, Buddhist teachers usually divide the mind into 

aspects or layers, but to Zen, Mind is one great Whole, without parts or 

divisions. The manifestating, illuminating, and nonsubstantial 
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characteristics of Mind exist simultaneously and constantly, 

inseparable and indivisible in their totality. Zen Master Huai-hai 

taught: "Should your mind wander away, do not follow it, whereupon 

your wandering mind will stop wandering of its own accord. Should 

your mind desire to linger somewhere, do not follow it and do not dwell 

there, whereupon your mind's questing for a dwelling place will cease 

of its own accord. Thereby, you will come to possess a nondwelling 

mind, a mind which remains in the state of nondwelling. If you are fully 

aware in yourself of a nondwelling mind, you will discover that there is 

just the fact of dwelling, with nothing to dwell upon or not to dwell 

upon. This full awareness in yourself of a mind dwelling upon nothing 

is known as having a clear perception of your own mind, or, in other 

words, as having a clear perception of your own nature." 
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Appendix N 

 

Taâm Thöùc Vaø Hieän Töôïng 

 

Haønh giaû tu Phaät neân luoân nhôù raèng luïc caên hay luïc chuùng sanh 

(maét, tai, muõi, löôõi, thaân, vaø yù) gioáng nhö nhöõng con thuù hoang bò nhoát 

vaø luùc naøo cuõng muoán thoaùt ra. Chæ khi naøo chuùng ñöôïc thuaàn hoùa thì 

chuùng môùi ñöôïc haïnh phuùc. Cuõng nhö theá chæ khi naøo saùu caên ñöôïc 

thuaàn löông bôûi chaân lyù Phaät, thì chöøng ñoù con ngöôøi môùi thaät söï coù 

haïnh phuùc. Ngöôøi tu Phaät phaûi luoân tænh thöùc veà nhöõng cô quan cuûa 

giaùc quan nhö maét, tai, muõi, löôõi, thaân vaø söï tieáp xuùc cuûa chuùng vôùi theá 

giôùi beân ngoaøi. Baïn phaûi tænh thöùc veà nhöõng caûm nghó phaùt sinh do keát 

quaû cuûa nhöõng söï tieáp xuùc aáy: maét ñang tieáp xuùc vôùi saéc, tai ñang tieáp 

xuùc vôùi aâm thanh, muõi ñang tieáp xuùc vôùi muøi, löôõi ñang tieáp xuùc vôùi vò, 

thaân ñang tieáp xuùc vôùi söï xuùc chaïm, vaø yù ñang tieáp xuùc vôùi nhöõng vaïn 

phaùp. Saùu caûnh ñoái laïi vôùi luïc caên nhaõn, nhó, tyû, thieät, thaân, yù laø caûnh 

trí, aâm thanh, vò, xuùc, yù töôûng cuõng nhö thò giaùc, thính giaùc, khöùu giaùc, 

vò giaùc, xuùc giaùc vaø taâm phaân bieät. Saùu thöùc: nhaõn thöùc, nhó thöùc, tyû 

thöùc, thieät thöùc, thaân thöùc, vaø yù thöùc. Moät hoâm, Thieàn sö Döông Kyø 

Phöông Hoäi thöôïng ñöôøng thò chuùng, noùi: “Taâm thöùc laø naêng löïc, hieän 

töôïng laø döõ kieän; vaø caû hai gioáng nhö laø nhöõng veát traày treân moät taám 

göông. Khi khoâng coù veát traày vaø buïi baëm söï trong saùng cuûa göông loä 

baøy ra. Khi maáy oâng queân caû taâm thöùc laãn hieän töôïng, chaân taùnh cuûa 

maáy oâng seõ hieän ra.” 

 

Mind & Consciousnesses and Phenomena 

 

Buddhist practitioners should always remember that the six senses 

or six organs of sense are likened to six wild creatures (eye, ear, nose, 

tongue, body and mind) in confinement and always struggling to 

escape. Only when they are domesticated will they be happy. So is it 

with the six senses and the taming power of Buddha-truth. Buddhist 

practitioners must always be aware of the sense organs such as eye, 

ear, nose, tongue and body and the contact they are having with the 

outside world. You must be aware of the feelings that are arising as a 
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result of this contact: eye is now in contact with forms (rupa), ear is 

now in contact with sound, nose is now in conatct with smell,  tongue is 

now in contact with taste, body is now in contact with touching, and 

mind is now in contact with all things (dharma). The six objective fields 

of the six senses of sight, sound, smell, taste, touch and idea or thought; 

rupa, form and colour, is the field of vision; sound of hearing, scent of 

smelling, the five flavours of tasting, physical feeling of touch, and 

mental presentation of discernment. The perceptions and discernings of 

the six organs of sense—Six ways of knowing: sight consciousness, 

hearing consciousness, scent consciousness, taste consciousness, body 

consciousness, and mind consciousness. One day, Zen Master Yanqi 

entered the hall and addressed the assembly, saying: “Mind is the 

faculty, phenomena are the data; both are like scratches in a mirror. 

When there are no scratches or dust, the clarity of the mirror shows. 

When mind and phenomena are both forgotten, then your nature is 

real.” 
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Laøm Cho Voâ Thöùc Vaø YÙ Thöùc  

Trôû Thaønh Neàn Taûng Cuûa Taâm Thöùc 

 

“Voâ thöùc” duøng aùm chæ moät taâm traïng maø trong aáy con ngöôøi 

khoâng nhaän thöùc ñöôïc nhöõng kinh nghieäm noäi taâm cuûa mình; neáu ngöôøi 

aáy hoaøn toaøn khoâng nhaän thöùc ñöôïc taát caû nhöõng kinh nghieäm, keå caû 

nhöõng kinh nghieäm caûm quan, ngöôøi aáy thieät gioáng nhö moät con ngöôøi 

voâ thöùc. Noùi raèng con ngöôøi yù thöùc ñöôïc nhöõng tình caûm naøo ñoù, vaân 

vaân, coù nghóa laø ngöôøi aáy yù thöùc ñöôïc xeùt veà nhöõng tình caûm naøy; noùi 

raèng nhöõng tình caûm naøo ñoù laø voâ thöùc coù nghóa laø ngöôøi aáy khoâng yù 

thöùc ñöôïc xeùt veà nhöõng noäi dung naøy. Chuùng ta phaûi nhôù raèng “voâ 

thöùc” khoâng aùm chæ söï khieám dieän cuûa baát cöù moät xung löïc, tình caûm, 

duïc voïng, hay sôï haõi naøo, vaân vaân, maø chæ aùm chæ söï khoâng nhaän thöùc 

ñöôïc nhöõng xung löïc naøy. Khaùc haún vôùi caùch söû duïng yù thöùc vaø voâ 

thöùc theo yù nghóa taùc duïng maø chuùng ta vöøa dieãn taû laø moät caùch söû 

duïng khaùc trong ñoù chuùng ta aùm chæ nhöõng ñòa ñieåm naøo ñoù trong con 

ngöôøi vaø nhöõng quan heä vôùi nhöõng ñòa ñieåm naøy. Ñaây thöôøng laø tröôøng 

hôïp neáu chöõ “caùi yù thöùc” vaø “caùi voâ thöùc” ñöôïc söû duïng. ÔÛ ñaây “caùi yù 

thöùc” laø moät thaønh phaàn cuûa caù tính, vôùi nhöõng noäi dung ñaëc bieät, vaø 

“caùi voâ thöùc” laø moät thaønh phaàn khaùc cuûa caù tính, vôùi nhöõng noäi dung 

ñaëc bieät khaùc.  

Voâ thöùc theo yù nghóa cuûa nhaø Thieàn, khoâng nghi ngôø gì caû, noù laø 

thöù huyeàn nhieäm, caùi voâ trí, vaø chính vì theá maø noù coù tính khoâng khoa 

hoïc hay tröôùc thôøi coù khoa hoïc. Nhöng nhö theá khoâng coù nghóa laø noù 

vöôït ra ngoaøi taàm yù thöùc cuûa chuùng ta vaø laø moät caùi gì chaúng coù lieân 

heä ñeán chuùng ta. Thaät ra, traùi laïi, noù laø caùi thaân thieát nhaát ñoái vôùi 

chuùng ta, vaø chính vì caùi thaân thieát naøy maø chuùng ta khoù naém baét ñöôïc 

noù, cuõng nhö maét khoâng töï thaáy ñöôïc maét. Do ñoù ñeå yù thöùc ñöôïc caùi voâ 

thöùc ñoøi hoûi moät söï tu taäp ñaëc bieät veà yù thöùc. Noùi theo beänh caên hoïc, 

thì yù thöùc ñöôïc ñaùnh thöùc khoûi voâ thöùc moät thôøi gian naøo ñoù ôû trong 

voøng tieán hoùa. Thieân nhieân tieán trieån maø khoâng töï yù thöùc, vaø con ngöôøi 

höõu thöùc phaùt sinh töø noù. YÙ thöùc laø moät caùi nhaûy, nhöng caùi nhaûy 

khoâng theå coù nghóa laø moät söï phaân ly trong yù nghóa vaät lyù cuûa noù. Vì yù 
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thöùc luoân coäng thoâng vaø baát ñoaïn vôùi voâ thöùc. Thaät vaäy, khoâng coù voâ 

thöùc, yù thöùc khoâng taùc ñoäng ñöôïc; noù maát haún caùi neàn taûng taùc ñoäng. 

Ñoù laø lyù do taïi sao Thieàn tuyeân boá raèng Ñaïo laø “caùi taâm bình thöôøng.” 

Vôùi chöõ Ñaïo dó nhieân Thieàn nguï yù voâ thöùc, taùc ñoäng thöôøng tröïc trong 

yù thöùc cuûa chuùng ta. Chaúng haïn nhö khi ñoùi thì aên, khi meät thì nghæ 

ngôi, khi buoàn nguû thì nguû, vaân vaân. Tuy nhieân, neáu ñaây laø caùi voâ thöùc 

maø Thieàn noùi ñeán nhö moät thöù huyeàn nhieäm vaø giaù trò nhaát trong ñôøi 

soáng con ngöôøi nhö laø ñoäng löïc chuyeån hoùa, chuùng ta khoâng theå naøo 

khoâng hoaøi nghi. Taát caû nhöõng haønh ñoäng voâ thöùc kia töø laâu vaãn bò 

phoùng vaøo phaïm vi baûn naêng phaûn xaï cuûa yù thöùc phuø hôïp vôùi nguyeân 

taéc cuûa söï ñieàu hoøa veà tinh thaàn.  

Muïc ñích cuûa vieäc tu haønh trong Phaät giaùo laø ñöa caû hai thöù voâ 

thöùc vaø yù thöùc laøm thaønh neàn cuûa taâm thöùc. Thieàn sö Philip Kapleau 

vieát trong quyeån 'Giaùc Ngoä Thieàn': "Ñeå saùng taïo, ngöôøi hoïa só caàn sôn, 

coï, vaûi; nhaø ñieâu khaéc caàn goã, ñaù, kim loaïi vaø duïng cuï; nhaø thô caàn töø 

ngöõ, bieát, giaáy, hoaëc maùy tính; nhaø soaïn nhaïc caàn aâm thanh, noát nhaïc 

vaø giaáy. Nhöng ñoái vôùi ngöôøi ñaõ chöùng ñöôïc taâm taùnh, toaøn boä vuõ truï 

laø böùc vaûi baït ñeå veõ; tay, chaân, caûm xuùc vaø trí naêng chæ laø nhöõng coâng 

cuï. Moãi giaây phuùt laø nieàm vui baát taän, chín muøi vaø saùng taïo khi chuùng 

ta ñöôïc giaûi thoaùt khoûi nhöõng yù nieäm noâ leä hoùa chuùng ta nhö laø 'Ñaây laø 

ñaàu cuûa toâi, ñaây laø thaân toâi, ñaây laø taâm toâi.' ÔÛ ñaây, taän trong coát loõi 

cuûa moãi ngöôøi chuùng ta luoân coù tính saùng taïo vaø ngheä thuaät soáng. Neáu 

söù maïng cuûa ngöôøi ngheä só laø 'bieán caùi voâ hình thaønh höõu hình', nhö 

Leonard da Vinci ñaõ noùi, thì roõ raøng muïc ñích cuûa Thieàn laø ñöa caû hai 

thöù voâ thöùc vaø yù thöùc laøm thaønh neàn cuûa taâm thöùc." 

 

To Bring Into Consciousness  

the Substrata of Both Unconscious and the Conscious 

 

Unconsciousness refers to a state of mind in which the person is not 

aware of his inner experiences; if he were totally unaware of all 

experiences, including sensory ones, he would be precisely like a 

person who is unconscious. Saying that the person is conscious of 

certain affects, etc., means he is conscious as far as these affects are 

concerned; saying that certain affects are unconscious means that he is 

unconscious as far as these contents are concerned. We must 

remember that “unconscious” does not refer to the absence of any 
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impulse, feeling, desire, fear, etc., but only to the absence of 

awareness of these impulses. Quite different from the use of conscious 

and unconscious in the functional sense just described is another use in 

which one refers to certain localities in the person and to certain 

contents connected with these localities. This is usually the case if the 

word “the conscious” and “the unconscious” are used. Here “the 

conscious” is one part of the personality, with specific contents, and 

“the unconscious” is another part of the personality, with other specific 

contents. 

The unconscious in its Zen sense is, no doubt, the mysterious, the 

unknown, and for that reason unscientific or ante-scientific. But this 

does not mean that it is beyond the reach of our consciousness and 

something we have nothing to do with. In fact it is, on the contrary, the 

most intimate thing to us, and it is just because of this intimacy that it is 

difficult to take hold of, in the same way as the eye cannot see itself. 

To become, therefore, conscious of the unconscious requires a special 

training the part of consciousness. Etiologically speaking, 

consciousness was awakened from the unconscious sometime in the 

course of evolution. Nature works its way unconscious of itself, and the 

conscious man comes out of it. Consciousness is a leap, but the leap 

cannot mean a disconnection in its physical sense. For consciousness is 

in constant, uninterrupted communion with the unconscious. Indeed, 

without the later the former could not function; it would lose its basis of 

operation. This is the reason why Zen declares that the Tao is “One’s 

everyday mind.” By Tao, Zen of course means the unconscious, which 

works all the time in our consciousness. For example, when hungry, 

one eats; when tired, one takes a rest; when sleepy, one sleeps, etc. 

However, if this is the unconscious that Zen talks about as something 

highly mysterious and of the greatest value in human life as the 

transforming agent, we cannot help doubting it. All those “unconscious” 

deeds have long been relegated to our instinctive reflexive domain of 

consciousness in accordance with the principle of mental moderation.  

The purpose of the cultivation in Buddhism is to bring into 

consciousness the substrata of both unconscious and the conscious. Zen 

Master Philip Kapleau wrote in 'Awakening to Zen': "To create, the 

painter needs paint, brushes, and canvas; the sculptor wood, stone, or 

metal, and tools; the poet, words, and a pen and paper, or computer; the 
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composer, sounds, notes, paper. But for one awakened to the nature of 

Mind, the entire universe is the canvas; hands, feet, emotions, and 

intellect the implements. Each moment is joy ungrounded, ripe, and 

creative, when we are liberated from the enslaving notions of 'This is 

my head, this my body, this is my mind.' Here, at the core of each of us, 

is creativity, here is the art of living. If the mission of the artist is 'to 

make the invisible visible,' in the words of Leonard da Vinci, clearly, 

the purpose of Zen is to bring into consciousness the substrata of both 

unconscious and the conscious." 
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Phuï Luïc P 

Appendix P 

 

Taâm Thöùc Phaân Bieät  

Chaúng Phaûi Ta Maø Chaúng Phaûi Cuûa Ta 

 

Thieàn sö Minh Löông, moät vò cao Taêng ngöôøi Vieät Nam, queâ ôû Phuø 

Laõng. Ngaøi gaëp Hoøa Thöôïng Chuyeát Coâng vaø trôû thaønh ñeä töû khi  Hoøa 

Thöôïng töø beân Taøu sang Vieät Nam. Sau ñoù ngaøi trôû thaønh Phaùp töû ñôøi 

thöù 35 doøng Thieàn Laâm Teá. Sau khi Thaày thò tòch vaøo naêm 1644, ngaøi 

dôøi veà chuøa Vónh Phuùc treân nuùi Coân Cöông, Phuø Laõng ñeå hoaèng döông 

Phaät phaùp. Tröôùc khi thò tòch ngaøi truyeàn phaùp laïi cho Thieàn Sö Chaân 

Nguyeân. Ngaøi thöôøng nhaéc nhôû ñeä töû veà sanh töû vaø Boà ñeà: “Coå ñöùc 

hay noùi ‘phieàn naõo töùc boà ñeà, sinh töû töùc nieát baøn.’ Caùc oâng nghó sao? 

Coù phaûi coõi Ta baø sanh töû naày thaät söï laø Nieát Baøn hay khoâng? Coù phaûi 

phieàn naõo thaät söï laø Boà ñeà hay khoâng? Ñoái vôùi phaøm phu thì coù veû 

nhöõng ñieàu chuùng ta vöøa noùi döôøng nhö phi lyù; nhöng vôùi ngöôøi bieát tu 

ñeán ñoä khoâng coù phaùp naøo coù theå laøm cho caùc oâng vöôùng maéc thì 

phieàn naõo vaø boà ñeà, sanh töû vaø nieát baøn naøo coù gì khaùc nhau ñaâu! 

Muoán laøm ñöôïc nhö vaäy, caùc oâng neân luoân nhôù lôøi Phaät daïy ‘haõy ñeå 

taâm nhö moät doøng soâng ñoùn nhaän vaø cuoán troâi taát caû; haõy giöõ taâm nhö 

ngoïn löûa ñoùn nhaän vaø thieâu ruïi heát thaûy moïi thöù ñöôïc quaêng vaøo.’” 

