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Lôøi Ñaàu Saùch 

 

Duy Thöùc Toâng laø moät trong nhöõng tröôøng phaùi chính cuûa truyeàn 

thoáng Ñaïi thöøa ñöôïc saùng laäp vaøo theá kyû thöù tö bôûi ngaøi Voâ Tröôùc, 

nhaán maïnh taát caû moïi thöù ñeàu laø nhöõng bieán coá cuûa taâm. Duy Thöùc 

Toâng coøn ñöôïc goïi laø Duy Thöùc Gia hay Phaùp Töôùng toâng. Noùi veà söï 

phaùt trieån cuûa Duy Thöùc Toâng taïi AÁn Ñoä, sau khi trôû veà vôùi Ñaïi Thöøa, 

Theá Thaân ñaõ heä thoáng hoùa caùc quan ñieåm trieát hoïc cuûa Du Giaø Toâng, 

ñaõ quy ñònh chuû ñieåm cuûa toâng naày laø “Duy Thöùc,” ñaët söï hieän höõu cuûa 

taát caû ngoaïi giôùi nôi thöùc. Noùi taét laø chæ coù thöùc hieän höõu. Treân phöông 

dieän theå taùnh luaän, toâng naày ñöùng giöõa caùc toâng phaùi chaáp “Höõu” vaø 

chaáp “Voâ.” Noù khoâng chaáp vaøo hoïc thuyeát taát caû moïi söï theå ñeàu hieän 

höõu, vì quan nieäm raèng khoâng coù gì ngoaøi taùc ñoäng cuûa taâm, cuõng 

khoâng chaáp vaøo hoïc thuyeát chaúng coù gì hieän höõu, vì quaû quyeát raèng coù 

söï hieän höõu cuûa caùc thöùc. Toâng naày hoaøn toaøn taùn ñoàng hoïc thuyeát 

“Trung Ñaïo,” khoâng bao giôø ñi ñeán cöïc ñoan cuûa chuû tröông “höõu 

luaän” cuõng nhö “voâ luaän.” Nhö vaäy toâng naày coù theå ñöôïc meänh danh laø 

“Duy Taâm Thöïc Taïi Luaän” hay “Thöùc Taâm Luaän.” Danh hieäu chính 

thöùc cuûa noù laø “Duy Thöùc,” hay Taùnh Töôùng Hoïc, khaûo cöùu veà baûn 

taùnh vaø söï töôùng cuûa caùc phaùp. 

Du giaø toâng laø moät tröôøng phaùi tö töôûng khaùc, coù lieân quan maät 

thieát vôùi Trung Quaùn; tuy nhieân, aûnh höôûng cuûa trieát hoïc Du Giaø 

Sankhya thaáy roõ trong Duy Thöùc toâng do ngaøi Voâ Tröôùc thaønh laäp vaøo 

khoaûng naêm 400 sau Taây lòch, ñaët giaûi thoaùt treân söï quaùn töôûng noäi 

quaùn ñöôïc goïi laø pheùp Du Giaø. Caùc luaän sö noåi tieáng cuûa tröôøng phaùi 

naày laø Voâ Tröôùc vaø Theá Thaân vaøo theá kyû thöù tö, An Hueä vaø Traàn Na 

vaøo theá kyû thöù naêm, Phaùp Trì vaø Phaùp Xöùng vaøo theá kyû thöù baûy, Tòch 

Hoä vaø Lieân Hoa Giôùi vaøo theá kyû thöù taùm, vaân vaân tieáp tuïc söï nghieäp 

cuûa ngöôøi saùng laäp baèng nhöõng taùc phaåm cuûa hoï vaø ñaõ ñöa tröôøng phaùi 

naày ñeán moät trình ñoä cao. Tröôøng phaùi naày ñaït ñeán ñænh cao aûnh höôûng 

trong thôøi kyø cuûa Voâ Tröôùc vaø Theá Thaân. Töôûng cuõng neân ghi nhaän 

raèng chính Voâ Tröôùc vaø Theá Thaân ñaõ bieân soaïn vaø Giôùi Hieàn ñaõ hoaøn 

chænh giaùo thuyeát Duy Thöùc Toâng nhö chuùng ta ñang coù hieän nay. Teân 

goïi Du Giaø Haønh Toâng laø do Voâ Tröôùc ñaët, coøn teân Duy Thöùc thì ñöôïc 

Theá Thaân xöû duïng.   
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Boä Du Giaø Sö Ñòa Luaän nhaán maïnh raèng khoâng coù gì ngoaøi yù thöùc 

vaø yù thöùc laø thöïc taïi cuoái cuøng. Toùm laïi, tröôøng phaùi naày daïy cho ngöôøi 

ta chuû nghóa duy taâm chuû quan, nghóa laø chæ coù yù töôûng laø coù thaät. Boä 

Du Giaø Sö Ñòa Luaän cho thaáy roõ khía caïnh thöïc haønh cuûa trieát lyù naày, 

coøn teân Duy Thöùc (Vijnanavada) laøm noåi baäc caùc ñaëc ñieåm lyù thuyeát 

kinh Laêng Giaø (Lankavatara Sutra), moät cuoán saùch quan troïng cuûa 

tröôøng  phaùi naày, cho raèng chæ coù taâm yù (cittamatra) laø coù thöïc, coøn 

nhöõng vaät theå beân ngoaøi thì khoâng. Nhöõng vaät theå naày khoâng coù thöïc, 

chuùng nhö laø moäng mô aûo aûnh. Taâm yù ôû ñaây khaùc vôùi A Laïi Da thöùc, 

voán chæ laø kho chöùa ñöïng yù thöùc, taïo ñoái töôïng cho söï ñoái ngaãu chuû theå 

vaø ñoái töôïng. Veà sau naøy coù boä saùch giaûi thích vaø pheâ bình boä Du Giaø 

Sö Ñòa Luaän (Du Giaø Sö Ñòa Luaän Thích), do ngaøi Toái Thaéng Töû Boà 

Taùt soaïn, ngaøi Huyeàn Trang dòch sang Hoa ngöõ. Noùi toùm laïi, taïi AÁn Ñoä, 

toâng phaùi Duy Thöùc 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 Thieân 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. 