Thaät vaäy, khoâng coù thöù naøo khoâng bò cuoán troâi trong doøng soâng hay bò 

thieâu ruïi bôûi ngoïn löûa ñoù. Haønh giaû tu Thieàn neân luoân quaùn chieáu raèng 

thaân naày chaúng phaûi TA vaø CUÛA TA, maø ñoù chæ laø moät söï toång hôïp giaû 

taïm cuûa töù ñaïi (ñaát, nöôùc, löûa, gioù) maø thoâi. TAÂM THÖÙC PHAÂN BIEÄT 

naày cuõng theá, noù chæ laø söï toång hôïp  cuûa saùu traàn laø saéc, thinh, höông, 

vò. Xuùc, vaø phaùp maø thoâi. Do vaäy neân noù cuõng chaúng phaûi laø TA vaø 

CUÛA TA nöõa. Hieåu ñöôïc nhö vaäy, haønh giaû tu taäp seõ döùt tröø nhöõng thöù 

sau ñaây: hai thöù troùi buoäc laø NGAÕ vaø NGAÕ SÔÛ. Ngaõ vaø ngaõ sôû ñaõ 

khoâng, töùc nhieân seõ döùt tröø ñöôïc caùi ‘ngaõ töôùng’ hay caùi ‘chaáp ta’; söï 

‘chaáp coù nôi ngöôøi khaùc’ hay ‘nhôn töôùng’ cuõng khoâng; söï chaáp ‘coù’ 

nôi taát caû chuùng sanh hay ‘chuùng sanh töôùng’; söï chaáp ‘thoï giaû töôùng’ 

hay khoâng coù ai chöùng ñaéc. Döôùi ñaây laø moät trong nhöõng baøi thô thieàn 

noåi tieáng cuûa ngaøi: 

  “Myõ ngoïc taøng ngoan thaïch, 
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    Lieân hoa xuaát öù neâ. 

    Tu trì sanh töû xöù, 

    Ngoä thò töùc Boà ñeà.” 

  (Ngoïc quí aån trong ñaù, 

    Hoa sen moïc töø buøn. 

    Neân bieát choã sanh töû, 

    Ngoä voán thaät Boà ñeà). 

 

Discriminating Mind Is  

Neither Self Nor Self-Belonging 

 

A Vietnamese famous monk from Mount Phuø Laõng. He met and 

became a disciple of Most Venerable Chuyeát Coâng when the latter 

arrived in Vietnam. Later he became the Dharma heir of the 35
th

 

generation of the Linn Chih Zen Sect. After his master passed away in 

1644, he moved and stayed at Vónh Phuùc Temple on Mount Coân Cöông 

in Phuø Laõng to expand the Buddha Dharma. Before he passed away, he 

transmitted the Dharma to Zen Master Chaân Nguyeân. He always 

reminded his disciples on ‘birth and death’ and ‘bodhi’: “Ancient vitues 

always say ‘affliction is bodhi and mortality (samsara) is nirvana.’ 

What do you think? Is this Samsara World of ‘birth and death’ trully 

Nirvana? Is affliction really bodhi? The above mentioned things seem 

unreasonable for ordinary people; but for those who have tried to 

cultivate to a point that nothing can make you to cling on, then what is 

the difference between affliction and bodhi, and mortality (samsara) 

and nirvana! To be able to achieve this, you, practitioners, should 

always remember the Buddha’s teaching ‘Let the mind be like a river 

that receives and sweeps away everything; let the mind be like a fire 

that receives and burns everything thrown into.’” In fact, nothing that is 

not swept away in the river or burned by that fire. Zen practitioners 

should always contemplate that this body is not ME (self) or MINE 

(self-belonging), but is only a temperary collaboration of the four great 

elements (land, water, fire, and wind). The discriminating mind is the 

same way; it is the result from the combination of the six elements of 

form, sound, odor, flavor, touch and dharma. Therefore, it is also not 

ME or SELF-BELONGING either. If cultivators are able to penetrate 

and comprehend in this way, they will be able to eliminate the 
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followings: two types of bondage of SELF and SELF-BELONGING. If 

there is no ‘Self’ or ‘Self-belonging,’ then the Self-Form, or the 

characteristic of being attached to the concept of self will be eliminated 

immediately; the Other’s Form or the characteristic of clinging to the 

concept of other people does not exist either; the Sentient Beings Form 

or the characteristic of clinging to the existence of all other sentient 

beings will no longer exist; and the Recipient-Form is also eliminated. 

Below is one of his famous Zen poems: 

  “Precious jewels are hidden in the stone, 

    Lotus grows from the mud. 

    Once enlightened, you will know that  

    The world of ‘birth and death’ is trully Bodhi.” 
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Phuï Luïc Q 

Appendix Q 

 

Duy Chæ Coù Goác Reã  

Thaàn Thöùc Laø Thöôøng Coøn! 

 

Linh Vaân Chí Caàn laø teân cuûa moät vò Thieàn sö Trung Hoa vaøo theá 

kyû thöù chín. Hieän nay chuùng ta khoâng coù nhieàu taøi lieäu chi tieát veà 

Thieàn sö Chí Caàn ôû nuùi Linh Vaân; tuy nhieân, coù moät vaøi chi tieát lyù thuù 

veà vò Thieàn sö naøy trong Truyeàn Ñaêng Luïc, quyeån XI: Thieàn sö Chí 

Caàn ôû nuùi Linh Vaân, moät vò thieàn sö Trung Hoa vaøo ñôøi nhaø Ñöôøng, 

khoaûng theá kyû thöù IX, moät trong nhöõng ñeä töû cuûa ngaøi Tröôøng Khaùnh 

Ñaïi An. OÂng ñeán töø Tröôøng Kheâ, vuøng maø baây giôø thuoäc bôø bieån tænh 

Phuùc Kieán. Moät hoâm, Sö thöôïng ñöôøng noùi vôùi Taêng chuùng raèng: 

"Trong soá maáy oâng ôû ñaây, coù sôû tröôøng sôû ñoaûn khaùc nhau, nhöng cöù 

xem coû caây boán muøa, laù ruïng hoa nôû; nhöõng söï kieän lieân tuïc maõi trong 

voâ soá traàn kieáp. Trôøi ngöôøi vaø taát caû caùc coõi hieän höõu: ñaát, nöôùc, löûa, 

gioù thaønh hoaïi luaân chuyeån, nhaân quaû tieáp noái. Nhöng khi nhaát thieát 

nhaân quaû vaø nhöõng ñöôøng döõ chaám döùt, traûi khaép vuõ truï, loâng toùc 

chaúng taïo chaúng dieät. Duy chæ coù goác reã cuûa thaàn thöùc laø thöôøng coøn. 

Chaúng caàn bieát ôû ñaâu, keû thöôïng caên thöôøng ôû nôi thieän höõu treân 

ñöôøng Ñaïo, vaø laøm cho chaân lyù ñöôïc roõ raøng baèng caùch töø boû traàn tuïc, 

ñoù laø choã maø Phaùp ñöôïc hieån loä. Trung haï caên ngu muoäi, khoâng theå 

theå nghieäm giaùc chieáu, chìm trong tam giôùi vaø löu chuyeån trong sanh 

töû. Ñöùc Phaät Thích Ca Maâu Ni cung caáp cho hoï giaùo phaùp chöùng minh 

chaân lyù vaø hieån loä con ñöôøng trí tueä cho haøng trôøi ngöôøi. Maáy oâng coù 

theå laõnh hoäi ñöôïc khoâng?" 

 

There Remains Only a Fundamental  

Numinous Consciousness That Is Eternal! 

 

Ling-yun Zhiqin, name of a Chinese Zen monk in ninth century. 

We do not have detailed documents on this Zen Master; however, 

there is some interesting information on him in The Records of the 

Transmission of the Lamp (Ch’uan-Teng-Lu), Volume XI: Name of a 

Chinese Zen master during the T'ang Dynasty, in around the ninth 
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century, one of disciples and dharma heir of Zen master Chang-Qing 

Ta-An. He came from the ancient Changxi, now on the coast of Fujian 

Province. One day, Zen master Ling-yun Zhiqin entered the hall and 

addressed the monks, saying, "Among you there are persons with 

various strengths and weaknesses, but you should all observe the 

vegetation of the four seasons, the leaves falling and the flowers 

blooming; events that have gone on for an incalculable eon. The gods, 

humankind, all the realms of existence: earth, water, fire, and wind, all 

these things come to completion and pass away in the cycle of 

existence. But when all of cause and effect is exhausted and the nether 

(lower) realms are finished, still throughout the universe not a single 

hair will have been created or taken away. There remains only a 

fundamental numinous consciousness that is eternal. No matter where 

it is that those of high ability permanently abide with their good 

companions of the Way, and make this truth evident by renouncing the 

world, that place is where Dharma is revealed. Those of middling and 

low ability who remain ignorant, unable to realize illumination, they 

remain submerged in the three realms and in transmigration through 

life and death. Sakyamuni Buddha provided a teaching to evidence this 

truth for gods and humanity, revealing the path of wisdom. Can you 

understand?" 
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Phuï Luïc R 

Appendix R 

 

Taùnh Thöùc Baát Ñònh 

 

Taùnh thöùc laø khaû naêng nhaän bieát töï nhieân qua caùc caên. Theo Kinh 

Ñòa Taïng Boà Taùt, Ñöùc Phaät daïy veà Taùnh thöùc khoâng ñònh nhö sau: 

“Nhöõng chuùng sanh maø chöa ñöôïc giaûi thoaùt, taùnh thöùc cuûa hoï khoâng 

ñònh; heã quen laøm döõ thì keát thaønh nghieäp baùo döõ, coøn quen laøm laønh 

thôøi keát thaønh quaû baùo laønh. Laøm laønh cuøng laøm döõ tuøy theo caûnh 

duyeân maø sanh ra, laên maõi trong naêm ñöôøng khoâng luùc naøo taïm ngöøng 

ngôùt, meâ laàm chöôùng naïn traûi ñeán kieáp soá nhieàu nhö vi traàn. Ví nhö 

loaøi caù bôi loäi trong löôùi theo doøng nöôùc chaûy, thoaït hoaëc taïm ñöôïc ra, 

roài laïi maéc vaøo löôùi. Vì theá neân ta phaûi lo nghó ñeán nhöõng chuùng sanh 

ñoù. Ñôøi tröôùc oâng troùt ñaõ laäp nguyeän traûi qua nhieàu kieáp phaùt theä roäng 

lôùn, ñoä heát caû haøng chuùng sanh bò toäi khoå, thôøi Ta coøn lo gì!” 

 

Unfixed Natures and Consciousnesses 

 

Natures and consciousnesses mean natural powers of perception, or 

the knowledge acquired through the sense organs or mental 

knowledge. According to the Earth Store Bodhisattva Sutra, the 

Buddha taught on unfixed natures and consciousnesses as follows: 

“Living beings who have not yet obtained liberation have unfixed 

natures and consciousnesses. Their evil habits will reap karma, while 

their good habits will reap a corresponding fruit. Their good or evil acts 

arise in accordance with states, and they turn in the five paths without a 

moment’s rest. They pass through kalpas as numerous as motes of dust, 

confused, deluded, obstructed, and afflicted by difficulties, like fish 

swimming through nets that have been put in a stream. They may slip 

free of them and so temporarily escape, but then, they again are caught 

in the nets. It is for beings such as these that I would be concerned; but 

since you are completing the vows you have made in the past, and for 

many kalpas have renewed these mighty oaths to take across vast 

numbers of such offenders, I have no further cause for worry.” 
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Phuï Luïc S 

Appendix S 

 

Taâm Thöùc Naày Laø Caùi Gì? 

 

Thieàn sö Baït Ñoäi Ñaéc Thaéng (1327- 1387) thöôøng daïy chuùng ñeä töû: 

"Khi ngoài toïa thieàn, ñöøng xem thöôøng vaø cuõng ñöøng naâng niu oâm aáp 

nhöõng tö nieäm khôûi hieän; chæ caàn tìm cho ñöôïc caùi Taâm, nôi khôûi 

nguoàn cuûa nhöõng tö nieäm aáy. Phaûi hieåu raèng taát caû nhöõng gì phaùt sinh 

trong yù thöùc, taát caû nhöõng gì loït vaøo maét chæ laø aûo aûnh, khoâng phaûi laø 

thöïc theå beàn vöõng. Nhö theá, khoâng neân sôï haõi cuõng khoâng neân ñeå caùc 

hieän töôïng aáy caùm doã. Neáu giöõ ñöôïc taâm thöùc troáng roãng nhö khoâng 

gian, khoâng vöôùng baän nhöõng chuyeän beân ngoaøi, khoâng moät quæ thaàn 

naøo coù theå quaáy raày chuùng ta ñöôïc, keå caû khi naèm treân giöôøng chôø 

cheát. Tuy nhieân, trong luùc tham thieàn, ñöøng nhôù ñeán baát cöù lôøi khuyeân 

naøo trong soá nhöõng lôøi khuyeân naøy. Chæ caàn baïn trôû thaønh caâu hoûi: 

'Taâm thöùc naøy laø gì?' hoaëc 'Caùi ñang nghe aâm thanh naøy laø caùi gì?' Khi 

chöùng ngoä ñöôïc taâm thöùc naøy, seõ bieát raèng ñoù chính laø nguoàn goác cuûa 

taát caû chö Phaät vaø cuûa taát caû chuùng sanh." Theo Ngöõ luïc cuûa Thieàn sö 

Baït Ñoäi Ñaéc Thaéng (1327- 1387), vaøo moät dòp khaùc, oâng noùi: “Nhöõng 

ai muoán phaù vôõ voøng luaân hoài sanh töû phaûi bieát con ñöôøng thaønh Phaät. 

Con ñöôøng thaønh Phaät laø con ñöôøng giaùc ngoä. Tröôùc khi cha meï sanh 

ra vaø tröôùc khi thaân naøy ñöôïc thaønh hình, taâm haønh giaû ñaõ hieän dieän 

khoâng thay ñoåi cho ñeán baây giôø, nhö laø caên ñòa cuûa taát caû chuùng sinh. 

Caùi naøy cuõng coøn ñöôïc goïi laø dieän maïo nguyeân thuûy. Taâm naøy thanh 

tònh töø khôûi thuûy. Khi thaân ñöôïc sinh ra, noù khoâng coù hình thöùc cuûa söï 

soáng, vaø khi thaân naøy cheát ñi, noù cuõng chaúng coù hình thöùc cuûa söï cheát. 

Noù cuõng chaúng coù hình thöùc cuûa ñaøn oâng hay ñaøn baø, toát hay xaáu. Bôûi 

vì chaúng coù thöù gì coù theå so saùnh ñöôïc vôùi noù, noù ñöôïc goïi laø Phaät 

Tính. Töø caùi taâm naøy khôûi leân thieân hình vaïn traïng, gioáng nhö nhöõng 

loïn soùng treân bieån caû bao la hay hình töôùng phaûn chieáu trong göông.”  

 

What Is This Consciouness? 

 

Zen Master Bassui Tokusho always taught his disciples: "In zazen 

neither despise nor cherish the thoughts that arise; only search your 
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own Mind, the very source of these thoughts. You must understand that 

anything appearing in your consciousness or seen by your eyes is an 

illusion, of no enduring reality. Hence you should neither fear nor be 

fascinated by such phenomena. If you keep your mind as empty as 

space, unstained by extraneous matters, no evil spirits can disturb you 

even on your deathbed. While engaged in zazen, however, keep none 

of this counsel in mind. You must only become the question 'What is 

this Mind?' or 'What is it that hears these sounds?' When you realize 

this Mind you will know that it is the very source of all Buddhas and 

sentient beings." According to Zen Master Bassui's Records of 

Teachings, on another occasion, he said: “Those who wish to break the 

cycle of rebirth must know the way of becoming a Buddha. The way of 

becoming a Buddha is the way of enlightenment. Before one's father 

and mother were born and before one's own body was formed, one's 

mind existed unchanged until now, as the ground of all sentient beings. 

This is also called one's original countenance. This mind is pure from 

the beginning. When the body is born, it is without the form of life, and 

when the body dies, it is without the form of death. Neither does it 

have the form of man or woman, of good or evil. Because there is 

nothing to which it can be compared, it is called Buddha nature. From 

this mind there arise ten thousand images, like waves on a vast sea or 

forms reflected in a mirror.”  
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Phuï Luïc T 

Appendix T 

 

Taùnh Theå Cuûa Taâm Thöùc Baát Sinh Baát Dieät 

 

Thieàn sö An Coác Baïch Vaân daïy: "Taùnh theå cuûa taâm thöùc cuûa baïn 

coù theå ñöôïc so saùnh vôùi moät taám göông phaûn chieáu nhöõng gì xuaát hieän 

phía tröôùc noù. Töø luùc baïn baét ñaàu suy nghó, caûm bieát, vaän duïng yù chí, 

boùng toái phuû leân taâm thöùc cuûa baïn vaø laøm meùo moù nhöõng hình aûnh 

phaûn chieáu. Ñoù laø ñieàu maø chuùng ta goïi laø meâ hoaëc, caên beänh caên baûn 

cuûa con ngöôøi. Haäu quaû nghieâm troïng nhaát cuûa caên beänh naøy laø taïo 

neân caûm thöùc nhò nguyeân daãn ñeán ñònh ñeà 'Ngaõ' vaø 'Phi Ngaõ'. Söï thaät laø 

moïi vaät ñeàu laø Moät, taát nhieân khoâng tính theo soá ñeám. Laàm töôûng thaáy 

mình ñoái ñaàu vôùi caû theá giôùi muoân loaøi taùch bieät laø ñieàu taïo neân nhöõng 

ñoái khaùng, loøng tham cuøng nhöõng ñau khoå taát yeáu. Muïc ñích cuûa toïa 

thieàn laø queùt ñi nhöõng boùng toái vaø veát oâ nhieãm ra khoûi taâm thöùc ñeå 

giuùp chuùng ta traûi nghieäm moät caùch saâu ñaäm tính lieân ñôùi vôùi toaøn boä 

cuoäc soáng. Luùc ñoù, moät caùch töï nhieân vaø ngaãu phaùt, tình yeâu vaø loøng töø 

bi seõ lan toûa nôi nôi." Thieàn sö Baït Ñoäi Ñaéc Thaéng vieát cho moät ngöôøi 

hoïc troø ñang naèm chôø cheát: "Taùnh theå cuûa taâm thöùc cuûa con khoâng sinh 

ra, vaäy noù seõ khoâng bao giôø cheát. Noù khoâng phaûi laø moät thöù thöïc höõu 

ñeå coù theå suy taøn. Noù khoâng phaûi laø taùnh khoâng maø chæ laø söï troáng 

roãng. Noù khoâng saéc, khoâng töôùng. Noù khoâng vui khoaùi laïc, khoâng chòu 

ñöïng ñau khoå. Thaày bieát raèng con ñang beänh naëng. Laø ñeä töû toát cuûa 

Thieàn, con ñöông ñaàu vôùi caên beänh moät caùch cöông quyeát. Coù leõ con 

khoâng bieát ñích xaùc 'ai' ñang ñau ñôùn, nhöng con haõy töï hoûi: 'Taùnh theå 

cuûa Taâm thöùc laø gì?' Haõy chæ nghó ñeán ñieàu ñoù. Con khoâng caàn ñeán 

moät thöù gì khaùc nöõa. Ñöøng khao khaùt baát cöù thöù gì. Caùi keát thuùc voán voâ 

taän cuûa con cuõng gioáng nhö moät boâng hoa tuyeát tan giöõa laøn khoâng khí 

trong laønh." 

 

The Substantial Nature of All Things  

Is Not Born, So It Will Never Die 

 

Zen Master Hakuun-Yasutani (1885-1973) taught: "The essential or 

substantial nature of your mind and consciousness can be compared to 
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a mirror, which reflects everything that appears before it. From the 

time you begin to think, to feel, and to exert your will, shadows are cast 

upon your mind which distort its reflections. This condition we call 

delusion, which is the fundamental sickness of human beings. The most 

serious effect of this sickness is that it creates a sense of duality, in 

consequence of which you postulate 'I' and 'not-I.' The truth is that 

everything is One, and this of course is not a numerical one. Falsely 

seeing oneself confronted by a world of separate existence, this is what 

creates antagonism, greed, and, inevitably, suffering. The purpose of 

zazen is to wipe away from the mind these shadows or defilements so 

that we can intimately experience our solidarity with all life. Love and 

compassion then naturally and spontaneously flow forth." (according to 

'The Three Pilars of Zen'). Zen master Bassui (1327-1387) wrote the 

following letter to one of his disciples who was about to die: 'The 

essence of your mind is not born, so it will never die. It is not an 

existence, which is persihable. It is not an emptiness, which is a mere 

void. It has neither color nor form. It enjoys no pleasures and suffers no 

pains. I know you are very ill. Like a good Zen student, you are facing 

that sickness squarely. You may not know exactly who is suffering, but 

question yourself: What is the essence of this mind? Think only of this. 

You will need no more. Covet nothing. Your end which is endless is as 

a snowflake dissolving in the pure air.'" 
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Appendix U 

 

Töï Töôùng Cuûa Thöùc 

 

Theo Phaät giaùo, taùm töï töôùng cuûa thöùc hay taùm taâm phaùp ñeàu bieät 

laäp nhau. Naêm thöùc ñaàu laäp thaønh nhaän thöùc giaùc quan, thöù saùu laø yù 

thöùc (mano-vijnana), thöù baûy laø maït na thöùc (manas) vaø thöù taùm laø A 

Laïi Da thöùc (citta). Theo töï taùnh, taát caû caùc thöùc naày leä thuoäc vaøo moät 

phaùp khaùc, töùc laø y tha khôûi töôùng (paratantra-laksana) nhöng chuùng 

khoâng phaûi chæ laø töôûng töôïng (parikalpitalaksana). Giaû thuyeát veà thöïc 

taïi bieät laäp cuûa 8 thöùc naày laø lyù thuyeát rieâng cuûa Hoä Phaùp vaø khoâng theå 

tìm thaáy ôû ñaâu khaùc trong Phaät giaùo, ngay caû trong Tieåu Thöøa. Chö 

phaùp ñöôïc chia laøm hai loaïi: saéc phaùp vaø taâm phaùp. Taâm Phaùp laø caùi gì 

khoâng coù chaát ngaïi maø duyeân khôûi neân caùc phaùp goïi laø Taâm Phaùp. 

Theo Laâm Teá Ngöõ Luïc, moät hoâm thieàn sö Laâm Teá thöôïng ñöôøng daïy 

chuùng: "Caùc ñaïo löu, Taâm Phaùp voâ hình nhöng thoâng suoát caû möôøi 

phöông. ÔÛ maét goïi laø thaáy; ôû tai goïi laø nghe; ôû muõi goïi laø ngöûi; ôû 

mieäng goïi laø noùi; ôû tay goïi laø naém baét; ôû chaân goïi laø chaïy nhaûy. Voán laø 

moät caùi tinh minh, phaân thaønh saùu duïng hoøa hôïp. Moät Taâm ñaõ khoâng, 

tuøy choã maø giaûi thoaùt. Sôn Taêng noùi theá, coát yù ôû ñaâu? Chæ coát mong 

caùc ngaøi thoâi dong ruoåi theo ngoaïi caûnh; chæ vì leõ ñoù maø coå nhaân ñaët 

baøy cô caûnh cho caùc ngaøi. Caùc ñaïo löu, neáu caùc ngaøi nhaän ñöôïc choã 

thaáy cuûa sôn Taêng ñaây, caùc ngaøi coù theå ngoài ngay treân Baùo Phaät, Hoùa 

Phaät; chö Boà Taùt troïn veïn chöùng taâm Thaäp Ñòa vaãn coøn nhö khaùch; 

haøng Ñaúng Giaùc, Dieäu Giaùc töïa hoà nhöõng gaõ mang goâng; La Haùn, Bích 

Chi vaãn coøn nhö haàm phaån; Boà Ñeà, Nieát Baøn nhö coïc troùi löøa. Taïi sao? 

Bôûi vì, naøy caùc ñaïo löu, chæ vì caùc ngaøi chöa ñaït ñeán ba a taêng kyø 

khoâng kieáp, neân môùi coù nhöõng chöôùng ngaïi ñoù. Neáu laø haïng Ñaïo nhaân 

chaân chaùnh, troïn veïn khoâng nhö vaäy. Chæ nhöõng ai coù theå tuøy duyeân 

laøm tieâu nghieäp cuõ, thì cöù maëc tình maëc aùo mang quaàn, muoán ñi laø ñi, 

muoán ngoài laø ngoài, khoâng moät taâm nieäm mong caàu Phaät quaû. Duyeân 

ñaâu ra theá? Coå nhaân noùi, 'Neáu muoán taùc nghieäp maø caàu Phaät laø caùi 

nhaân lôùn cuûa sanh töû luaân hoài.'" 
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Mental Dharmas 

 

According to Buddhism, eight consciousnesses (mind) or eight 

mental dharmas are all separate. The first five constitute sense-

consciousness (Vijnana), the sixth is the sense-center (mano-vijnana), 

the seventh is the thought-center of self-consciousness (citta). By 

nature all of these consciousnesses are dependent on something else, 

i.e., cause (paratantra-laksana), but they are not mere imagination 

(parikalpita-laksana). The assumption of the separate reality of the 

eight consciousnesses is Dharmapala’s special tenet and nowhere else 

in Buddhism can it be seen, not even in Hinayana. All things are 

divided into two classes:  physical dharma and mental dharma. Mental 

dharma which is devoid of substance or resistance, or the root of all 

phenomena. According to Lin-chi's Sayings, one day, Zen master Lin-

chi entered the hall and addressed the monks, saying, "Friends, Mental 

Dharma or Mind has no form, but it penetrates every corner of the 

universe. In the eye it sees, in the ear it hears, in the nose it smells, in 

the mouth it talks, in the hand it seizes, in the leg it runs. The source is 

just one illuminating essence, which divides itself into six functioning 

units. Let all interfering thoughts depart from Mind, and you 

experience emancipation wherever you go. What do you think is my 

idea of talking to you like this? I simple wish to see you stop wandering 

after external objects, for it is because of this hankering that the old 

masters play tricks on you. Friends, when you come to view things as I do, 

you are able to sit over the heads of the Enjoyment-and Transformation-

Buddhas; the Bodhisattvas who have successfully mounted the scale of ten 

stages look like hirelings; those who have attained the stage of full 

enlightenment resemble prisoners in chains; the Arhats and Pratyeka-buddhas 

are cesspools; Bodhi and Nirvana are a stake to which donkeys are fastened. 

Why so? Because, O friends, you have not yet attained the view whereby all 

kalpas are reduced to Emptiness. When this is not realized, there are all such 

hindrances. It is not so with the true man who has an insight into Reality. he 

gives himself up to all manner of situations in which he finds himself in 

obedience to his  past karma. He appears in whatever garments are ready for 

him to put on. As it is desired of him either to move or to sit quietly, he moves 

or sits. He has not a thought of running after Buddhahood. He is free from such 

pinings. Why is it so with him? Says an ancient sage, 'When the Buddha is 

sought after, he is the great cause of transmigration.'" 
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Appendix V 

 

Baùt Thöùc 

 

Khi noùi ñeán “Thöùc” ngöôøi ta thöôøng laàm töôûng ñeán ñaây chæ laø phaàn 

yù thöùc, phaàn tinh thaàn maø theo taâm lyù hoïc Phaät giaùo goïi laø thöùc thöù 

saùu. Kyø thaät, coù saùu thöùc caên baûn, trong ñoù thöùc thöù saùu laø yù thöùc. Taâm 

lyù hoïc Phaät giaùo döïa treân quaù trình nhaän thöùc töø saùu naêng löïc nhaän 

thöùc: thaáy, nghe, ngöûi, neám, xuùc chaïm, vaø suy nghó. Moãi naêng löïc lieân 

quan ñeán moät giaùc quan cuøng vôùi moät thöùc nhaän bieát hoaït ñoäng ñaëc 

bieät töông öùng vôùi giaùc quan ñoù. Thöùc thöù saùu hay yù thöùc, khoâng phaûi 

laø taâm, noù laø chöùc naêng cuûa taâm, noù khoâng tuøy thuoäc vaøo baát cöù caên 

naøo, nhöng noù leä thuoäc vaøo söï töông tuïc cuûa “Taâm”. YÙ thöùc nhaän bieát 

taát caû saùu ñoái töôïng (saéc, thanh, höông, vò, xuùc, vaø hieän töôïng) caû trong 

quaù khöù, hieän taïi vaø vò lai, roài chuyeån giao taát caû tin töùc cho Maït Na 

thöùc ñeå noù chuyeån giao cho Taøng Thöùc löu tröõ. Chuùng ta haõy thöû quan 

saùt thaân taâm ñeå xem trong hai thöù ñoù chuùng ta coù theå tìm thaáy ñöôïc caùi 

“Ta” noù naèm ôû ñaâu, vaø chuùng ta thaáy caùi “Ta” noù chaúng ôû thaân maø 

cuõng chaúng ôû taâm. Nhö vaäy caùi “Ta” chæ laø teân goïi cuûa moät toång hôïp 

nhöõng yeáu toá vaät chaát vaø tinh thaàn. Haõy xeùt veà saéc uaån, saéc töông öùng 

vôùi caùi maø chuùng ta goïi laø vaät chaát hay yeáu toá vaät chaát. Noù chaúng 

nhöõng laø xaùc thaân maø chuùng ta ñang coù, maø coøn laø taát caû nhöõng vaät 

chaát chung quanh chuùng ta nhö nhaø cöûa, ñaát ñai, röøng nuùi, bieån caû, vaân 

vaân. Tuy nhieân, yeáu toá vaät chaát töï noù khoâng ñuû taïo neân söï nhaän bieát. 

Söï tieáp xuùc ñôn giaûn giöõa maét vaø ñoái töôïng nhìn thaáy, hay giöõa tai vaø 

tieáng ñoäng khoâng theå ñem laïi keát quaû nhaän bieát neáu khoâng coù thöùc. 

Chæ khi naøo yù thöùc, naêm giaùc quan vaø naêm ñoái töôïng cuûa noù cuøng hieän 

dieän môùi taïo neân söï nhaän bieát. Noùi caùch khaùc, khi maét, ñoái töôïng cuûa 

maét, vaø yù thöùc cuøng hoaït ñoäng thì söï nhaän bieát veà ñoái töôïng cuûa maét 

môùi ñöôïc taïo neân. Vì vaäy, yù thöùc laø yeáu toá toái caàn thieát trong vieäc taïo 

neân söï nhaän bieát. YÙ Thöùc töùc laø thöùc thöù saùu hay taâm. Giaùc quan naày 

phoái hôïp vôùi naêm giaùc quan maét, tai, muõi, löôõi, vaø thaân ñeå taïo neân söï 

nhaän bieát. Vieäc phoái hôïp giöõa nhöõng yeáu toá vaät chaát vaø tinh thaàn taïo 

neân söï thaønh hình yù thöùc noäi taâm, vaø tính chaát cuûa naêm uaån naày ñeàu ôû 

trong traïng thaùi thay ñoåi khoâng ngöøng. Ngoaøi ra, chuùng ta coøn coù thöùc 

thöù baûy, hay Maït Na Thöùc, coù coâng naêng chuyeån tieáp taát caû tin töùc töø yù 
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thöùc qua A Laïi Da Thöùc; vaø A Laïi Da Thöùc coù coâng naêng nhö moät 

Taøng Thöùc hay nôi löu tröõ taát caû tin töùc.  

Thöù nhaát laø Nhaõn Thöùc: Nhieäm vuï cuûa nhaõn thöùc laø nhaän bieát 

hình daùng. Khoâng coù nhaõn thöùc, chuùng ta seõ khoâng nhìn thaáy gì caû; tuy 

nhieân nhaõn thöùc laïi tuøy thuoäc vaøo nhaõn caên. Khi nhaõn caên gaëp moät 

hình daïng thì nhaõn thöùc lieàn phaùt sanh. Neáu Nhaõn caên khoâng gaëp hình 

daùng thì nhaõn thöùc khoâng bao giôø phaùt sinh (moät ngöôøi bò muø khoâng coù 

nhaõn caên, nhö vaäy nhaõn thöùc khoâng bao giôø phaùt sinh). Ngöôøi tu taäp 

neân luoân thaáu trieät ñieåm toái yeáu naày ñeå thöïc taäp sao cho haïn cheá nhaõn 

caên tieáp xuùc vôùi hình saéc, ñeå laøm giaûm thieåu söï khôûi daäy cuûa nhaõn 

thöùc. Phaät nhaéc nhôû chuùng ñeä töû cuûa Ngaøi raèng, phöông phaùp duy nhaát 

ñeå giaûm thieåu söï khôûi daäy cuûa nhaõn thöùc laø thieàn ñònh. Thöù nhì laø Nhó 

Thöùc: Nhieäm vuï cuûa Nhó thöùc laø nhaän bieát aâm thanh; tuy nhieân, nhó 

thöùc tuøy thuoäc nôi nhó caên. Khi nhó caên vaø aâm thanh gaëp nhau, nhó thöùc 

lieàn phaùt sanh (nôi ngöôøi ñieác thì nhó caên vaø aâm thanh khoâng bao giôø 

gaëp nhau, neân nhó thöùc khoâng bao giôø khôûi sanh). Haønh giaû neân luoân 

nhôù nhö vaäy ñeå tu taäp thieàn ñònh maø ñoùng bôùt nhó caên. Thöù ba laø Tyû 

Thöùc: Tyû thöùc phaùt trieån treân nhöõng ñieàu kieän cuûa khöùu giaùc. Tyû thöùc 

tuøy thuoäc hoaøn toaøn nôi tyû caên. Nôi moät ngöôøi maát khaû naêng khöùu 

giaùc, thì khöùu giaùc vaø muøi vò khoâng bao giôø gaëp nhau, do ñoù tyû thöùc 

khoâng khôûi sanh. Ngöôøi tu Phaät phaûi coá gaéng ñoùng bôùt tyû caên. Thöù tö 

laø Thieät Thöùc: Thieät thöùc phaùt sinh lieàn khi thieät caên tieáp xuùc vôùi moät 

vò naøo ñoù, luùc aáy chuùng ta môùi kinh qua phaân bieät giöõa vò naày vôùi vò 

khaùc, cuõng töø ñoù duïc voïng khôûi sinh. Thöù naêm laø Thaân Thöùc: Thaân 

thöùc phaùt trieån khi ñieàu kieän noåi baäc trong ñoù thaân tieáp xuùc vôùi ñoái 

töôïng beân ngoaøi. Thaân caên naèm khaép caùc nôi trong cô theå. ÔÛ ñaây vò Tyø 

Kheo, thaân xuùc chaïm, khoâng coù hoan hyû, khoâng coù öu phieàn, an truù xaû, 

chaùnh nieäm, tænh giaùc. Ñaây laø moät trong saùu phaùp haèng truù maø Ñöùc 

Phaät daïy trong Kinh Phuùng Tuïng trong Tröôøng Boä Kinh. Thöù saùu laø YÙ 

Thöùc: YÙ Thöùc laø söï suy nghó phoái hôïp vôùi caùc caên. YÙ thöùc hay thöùc 

cuûa trí thoâng minh khoâng phaûi laø taâm, noù laø söï vaän haønh cuûa taâm. Taâm 

chuùng sanh laø moät côn xoaùy khoâng ngöøng xoay chuyeån, trong ñoù nhöõng 

hoaït ñoäng cuûa taâm khoâng bao giôø ngöøng nghæ theo boán tieán trình sanh, 

truï, dò, dieät. YÙ thöùc khoâng tuøy thuoäc vaøo baát cöù caên naøo, nhöng leä 

thuoäc vaøo söï lieân tuïc cuûa taâm. YÙ thöùc chaúng nhöõng nhaän bieát caû saùu 