Trong Phaät giaùo, giaùo lyù Duy Thöùc hay giaùo lyù Du Giaø cho raèng chæ 

coù duy thöùc beân trong laø thöïc höõu chöù khoâng phaûi laø nhöõng vaät theå beân 

ngoaøi. Cuøng theá aáy, giaùo thuyeát Phaùp Töôùng toâng (Duy Thöùc Gia) cho 

raèng baûn chaát toái haäu cuûa taát caû moïi thöù ñeàu laø taâm. Gioáng nhö yù nieäm 

Duy Thöùc trong Kinh Laêng Giaø, 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). Giaùo thuyeát Duy Thöùc 

cho raèng vaïn söï vaïn vaät hay caùc phaùp höõu vi ñeàu töø duyeân maø khôûi leân, 

chöù khoâng coù töï taùnh. 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 
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cuûa noù laïi gaén lieàn vôùi thuyeát Nhaân Duyeân trong giaùo thuyeát Phaät Giaùo. 

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.  

Quyeån saùch nhoû coù töïa ñeà “Duy Thöùc Hoïc Yeáu Löôïc” naøy khoâng 

phaûi laø moät nghieân cöùu thaâm saâu veà trieát thuyeát Duy Thöùc cuûa Phaät 

Giaùo, maø noù chæ trình baøy yeáu löôïc veà giaùo lyù Duy Thöùc, moät trong 

nhöõng giaùo thuyeát coát loõi cuûa ñaïo Phaät. Phaät töû chaân thuaàn neân luoân 

nhôù raèng tu taäp chæ coù hieäu quaû khi chuùng ta chòu aùp duïng nhöõng lôøi 

Phaät daïy veà taâm thöùc cuõng nhö vai troø cuûa noù trong tu taäp haèng ngaøy. 

Ñoàng thôøi aùp duïng nhöõng lôøi daïy naày vaøo vieäc thöïc taäp nhöõng baøi taäp 

coù lôïi ích ñöôïc lieân keát vôùi nhöõng maãu möïc ñaõ ñöôïc thieát laäp trong 

cuoäc soáng haèng ngaøy cuûa mình, laøm cho ñôøi soáng cuûa chuùng ta trôû neân 

yeân bình, tænh thöùc vaø haïnh phuùc hôn. Ñoái vôùi ngöôøi Phaät töû thuaàn 

thaønh, moät khi ñaõ quyeát ñònh böôùc chaân vaøo con ñöôøng tu taäp phaûi kieân 

trì khoâng thoái chuyeån; töøng böôùc moät, phaûi coá gaéng heát söùc mình ñeå taïo 

ra moät caáu keát vöõng chaéc cuûa söï bình an, tænh thöùc vaø haïnh phuùc moãi 

ngaøy. Laâu daàn, söï vieäc naøy seõ giuùp mình coù nhöõng thoùi quen khieán cho 

cuoäc soáng cuûa mình ngaøy caøng toát ñeïp hôn. Maø thaät vaäy, moät khi chuùng 

ta ñaõ coù ñöôïc nhöõng thoùi quen naøy, chuùng seõ trôû thaønh nhöõng thoùi quen 

töï nhieân. Moät khi söï tu taäp ñaõ ñöôïc ñöa vaøo ñôøi soáng haèng ngaøy, thì 

chuùng ta seõ luoân soáng vôùi chuùng. Phaät töû thuaàn thaønh cuõng 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 
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maïo muoäi bieân soaïn boä “Duy Thöùc Hoïc Yeáu Löôïc” song ngöõ Vieät Anh 

nhaèm giôùi thieäu giaùo lyù Duy Thöùc cuûa 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, tænh thöùc vaø haïnh phuùc.  

 

Caån Ñeà, 

Thieän Phuùc    
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Preface 

 

The Vijnanavada  or the School of Consciousness-Only is one of 

the major schools in the Mahayana tradition founded in the fourth 

century by Asanga that emphasized everything is mental events. It is 

also called the Dharmalaksana. Talking of the development of the 

Vijnanavada in India, Vasubandhu, when he was converted to 

Mahayana by his brother and succeeded in the systematizing the 

philosophical views of the Yogacara School, designated the tenet of 

the school as Mere Ideation (Vijnaptimatra), attributing the existence 

of all the outer world to inner ideation. In short, holding that nothing 

but ideation exists. As to ontology this school stands  between the 

realistic and nihilistic schools, given  above. It adheres neither to the 

doctrine that all things exist, because it takes the view that nothing 

outside the mind (mental activity) exists, nor to the doctrine that 

nothing exists, because it asserts that ideations do exist. It firmly 

adheres to the doctrine of the mean, neither going to the extreme of the 

theory of existence nor to that of non-existence. This school can, 

therefore, be called the “ideal-realism” or “Ideation Theory.” The 

academic name of this school is “Mere Ideation,” or Vijnaptimatra 

(Ideation Only), a study of Nature and Characteristics of dharmas or 

elements.  

Yogacara is another school of thought, closely connected with with 

the Madhyamikas; however, the influence of the Samkhya-Yoga 

philosophy shows itself in the Yogacara school, founded about 400 

A.D. by Asanga, which relied for salvation in introspective meditation 

known as Yoga. Noted teachers in the school such as Asanga and 

Vasubandhu in the fourth century, Sthiramti and Dinnaga in the fifth 

century, Dharmapala and Dharmakirti in the seventh century, 

Santaraksita and Kamalasila in the eighth century, etc. These famous 

monks continued the work of the founder by their writings and raised 

the school to a high level. The school reached its summit of its power 

and influence in the days of Asanga and Vasubandhu. It should be 

noted that Asanga and Vasubandhu themselves composed and Chieh-

Hsien perfected the teachings of the Vijnaptimatra as we currently 
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have nowadays. The appellation Yogacara was given by Asanga, while 

the term Vijnanavada was used by Vasubandhu.  

The Yogacaryabhumi sastra emphasized the practice of meditation 

(yoga) as the most effective method for the attainment of the highest 

truth or bodhi. All the ten stages of spiritual progress (dasa bhumi) of 

Bodhisattvahood had to be passed through before bodhi could be 

attained. The Yogacaryabhumi sastra also emphasized the Vijnanavada 

on account of the fact that it holds nothing but consciousness 

(vijnaptimatra) to be the ultimate reality. In short, it teaches subjective 

idealism, or that thought alone is real. The Yogacaryabhumi sastra 

brings out the practical side of philosophy, while the Vijnanavada 

brings out its speculative features. The Lankavatara Sutra, an important 

work of this school, maintains that only the mind (cittamatra) is real, 

while external objects are not. They are unreal like dreams, mirages 

and ‘sky-flowers.’ Cittamatra, in this case, is different from 

alayavijnana which is the repository of consciousness underlying the 

subject-object duality. Later, a commentary on the Yogacaryabhmi-

sastra, composed by Jinaputra, translated into Chinese by Hsuan-Tsang. 

In short, in India, two famous monks named Wu-Ch’o (Asanga) and 

T’ien-Ts’in (Vasubandhu) 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.  