ñoái töôïng goàm saéc, thanh, höông, vò, xuùc vaø caùc hieän töôïng trong quaù 

khöù, hieän taïi vaø ngay caû vò lai. YÙ thöùc seõ cuøng ta löõ haønh töø kieáp naày 
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qua kieáp khaùc, trong khi naêm thöùc tröôùc chæ laø nhöõng taâm taïm thôøi. YÙ 

thöùc coøn laø moät trong naêm uaån. Chöùc naêng cuûa maït na thöùc theo giaû 

thieát laø suy nghó veà maït na, nhö nhaõn thöùc suy nghó veà theá giôùi hình saéc 

vaø nhó thöùc suy nghó veà theá giôùi cuûa aâm thanh; nhöng thöïc ra, ngay khi 

maït na thöùc phaùt sinh ra caùi nhò bieân cuûa chuû theå vaø ñoái töôïng do töø caùi 

nhaát theå tuyeät ñoái cuûa A Laïi Da thì maït na thöùc vaø quaû thöïc taát caû caùc 

thöùc khaùc cuõng baét ñaàu vaän haønh. Chính vì theá maø trong Kinh Laêng 

Giaø, Ñöùc Phaät baûo: “Nieát Baøn cuûa Phaät giaùo chính laø söï taùch xa caùi 

maït na thöùc phaân bieät sai laàm. Vì maït na thöùc laøm nguyeân nhaân vaø sôû 

duyeân thì söï phaùt sinh baûy thöùc coøn laïi xaõy ra. Laïi nöõa, khi maït na thöùc 

phaân bieät vaø chaáp thuû vaøo theá giôùi cuûa caùc ñaëc thuø ôû beân ngoaøi thì taát 

caû caùc loaïi taäp khí (vasana) ñöôïc sinh ra theo, vaø A Laïi da ñöôïc chuùng 

nuoâi döôõng cuøng vôùi caùi yù töôûng veà “toâi vaø cuûa toâi,” maït na naém giöõ 

noù, baùm vaøo noù, suy nghó veà noù maø thaønh hình vaø phaùt trieån. Tuy 

nhieân, trong baûn chaát, maït na vaø maït na thöùc khoâng khaùc gì nhau, 

chuùng nhôø A Laïi Da laøm nguyeân nhaân vaø sôû duyeân. Vaø khi moät theá 

giôùi beân ngoaøi thöïc voán chæ laø söï bieåu hieän cuûa chính caùi taâm mình bò 

chaáp chaët maø cho laø thöïc, thì caùi heä thoáng taâm thöùc (taâm tuï-citta-

kalapa) lieân heä hoã töông ñöôïc sinh ra trong toång theå cuûa noù. Gioáng nhö 

nhöng con soùng bieån, ñöôïc vaän haønh bôûi côn gioù cuûa moät theá giôùi beân 

ngoaøi laø theá giôùi do chính caùi taâm ngöôøi ta bieåu hieän ra, sinh khôûi vaø 

bieán dieät. Do ñoù baûy thöùc kia dieät theo vôùi söï dieät cuûa maït na thöùc.” YÙ 

thöùc khoâng tuøy thuoäc vaøo baát cöù caên naøo, nhöng leä thuoäc vaøo söï lieân 

tuïc cuûa taâm. YÙ thöùc chaúng nhöõng nhaän bieát caû saùu ñoái töôïng goàm saéc, 

thanh, höông, vò, xuùc vaø caùc hieän töôïng trong quaù khöù, hieän taïi vaø ngay 

caû vò lai. YÙ thöùc seõ cuøng ta löõ haønh töø kieáp naày qua kieáp khaùc, trong 

khi naêm thöùc tröôùc chæ laø nhöõng taâm taïm thôøi. YÙ thöùc coøn laø moät trong 

naêm uaån. YÙ thöùc xaõy ra khi giaùc quan tieáp xuùc vôùi ñoái töôïng beân 

ngoaøi. Naêm thöùc ñaàu töông öùng vôùi nguõ quan. Thöùc thöù saùu thoâng qua 

naêm thöùc tröôùc maø phaùn ñoaùn veà theá giôùi beân ngoaøi. Thöùc thöù baûy laøm 

trung taâm lyù luaän, tính toaùn, vaø kieán truùc ñoái töôïng. Ñaây chính laø 

nguyeân lai cuûa söï chaáp tröôùc, nguoàn goác cuûa töï ngaõ, vaø nguyeân nhaân 

aûo töôûng khôûi leân vì cho raèng hieän töôïng laø coù thaät. Töø “yù thöùc” vaø “voâ 

thöùc” ñöôïc duøng vôùi nhieàu nghóa khaùc nhau. Trong moät yù nghóa maø 

chuùng ta coù theå noùi laø coù tính caùch taùc naêng, “yù thöùc” vaø “voâ thöùc” aùm 

chæ moät traïng thaùi chuû theå trong caù nhaân. Noùi raèng moät ngöôøi yù thöùc 

ñöôïc noäi dung taâm thaàn naøy noï coù nghóa laø ngöôøi aáy nhaän thöùc ñöôïc 
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nhöõng tình caûm, duïc voïng, phaùn ñoaùn, vaân vaân. Thöù baûy laø Maït-Na 

thöùc (YÙ Caên): Phaïn ngöõ “Klista-mano-vijnana” chæ “tri giaùc.” Trong 

Phaät giaùo ngöôøi ta goïi noù laø “YÙù Caên” vì noù coù khaû naêng laøm cho con 

ngöôøi trôû thaønh moät sinh vaät coù trí khoân vaø ñaïo ñöùc. Maït Na thöôøng 

ñöôïc nghó töông ñöông vôùi “taâm” hay “thöùc.” Noù ñöôïc ruùt ra töø goác chöõ 

Phaïn “Man” coù nghóa laø “suy nghó hay töôûng töôïng,” vaø noù lieân heä tôùi 

sinh hoaït tri thöùc cuûa “thöùc.” Ñaây laø lyù trí taïo ra moïi hö voïng. Noù chính 

laø nguyeân nhaân gaây ra baûn ngaõ (taïo ra hö voïng veà moät caùi “toâi” chuû 

theå ñöùng taùch rôøi vôùi theá giôùi khaùch theå). Maït Na Thöùc cuõng taùc ñoäng 

nhö laø cô quan chuyeån vaän “haït gioáng” hay “chuûng töû” cuûa caùc kinh 

nghieäm giaùc quan ñeán thöùc thöù taùm (hay taøng thöùc). Maït na thöùc ñöôïc 

dieãn taû nhö laø moät caùi bieån trong ñoù nhöõng doøng chaûy tö töôûng cöù daâng 

traøo leân khoâng ngöøng nghæ. Noù laø thöùc chuyeån tieáp taát caû nhöõng tin töùc 

töø yù thöùc qua A laïi da thöùc. Maït Na Thöùc vaø naêm taâm thöùc taäp hôïp laïi 

vôùi nhau nhö caùc trieát gia ñaõ vaïch ra. Theo Kinh Laêng Giaø, heä thoáng 

naêm caên thöùc naày phaân bieät caùi gì thieän vôùi caùi gì khoâng thieän. Maït Na 

Thöùc phoái hôïp vôùi naêm caên thöùc thuû chaáp caùc hình saéc vaø töôùng traïng 

trong khía caïnh ña phöùc cuûa chuùng; vaø khoâng coù luùc naøo ngöng hoaït 

ñoäng caû. Ñieàu naày ta goïi laø ñaëc tính saùt na chuyeån (taïm bôï cuûa caùc 

thöùc). Toaøn boä heä thoáng caùc thöùc naày bò quaáy ñoäng khoâng ngöøng vaø 

vaøo moïi luùc gioáng nhö soùng cuûa bieån lôùn. Maït-Na thöùc hay YÙ caên laø söï 

suy nghó phoái hôïp vôùi caùc caên. YÙ thöùc hay thöùc cuûa trí thoâng minh 

khoâng phaûi laø taâm, noù laø söï vaän haønh cuûa taâm. Taâm chuùng sanh laø moät 

côn xoaùy khoâng ngöøng xoay chuyeån, trong ñoù nhöõng hoaït ñoäng cuûa 

taâm khoâng bao giôø ngöøng nghæ theo boán tieán trình sanh, truï, dò, dieät. YÙ 

thöùc khoâng tuøy thuoäc vaøo baát cöù caên naøo, nhöng leä thuoäc vaøo söï lieân 

tuïc cuûa taâm. YÙ thöùc chaúng nhöõng nhaän bieát caû saùu ñoái töôïng goàm saéc, 

thanh, höông, vò, xuùc vaø caùc hieän töôïng trong quaù khöù, hieän taïi vaø ngay 

caû vò lai. YÙ thöùc seõ cuøng ta löõ haønh töø kieáp naày qua kieáp khaùc, trong 

khi naêm thöùc tröôùc chæ laø nhöõng taâm taïm thôøi. YÙ thöùc coøn laø moät trong 

naêm uaån. Maït Na hoaït ñoäng nhö moät traïm thaâu thaäp taát caû nhöõng hoaït 

ñoäng cuûa saùu thöùc kia. Maït Na chính laø thöùc thöù baûy trong taùm thöùc, coù 

nghóa laø “Tö Löôøng.” Noù laø YÙ thöùc hay nhöõng hoaït ñoäng cuûa YÙ Caên, 

nhöng töï noù cuõng coù nghóa laø “taâm.” Nhöõng côn soùng laøm gôïn maët bieån 

A Laïi Da thöùc khi caùi nguyeân lyù cuûa ñaëc thuø goïi laø vishaya hay caûnh 

giôùi thoåi vaøo treân ñoù nhö gioù. Nhöõng côn soùng ñöôïc khôûi ñaàu nhö theá 

laø theá giôùi cuûa nhöõng ñaëc thuø naày ñaây trong ñoù tri thöùc phaân bieät, tình 
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caûm chaáp thuû, vaø phieàn naõo, duïc voïng ñaáu tranh ñeå ñöôïc hieän höõu vaø 

ñöôïc söï toái thaéng. Caùi nhaân toá phaân bieät naày naèm beân trong heä thoáng 

caùc thöùc vaø ñöôïc goïi laø maït na (manas); thöïc ra, chính laø khi maït na 

khôûi söï vaän haønh thì moät heä thoáng caùc thöùc hieån loä ra. Do ñoù maø caùc 

thöùc ñöôïc goïi laø “caùi thöùc phaân bieät caùc ñoái töôïng” (söï phaân bieät thöùc-

vastu-prativikalpa-vijnana). Chöùc naêng cuûa Maït na chuû yeáu laø suy nghó 

veà A Laïi Da, saùng taïo vaø phaân bieät chuû theå vaø ñoái töôïng töø caùi nhaát 

theå thuaàn tuùy cuûa A Laïi Da. Taäp khí tích taäp trong A Laïi Da giôø ñaây bò 

phaân ra thaønh caùi nhò bieân tính cuûa taát caû caùc hình thöùc vaø taát caû caùc 

loaïi. Ñieàu naày ñöôïc so saùnh vôùi ña phöùc cuûa soùng quaáy ñoäng bieån A 

Laïi Da. Maït na laø moät tinh linh xaáu theo moät nghóa vaø laø moät tinh linh 

toát theo nghóa khaùc, vì söï phaân bieät töï noù khoâng phaûi laø xaáu, khoâng 

nhaát thieát luoân luoân laø söï phaùn ñoaùn laàm laïc hay hö voïng phaân bieät 

(abhuta-parikalpa) hay lyù luaän sai traùi (hyù luaän quaù aùc-prapanca-

daushthulya). Nhöng noù trôû thaønh nguoàn goác cuûa tai hoïa lôùn lao khi noù 

taïo ra nhöõng khaùt voïng ñöôïc ñaët caên baûn treân nhöõng phaùn ñoaùn laàm 

laïc, nhö laø khi noù tin vaøo caùi thöïc tính cuûa moät ngaõ theå roài trôû neân chaáp 

vaøo ngaõ theå maø cho raèng ñaáy laø chaân lyù toái haäu. Vì maït na khoâng 

nhöõng chæ laø caùi tri thöùc phaân bieät maø coøn laø moät nhaân toá öôùc voïng vaø 

do ñoù laø moät taùc giaû. Maït na thöùc cuõng ñöôïc phaùt hieän töø A Laïi Da 

Thöùc. Noù laø moät thöù tröïc giaùc, tröïc giaùc veà söï coù maët cuûa moät baûn ngaõ 

toàn taïi vaø ñoäc laäp vôùi theá giôùi vaïn höõu. Tröïc giaùc naøy coù tính caùch taäp 

quaùn vaø meâ muoäi. Tính meâ voïng cuûa noù ñöôïc caàu thaønh bôûi lieãu bieät 

caûnh thöùc, nhöng noù laïi trôû thaønh caên baûn cho lieãu bieät caûnh thöùc. Ñoái 

töôïng cuûa loaïi tueä giaùc naøy laø moät maûnh vuïn bieán hình cuûa A laïi da 

maø noù cho laø caùi ta, trong ñoù coù linh hoàn vaø thaân xaùc. Ñoái töôïng cuûa noù 

khoâng bao giôø laø taùnh caûnh maø chæ laø ñoái chaát caûnh. Vöøa laø nhaän thöùc 

veà ngaõ, maït na ñöôïc xem nhö laø chöôùng ngaïi caên baûn cho söï theå nhaäp 

thöïc taïi. Coâng phu thieàn quaùn cuûa lieãu bieät caûnh thöùc coù theå xoùa ñöôïc 

nhöõng nhaän ñònh sai laïc cuûa maït na. Chöùc naêng cuûa maït na thöùc theo 

giaû thieát laø suy nghó veà maït na, nhö nhaõn thöùc suy nghó veà theá giôùi hình 

saéc vaø nhó thöùc suy nghó veà theá giôùi cuûa aâm thanh; nhöng thöïc ra, ngay 

khi maït na thöùc phaùt sinh ra caùi nhò bieân cuûa chuû theå vaø ñoái töôïng do töø 

caùi nhaát theå tuyeät ñoái cuûa A Laïi Da thì maït na thöùc vaø quaû thöïc taát caû 

caùc thöùc khaùc cuõng baét ñaàu vaän haønh. Chính vì theá maø trong Kinh Laêng 

Giaø, Ñöùc Phaät baûo: “Nieát Baøn cuûa Phaät giaùo chính laø söï taùch xa caùi 

maït na thöùc phaân bieät sai laàm. Vì maït na thöùc laøm nguyeân nhaân vaø sôû 
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duyeân thì söï phaùt sinh baûy thöùc coøn laïi xaõy ra. Laïi nöõa, khi maït na thöùc 

phaân bieät vaø chaáp thuû vaøo theá giôùi cuûa caùc ñaëc thuø ôû beân ngoaøi thì taát 

caû caùc loaïi taäp khí (vasana) ñöôïc sinh ra theo, vaø A Laïi da ñöôïc chuùng 

nuoâi döôõng cuøng vôùi caùi yù töôûng veà “toâi vaø cuûa toâi,” maït na naém giöõ 

noù, baùm vaøo noù, suy nghó veà noù maø thaønh hình vaø phaùt trieån. Tuy 

nhieân, trong baûn chaát, maït na vaø maït na thöùc khoâng khaùc gì nhau, 

chuùng nhôø A Laïi Da laøm nguyeân nhaân vaø sôû duyeân. Vaø khi moät theá 

giôùi beân ngoaøi thöïc voán chæ laø söï bieåu hieän cuûa chính caùi taâm mình bò 

chaáp chaët maø cho laø thöïc, thì caùi heä thoáng taâm thöùc (taâm tuï—citta-

kalapa) lieân heä hoã töông ñöôïc sinh ra trong toång theå cuûa noù. Gioáng nhö 

nhöng con soùng bieån, ñöôïc vaän haønh bôûi côn gioù cuûa moät theá giôùi beân 

ngoaøi laø theá giôùi do chính caùi taâm ngöôøi ta bieåu hieän ra, sinh khôûi vaø 

bieán dieät. Do ñoù baûy thöùc kia dieät theo vôùi söï dieät cuûa maït na thöùc.” 

Thöù taùm laø A Laïi Da thöùc (Taøng Thöùc): A Laïi Da laø thöùc caên baûn, 

thöùc thöù taùm trong Baùt Thöùc, coøn goïi laø Taøng Thöùc. Taøng thöùc nôi chöùa 

ñöïng taát caû chuûng töû cuûa caùc thöùc, töø ñaây töông öùng vôùi caùc nhaân 

duyeân, caùc haït gioáng ñaëc bieät laïi döôïc thöùc Maït Na chuyeån vaän ñeán 

saùu thöùc kia, keát thaønh haønh ñoäng môùi ñeán löôït caùc haønh ñoäng naày laïi 

saûn xuaát ra caùc haït gioáng khaùc. Quaù trình naày coù tính caùch ñoàng thôøi vaø 

baát taän. A Laïi da coøn ñöôïc goïi laø “Hieån Thöùc”, chöùa ñöïng moïi chuûng 

töû thieän aùc, hieån hieän ñöôïc heát thaûy moïi caûnh giôùi. Chöõ “Alaya” coù 

nghóa laø caùi nhaø nôi maø taát caû nhöõng gì coù giaù trò cho chuùng ta duøng 

ñöôïc taøng tröõ vaø cuõng laø nôi cö nguï cuûa chuùng ta. Thöùc A Laïi Da, cuõng 

coøn ñöôïc goïi laø “Taøng Thöùc,” hay laø “thöùc thöù taùm,” hay laø “taøng 

nghieäp.” Taát caû moïi nghieäp ñaõ laäp thaønh trong quaù khöù hay ñang ñöôïc 

laäp thaønh trong hieän taïi ñeàu ñöôïc taøng tröû trong A Laïi Da Thöùc naày. 