In Buddhism, the doctrine of consciousness or the doctrine of the 

Yogacaras considers that only intelligence has reality, not the objects 

exterior to us. In the same manner, teachings of the Dharmalaksana 

sect also hold that all is mind in its ultimate nature. Similar to the 

concept of “Only Mind,” or “Only Consciousness” in the Lankavatara 

Sutra, the theory that the only reality is mental, that of the mind. 

Nothing exists apart from mind. Teachings of the Vijnaptimatra 

considers that everything arises from conditions and not being 

spontaneous and self-contained has no separate and independent 

nature. The doctrine of Idealism School concerns chiefly with the facts 
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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 

binds closely to the general law of causation in Buddhist teachings. 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.  

This little book titled “Essential Summaries of the Studies of the 

Vijnaptimatra” is not a profound philosiphical study of the theory of 

Mind-Only in Buddhism, but a book that briefly points out essential 

summaries of the Studies of the Vijnaptimatra, one of the core 

Buddhist teachings. Devout Buddhists should always remember that 

cultivation is only effective when we actually apply the Buddha's 

teachings on mind and consciousnesses as well as their roles in daily 

cultivation. At the same time apply these teachings into practicing 

well-being exercises that are linked to established daily life patterns, 

makes our lives more peaceful, mindful, and happier. For devout 

Buddhists, once you make up your mind to enter the path of cultivation, 

should persevere and never have the intention of retreat; step by step, 

you should try your best to set a strong foundation on calmness, 

mindfulness and happiness. Over the times, this will help us form habits 

which make our life better and better. In fact, once we have these 

habits, they will become our natural habits. Once they become 

integrated in our lifestyle, we will always live with them. Devout 

Buddhists should also 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 
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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 

“Essential Summaries of the Studies of the Vijnaptimatra” in 

Vietnamese and English to introduce general and basic teachings of the 

Vijnaptimatra 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, mindfulness and happiness. 

 

Respectfully, 

Thieän Phuùc 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 733 

6 

 

 

 

 

 

 

Phaàn Saùu-II 

 Duy Thöùc Hoïc 

Yeáu Löôïc 

 

 

 

Part Six-II 

Essential Summaries of  

the Consciousness-Only  

 

 

 

 

 

 

 

 

 



 734 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 735 

Chöông Saùu Möôi  

Chapter Sixty 

 

Töù Ñaïi Phieàn Naõo 

 

Phieàn naõo bao goàm nhöõng lo toan traàn tuïc, nhuïc duïc, ñam meâ, öôùc 

muoán xaáu xa, khoå ñau vaø ñôùn ñau töø caùi nhìn sai laàm veà theá giôùi. 

Trong boán ñaïi nguyeän, haønh giaû tu thieàn nguyeän trieät tieâu nhöõng ñam 

meâ laøm trôû ngaïi söï thaønh ñaït ñaïi giaùc. Phieàn naõo cuõng coù nghóa laø noãi 

ñau ñôùn, öu phieàn, khoå sôû hay tai aùch. Con ñöôøng cuûa caùm doã vaø duïc 

voïng sanh ra aùc nghieäp (ñaây chính laø khoå ñau vaø aûo töôûng cuûa cuoäc 

soáng), laø nhaân cho chuùng sanh laên troâi trong luaân hoài sanh töû, cuõng nhö 

ngaên trôû giaùc ngoä. Muoán giaùc ngoä tröôùc tieân con ngöôøi phaûi coá gaéng 

thanh loïc taát caû nhöõng nhô baån naày baèng caùch thöôøng xuyeân tu taäp 

thieàn ñònh. Coù boán thöù phieàn naõo caên baûn. Boán thöù naày ñöôïc xem laø 

nhöõng phieàn naõo caên baûn baét nguoàn töø kieán giaûi cho raèng thöïc söï coù 

moät baûn theå ñöôïc goïi laø ngaõ-linh hoàn thöôøng haèng. Thöù Nhaát Laø Ngaõ 

Kieán: Tin vaøo söï hieän höõu cuûa moät ngaõ theå: i) Höõu Thaân Kieán: Tin 

töôûng vaøo söï hieän höõu cuûa moät ngaõ theå (caùi toâi). ii) Thaân Kieán:Taø kieán 

cho raèng thaân töù ñaïi do nguõ uaån hôïp thaønh maø cho laø thöïc, laø thöôøng 

truï coá ñònh. iii) YÙ töôûng veà moät caùi ngaõ, moät trong tam keát. Coù hai caùch 

maø ngöôøi ta coù theå ñi ñeán caùi quan nieäm cho raèng coù söï hieän höõu thöïc 

söï cuûa moät caùi ngaõ, moät laø söï töôûng töôïng chuû quan, hai laø quan nieäm 

khaùch quan veà thöïc tính. iv) Töôûng raèng caùi ngaõ cuûa chính mình laø lôùn 

nhaát vaø laø taùi saûn quí baùu nhaát:Tin raèng caùi ta laø lôùn nhaát vaø vò ñaïi 

nhaát, neân muïc haï voâ nhaân. Chæ coù caùi ta laø quyù baùu nhöùt maø thoâi, ngöôøi 

khaùc khoâng ñaùng keå. Mình tìm ñuû caùch ñeå chaø ñaïp hay möu haïi ngöôøi 

khaùc. v) Cho raèng coù moät caùi ngaõ thöôøng haèng. Trong Töù Dieäu Ñeá, 

Phaät daïy raèng chaáp ngaõ laø nguyeân nhaân caên baûn cuûa khoå ñau; töø chaáp 

tröôùc sanh ra buoàn khoå; töø buoàn khoå sanh ra sôï seät. Ai hoaøn toaøn thoaùt 

khoûi chaáp tröôùc, keû ñoù khoâng coøn buoàn khoå vaø raát ít lo aâu. Neáu baïn 

khoâng coøn chaáp tröôùc, dó nhieân laø baïn ñaõ giaûi thoaùt. Thöù Nhì Laø Ngaõ 

Si: Söï meâ muoäi veà caùi ngaõ; tin töôûng quaøng xieâng vaøo caùi thöïc ngaõ. 

Ngaõ si laø caùi ‘Ngaõ’ gaây ra bôûi voâ minh. Thöù Ba Laø Ngaõ Maïn: Kieâu 

maïn veà caùi ngaõ (söï kieâu haõnh cuûa töï ngaõ). Ngaõ maïn laø caäy vaøo caùi ta 

maø khinh maïn hay kieâu ngaïo ngöôøi khaùc. Ngaõ maïn coøn laø tính töï cao 
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töï ñaïi cuûa caùi ta. Ngaõ maïn laø taø kieán veà caùi ngaõ baát töû vaø thöôøng haèng. 

Thöù Tö Laø Ngaõ AÙi: Ngaõ aùi laø töï yeâu thöông mình. Yeâu caùi ta, yeâu hay 

chaáp vaøo thöïc ngaõ, khôûi leân vôùi thöùc thöù taùm. Töï thöông chæ coù mình, 

do ñoù maø gaây ra khoå ñau phieàn naõo. Chö Phaät ñoaïn dieät “töï aùi” neân 

chöùng ñaéc nieát baøn. 

 

Four Fundamental Evil Passions 

 

Afflictions (disturbing emotions) include worldly cares, sensual 

desire, passions, unfortunate longings, suffering, pain that arise out of a 

deluded view of the world. In the four great vows, an adherent of Zen 

vows to eliminate these passions which obstruct the path to the 

attainment of enlightenment. Affliction also means suffering (pain), 

sorrow, distress, or calamity. Affliction includes delusion, moral faults, 

passions, and wrong belief. The way of temptation or passion which 

produces bad karma (life’s distress and delusion), cause one to wander 

in the samsara and hinder one from reaching enlightenment. In order to 

attain enlightenment, the number one priority is to eliminate these 

defilements by practicing meditation on a regular basis. There are four 

fundamental evil passions. These four are regarded as the fundamental 

evil passions originating from the view that there is really an eternal 

substance known as ego-soul. First, Atmadrishti (skt): The belief in the 

existence of an ego-substance. i) Believing in the existence of an ego-

substance (holding to the idea of the existence of a permanent ego).  ii) 

View of there is a real and permanent body: False view that every man 

has a permanent lord within; wrong view on the existence of a 

permanent ego. The erroneous doctrine that the ego or self composed 

of the temporary five skandhas, is a reality and permanent. iii) Thought 

of an ego, one of the three knots. There are two ways in which one 

comes to conceive the real existence of an ego, the one is subjective 

imagination and the other the objective conception of reality. iv) 

Believe that our self is our greatest and most precious possession in a 

nix in our eyes. We try by all means to satisfy to our self, irrespective 

of others’ interest of rights. v) Holding to the idea of the existence of a 

permanent ego. In the Four Noble Truth, Sakyamuni Buddha taught 

that “attachment to self” is the root cause of suffering. From attachment 
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springs grief; from grief springs fear. For him who is wholly free from 

attachment, there is no grief and much less fear. If you don’t have 

attachments, naturally you are liberated. Second, Atmamoha (skt): 

Ignorance about the ego; confused by the belief in the reality of the 

ego. Atmamoha is ignorance in regard to the ego or delusion of the 

Ignorance in the ego. Third, Atmamana (skt): Conceit about the ego. 

Conceit about the ego or conceit about the self-superiority, self-

sufficiency, or the pride of self.   Pride of self means exalting self and 

depreciating others, or self-intoxication or pride of self. Pride of self 

also means ego-conceit or egotism. Pride of self means false belief of 

individuality; that the self contains some immortal and unchanging 

faculty or soul. Fourth, Atmasukha (skt): Self-love or attachment to 

the ego. Self-love; the love of or attachment to the ego, arising with the 

eighth vijnana. Cause of all pursuit or seeking, which in turn causes all 

sufferings. All Buddhas put away self-love and all pursuit, or seeking, 

such elimination being nirvana. 
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Chöông Saùu Möôi Moát 

Chapter Sixty-One 

 

Saùu Phieàn Naõo Lôùn 

Trong Giaùo Thuyeát Duy Thöùc 

 

I. Toång Quan Veà Caên Baûn Phieàn Naõo: 

Phieàn naõo laø con ñöôøng cuûa caùm doã vaø duïc voïng sanh ra aùc nghieäp 

(ñaây chính laø khoå ñau vaø aûo töôûng cuûa cuoäc soáng), laø nhaân cho chuùng 

sanh laên troâi trong luaân hoài sanh töû, cuõng nhö ngaên trôû giaùc ngoä. Tuy 

nhieân, theo Phaät giaùo Ñaïi thöøa, ñaëc bieät laø toâng Thieân Thai, phieàn naõo 

vaø boà ñeà laø hai maët cuûa ñoàng tieàn, khoâng theå taùch rôøi caùi naày ra khoûi 

caùi kia. Khi chuùng ta nhaän bieát raèng phieàn naõo khoâng coù töï taùnh, chuùng 

ta seõ khoâng vöôùng maéc vaøo baát cöù thöù gì vaø ngay töùc khaéc, phieàn naõo 

ñaõ bieán thaønh Boà ñeà (khi bieát voâ minh traàn lao töùc laø boà ñeà, thì khoâng 

coøn coù taäp ñeå maø ñoaïn; sinh töû töùc nieát baøn, nhö theá khoâng coù dieät ñeå 

maø chöùng). Phaïn ngöõ “Agantu-klesa” coù nghóa laø khaùch traàn. Haõy giaûi 

nghóa töøng chöõ cho “Khaùch traàn”. Theo Phaät giaùo, phieàn naõo laø khaùch, 

vì phieàn naõo khoâng phaûi voán coù cuûa taâm taùnh, nhöng do meâ laàm maø 

noåi daäy, neân goïi laø khaùch. Cuõng theo Phaät giaùo, phieàn naõo laø buïi traàn 

vì phieàn naõo coù coâng naêng laøm nhô baån taâm taùnh neân goïi laø traàn. 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 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. Töø “Klesa” nghóa ñen laø söï ñau ñôùn, 

buïi baäm beân ngoaøi, noãi khoå ñau, hay moät caùi gì gaây ñau ñôùn, vaø ñöôïc 

dòch laø phieàn naõo. Vì khoâng coù gì gaây ñau ñôùn taâm linh baèng nhöõng 

ham muoán vaø ñam meâ xaáu xa ích kyû, neân “Agantuklesa coøn ñöôïc dòch 

laø phieàn naõo. “Klesa” theo Phaïn ngöõ coù nghóa laø “Söû”, laø teân khaùc cuûa 

phieàn naõo hay nhöõng lo aâu theá gian, daãn ñeán luaân hoài sanh töû. Chuùng 

laø nhöõng trôû ngaïi nhö ham muoán, thuø gheùt, cao ngaïo, nghi ngôø, taø kieán, 
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vaân vaân, daãn ñeán nhöõng haäu quaû khoå ñau trong töông lai taùi sanh, vì 