Giaùo ñieån daïy Taâm Lyù Hoïc, veà taùm thöùc (nhaõn, nhó, tyû, thieät, thaân, yù, 

Maït na vaø A Laïi Da). Nhöõng thöùc naày giuùp chuùng sanh phaân bieät phaûi 

traùi. Tuy nhieân, chuùng sanh con ngöôøi coù moät caùi thöùc thaâm saâu goïi laø 

A Laïi Da Thöùc, laø chuû theå chính cuûa söï luaân hoài sanh töû, vaø bò caùc thöùc 

khaùc hieåu laàm ñoù laø moät linh hoàn hay moät caùi ngaõ tröôøng cöûu. Chính 

taïi A Laïi Da Thöùc naøy nhöõng aán töôïng hay kinh nghieäm cuûa haønh ñoäng 

ñöôïc taøng tröõ döôùi hình thöùc nhöõng ‘chuûng töû’ vaø chính nhöõng chuûng töû 

naøy laøm naåy nôû nhöõng kinh nghieäm saép tôùi tuøy theo hoaøn caûnh cuûa 

töøng caù nhaân. Theo Boà Taùt Maõ Minh trong Ñaïi Thöøa Khôûi Tín Luaän vaø 

Nhieáp Luaän Toâng, A Laïi Da thöùc laø nôi hoøa hôïp chaân voïng. Khi noù trôû 

neân thanh tònh vaø khoâng coøn oâ nhieãm, noù chính laø “Chaân Nhö.” A Laïi 
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Da coù nghóa laø chöùa taát caû. Noù ñi chung vôùi baûy thöùc ñöôïc sinh ra trong 

ngoâi nhaø voâ minh. Trong Kinh Laêng Giaø, Ñöùc Phaät noùi: “Naày 

Mahamati! Nhö Lai Taïng chöùa trong noù nhöõng nguyeân nhaân caû toát laãn 

xaáu, vaø töø nhöõng nguyeân nhaân naày maø taát caû luïc ñaïo (saùu ñöôøng hieän 

höõu) ñöôïc taïo thaønh. Noù cuõng gioáng nhö nhöõng dieãn vieân ñoùng caùc vai 

khaùc nhau maø khoâng nuoâi döôõng yù nghó naøo veà ‘toâi vaø cuûa toâi.’” Chöùc 

naêng cuûa A Laïi Da Thöùc laø nhìn vaøo chính noù trong ñoù taát caû taäp khí 

(vasana) töø thôøi voâ thæ ñöôïc giöõ laïi theo moät caùch vöôït ngoaøi tri thöùc 

(baát tö nghì-acintya) vaø saún saøng chuyeån bieán (parinama), nhöng noù 

khoâng coù hoaït naêng trong töï noù, noù khoâng bao giôø hoaït ñoäng, noù chæ 

nhaän thöùc, theo yù nghóa naày thì noù gioáng nhö moät taám kieáng; noù laïi 

gioáng nhö bieån, hoaøn toaøn phaúng laëng khoâng coù soùng xao ñoäng söï yeân 

tónh cuûa noù; vaø noù thanh tònh khoâng bò oâ nhieãm, nghóa laø noù thoaùt khoûi 

caùi nhò bieân cuûa chuû theå vaø ñoái töôïng. Vì noù laø caùi haønh ñoäng nhaän 

thöùc ñôn thuaàn, chöa coù söï khaùc bieät giöõa ngöôøi bieát vaø caùi ñöôïc bieát. 

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, 

khi vaïn vaät phaûn chieáu trong taâm trí ta, thì theá löïc phaân bieät hay töôûng 

töôïng cuûa taâm ta seõ saún saøng hoaït ñoäng ngay. Ñaây goïi laø “thöùc” 

(vijnana). Chính vì thöùc keát hôïp vôùi taát caû yeáu toá phaûn chieáu, taøng 

chöùa chuùng, neân ñöôïc goïi laø A Laïi Da Thöùc hay “thöùc taïng.” Taïng 

thöùc chính noù laø söï hieän höõu cuûa taäp hôïp nhaân quaû vaø nhöõng taâm sôû 

thanh tònh hoaëc nhieãm oâ, ñöôïc taäp hôïp hay laãn loän vôùi chuùng theo 

töông quan nhaân quaû. Khi taïng thöùc baét ñaàu hoaït ñoäng vaø böôùc xuoáng 

theá giôùi thöôøng nhaät naày, thì chuùng ta coù hieän höõu ña daïng voán chæ laø 

theá giôùi töôûng töôïng. Taïng thöùc, voán laø chuûng töû thöùc, laø trung taâm yù 

thöùc; vaø theá giôùi do thöùc bieåu hieän laø moâi tröôøng cuûa noù. Chæ coù ôû nôi 

söï giaùc ngoä vieân maõn cuûa Phaät, thöùc thanh tònh môùi böøng chieáu leân. 

Tònh thöùc naày coù theå taåy saïch phaàn oâ nhieãm cuûa taïng thöùc vaø coøn khai 

trieån theá löïc trí tueä cuûa noù. Theá giôùi cuûa töôûng töôïng vaø theá giôùi hoã 

töông lieân heä ñöôïc ñöa ñeán chaân lyù chaân thaät, töùc Vieân Thaønh Thaät 

taùnh (parinispanna). Sau khi ñaït ñeán ñoù, chuûng töû taïng, töùc laø thöùc, seõ 

bieán maát vaø cuoái cuøng ñöa ñeán traïng thaùi nôi maø chuû theå vaø ñoái töôïng 

khoâng coøn phaân bieät. Ñaáy laø voâ phaân bieät trí (avikalpa-vijnana). Traïng 

thaùi toái haäu laø Voâ Truï Nieát Baøn (apratisthita-nirvana) nghóa laø söï thaønh 

töïu töï do hoaøn toaøn, khoâng coøn bò raøng buoäc ôû nôi naøo nöõa. Caùi taâm 

thöù bieán hieän chö caûnh thaønh taùm thöùc. A-Laïi Da hay thöùc thöù taùm 

ñöôïc goïi laø “Sô Naêng Bieán” vì caùc thöùc khaùc ñeàu töø ñoù maø ra. Moät 
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khaùi nieäm veà giaùo thuyeát ñaëc bieät quan troïng vôùi tröôøng phaùi Du Giaø. 

Thuaät ngöõ naøy coù khi ñöôïc caùc hoïc giaû Taây phöông dòch laø “Taøng 

Thöùc,” vì noù laø caùi kho chöùa, nôi maø taát caû nhöõng haønh ñoäng ñöôïc saûn 

sinh ra. Taøng thöùc caát giöõ nhöõng gì ñöôïc chöùa vaøo noù cho ñeán khi coù 

hoaøn caûnh thích hôïp cho chuùng hieän ra. Nhöõng dòch giaû Taây Taïng laïi 

dòch noù laø “Caên baûn cuûa taát caû” vì noù laøm neàn taûng cho moïi hieän töôïng 

trong voøng sanh töû vaø Nieát Baøn. Qua thieàn taäp vaø tham döï vaøo nhöõng 

thieän nghieäp, ngöôøi ta töø töø thay theá nhöõng chuûng töû phieàn naõo baèng 

nhöõng chuûng töû thanh tònh; moät khi ngöôøi ta thanh tònh hoùa moät caùch 

toaøn dieän A Laïi Da, thì ñoù ñöôïc coi nhö laø “Tònh Thöùc.” A Laïi Da coù 

nghóa laø caùi taâm caát chöùa taát caû. Noù ñi chung vôùi baûy thöùc ñöôïc sinh ra 

trong ngoâi nhaø voâ minh. A Laïi Da taøng thöùc (ñeä baùt thöùc). YÙ thöùc caên 

baûn veà moïi toàn taïi hay yù thöùc di truyeàn, nôi nhöõng haït gioáng karma loït 

vaøo vaø gaây ra hoaït ñoäng taâm thaàn. Tieàm thöùc hay taïng thöùc, thöùc thöù 

taùm hay Nghieäp thöùc. Taát caû nghieäp ñöôïc thaønh laäp trong hieän ñôøi vaø 

quaù khöù ñeàu ñöôïc taøng tröõ trong A Laïi Da thöùc. A Laïi Da thöùc haønh xöû 

nhö nôi toàn chöùa taát caû nhöõng döõ kieän ñöôïc Maït Na thöùc thaâu thaäp. Khi 

moät sinh vaät cheát thì baûy thöùc kia seõ cheát theo, nhöng A-Laïi-Da thöùc 

vaãn tieáp tuïc. Noù laø quyeát ñònh toái haäu cho cho söï ñaàu thai trong luïc 

ñaïo.  

 

Eight Consciousnesses 

 

When we talk about “Consciousnesses” we usually misunderstand 

with the sixth consciousness according to Buddhist psychology. In fact, 

there are six basic sense consciousnesses, and the sixth one being the 

mental consciousness. Buddhist psychology bases the perception 

process on six sense faculties: sight, hearing, smell, taste, touch and 

thought. Each faculty relates to a sense organ (eye, ear, nose, tongue, 

body and mind) and to a consciousness which functions specifically 

with that organ. The sixth consciousness, or the mind consciousness is 

not the mind, it is the function of the mind; it does not depend on any of 

the five sense faculties, but on the immediately preceding continuum 

of mind. Mental consciousness apprehends not only objects (form, 

sound, taste, smell and touch) in the present time, but it also 

apprehends objects and imagines in the past and even in the future, 

then it transfers these objects or imagines to the seventh consciousness, 
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and in turn, the seventh consiousness will transfer these objects to the 

Alaya Consciousness. Let us examine the body and mind to see 

whether in either of them we can locate the self, we will find in neither 

of of them. Then, the so-called “Self” is just a term for a collection of 

physical and mental factors. Let us first look at the aggregate matter of 

form. The aggregate of form corresponds to what we would call 

material or physical factors. It includes not only our own bodies, but 

also the material objects that surround us, i.e., houses, soil, forests, and 

oceans, and so on. However, physical elements by themselves are not 

enough to produce experience. The simple contact between the eyes 

and visible objects, or between the ear and sound cannot result in 

experience without consciousness. Only the co-presence of 

consciousness together with the sense of organ and the object of the 

sense organ produces experience. In other words, it is when the eyes, 

the visible object and consciousness come together that the experience 

of a visible object is produced. Consciousness is therefore an 

extremely important element in the production of experience. 

Consciousness or the sixth sense, or the mind. This sense organ 

together with the other five sense organs of eyes, ears, nose, tongue, 

and body to produce experience. The physical and mental factors of 

experience worked together to produce personal experience, and the 

nature of the five aggregates are in constant change. Therefore, 

according to the Buddha’s teachings, the truth of a man is selfless. The 

body and mind that man misunderstands of his ‘self’ is not his self, it is 

not his, and he is not it.” Devout Buddhists should grasp this idea firmly 

to establish an appropriate method of cultivation not only for the body, 

but also for the speech and mind. Besides, we also have the seventh 

consciousness, or the mano-vijnana, which is the transmitting 

consciousness that relays sensory information from the mind to the 

Alaya Consciousness, or the eighth consciousness which functions as a 

storehouse of all sensory information.  

First, Eye Consciousness: The function of the eye consciousness is 

to perceive and apprehend visual forms. Without the eye consciousness 

we could not behold any visual form; however, the eye consciousness 

depends on the eye faculty. When the eye faculty and any form meet, 

the eye consciousness develops instantly. If the eye faculty and the 

form never meet, eye consciousness will never arise (a blind person 
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who lacks the eye faculty, thus eye consciousness can never develop). 

Buddhist cultivators should always understand thoroughly this vital 

point to minimize the meeting between eye faculty and visual forms, so 

that no or very limited eye consciousness will ever arise. The Buddha 

reminded his disciples that meditation is the only means to limit or stop 

the arising of the eye consciousness. Second, Ear Consciousness: The 

function of the ear consciousness is to perceive and apprehend sounds; 

however, ear consciousness depends on the ear faculty. Ear faculty and 

any sound meet, the ear consciousness develops instantly (in a deaf 

person, ear faculty and sounds never meet, therefore no ear 

consciousness will arise). Buddhist cultivators should always remember 

this and try to practise meditation stop or close the ear consciousness if 

possible. Third, Smell Consciousness: The nose consciousness 

develops immediately from the dominant condition of the nose faculty 

when it focuses on smell. Nose consciousness completely dependents 

on the nose faculty. Someone who lacks smelling capability, nose 

faculty and smell never meet, therefore, nose consciousness will never 

arise. Buddhist cultivators should always practise meditation to stop or 

close the nose consciousness. Fourth, Taste Consciousness: The 

tongue consciousness develops immediately through the dominant 

condition of the tongue when the tongue faculty focuses on a certain 

taste. At that very moment, we experience and distinguish between 

tastes and desire arises. Fifth, Tacticle Sensation Consciousness: Body 

consciousness develops when the dominant condition in which the body 

faculty meets an object of touch. The location of the body faculty is 

throughout the entire body.  Cognition of the objects of touch, one of 

the five forms of cognition. Here a monk, on touching a tangible object 

with the body, is neither pleased not displeased, but remains equable, 

mindful and clearly aware. This is one of the six stable states which the 

Buddha taught in the Sangiti Sutta in the Long Discourses. Sixth, Mano 

Consciousness: The Mano Consciousness is the thinking consciousness 

that coordinates the perceptions of the sense organs. The mind 

consciousness, the sixth or the intellectual consciousness is not the 

mind, it’s the function of the mind. The sentient being’s mind is an 

ever-spinning whirlpool in which mental activities never cease. There 

are four stages of production, dwelling, change, and decay. A mind 

which does not depend on any of the five sense faculties, but on the 
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immediately preceding continuum of mind. Mental consciousness 

apprehends not only objects (form, sound, taste, smell, touch) in the 

present time, but it also apprehends objects in the past and imagines 

objects even in the future. Mental consciousness will go with us from 

one life to another, while the first five consciousnesses are our 

temporary minds. Consciousness is also one of the five skandhas. The 

function of Manovijnana is by hypothesis to reflect on Manas, as the 

eye-vijnana reflects on the world of forms and the ear-vijnana on that 

of sounds; but in fact as soon as Manas evolves the dualism of subject 

and object out of the absolute unity of the Alaya, Manovijnana and 

indeed all the other Vijnanas begin to operate. Thus, in the 

Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists in 

turning away from the wrongfully discriminating Manovijnana. For 

with Manovijnana as cause (hetu) and support (alambana), there takes 

place the evolution of the seven Vijnanas. Further, when Manovijnana 

discerns and clings to an external world of particulars, all kinds of 

habit-energy (vasana) are generated therefrom, and by them the Alaya 

is nurtured. Together with the thought of “me and mine,” taking hold of 

it and clinging to it, and reflecting upon it, Manas thereby takes shape 

and is evolved. In substance (sarira), however, Manas and 

Manovijnana are not differentthe one from the other, they depend upon 

the Alaya as cause and support. And when an external world is 

tenaciously held as real which is no other than the presentation of one’s 

own mind, the mentation-system (citta-kalapa), mutually related, is 

evolved in its totality. Like the ocean waves, the Vijnanas set in motion 

by the wind of an external world which is the manifestation of one’s 

own mind, rise and cease. Therefore, the seven Vijnanas cease with 

the cessation of Manovijnana.” A mind which does not depend on any 

of the five sense faculties, but on the immediately preceding 

continuum of mind. Mental consciousness apprehends not only objects 

(form, sound, taste, smell, touch) in the present time, but it also 

apprehends objects in the past and imagines objects even in the future. 

Mental consciousness will go with us from one life to another, while 

the first five consciousnesses are our temporary minds. Consciousness 

is also one of the five skandhas. Consciousness refers to the perception 

or discernment which occurs when our sense organs make contact with 

their respective objects. The first five consciousness correspond to the 
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five senses. The sixth consciousness integrates the perceptions of the 

five senses into coherent images and make judgments about the 

external world. The seventh consciousness is the active center of 

reasoning, calculation, and construction or fabrication of individual 

objects. It is the source of clinging and craving, and thus the origin of 

self or ego and the cause of illusion that arises from assuming the 

apparent to be real. The terms “conscious” and “unconscious” are used 

with several different meanings. In one meaning, which might be 

called functional, “conscious” and “unconscious” refer to a subjective 

state within the individual. Saying that he is conscious of this or that 

psychic content means that he is aware of affects, of desires, of 

judgments, etc. Seventh, Klistamanas Consciousness: “Klista-mano-

vijnana” is a Sanskrit term for “sentience.” In Buddhism, it is called 

“mental faculty” for it constitutes man as an intelligent and moral 

being. It is commonly thought to be equated with the terms “citta” or 

“consciousness.” It is derived from the Sanskrit root “man,” which 

means “to think” or “to imagine” and is associated with intellectual 

activity of consciousness. This is the discriminating and constructive 

sense. It is more than the intellectually perceptive. It is the cause of all 

egoism (it creates the illusion of a subject “I” standing apart from the 

object world) and individualizing of men and things (all illusion arising 

from assuming the seeming as the real). The self-conscious defiled 

mind, which thinks, wills, and is the principal factor in the generation of 

subjectivity. It is a conveyor of the seed-essence of sensory 

experiences to the eighth level of subconsciousness. It is described as a 

sea in which currents of thought surge and seethe. It is the transmitting 

consciousness that relays sensory information from the mind or mano 

consciousness to the storehouse or Alaya-vijnana. According to The 

Lankavatara Sutra, this system of the five sense-vijnanas is in union 

with Manovijnana and this muatuality makes the system distinguish 

between what is good and what is not good. Manovijnana in union with 

the five sense-vijnanas grasps forms and appearances in their 

multitudinous apsect; and there is not a moment’s cessation of activity. 