chuùng laø nhöõng söù giaû bò nghieäp löïc sai khieán. Klesa coøn coù nghóa laø 

“nhöõng yeáu toá laøm oâ nhieãm taâm,” khieán cho chuùng sanh laøm nhöõng 

vieäc voâ ñaïo ñöùc, taïo neân nghieäp quaû. Klesa coøn coù nghóa laø oâ nhieãm 

hay tai hoïa, chæ taát caû nhöõng nhô baån laøm roái loaïn tinh thaàn, cô sôû cuûa 

baát thieän, cuõng nhö gaén lieàn con ngöôøi vaøo chu kyø sanh töû. Ngöôøi ta 

coøn goïi chuùng laø khaùt voïng cuûa Ma vöông. Muoán giaùc ngoä tröôùc tieân 

con ngöôøi phaûi coá gaéng thanh loïc taát caû nhöõng nhô baån naày baèng caùch 

thöôøng xuyeân tu taäp thieàn ñònh. Phieàn naõo coøn laø nhöõng traïo cöû hay hoái 

quaù, moät baát lôïi khaùc gaây khoù khaên cho tieán boä taâm linh. Khi taâm trôû 

neân baát an, gioáng nhö baày ong ñang xoân xao trong toå laéc lö, khoâng theå 

naøo taäp trung ñöôïc. Söï böùc röùc naày cuûa taâm laøm caûn trôû söï an tònh vaø 

laøm taéc ngheõn con ñöôùng höôùng thöôïng. Taâm lo aâu chæ laø söï tai haïi. 

Khi moät ngöôøi lo aâu veà chuyeän naày hay chuyeän noï, lo aâu veà nhöõng 

chuyeän ñaõ laøm hay chöa laøm, lo aâu veà nhöõng ñieàu baát haïnh hay may 

maén, taâm ngöôøi aáy khoâng theå naøo an laïc ñöôïc. Taát caû moïi traïng thaùi 

böïc boäi, lo laéng, cuõng nhö boàn choàn hay dao ñoäng naày cuûa taâm ñeàu 

ngaên caûn söï ñònh tænh cuûa taâm. Theo Phaät giaùo, caên baûn phieàn naõo coøn 

goïi laø Boån Hoaëc, hay Boån Phieàn Naõo bao goàm: Naêm thöù ñoän söû (Nguõ 

Ñoän Söû) hay naêm thöù meâ môø aùm ñoän baét nguoàn töø thaân kieán maø sanh 

ra: tham, saân, si, maïn, vaø nghi. Töôûng cuõng neân nhaéc laïi, po phieàn naõo 

tham saân si maø taïo ra nghieäp thieän aùc. Vì ñaõ coù caùc nghieäp thieän aùc maø 

phaûi caûm nhaän caùc quaû khoå vui cuûa ba coõi, roài thaân phaûi chòu caùi khoå 

quaû ñoù tieáp tuïc taïo ra nghieäp phieàn naõo. Caùc phieàn naõo nhö tham, saân, 

si thì goïi laø hoaëc; nhöõng vieäc laøm thieän aùc y vaøo caùi hoaëc naày goïi laø 

nghieäp; laáy nghieäp naày laøm nhaân sinh töû nieát baøn goïi laø khoå. Naêm thöù 

lôïi söû (Nguõ Lôïi Söû) hay naêm thieän nghieäp: khoâng tham, khoâng saân, 

khoâng si, khoâng ngaõ maïn coáng cao, khoâng nghi hoaëc.  

 

II. Sô Löôïc Veà Saùu Phieàn Naõo Lôùn Trong Giaùo Thuyeát Duy 

Thöùc Hoïc: 

Nhö treân ñaï noùi, phieàn naõo bao goàm nhöõng lo toan traàn tuïc, nhuïc 

duïc, ñam meâ, öôùc muoán xaáu xa, khoå ñau vaø ñôùn ñau töø caùi nhìn sai 

laàm veà theá giôùi. Trong boán ñaïi nguyeän, haønh giaû nguyeän trieät tieâu 

nhöõng ñam meâ laøm trôû ngaïi söï thaønh ñaït ñaïi giaùc. Phieàn naõo cuõng coù 

nghóa laø noãi ñau ñôùn, öu phieàn, khoå sôû hay tai aùch. Con ñöôøng cuûa caùm 

doã vaø duïc voïng sanh ra aùc nghieäp (ñaây chính laø khoå ñau vaø aûo töôûng 
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cuûa cuoäc soáng), laø nhaân cho chuùng sanh laên troâi trong luaân hoài sanh töû, 

cuõng nhö ngaên trôû giaùc ngoä. Do phieàn naõo tham saân si maø taïo ra 

nghieäp thieän aùc. Vì ñaõ coù caùc nghieäp thieän aùc maø phaûi caûm nhaän caùc 

quaû khoå vui cuûa ba coõi, roài thaân phaûi chòu caùi khoå quaû ñoù tieáp tuïc taïo 

ra nghieäp phieàn naõo. Caùc phieàn naõo nhö tham, saân, si thì goïi laø hoaëc; 

nhöõng vieäc laøm thieän aùc y vaøo caùi hoaëc naày goïi laø nghieäp; laáy nghieäp 

naày laøm nhaân sinh töû nieát baøn goïi laø khoå. Muoán giaùc ngoä tröôùc tieân con 

ngöôøi phaûi coá gaéng thanh loïc taát caû nhöõng nhô baån naày baèng caùch 

thöôøng xuyeân tu taäp thieàn ñònh. Coù saùu loaïi phieàn naõo lôùn. 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 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). 

 

Six Great Afflictions in the  

Teachings of the Vijnaptimatra 

 

I. An Overview of Fundamental Afflictions: 

Affliction is the way of temptation or passion which produces bad 

karma (life’s istress and delusion), causes one to wander in the samsara 

and hinder one from reaching enlightenment. However, according to 

the Mahayana teaching, especially the T’ien-T’ai sect, afflictions are 

inseparable from Buddhahood. Affliction and Buddhahood are 

considered to be two sides of the same coin. When we realize that 

afflictions in themselves can have no real and independent existence, 

therefore, we don’t want to cling to anything, at that very moment, 
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afflictions are bodhi without any difference. Sanskrit term “Agantu-

klesa” means guest-dust. Let's explain in details for “Guest-dust”. 

According to Buddhism, affliction means guest or the foreign atom, or 

intruding element, which enters the mind and causes distress and 

delusion. Also according to Buddhism, affliction means worldly dust for 

the mind is naturally pure or innocent till the evil element enters. It is 

agreeable that the six faculties that help us maintain our daily 

activities, but they are also the main factors that bring sufferings and 

afflictions to our body and mind. 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. “Klesa” 

literally means “pain,” “external dust,” “affliction,” or “ something 

tormenting” and is translated as “affliction.” As there is nothing so 

tormenting spiritually as selfish, evil desires and passions, klesa has 

come to be understood chiefly in its derivative sense and external dust 

for agantuklesa. Klesa is a Sanskrit term for affliction, distress, worldly 

cares, vexations, and as consequent reincarnation. They are such 

troubles as desire, hate, stupor, pride, doubt, erroneous views, etc., 

leading to painful results in future rebirths, for they are karma-

messengers executing its purpose. Klesa also means “negative mental 

factors,” that lead beings to engage in non-virtuous actions, which 

produce karmic results. Klesa also means all defilements that dull the 

mind, the basis for all unwholesome actions as well as kinks that bind 

people to the cycle of rebirths. People also call Klesa the thirst of 

Mara. In order to attain enlightenment, the number one priority is to 

eliminate these defilements by practicing meditation on a regular basis. 

Afflictions are also restlessness and worry, another disadvantage that 

makes progress difficult. When the mind becomes restless like 

flustered bees in a shaken hive, it can not concentrate. This mental 

agitation prevents calmness and blocks the upward path. mental worry 

is just as harmful. When a man worries over one thing and another, 

over things done or left undone, and over fortune and misfortune, he 
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can never have peace of mind. All this bother and worry, this fidgeting 

and unsteadiness of mind prevents concentration. According to 

Buddhism, mulaklesa means fundamental illusions or passions, or 

afflictions, including: Panca-klesa or Panca-klesa-dula means five dull, 

unintelligent, or stupid vices or temptations or five envoys of stupidity 

caused by the illusion of the body or self: greed, anger, stupidity, 

arrogance, and doubt. It should be reminded that the suffering arising 

out of the working of the passions, which produce good or evil karma, 

which in turns results in a happy or suffering lot in one of the three 

realms, and again from the lot of suffering (or mortality) arises the 

karma of the passions. The pains arising from a life of illusion, such as 

greed, hatred, ignorance. Panca-tiksna-dula means the five higher 

wholesome deeds: no greed, no hatred (hate), no stupidity, nor pride 

nor arrogance, and no doubt.  

 

II. A Summary of Six Great Afflictions in the Teachings of the 

Vijnaptimatra:  

Afflictions include worldly cares, sensual desire, passions, 

unfortunate longings, suffering, pain that arise out of a deluded view of 

the world. In the four great vows, a Buddhist adherent vows to 

eliminate these passions which obstruct the path to the attainment of 

enlightenment. Affliction also means suffering (pain), sorrow, distress, 

or calamity. Affliction includes delusion, moral faults, passions, and 

wrong belief. The way of temptation or passion which produces bad 

karma (life’s distress and delusion), cause one to wander in the 

samsara and hinder one from reaching enlightenment. The suffering 

arising out of the working of the passions, which produce good or evil 

karma, which in turns results in a happy or suffering lot in one of the 

three realms, and again from the lot of suffering (or mortality) arises 

the karma of the passions. The pains arising from a life of illusion, such 

as greed, hatred, ignorance. In order to attain enlightenment, the 

number one priority is to eliminate these defilements by practicing 

meditation on a regular basis. There are six great klesa, passion or 

distressers: 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 
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self-conceit. Fifth, afflictions caused by doubt. Sixth, afflictions caused 

by  False views. 
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Chöông Saùu Möôi Hai 

Chapter Sixty-Two 

 

Phieàn Naõo Phuï  

Trong Giaùo Thuyeát Duy Thöùc 

 

I. Toång Quan Veà Phieàn Naõo Phuï Trong Giaùo Thuyeát Phaät 

Giaùo: 

Phieàn naõo laø con ñöôøng cuûa caùm doã vaø duïc voïng sanh ra aùc nghieäp 

(ñaây chính laø khoå ñau vaø aûo töôûng cuûa cuoäc soáng), laø nhaân cho chuùng 

sanh laên troâi trong luaân hoài sanh töû, cuõng nhö ngaên trôû giaùc ngoä. Tuy 

nhieân, theo Phaät giaùo Ñaïi thöøa, ñaëc bieät laø toâng Thieân Thai, phieàn naõo 

vaø boà ñeà laø hai maët cuûa ñoàng tieàn, khoâng theå taùch rôøi caùi naày ra khoûi 

caùi kia. Khi chuùng ta nhaän bieát raèng phieàn naõo khoâng coù töï taùnh, chuùng 

ta seõ khoâng vöôùng maéc vaøo baát cöù thöù gì vaø ngay töùc khaéc, phieàn naõo 

ñaõ bieán thaønh Boà ñeà (khi bieát voâ minh traàn lao töùc laø boà ñeà, thì khoâng 

coøn coù taäp ñeå maø ñoaïn; sinh töû töùc nieát baøn, nhö theá khoâng coù dieät ñeå 

maø chöùng). Phaïn ngöõ “Agantu-klesa” coù nghóa laø khaùch traàn. Haõy giaûi 

nghóa töøng chöõ cho “Khaùch traàn”. Theo Phaät giaùo, phieàn naõo laø khaùch, 

vì phieàn naõo khoâng phaûi voán coù cuûa taâm taùnh, nhöng do meâ laàm maø noåi 

daäy, neân goïi laø khaùch. Cuõng theo Phaät giaùo, phieàn naõo laø buïi traàn vì 

phieàn naõo coù coâng naêng laøm nhô baån taâm taùnh neân goïi laø traàn. 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 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. Töø “Klesa” nghóa ñen laø söï ñau ñôùn, 

buïi baäm beân ngoaøi, noãi khoå ñau, hay moät caùi gì gaây ñau ñôùn, vaø ñöôïc 

dòch laø phieàn naõo. Vì khoâng coù gì gaây ñau ñôùn taâm linh baèng nhöõng 

ham muoán vaø ñam meâ xaáu xa ích kyû, neân “Agantuklesa coøn ñöôïc dòch 

laø phieàn naõo. “Klesa” theo Phaïn ngöõ coù nghóa laø “Söû”, laø teân khaùc cuûa 

phieàn naõo hay nhöõng lo aâu theá gian, daãn ñeán luaân hoài sanh töû. Chuùng laø 
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nhöõng trôû ngaïi nhö ham muoán, thuø gheùt, cao ngaïo, nghi ngôø, taø kieán, 