This is called the momentary character of the Vijnanas. This system of 

vijnanas is stirred uninterruptedly and all the time like the waves of the 

great ocean. Klistamanas consciousness is the thinking consciousness 

that coordinates the perceptions of the sense organs. The mind 
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consciousness, the sixth or the intellectual consciousness is not the 

mind, it’s the function of the mind. The sentient being’s mind is an 

ever-spinning whirlpool in which mental activities never cease. There 

are four stages of production, dwelling, change, and decay. A mind 

which does not depend on any of the five sense faculties, but on the 

immediately preceding continuum of mind. Mental consciousness 

apprehends not only objects (form, sound, taste, smell, touch) in the 

present time, but it also apprehends objects in the past and imagines 

objects even in the future. Mental consciousness will go with us from 

one life to another, while the first five consciousnesses are our 

temporary minds. Consciousness is also one of the five skandhas. This 

acts like the collection station for the first six consciousnesses. The 

seventh of the eight consciousnesses, which means thinking and 

measuring, or calculating. It is the active mind, or activity of mind, but 

is also used for the mind itself. The waves will be seen ruffling the 

surface of the ocean of Alayavijnana when the principle of 

individuation known as Vishaya blows over it like the wind. The waves 

thus started are this world of particulars where the intellect 

discriminates, the affection clings, and passions and desires struggle for 

existence and supremacy. This particularizing agency sits within the 

system of Vijnanas and is known as Manas; in fact it is when Manas 

begins to operate that a system of the Vijnanas manifests itself. They 

are thus called “object-discriminating-vijnana” (vastu-prativikalpa-

vijnana). The function of Manas is essentially to reflect upon the Alaya 

and to creat and to discriminate subject and object from the pure 

oceans of the Alaya. The memory accumulated (ciyate) in the latter is 

now divided into dualities of all forms and all kinds. This is compared 

to the manifoldness of waves that stir up the ocean of Alaya. Manas is 

an evil spirit in one sense and a good one in another, for discrimination 

in itself is not evil, is not necessarily always false judgment (abhuta-

parikalpa) or wrong reasoning (prapanca-daushthulya). But it grows to 

be the source of great calamity when it creates desires based upon its 

wrong judgments, such as when it believes in the reality of an ego-

substance and becomes attached to it as the ultimate truth. For manas is 

not only a discriminating intelligence, but a willing agency, and 

consequently an actor. Manyana is a kind of intuition, the sense that 

there is a separate self which can exist independently of the rest of the 
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world. This intuition is produced by habit and ignorance. Its illusory 

nature has been constructed by vijnapti, and it, in turn, becomes a basis 

for vijnapti. The object of this intuition is a distorted fragment of alaya 

which it considers to be a self, comprised of a body and a soul. It of 

course is never reality in itself, but just a representation of reality. In its 

role as a self as well as consciousness of the self, manyana is regarded 

as the basic obstacle to penetrating reality. Contemplation performed 

by vijnapti can remove the erroneous perceptions brought about by 

manas. The function of Manovijnana is by hypothesis to reflect on 

Manas, as the eye-vijnana reflects on the world of forms and the ear-

vijnana on that of sounds; but in fact as soon as Manas evolves the 

dualism of subject and object out of the absolute unity of the Alaya, 

Manovijnana and indeed all the other Vijnanas begin to operate. Thus, 

in the Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists 

in turning away from the wrongfully discriminating Manovijnana. For 

with Manovijnana as cause (hetu) and support (alambana), there takes 

place the evolution of the seven Vijnanas. Further, when Manovijnana 

discerns and clings to an external world of particulars, all kinds of 

habit-energy (vasana) are generated therefrom, and by them the Alaya 

is nurtured. Together with the thought of “me and mine,” taking hold of 

it and clinging to it, and reflecting upon it, Manas thereby takes shape 

and is evolved. In substance (sarira), however, Manas and 

Manovijnana are not differentthe one from the other, they depend upon 

the Alaya as cause and support. And when an external world is 

tenaciously held as real which is no other than the presentation of one’s 

own mind, the mentation-system (citta-kalapa), mutually related, is 

evolved in its totality. Like the ocean waves, the Vijnanas set in motion 

by the wind of an external world which is the manifestation of one’s 

own mind, rise and cease. Therefore, the seven Vijnanas cease with 

the cessation of Manovijnana.” Eighth, Alaya Vijnana: Alaya Vijnana, 

the receptacle intellect or consciousness, basic consciousness, Eighth 

consciousness, subconsciousness, and store consciousness. The 

storehouse  consciousness or basis from which come all seeds of 

consciousness or from which it responds to causes and conditions, 

specific seeds are reconveyed by Manas to the six senses, precipitating 

new actions, which in turn produce other seeds. This process is 

simultaneous and endless. “Alayavijnana is also called “Open 



 685 

knowledge”, the store of knowledge where all is revealed, either good 

or bad. Alaya means a house or rather a home, which is in turn a place 

where all the valued things for use by us are kept and among which we 

dwell. Also called “Store consciousness,” “eighth consciousness,” or 

“karma repository.”  All karma created in the present and previous 

lifetime is stored in the Alaya Consciousness. According to the 

Consciousness-Only, there are eight consciousnesses (sight, hearing, 

smell, taste, touch, mind, Mana and Alaya). These consciousnesses 

enable sentient beings to discriminate between right and wrong of all 

dharmas (thoughts, feelings, physical things, etc). However, human 

beings have a deep consciousness which is called Alaya-consciousness 

which is the actual subject of rebirth, and is mistakenly taken to be an 

eternal soul or self by the other consciousnesses. It is in the Alaya-

consciousness that the impressions of action and experience are stored 

in the form of ‘seeds’ and it is these seeds which engender further 

experiences according to the individual situation. According to 

Asvaghosa Bodhisattva in the Awakening of Faith and the 

Samparigraha, the Alaya or store id the consciousness in which the true 

and the false unite. When Alaya Consciousness becomes pure and 

taintless, it is Tathata (Thusness). Also known as Alayavijnana. In the 

Lankavatara Sutra, the Buddha told Mahamati: “Oh Mahamati! The 

Tathagata-garbha contains in itself causes alike good and not-good, and 

from which are generated all paths of existence. It is like an actor 

playing different characters without harboring any thought of ‘me and 

mine.’” Alaya means all-conserving. It is in company with the seven 

Vijnanas which are generated in the dwelling-house of ignorance. The 

function of Alayavijnana is to look into itself where all the memory 

(vasana) og the beginningless past is preserved in a way beyond 

consciousness (acintya) and ready for further evolution (parinama); but 

it has no active energy in itself; it never acts, it simply perceives, it is in 

this exactly like a mirror; it is again like the ocean, perfectly smooth 

with no waves disturbing its tranquillity; and it is pure and undefiled, 

which means that it is free from the dualism of subject and object. For 

it is the pure act of perceiving, with no differentiation yet of the 

knowing one and the known. According to Prof. Junjiro Takakusu in 

The Essentials of Buddhist Philosophy, when all things are reflected on 

our mind, our discriminating or imaginating power is already at work. 
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This called our consciousness (vijnana). Since the consciousness co-

ordinating all reflected elements stores them, it is called the store-

consciousness or ideation-store. The ideation-store itself is an 

existence of causal combination, and in it the pure and tainted 

elements are causally combined or intermingled. When the ideation-

store begins to move and descend to the everyday world, then we have 

the manifold existence that is only an imagined world. The ideation-

store, which is the seed-consciousness, is the conscious center and the 

world manifested by ideation is its environment. It is only from the 

Buddha’s Perfect Enlightenment that pure ideation flashed out. This 

pure ideation can purify the tainted portion of the ideation-store and 

further develop its power of understanding. The world of imagination 

and the world of interdependence will be brought to the real truth 

(parinispanna). This having been attained, the seed-store, as 

consciousness, will disappear altogether and ultimately will reach the 

state where there is no distinction between subject and object. The 

knowledge so gained has no discrimination (Avikalpa-vijnana). This 

ultimate state is the Nirvana of No Abode (apratisthita-nirvana), that is 

to say, the attainment of perfect freedom, not being bound to one place. 

The function of Alayavijnana is to look into itself where all the 

memory (vasana) of the beginningless past is preserved in a way 

beyond consciousness (acintya) and ready for further evolution 

(parinama); but it has no active energy in itself; it never acts, it simply 

perceives, it is in this exactly like a mirror; it is again like the ocean, 

perfectly smooth with no waves disturbing its tranquillity; and it is pure 

and undefiled, which means that it is free from the dualismof subject 

and object. For it is the pure act of perceiving, with no differentiation 

yet of the knowing one and the known. The initiator of change, or the 

first power of change, or mutation, i.e. the alaya-vijnana, so called 

because other vijnanas are derived from it. An important doctrinal 

concept that is particularly important in the Yogacara tradition. This 

term is sometimes translated by Western scholars as “storehouse 

consciousness,” since it acts as the repository (kho) of the 

predisposition (thieân veà) that one’s actions produce. It stores these 

predispositions until the conditions are right for them to manifest 

themselves. The Tibetan translators rendered (hoaøn laïi) it as “basis of 

all” because it serves as the basis for all of the phenomena of cyclic 
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existence and nirvana. Through meditative practice and engaging in 

meritorious actions, one gradually replaces afflicted seeds with pure 

ones; when one has completely purified the continuum of the alaya-

vijnana, it is referred to as the “purified consciousness.” Alaya means 

all-conserving mind. It is in company with the seven Vijnanas which 

are generated in the dwelling-house of ignorance. Alaya means the 

preconsciousness, or the eighth consciousness, or the store-

consciousness. It is the central or universal consciousness which is the 

womb or store consciousness (the storehouse consciousness where all 

karmic seeds enter and cause all thought activities). All karma created 

in the present and previous lifetime is stored in the Alaya 

Consciousness. This is like a storage space receiving all information 

collected in the Mana consciousness. When a sentient being dies, the 

first seven consciousnesses die with it, but the Alaya-Consciousness 

carries on. It is the supreme ruler of one existence which ultimately 

determines where one will gain rebirth in the six realms of existence. 
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Phuï Luïc W 

Appendix W 

 

Chuyeån Voïng Töôûng  

Thaønh Thöùc AÊn Tinh Thaàn! 

 

Chuùng ta bò caùc giaùc quan cuûa mình (keå caû lyù trí vaø tö töôûng phaân 

bieät) laøm cho laàm laïc ñeán khi naøo chuùng coøn khieán chuùng ta chaáp nhaän 

theá giôùi hieän töôïng nhö laø toaøn theå thöïc taïi, trong khi thaät ra noù chæ laø 

moät khía caïnh giôùi haïn vaø phuø du cuûa thöïc taïi, vaø taùc ñoäng töïa hoà nhö 

laø ôû beân ngoaøi ñoái vôùi chuùng ta, trong khi noù chính laø phaûn aûnh cuûa 

chính chuùng ta. Ñieàu naày khoâng coù nghóa laø theá giôùi töông ñoái khoâng 

coù thöïc theå gì caû. Khi caùc vò thaày noùi raèng taát caû moïi hieän töôïng ñeàu laø 

hö voïng, caùc thaày muoán noùi raèng so vôùi taâm, thì theá giôùi do giaùc quan 

nhaän bieát chæ laø moät khía caïnh giôùi haïn vaø phieán dieän cuûa chaân lyù, 

cuõng gioáng nhö laø moäng aûo maø thoâi. Trong quyeån Thieàn Taâm, Sô Taâm, 

Thieàn sö Linh Moäc Tuaán Long noùi raèng: "'Nhoå coû laø ñeå nuoâi cho caây 

lôùn.' Chuùng ta nhoå coû vaø choân chuùng gaàn caây ñeå laøm thöùc aên cho caây. 

Vì vaäy, daàu baïn coù gaëp phaûi nhöõng khoù khaên trong tu taäp, hoaëc coù luùc, 

coù nhöõng ñôït soùng aäp ñeán trong luùc baïn ngoài thieàn, chính nhöõng ñôït 

soùng aáy seõ coù lôïi cho baïn. Baïn ñöøng ñeå bò quaáy roái bôûi chính caùi taâm 

cuûa baïn. Baïn neân mang ôn nhöõng loaøi coû daïi aáy, bôûi vì roát roài chuùng seõ 

laøm phong phuù theâm cho coâng phu tu taäp cuûa baïn. Neáu baïn bieát laáy coû 

daïi trong taâm laøm thöùc aên tinh thaàn, thì baïn seõ coù nhöõng tieán boä ñaùng 

keå treân böôùc ñöôøng tu taäp cuûa mình. Chính baïn seõ caûm thaáy söï tieán boä 

naøy. Baïn seõ caûm nhaän nhöõng coû daïi naøy bieán thaønh thöùc aên töï nuoâi 

soáng nhö theá naøo." 

 

Change False Thoughts  

Into Mental Nourishment! 

 

We are deluded or led astray by our senses (which include the 

intellect and its discriminating thoughts) insofar as they cause us to 

accept the phenomenal world as the whole of reality when in fact it is 

but a limited and ephemeral aspect of reality, and to act as though the 

world is external to us when in truth it is but a reflection of ourselves. 
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This does not say all phenomena are illusory, they mean that compared 

with Mind itself the world apprehended by the senses is such a partial 

and limited aspect of truth that it is dreamlike. In Zen Mind, Beginner's 

Mind, Zen Master Shunryu Suzuki says, "'Pulling out the weeds we 

give nourishment to the plant.' We pull the weeds and bury them near 

the plant to give it nourishment. So even though you have some 

difficulty in your practice, even though you have some waves while 

you are sitting, those waves themselves will help you. So you should 

not be bothered by your mind. You should rather be grateful for the 

weeds, because eventually they will enrich your practice. If you have 

some experience of how the weeds in your mind change into mental 

nourishment, your practice will make remarkable. You will feel the 

progress. You will feel how they change into self-nourishment."  
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Phuï Luïc X 

Appendix X 

 

Nhö Lai Taïng 

 

Phaïn ngöõ “Tathagata-garbha” chæ tieàm naêng Phaät taùnh baåm sinh 

saün coù nôi moïi chuùng sanh. Nhö Lai Taïng laø caùi thai taïng trong ñoù Nhö 

Lai ñöôïc mang, ñöôïc nuoâi döôõng vaø ñöôïc thaønh thuïc. Nhö Lai Taïng 

cuõng coøn laø A Laïi Da thöùc ñöôïc hoaøn toaøn thanh tònh, saïch taäp khí 

hay naêng löïc cuûa thoùi quen vaø caùc khuynh höôùng xaáu. Theo truyeàn 

thoáng Ñaïi thöøa, moïi thöïc theå ñeàu chöùa Phaät ôû taän saâu trong baûn thaân 

mình döôùi hình thöùc Phaùp thaân. Nhö Lai Taïng laø nguyeân nhaân cuûa 

thieän cuõng nhö baát thieän, sinh ra nhieàu con ñöôøng hieän höõu khaùc nhau, 

nhö luïc thuù chaúng haïn. Trong moät soá giaùo ñieån, chaúng haïn nhö giaùo 

ñieån Ñaïi Thöøa, Nhö Lai Taïng töông ñöông vôùi taùnh khoâng, vaø döïa treân 

khaùi nieäm taát caû chuùng sanh hay vaïn höõu khoâng coù töï taùnh, vaø luoân 

bieán ñoåi, tuøy thuoäc vaøo nhaân duyeân beân ngoaøi, khoâng coù moät caùi töï 

taùnh coá ñònh. Vì vaäy Phaät taùnh khoâng phaûi laø caùi gì ñöôïc phaùt trieån qua 

thieàn ñònh hay do keát quaû cuûa thieàn ñònh, maø noù laø baûn chaát coá höõu 

nhaát cuûa chuùng sanh ñöôïc laøm cho hieån loä qua vieäc thaùo gôõ böùc maøn 

voâ minh che môø noù töø baáy laâu nay. Tuy nhieân, thieàn ñònh ñoùng vai troø 

voâ cuøng quan troïng trong ñôøi soáng tu taäp cuûa chuùng ta, vì chính noù laø 

coâng cuï chính giuùp ta thanh tònh thaân taâm vaø thaùo gôõ böùc maøn voâ minh 

töø voâ thæ ñeå Phaät taùnh ñöôïc hieån loä. Nhö Lai Taïng coù hai nghóa: Nhö 

Lai hay Phaät ñaõ haøm aån trong thai taïng hay nhaân tính, vaø Phaät tính 

trong töï tính. Nhö Lai Taïng laø nôi chöùa ñöïng hay thu nhieáp vaïn phaùp. 

Nhö vaäy, chaân nhö ôû trong phieàn naõo duïc voïng, vaø chaân nhö cuõng ôû 

trong vaïn phaùp bao haøm caû hai maët hoøa hôïp vaø khoâng hoøa hôïp, tònh vaø 

baát tònh, toát vaø xaáu. Caûnh giôùi cuûa Nhö Lai Taïng voán laø moät teân khaùc 

cuûa A Laïi Da thöùc, caûnh giôùi naày vöôït khoûi nhöõng kieán giaûi ñöôïc ñaët 

caên baûn treân söï töôûng töôïng cuûa haøng Thanh Vaên, Duyeân Giaùc vaø caùc 

trieát gia. Nhö Lai Taïng laø caùi thai taïng trong ñoù Nhö Lai ñöôïc mang, 

ñöôïc nuoâi döôõng vaø ñöôïc thaønh thuïc. Nhö treân ñaõ noùi, Nhö Lai Taïng 

coøn laø A Laïi Da thöùc ñöôïc hoaøn toaøn thanh tònh, saïch taäp khí hay naêng 

löïc cuûa thoùi quen vaø caùc khuynh höôùng xaáu. Nhö vaäy Nhö Lai Taïng 

cuõng coù nghóa laø Phaät taùnh. Theo truyeàn thoáng Ñaïi thöøa, moïi thöïc theå 
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ñeàu chöùa Phaät ôû taän saâu trong baûn thaân mình döôùi hình thöùc Phaùp thaân. 

Nhö Lai Taïng laø nguyeân nhaân cuûa thieän cuõng nhö baát thieän, sinh ra 

nhieàu con ñöôøng hieän höõu khaùc nhau, nhö luïc thuù chaúng haïn. Haønh giaû 

tu taäp ñeå coù ñöôïc Taâm Nhö Lai Taïng laø quan nieäm phoå bieán thöôøng 

thaáy trong nhieàu phaùi Phaät giaùo Ñaïi thöøa, theo ñoù haønh giaû coá gaéng 

toaøn thieän nhaân taâm veà caên baûn cho ñöôïc hoaøn haûo vaø gioáng vôùi taâm 

Phaät. 