vaân vaân, daãn ñeán nhöõng haäu quaû khoå ñau trong töông lai taùi sanh, vì 

chuùng laø nhöõng söù giaû bò nghieäp löïc sai khieán. Klesa coøn coù nghóa laø 

“nhöõng yeáu toá laøm oâ nhieãm taâm,” khieán cho chuùng sanh laøm nhöõng 

vieäc voâ ñaïo ñöùc, taïo neân nghieäp quaû. Klesa coøn coù nghóa laø oâ nhieãm 

hay tai hoïa, chæ taát caû nhöõng nhô baån laøm roái loaïn tinh thaàn, cô sôû cuûa 

baát thieän, cuõng nhö gaén lieàn con ngöôøi vaøo chu kyø sanh töû. Ngöôøi ta coøn 

goïi chuùng laø khaùt voïng cuûa Ma vöông. Muoán giaùc ngoä tröôùc tieân con 

ngöôøi phaûi coá gaéng thanh loïc taát caû nhöõng nhô baån naày baèng caùch 

thöôøng xuyeân tu taäp thieàn ñònh. Phieàn naõo coøn laø nhöõng traïo cöû hay hoái 

quaù, moät baát lôïi khaùc gaây khoù khaên cho tieán boä taâm linh. Khi taâm trôû 

neân baát an, gioáng nhö baày ong ñang xoân xao trong toå laéc lö, khoâng theå 

naøo taäp trung ñöôïc. Söï böùc röùc naày cuûa taâm laøm caûn trôû söï an tònh vaø 

laøm taéc ngheõn con ñöôùng höôùng thöôïng. Taâm lo aâu chæ laø söï tai haïi. Khi 

moät ngöôøi lo aâu veà chuyeän naày hay chuyeän noï, lo aâu veà nhöõng chuyeän 

ñaõ laøm hay chöa laøm, lo aâu veà nhöõng ñieàu baát haïnh hay may maén, taâm 

ngöôøi aáy khoâng theå naøo an laïc ñöôïc. Taát caû moïi traïng thaùi böïc boäi, lo 

laéng, cuõng nhö boàn choàn hay dao ñoäng naày cuûa taâm ñeàu ngaên caûn söï 

ñònh tænh cuûa taâm. Trong giaùo thuyeát Phaät giaùo, Tuøy Phieàn naõo hay 

phieàn naõo phuï khôûi leân bôûi phieàn naõo caên baûn, ñoái laïi vôùi phieàn naõo 

caên baûn khôûi leân töø luïc caên. Tuøy phieàn naõo (khôûi leân töø caên boån phieàn 

naõo). Caùc phieàn naõo naày laáy caên baûn phieàn naõo laøm theå maø sinh ra. 

Nhöõng phieàn naõo naày bao goàm: Phaân bieät khôûi phieàn naõo laø phieàn naõo 

y nöông vaøo caùc duyeân maø khôûi daäy nhöõng taø lyù luaän. Caâu sinh khôûi 

phieàn naõo laø phieàn naõo do huaân taäp töø voâ thuûy ñeán nay. Soá haønh phieàn 

naõo laø nhöõng phieàn naõo nhö tham duïc hay laø caùm doã. Maõnh lôïi phieàn 

naõo laø phieàn naõo do bôûi khoâng tin vaøo nhaân quaû.  

 

II. Sô Löôïc Veà Hai Möôi Phieàn Naõo Phuï Trong Giaùo Thuyeát 

Duy Thöùc: 

Duy Thöùc Toâng cuûa Ngaøi Theá Thaân laø heä thoáng Du Giaø ñöôïc caûi 

bieán vaø baûn vaên chính yeáu laø Duy Thöùc Tam Thaäp Tuïng cuûa Theá Thaân, 

trong ñoù 24 baøi tuïng ñaàu noùi veà töôùng cuûa caùc phaùp, hai baøi keá noùi veà 

taùnh cuûa caùc phaùp, vaø boán baøi sau cuøng noùi veà giai ñoaïn cuûa caùc Thaùnh 

giaû. Phieàn naõo khôûi leân bôûi phieàn naõo caên baûn, ñoái laïi vôùi phieàn naõo 

caên baûn khôûi leân töø luïc caên. Nhöõng phieàn naõo hay chöôùng ngaïi gaây neân 

bôûi duïc voïng, ham muoán, haän thuø, ngu si vaø aûo töôûng laøm taêng taùi sanh 
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vaø trôû ngaïi Nieát baøn. Theo Tam Thaäp Tuïng cuûa Ngaøi Theá Thaân, trong 

ñoù, tuïng thöù naêm, Tam Thaäp Tuïng nhaán maïnh ñeán hai möôi tuøy phieàn 

naõo hay phieàn naõo phuï: phaãn (baát nhaãn hay söï noùng giaän), saân (söï saân 

haän), phuù (söï che daáu), naõo (lôøi noùi gaây ra phieàn naõo cho ngöôøi), taät (söï 

ñoá kî hay ganh gheùt), xan (söï keo kieát boûn xeûn), cuoáng (lôøi noùi löøa 

doái), sieåm (söï nònh noït), kieâu maïn (söï kieâu maïn), haïi (gaây toån haïi cho 

ngöôøi khaùc), voâ taøm (söï khoâng hoå theïn vôùi chính mình), voâ quyù (söï 

khinh suaát hay khoâng bieát hoå theïn vôùi ngöôøi), hoân traàm (söï trì treä), traïo 

cöû (söï chao ñaûo), baát tín (söï khoâng tin), giaûi ñaõi (söï bieáng nhaùc), phoùng 

daät (söï buoâng lung), thaát nieäm (söï maát chaùnh nieäm), taùn loaïn (traïng thaùi 

taùn loaïn khoâng oån ñònh), baát chaùnh (söï hieåu bieát khoâng ñuùng). 

 

III. Sô Löôïc Veà Hai Möôi Boán Tuøy Phieàn Naõo Trong Giaùo 

Thuyeát Duy Thöùc:  

Duy Thöùc Toâng cuûa Ngaøi Theá Thaân laø heä thoáng Du Giaø ñöôïc caûi 

bieán vaø baûn vaên chính yeáu laø Duy Thöùc Tam Thaäp Tuïng cuûa Theá 

Thaân, trong ñoù 24 baøi tuïng ñaàu noùi veà töôùng cuûa caùc phaùp, hai baøi keá 

noùi veà taùnh cuûa caùc phaùp, vaø boán baøi sau cuøng noùi veà giai ñoaïn cuûa 

caùc Thaùnh giaû. Phieàn naõo khôûi leân bôûi phieàn naõo caên baûn, ñoái laïi vôùi 

phieàn naõo caên baûn khôûi leân töø luïc caên. Nhöõng phieàn naõo hay chöôùng 

ngaïi gaây neân bôûi duïc voïng, ham muoán, haän thuø, ngu si vaø aûo töôûng laøm 

taêng taùi sanh vaø trôû ngaïi Nieát baøn. Theo Tam Thaäp Tuïng cuûa Ngaøi Theá 

Thaân, trong ñoù, tuïng thöù naêm, Tam Thaäp Tuïng nhaán maïnh ñeán hai 

möôi boán tuøy phieàn naõo (Phieàn Naõo Phuï): phaãn (baát nhaãn hay söï noùng 

giaän), saân (söï saân haän), phuù (söï che daáu), naõo (lôøi noùi gaây ra phieàn naõo 

cho ngöôøi), taät (söï ñoá kî hay ganh gheùt), xan (söï keo kieát boûn xeûn), 

cuoáng (lôøi noùi löøa doái), sieåm (söï nònh noït), kieâu maïn (söï kieâu maïn), haïi 