 

Tathagata-Garbha 

 

The absolute, the true nature of all things which is immutable, 

immovable and beyond all concepts and distinctions. A Sanskrit term 

for the innate potential for Buddhahood or Buddha-nature that is 

present in all sentient beings. Tathagatagarbha is the womb where the 

Tathagata is conceived and nourished and matured. Tathagatagarbha 

also means the Alayavijnana which fully purified of its habit-energy 

(vasana) and evil tendencies (daushthulya). According to the 

Mahayana Buddhism, everything has its own Buddha-nature in the 

dharmakaya. Tathagatagarbha is the cause of goods as well as evils 

which creates the various paths of existence. In some texts, Mahayana 

texts, for example, Tathagata-garbha is equated with emptiness 

(sunyata) and is based on the notion that since all beings, all 

phenomena lack inherent existence (svabhava) and are constantly 

changing in dependence upon causes and conditions there is no fixed 

essence. Thus Buddha-nature is not something that is developed 

through practices of meditation or as a result of meditation, but rather is 

one’s most basic nature, which is simply made manifest through 

removing the veils of ignorance that obscure it. However, meditation 

plays a crucial role in our cultivation life, for it’s a main tool that helps 

us to remove the beginningless veils of ignorance so that Buddha-

nature can manifest. Matrix of Thus-come or Thus-gone or Tathagata-

garbha has a twofold meaning: Thus-Come or Thus-Gone or Buddha 

concealed in the Womb (man’s nature), and the Buddha-nature as it is. 

Tathagata-garbha is the absolute, unitary storehouse of the universe, 

the primal source of all things. Therefore, the Tathagata is in the midst 

of the delusion of passions and desires; and the Tathagata is the source 

of all things(all created things are in the Tathagatagarbha, which is the 
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womb that gives birth to them all), whether compatible or incomaptible, 

whether forces of purity or impurity, good or bad. The realm of the 

Tathagatagarbha which is another name for the Alayavijnana, is 

beyond the views based on the imagination of the Sravakas and 

Pratyekabuddhas and philosophers. Tathagatagarbha is the womb 

where the Tathgata is conceived and nourished and matured. As 

mentioned above, Tathagatagarbha also means the Alayavijnana which 

fully purified of its habit-energy (vasana) and evil tendencies 

(daushthulya). Thus, Tathagatagarbha also means Buddha-nature. 

According to the Mahayana Buddhism, everything has its own Buddha-

nature in the dharmakaya. Tathagatagarbha is the cause of goods as 

well as evils which creates the various paths of existence. Pratitioners 

cultivate to attain the heart-mind of the Tathagata Storehouse is a 

popular concept which is common to many Mahayana schools, that 

practitioners try to cultivate to perfect the mind of human beings to a 

level which is fundamentally perfect and identical with that of Buddha. 
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Phuï Luïc Y 

Appendix Y 

 

Thöùc Taùi Sanh 

 

Thöùc laø teân goïi khaùc cuûa taâm. Thöùc coù nghóa laø lieãu bieät, phaân 

bieät, hieåu roõ. Taâm phaân bieät hieåu roõ ñöôïc caûnh thì goïi laø thöùc. “Hoàn 

Thaàn” laø teân goïi khaùc cuûa taâm thöùc. Tieåu Thöøa laäp ra saùu thöùc, Ñaïi 

Thöøa laäp ra taùm thöùc naày ñoái vôùi nhuïc theå goïi laø “hoàn thaàn,” maø ngoaïi 

ñaïo goïi laø “linh hoàn”. Taùi Sanh nghóa laø Chuyeån Cö (Transmigration). 

Thaân naøy cheát  ñeå taùi sanh vaøo thaân khaùc. Nôi chuùng sanh ñaàu thai (taùi 

sanh) tuøy thuoäc vaøo nghieäp toát hay xaáu cuûa töøng chuùng sanh. Nieàm tin 

chuùng sanh, keå caû con ngöôøi coù moät chuoãi daøi nhieàu ñôøi soáng, vaø chæ 

döøng laïi khi naøo khoâng coøn söï chaáp thuû vaøo baát cöù thöù gì treân ñôøi naøy. 

Ñieàu naøy chæ xaõy ra khi ñaõ tìm thaáy Phaät taùnh. Ñaây laø nieàm tin raát phoå 

bieán trong caùc tín ñoà Phaät giaùo. Söï taùi sanh laø söï taùi keát hôïp cuûa theå 

xaùc vaø tinh thaàn. Sau khi thaân vaät chaát cheát ñi, thì thaàn thöùc hay taâm seõ 

taùi phoái hôïp moät hình thöùc vaät theå môùi ñeå trôû thaønh moät söï hieän höõu 

khaùc. Söï taùi sanh laø do haäu quaû cuûa nghieäp. Theo nieàm tin Phaät giaùo, 

khoâng coù söï ñaàu thai cuûa moät linh hoàn hay moät chaát naøo töø moät thaân 

xaùc naày ñeán moät thaân xaùc khaùc. Caùi thöïc söï xaõy ra tieán trình tö töôûng 

chuû ñoäng cuûa ngöôøi saép cheát (Javana) phoùng ra moät soá löïc thay ñoåi tuøy 

theo söï thanh tònh cuûa naêm chaäp tö töôûng trong loaït naày. Nhöõng löïc 

naày goïi laø “naêng löôïng nghieäp” (Karma vega) töï noù loâi cuoán vaøo lôùp 

vaät chaát taïo ra bôûi cha meï trong daï con ngöôøi meï. Uaån vaät chaát trong 

hôïp chaát phoâi thai phaûi coù nhöõng ñaëc tính khaû dó coù theå tieáp nhaän loaïi 

naêng löôïng nghieäp ñaëc bieät naày. Söï loâi cuoán theo caùch thöùc naøy cuûa 

nhöõng loaïi uaån vaät chaát khaùc nhau taïo ra bôûi cha meï xuaát hieän do hoaït 

ñoäng cuûa caùi cheát vaø ñem laïi söï taùi sinh thuaän lôïi cho ngöôøi saép cheát. 

Moät tö töôûng baát thieän seõ ñöa ñeán moät söï taùi sanh khoâng thuaän lôïi. Khi 

ñaàu thai, moãi moãi chuùng sanh ñeàu coù hình daùng xaáu ñeïp, sang heøn 

khaùc nhau, ñoù ñeàu laø do caùc nghieäp nhaân ñaõ taïo ra khi coøn mang thaân 

tieàn höõu caûm thaønh.  

Theo Phaät giaùo, thöùc taùi sanh khoâng phaûi laø moät töï ngaõ hay linh 

hoàn, hoaëc moät thöïc theå caûm thoï quaû baùo toát xaáu cuûa nghieäp thieän 

aùc, maø laø thöùc taùi sanh ñöôïc quyeát ñònh bôûi caùc duyeân. Ngoaøi duyeân 
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khoâng coù thöùc sanh khôûi. Chuùng ta ñaët teân cho doøng taâm thöùc naày 

baèng nhöõng töø nhö: sanh, töû, tieán trình taâm, vaân vaân. Kyø thaät chæ coù 

nhöõng saùt na taâm, saùt na taâm cuoái cuøng chuùng ta goïi laø “töû”, saùt na taâm 

ñaàu tieân chuùng ta goïi laø “sanh”. Nhö vaäy, nhöõng laàn sanh töû xaõy ra 

trong doøng taâm thöùc naày, cuõng chæ laø moät chuoãi cuûa nhöõng saùt na taâm 

töông tuïc maõi maõi maø thoâi. Bao laâu con ngöôøi coøn chaáp chaët vaøo söï 

hieän höõu do voâ minh, aùi, vaø thuû cuûa hoï, chöøng ñoù caùi cheát ñoái vôùi 

ngöôøi aáy vaãn khoâng phaûi laø söï chaám döùt cuoái cuøng. Hoï seõ tieáp tuïc laên 

troâi trong “Baùnh xe sinh toàn” hay “voøng luaân hoài” cuûa hoï. Ñaây laø troø 

chôi baát taän cuûa “nhaân vaø quaû” ñöôïc nghieäp duy trì söï chuyeån ñoäng 

khoâng ngöøng, bò che laáp bôûi voâ minh vaø thuùc ñaåy bôûi aùi duïc. Vì nghieäp 

do chuùng ta taïo taùc, neân chuùng ta coù ñuû söùc maïnh ñeå beû gaãy chuoãi 

nhaân quaû baát taän naày. Chính do ñoaïn tröø voâ minh vaø caét ñöùt ñoäng löïc 

thuùc ñaåy cuûa noù laø tham aùi, khaùt khao söï hieän höõu, öôùc muoán soáng 

naày, maø voøng luaân hoài döøng laïi. Theo Kinh Trung Boä, Ñöùc Phaät giaûi 

thích: “Laøm theá naøo söï taùi sanh trong töông lai khoâng xaõy ra? Do söï 

dieät cuûa voâ minh, maø tham aùi ñöôïc ñoaïn dieät, nhö vaäy söï taùi sanh trong 

töông lai khoâng xaõy ra. Theo Kinh Phaùp Cuù (153-154), sau khi ñaït ñeán 

giaùc ngoä, Ñöùc Phaät ñaõ noùi leân nhöõng lôøi haân hoan naày: 

       “Lang thang bao kieáp soáng 

              Ta tìm nhöng khoâng gaëp 

           Ngöôøi xaây döïng nhaø naày 

           Khoå thay phaûi taùi sanh 

           OÂi! Ngöôøi laøm nhaø kia, 

           Nay ta ñaõ thaáy ngöôi, 

           Ngöôøi khoâng laøm nhaø nöõa, 

           Ñoøn tay ngöôi bò gaãy 

           Keøo coät ngöôi bò tan 

           Taâm ta ñaït tòch dieät 

         Tham aùi thaûy tieâu vong.” 

 

Rebirth Consciousness 

 

Consciousness is another name for mind. Consciousness means the 

art of distinguishing, or perceiving, or recognizing, discerning, 

understanding, comprehending, distinction, intelligence, knowledge, 

learning. It is interpreted as the “mind,” mental discernment, 
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perception, in contrast with the object discerned. Rebirth means 

reincarnation is transmigration. The passing away from one body to be 

reborn in another body. Where the being will be reborn depends on his 

accumulated good or bad karma. The belief that living beings, 

including man, have a series of bodily lives, only ceasing when they no 

longer base their happiness on any of the objects of the world. This 

come about when the Buddha-nature is found. This belief is very 

common to all Buddhists. Rebirth is the recombination of mind and 

matter. After passing away of the physical body or the matter, the 

mental forces  or the mind recombine and assume a new combination 

in a different material form and condition in another existence. Rebirth 

is the result of karma. In Buddhist belief, there is no transmigration of 

soul or any substance from one body to another. What really happens is 

that the last active thought (Javana) process of dying man releases 

certain forces which vary in accordance with the purity of the five 

thought moments in that series. These forces are called karma vega or 

karmic energy which attracts itself to a material layer produced by 

parents in the mother's’womb. The material aggregates in this germinal 

compound must possess such characteristics as are suitable for the 

reception of that particular type of karmic energy. Attraction in this 

manner of various types of physical aggregates produced by parents 

occurs through the operation of death and gives a favourable rebirth to 

the dying man. An unwholesome thought gives an unfavourable 

rebirth. Each and every type of sentient being will have different  

appearance whether it be beautiful or ugly, superior or inferior. This is 

determined and is manifested based solely on the various karma 

sentient beings created while alive with their antecedent bodies. 

In Buddhism, rebirth consciousness is not a Self or a Soul, or an 

Ego-entity that experiences the fruits of good and evil deeds, but 

consciousness is generated by conditions. Apart from condition there 

is no arising of consciousness. We call names such as birth, death, 

thought-processes, and so on, to a stream of consciousness. There are 

only thought-moments. The last thought-moment we call death, and the 

first thought-moment we call birth. Thus, birth and death occur in this 

stream of consciousness, which is only a series of ever continuing 

thought-moments. So long as man is attached to existence through his 

ignorance, craving and clinging, to him death is not the final end. He 
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will continue his journey of whirling round the “Wheel of Existence.” 

This is the endless play of “cause and effect” or action and reaction 

kept in perpetual motion by karma concealed by ignorance propelled 

by craving or thirst. As karma, or action, is of our own making, we have 

the power to break this endless chain. It is through the eradication of 

ignorance and of this driving force, craving, this thirst for existence, this 

will to live, that the “Cycle of Existence” ceases. In the Majjhima 

Nikaya, the Buddha explained: “How is there not re-becoming in the 

future? By the cessation of ignorance, by the arising of knowledge, by 

the cessation of craving there is thus no re-becoming in the future.” In 

the Dhammapada (153-154), on attaining Enlightenment, the Buddha 

spoke these joyful words:  

      “Repeated births are each a torment. 

          Seeking but not finding the “House Builder”, 

          I wandered through many a Samsaric birth. 

          O “House Builder”, thou art seen, 

          Thou wilt not rebuild the house. 

          All thy rafters have been shattered, 

          Demolished has thy ridge pole been. 

          My mind has won the Unconditioned (Nirvana), 

       The extinction of craving is achieved.” (fruit of Arhat). 
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Phuï Luïc Z 

Appendix Z 

 

Haønh Giaû Vaø Voâ Thöùc 

 

Nhö ñaõ noùi trong caùc chöông treân, “Vijnana” hay “Hoàn Thaàn” laø 

teân goïi khaùc cuûa taâm thöùc. Phaät Giaùo Nguyeân Thuûy laäp ra saùu thöùc, 

Phaät Giaùo Ñaïi Thöøa laäp ra taùm thöùc naày ñoái vôùi nhuïc theå goïi laø “hoàn 

thaàn,” maø ngoaïi ñaïo goïi laø “linh hoàn”. Thöùc laø teân goïi khaùc cuûa taâm. 

Theo Phaät giaùo, “Taùnh” töùc laø “Phaät.” “Thöùc” töùc laø “Thaàn Thöùc”, “YÙ” 

töùc laø “Taâm Phaân Bieät”, vaø “Taâm” töùc laø söï suy nghó voïng töôûng. Baûn 

taùnh thì luùc naøo cuõng quang minh saùng suoát, khoâng coù bæ, khoâng coù thöû, 

khoâng ñeïp, khoâng xaáu; khoâng rôi vaøo soá löôïng hay phaân bieät... Nhöng 

khi coù “Thöùc” roài thì con ngöôøi laïi bò rôi vaøo soá löôïng vaø phaân bieät. 

“YÙ” cuõng taïo neân söï phaân bieät, vaø ñaây chính laø thöùc thöù saùu. Ñaây laø 

thöùc töông ñoái oâ nhieãm. Trong khi thöùc thöù baûy vaø thöùc thöù taùm thì 

töông ñoái thanh tònh hôn. Coù taùm loaïi thöùc: maét, tai, muõi, löôõi, thaân, yù, 

maït na, vaø a laïi da thöùc. Veà maët cô baûn maø noùi, thöùc khoâng phaûi coù 

taùm loaïi duø noù coù taùm teân goïi. Thöùc chæ laø moät nhöng laïi coù taùm boä 

phaän khaùc nhau. Daàu coù taùm boä phaän khaùc nhau nhöng vaãn do chæ moät 

thöùc kieåm soaùt. “Vijnana” laø töø Baéc Phaïn thöôøng ñöôïc dòch laø “Thöùc.” 

Ñaây laø haønh ñoäng phaân bieät bao goàm söï hieåu bieát, nhaän bieát, trí thoâng 

minh, vaø kieán thöùc. Thöùc goàm coù taùm thöù. Naêm thöù ñaàu laø keát quaû cuûa 

nhöõng haønh ñoäng lieân heä ñeán nguõ caên. Thöùc thöù saùu bao goàm taát caû 

nhöõng caûm giaùc, yù kieán vaø söï phaùn ñoaùn. Thöùc thöù baûy laø yù thöùc (caùi 

ngaõ thaàm thaàm). Thöùc thöù taùm laø A Laïi Da hay Taøng Thöùc, nôi chöùa 

ñöïng taát caû nhöõng nghieäp, duø thieän, duø aùc hay trung tính. Thöùc coøn coù 

nghóa laø söï nhaän thöùc, söï phaân bieät, yù thöùc, nhöng moãi töø naày ñeàu 

khoâng bao goàm heát yù nghóa chöùa ñöïng trong vijnana. Thöùc laø caùi trí 

hay caùi bieát töông ñoái. Töø naày laém khi ñöôïc duøng theo nghóa ñoái laäp 

vôùi Jnana trong yù nghóa tri thöùc ñôn thuaàn. Jnana laø caùi trí sieâu vieät 

thuoäc caùc chuû ñeà nhö söï baát töû, söï phi töông ñoái, caùi baát khaû ñaéc, vaân 

vaân, trong khi Vijnana bò raøng buoäc vôùi taùnh nhò bieân cuûa caùc söï vaät. 

Noùi toùm laïi, moät khi hieåu ñöôïc thöùc coù nghóa laø lieãu bieät, phaân bieät, 

hieåu roõ, laø taâm phaân bieät hieåu roõ ñöôïc caûnh ñeàu goïi laø thöùc, thì haønh 

giaû coù theå deã daøng tu taäp taâm thöùc cuûa mình. Cuoái cuøng, haønh giaû neân 

luoân nhôù raèng taâm thöùc khoâng phaûi laø moät khaùi nieäm tri thöùc, cuõng 
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khoâng laø moät yù töôûng ñeå cho taâm mình ñuøa giôûn. Taâm thöùc chính laø 

nhöõng traïng thaùi taâm, nhöõng phaåm chaát ñaëc bieät cuûa caùc thöùc hay 

nhöõng tænh thöùc chæ ñaït ñöôïc qua tu taäp. Muoán tu taäp taäp taâm thöùc 

thaønh voâ thöùc caàn phaûi coù nhieàu noã löïc, phaûi luyeän taâm. Ñaëc bieät, 

chuùng ta phaûi chuyeån hoùa thaùi ñoä maø chuùng ta thöôøng coù ñoái vôùi ngöôøi 

khaùc.  

“Voâ thöùc” laø moät thuaät ngöõ raát quan troïng trong nhaø Thieàn. “Voâ 

thöùc” duøng aùm chæ moät taâm traïng maø trong aáy con ngöôøi khoâng nhaän 

thöùc ñöôïc nhöõng kinh nghieäm noäi taâm cuûa mình; neáu ngöôøi aáy hoaøn 

toaøn khoâng nhaän thöùc ñöôïc taát caû nhöõng kinh nghieäm, keå caû nhöõng 

kinh nghieäm caûm quan, ngöôøi aáy thieät gioáng nhö moät con ngöôøi voâ 

thöùc. Noùi raèng con ngöôøi yù thöùc ñöôïc nhöõng tình caûm naøo ñoù, vaân vaân, 

coù nghóa laø ngöôøi aáy yù thöùc ñöôïc xeùt veà nhöõng tình caûm naøy; noùi raèng 

nhöõng tình caûm naøo ñoù laø voâ thöùc coù nghóa laø ngöôøi aáy khoâng yù thöùc 

ñöôïc xeùt veà nhöõng noäi dung naøy. Chuùng ta phaûi nhôù raèng “voâ thöùc” 

khoâng aùm chæ söï khieám dieän cuûa baát cöù moät xung löïc, tình caûm, duïc 

voïng, hay sôï haõi naøo, vaân vaân, maø chæ aùm chæ söï khoâng nhaän thöùc ñöôïc 

nhöõng xung löïc naøy. Khaùc haún vôùi caùch söû duïng yù thöùc vaø voâ thöùc theo 

yù nghóa taùc duïng maø chuùng ta vöøa dieãn taû laø moät caùch söû duïng khaùc 

trong ñoù chuùng ta aùm chæ nhöõng ñòa ñieåm naøo ñoù trong con ngöôøi vaø 

nhöõng quan heä vôùi nhöõng ñòa ñieåm naøy. Ñaây thöôøng laø tröôøng hôïp neáu 

chöõ “caùi yù thöùc” vaø “caùi voâ thöùc” ñöôïc söû duïng. ÔÛ ñaây “caùi yù thöùc” laø 

moät thaønh phaàn cuûa caù tính, vôùi nhöõng noäi dung ñaëc bieät, vaø “caùi voâ 

thöùc” laø moät thaønh phaàn khaùc cuûa caù tính, vôùi nhöõng noäi dung ñaëc bieät 

khaùc.  

Voâ thöùc theo yù nghóa cuûa nhaø Thieàn, khoâng nghi ngôø gì caû, noù laø 

thöù huyeàn nhieäm, caùi voâ trí, vaø chính vì theá maø noù coù tính khoâng khoa 

hoïc hay tröôùc thôøi coù khoa hoïc. Nhöng nhö theá khoâng coù nghóa laø noù 

vöôït ra ngoaøi taàm yù thöùc cuûa chuùng ta vaø laø moät caùi gì chaúng coù lieân 

heä ñeán chuùng ta. Thaät ra, traùi laïi, noù laø caùi thaân thieát nhaát ñoái vôùi 

chuùng ta, vaø chính vì caùi thaân thieát naøy maø chuùng ta khoù naém baét ñöôïc 

noù, cuõng nhö maét khoâng töï thaáy ñöôïc maét. Do ñoù ñeå yù thöùc ñöôïc caùi voâ 

thöùc ñoøi hoûi moät söï tu taäp ñaëc bieät veà yù thöùc. Noùi theo beänh caên hoïc, 

thì yù thöùc ñöôïc ñaùnh thöùc khoûi voâ thöùc moät thôøi gian naøo ñoù ôû trong 

voøng tieán hoùa. Thieân nhieân tieán trieån maø khoâng töï yù thöùc, vaø con ngöôøi 

höõu thöùc phaùt sinh töø noù. YÙ thöùc laø moät caùi nhaûy, nhöng caùi nhaûy 

khoâng theå coù nghóa laø moät söï phaân ly trong yù nghóa vaät lyù cuûa noù. Vì yù 
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thöùc luoân coäng thoâng vaø baát ñoaïn vôùi voâ thöùc. Thaät vaäy, khoâng coù voâ 

thöùc, yù thöùc khoâng taùc ñoäng ñöôïc; noù maát haún caùi neàn taûng taùc ñoäng. 

Ñoù laø lyù do taïi sao Thieàn tuyeân boá raèng Ñaïo laø “caùi taâm bình thöôøng.” 

Vôùi chöõ Ñaïo dó nhieân Thieàn nguï yù voâ thöùc, taùc ñoäng thöôøng tröïc trong 

yù thöùc cuûa chuùng ta. Chaúng haïn nhö khi ñoùi thì aên, khi meät thì nghæ 

ngôi, khi buoàn nguû thì nguû, vaân vaân. Neáu ñaây laø caùi voâ thöùc maø Thieàn 

noùi ñeán nhö moät thöù huyeàn nhieäm vaø giaù trò nhaát trong ñôøi soáng con 

ngöôøi nhö laø ñoäng löïc chuyeån hoùa, chuùng ta khoâng theå naøo khoâng hoaøi 

nghi. Taát caû nhöõng haønh ñoäng voâ thöùc kia töø laâu vaãn bò phoùng vaøo 

phaïm vi baûn naêng phaûn xaï cuûa yù thöùc phuø hôïp vôùi nguyeân taéc cuûa söï 

ñieàu hoøa veà tinh thaàn.  

 

Practitioners and the Unconscious 

 

As mentioned in the above chapters, Vijnana” is another name for 

“Consciousness.” Theravada Buddhism considered the six kinds of 

consciousness as “Vijnana.” Mahayana Buddhism considered the eight 

kinds of consciousness as “Vijnana.” Externalists considered “vijnana” 

as a soul. Consciousness is another name for mind. According to 

Buddhism, our “Nature” is the “Buddha”. The “Consciousness” is the 

“Spirit”, the “Intention” or “Mano-vijnana” is the “Discriminating 

Mind”, and the “Mind” is what constantly engages in idle thinking. The 

“Nature” is originally perfect and bright, with no conception of self, 

others, beauty, or ugliness; no falling into numbers and discriminations. 

But as soon as there is “Consciousness”, one falls into numbers and 

discriminations. The “Intention” or “Mano-vijnana” also makes 

discriminations, and it is the sixth consciousness. It is relatively turbid, 

while the seventh and eighth consciousnesses are relatively more pure. 

There are eight kinds of consciousness: eye, ear, nose, tongue, body, 

mind, klista-mano-vijnana, and alaya-vijnana. Fundamentally speaking, 

consciousness is not of eight kinds, although there are eight kinds in 

name. We could say there is a single headquarters with eight 

departments under it. Although there are eight departments, they are 

controlled by just one single headquarters. “Vijnana” is a Sanskrit term 

generally translated as “consciousness.” This is the act of distinguishing 

or discerning including understanding, comprehending, recognizing, 

intelligence, knowledge. There are eight consciousnesses. The first 
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five arise as a result of the interaction of the five sense organs (eye, 

ear, nose, tongue, and mind) and the five dusts (Gunas). The sixth 

consciousness comes into play, all kinds of feelings, opinions and 

judgments will be formed (the one that does all the differentiating). 

The seventh consciousness (Vijnana) is the center of ego. The eighth 

consiousness is the Alayagarbha (a laïi da), the storehouse of 

consciousness, or the storehouse of all deeds or actions (karmas), 

whether they are good, bad or neutral. “Vijnana” also means cognition, 

discrimination, consciousness, but as any one of these does not cover 

the whole sense contained in Vijnana. Relative knowledge. This term 

is usually used as contrasted to Jnana in purely intellectual sense. 

Jnana is transcendental knowledge dealing with such subjects as 

immortality, non-relativity, the unattained, etc., whereas Vijnana is 

attached to duality of things. In short, once practitioners thoroughly 

understand that consciousness means the art of distinguishing, or 

perceiving, or recognizing, discerning, understanding, comprehending, 

distinction, intelligence, knowledge, learning, it is interpreted as the 

“mind,” mental discernment, perception, in contrast with the object 

discerned, then practitioners can easily cultivate the consciounesses. 

Finally, practitioners should always remember that consciousnesses are 

not an intellectual concept, nor are they another thought to played with 

in our mind. They are states of mind, specific qualities of 

consciousnesses or awarenesses to be attained through cultivation. In 

order to cultivate from our consciousnesses to the unconscious, we 

have to exert a great deal of effort to cultivate on them. Especially, we 

have to train our mind and transform our basic attitude towards others. 

Unconscious is a very important term in Zen. Unconscious refers to 

a state of mind in which the person is not aware of his inner 

experiences; if he were totally unaware of all experiences, including 

sensory ones, he would be precisely like a person who is unconscious. 

Saying that the person is conscious of certain affects, etc., means he is 

conscious as far as these affects are concerned; saying that certain 

affects are unconscious means that he is unconscious as far as these 

contents are concerned. We must remember that “unconscious” does 

not refer to the absence of any impulse, feeling, desire, fear, etc., but 

only to the absence of awareness of these impulses. Quite different 

from the use of conscious and unconscious in the functional sense just 



 703 

described is another use in which one refers to certain localities in the 

person and to certain contents connected with these localities. This is 

usually the case if the word “the conscious” and “the unconscious” are 

used. Here “the conscious” is one part of the personality, with specific 

contents, and “the unconscious” is another part of the personality, with 

other specific contents. 

The unconscious in its Zen sense is, no doubt, the mysterious, the 

unknown, and for that reason unscientific or ante-scientific. But this 

does not mean that it is beyond the reach of our consciousness and 

something we have nothing to do with. In fact it is, on the contrary, the 

most intimate thing to us, and it is just because of this intimacy that it is 

difficult to take hold of, in the same way as the eye cannot see itself. 

To become, therefore, conscious of the unconscious requires a special 

training the part of consciousness. Etiologically speaking, 

consciousness was awakened from the unconscious sometime in the 

course of evolution. Nature works its way unconscious of itself, and the 

conscious man comes out of it. Consciousness is a leap, but the leap 

cannot mean a disconnection in its physical sense. For consciousness is 

in constant, uninterrupted communion with the unconscious. Indeed, 

without the later the former could not function; it would lose its basis of 

operation. This is the reason why Zen declares that the Tao is “One’s 

everyday mind.” By Tao, Zen of course means the unconscious, which 

works all the time in our consciousness. For example, when hungry, 

one eats; when tired, one takes a rest; when sleepy, one sleeps, etc. If 

this is the unconscious that Zen talks about as something highly 

mysterious and of the greatest value in human life as the transforming 

agent, we cannot help doubting it. All those “unconscious” deeds have 

long been relegated to our instinctive reflexive domain of 

consciousness in accordance with the principle of mental moderation.  
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Phuï Luïc AA 

Appendix AA 

 

Taâm Thöùc Khoâng Phaûi Laø Phaät,  

Trí Naêng Khoâng Phaûi Laø Ñöôøng Ñi 

 

Thieàn toâng coù moät aån duï ñöôïc öa thích: ñeå chæ maët traêng, caàn phaûi 

duøng ñeán ngoùn tay, nhöng khoå cho nhöõng ai laàm töôûng ngoùn tay laø maët 

traêng. Ñeå mang caù veà nhaø, caùi roã ñöôïc hoan ngheânh, nhöng khi caù ñaõ 

ñöôïc doïn leân baøn, côù sao mình coøn baän taâm ñeán caùi roã? Söï vieäc laø nhö 

vaäy vaø chuùng ta haõy naém chaéc laáy noù neáu khoâng noù seõ vuoäc maát. Ñaây 

laø ñieàu maø Thieàn ñeà nghò chuùng ta laøm. Trong boä Thieàn Luaän, Thieàn 

sö Linh Moäc Ñaïi Chuyeát Trinh Thaùi Lang vieát: “Laøm theá naøo Thieàn 

giaûi quyeát vaán ñeà cuûa caùc vaán ñeà? Giaûi phaùp ñaàu tieân maø Thieàn ñöa ra 

laø nhìn thaúng vaøo nhöõng söï kieän traûi nghieäm cuûa töøng caù nhaân, chöù 

khoâng döïa vaøo tri thöùc qua saùch vôû. Baûn theå cuûa con ngöôøi, nôi ñang 

dieãn ra moät ñaáu tranh döõ doäi giöõa caùi höõu haïn vaø voâ haïn, phaûi ñöôïc 

naém baét bôûi moät naêng löïc cao hôn trí naêng cuûa con ngöôøi. Vì Thieàn noùi 

raèng chính trí naêng tröôùc heát ñaõ ñöa ra caâu hoûi maø chính noù khoâng giaûi 

ñaùp ñöôïc, vaø vì vaäy caàn phaûi gaït noù sang moät beân ñeå nhöôøng choã cho 

moät caùi gì cao hôn vaø saùng suûa hôn. Vì trí naêng coù moät phaåm tính kyø laï 

laø phaù maát söï tónh laëng. Daàu noù khôûi leân nhöõng caâu hoûi ñuû ñeå khuaáy 

ñoäng söï thanh tònh trong taâm, thöôøng thì noù laïi khoâng theå ñöa ra ñöôïc 

moät giaûi ñaùp thoûa ñaùng naøo. Thieàn toâng sôï caùi gì ñoù phaùt sanh töø 

khoaûng chen giöõa söï vieäc vaø chuùng ta. Theo Thieàn toâng, trong chính söï 

vieäc, khoâng coù ñaáu tranh nhö giöõa höõu haïn vaø voâ haïn, giöõa theå xaùc vaø 

tinh thaàn. Nhöõng phaân bieät vu vô aáy ñöôïc bòa ra bôûi trí naêng chæ vì lôïi 

laïc cho chính noù. Nhöõng ngöôøi quaù xem troïng nhöõng phaân bieät aáy hoaëc 

coá gaéng nhaän ra nhöõng phaân bieät aáy trong töøng söï vieäc cuûa cuoäc soáng 

laø nhöõng ngöôøi laàm töôûng ngoùn tay laø maët traêng. Khi ñoùi, chuùng ta aên; 

khi buoàn nguû, chuùng ta naèm xuoáng. Coù caàn baän taâm phaân bieät höõu haïn 

vaø voâ haïn trong nhöõng chuyeän aáy chaêng? Töï chuùng ta, vaø töï moãi ngöôøi 

chuùng ta, chuùng ta khoâng ñuû cho mình hay sao? Cuoäc soáng thöïc soáng 

cuûa chuùng ta laø ñuû. Chæ ñeán khi trí naêng raày raø xen vaøo vaø coá gaéng gieát 

cheát cuoäc soáng thì chuùng ta môùi thoâi soáng vaø töôûng töôïng ra mình bò 

thieáu moät caùi gì ñoù.” Theo Caûnh Ñöùc Truyeàn Ñaêng Luïc, quyeån VIII, 
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Thieàn Sö Nam Tuyeàn Phoå Nguyeän (748-834 or 749-835) coøn noåi tieáng 

veà nhöõng chaâm ngoân sinh ñoäng vaø nhöõng thuaät ngöõ traùi nghòch ñöôïc 

oâng duøng ñeå ñaøo taïo ñeä töû. Coù luùc oâng tuyeân boá coù veû ñi ngöôïc laïi vôùi 

thaày Maõ Toå cuûa mình nhö trong Voâ Moân Quan 34: “Taâm thöùc khoâng 

phaûi laø Phaät; nhaän thöùc khoâng phaûi laø ñöôøng ñi.” Thieàn sö Voâ Moân 

Hueä Khai ñaõ ñöa ra lôøi bình: “Laõo Nam Tuyeàn thieät laø giaø khoâng bieát 

theïn. Môùi môû mieäng hoâi, thoùi nhaø ñaõ loä. Tuy nhö vaäy, keû bieát ôn cuõng 

ít.” Roài Thieàn sö Voâ Moân laïi tuïng baøi keä: 

       “Thieân tình nhaät ñaàu xuaát, 

         Vuõ haï ñòa thöôïng thaáp. 

         Taän tình ñoâ thuyeát lieãu, 

         Chæ khuûng tín baát caäp.”  

(Maây quang, vaàng nhaät chieáu. Möa xuoáng, töôùi öôùt ñaát. Heát loøng 

noùi toaït ra. Sôï ngöôøi khoâng tin hieåu).  

 

Consciousness Is Not the Buddha,  

The Intellect Is Not the Way 

 

Zen favorite analogy is: to point at the moon a finger is needed, but 

woe to those who take the finger for the moon; a basket is welcome to 

carry our fish home, but when the fish are safely on the table why 

should we eternally bother ourselves with the basket? Here stand the 

fact, and let us grasp it with the naked hands lest it should slip away. 

This is what Zen proposes to do. In Essays in Zen Buddhism, Zen 

Master D. T. Suzuki wrote: “How does Zen solve the problem of 

problems? In the first place, Zen proposes its solution by directly 

appealing to facts of personal experience and not to book-knowledge. 

The nature of one's own being where apparently rages the struggle 

between the finite and the infinite is to be grasped by a higher faculty 

than the intellect. For Zen says it is the latter that first made us raise 

the question which it could not answer by itself, and that therefore it is 

to be put aside to make room for something higher and more 

enlightening. For the intellect has a peculiarly disquieting quality in it. 

Though it raises questions enough to disturb the serenity of the mind, it 

is too frequently unable to give satisfactory answers to them. Zen 

abhors anything coming between the fact and ourselves. According to 

Zen there is no struggle in the fact itself such as between the finite and 
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the infinite, between the flesh and the spirit. These are idle distinctions 

fictitiously designed by the intellect for its own interest. Those who 

take them too seriously or those who try to read them into the very fact 

of life are those who take the finger for the moon. When we are hungry 

we eat; when we are sleepy we lay ourselves down; and where does 

the infinite or the finite come in here? Are not we complete in 

ourselves and each in himself? Life as it is lived suffices. It is only 

when the disquietting intellect steps in and tries to murder it that we 

stop to live and imagine ourselves to be short of or in something.” 

According to the Records of the Transmission of the Lamp (Ch’uan-

Teng-Lu), Volume VIII, Nan-Ch’uan was famous for his vivid 

expressions and paradoxical pronouncements in the course of Zen 

training, come a number of much-cited Zen sayings. Thus, in apparent 

contradiction of his master Ma-Tsu, such as in Wu-Men-Kuan 34, 

“Consciousness is not Buddha, knowledge is not the way.” Zen master 

Wu-Men Hui-K'ai commented: “I must say that Nan-Ch'uan got old and 

knew no shame. He opened his stinking mouth a bit and revealed the 

family disgrace. Only a few can acknowledge his great kindness.” 

Then Zen master Wu-Men recited a verse: 

  “The sky clears, the sun shines brightly; 

    Rain falls, earth gets wet. 

    He fully opens his heart and expounds the who secret; 

    But I fear he is little appreciated.”  
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