(gaây toån haïi cho ngöôøi khaùc), voâ taøm (söï khoâng hoå theïn vôùi chính 

mình), voâ quyù (söï khinh suaát hay khoâng bieát hoå theïn vôùi ngöôøi), hoân 

traàm (söï trì treä), traïo cöû (söï chao ñaûo), baát tín (söï khoâng tin), giaûi ñaõi 

(söï bieáng nhaùc), phoùng daät (söï buoâng lung), thaát nieäm (söï maát chaùnh 

nieäm), taùn loaïn (traïng thaùi taùn loaïn khoâng oån ñònh), baát chaùnh (söï hieåu 

bieát khoâng ñuùng), aùc taùc (söï laøm aùc), thuïy mieân (söï buoàn nguõ hay meâ 

traàm), taàm (söï truy taàm nghieân cöùu), vaø töù (söï suy nghó hay doø xeùt). 
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Secondary Afflictions in the  

Teachings of the Vijnaptimatra 

 

I. An Overview of Secondary Afflictions in Buddhist 

Teachings: 

Affliction is the way of temptation or passion which produces bad 

karma (life’s istress and delusion), causes one to wander in the samsara 

and hinder one from reaching enlightenment. However, according to 

the Mahayana teaching, especially the T’ien-T’ai sect, afflictions are 

inseparable from Buddhahood. Affliction and Buddhahood are 

considered to be two sides of the same coin. When we realize that 

afflictions in themselves can have no real and independent existence, 

therefore, we don’t want to cling to anything, at that very moment, 

afflictions are bodhi without any difference. Sanskrit term “Agantu-

klesa” means guest-dust. Let's explain in details for “Guest-dust”. 

According to Buddhism, affliction means guest or the foreign atom, or 

intruding element, which enters the mind and causes distress and 

delusion. Also according to Buddhism, affliction means worldly dust for 

the mind is naturally pure or innocent till the evil element enters. It is 

agreeable that the six faculties that help us maintain our daily 

activities, but they are also the main factors that bring sufferings and 

afflictions to our body and mind. 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. “Klesa” 

literally means “pain,” “external dust,” “affliction,” or “ something 

tormenting” and is translated as “affliction.” As there is nothing so 

tormenting spiritually as selfish, evil desires and passions, klesa has 

come to be understood chiefly in its derivative sense and external dust 

for agantuklesa. Klesa is a Sanskrit term for affliction, distress, worldly 

cares, vexations, and as consequent reincarnation. They are such 

troubles as desire, hate, stupor, pride, doubt, erroneous views, etc., 
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leading to painful results in future rebirths, for they are karma-

messengers executing its purpose. Klesa also means “negative mental 

factors,” that lead beings to engage in non-virtuous actions, which 

produce karmic results. Klesa also means all defilements that dull the 

mind, the basis for all unwholesome actions as well as kinks that bind 

people to the cycle of rebirths. People also call Klesa the thirst of 

Mara. In order to attain enlightenment, the number one priority is to 

eliminate these defilements by practicing meditation on a regular basis. 

Afflictions are also restlessness and worry, another disadvantage that 

makes progress difficult. When the mind becomes restless like 

flustered bees in a shaken hive, it can not concentrate. This mental 

agitation prevents calmness and blocks the upward path. mental worry 

is just as harmful. When a man worries over one thing and another, 

over things done or left undone, and over fortune and misfortune, he 

can never have peace of mind. All this bother and worry, this fidgeting 

and unsteadiness of mind prevents concentration. In Buddhist 

teachings, sequent or associated klesa-trials, or evils, either all of them 

as always dogging the foot-steps. Consequent afflictions resulting or 

arising from the fundamental afflictions, in contrast with afflictions 

arising from the six senses. The twenty-four consequent klesas arising 

out of the six senses. The consequent or secondary afflictions resulting 

or arising from the fundamental afflictions. They include: Klesas 

arising from false reasoning. Klesa that which is natural to all. Ordinary 

passions or temptations. Firece or sudden afflictions cause by lack of 

belief on the Law of Cause and Effect.  

 

II. A Summary of Twenty Secondary Afflictions in the 

Teachings of the Vijnaptimatra: 

The Idealistic School of Vasubandhu is a reformed Yogacara 

system and its fundamental text is Vasubandhu’s Vijnaptimatrata-

trimsika, a versified text on the theory of mere ideation in thirty 

stanzas, of which the first twenty-four are devoted to the special 

character (svalaksana)  of all dharmas, the next two to the nature 

(svabhava) of all dharmas, and the last four to the stages of the noble 

personages. Sequent, or associated klesa-trials, or evils, either all of 

them as always dogging the foot-steps. Consequent afflictions resulting 

or arising from the fundamental afflictions, in contrast with afflictions 
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arising from the six senses. Afflictions caused by passions, desires, 

hate, stupidity, and delusion which aid rebirth and hinder entrance into 

nirvana. According to Vasubandhu’s Trimsika, in the Vijnaptimatrata-

Trimsika, the fifth stanza emphasized on the twenty secondary 

afflictions: impatience or anger (krodha (skt), hatred or resentment 

(upanada (skt), hypocrisy or concealment (mraksha (skt), stinging talk 

or worry (pradasa (skt), envy or jealousy (irshya (skt), stinginess 

(matsarya (skt), deceit or manipulation (maya (skt), duplicity or undully 

flattering (sathya (skt), arrogance or conceitedness (mada and mana 

(skt), hurting others or destructive (vihimsa (skt), shamelessness, self-

shameless, or have no shame of self (ahri (skt), recklessness, or have 

no shame around other people (atrapa (skt), torpidity or drowsiness 

(styanam (skt), fluctuations, or instability of mind and body (uddhava 

(skt), unbelief or faithlessness (asraddha (skt), indolence or laziness 

(kausidya (skt), thoughtlessness, uninhibitedness, or lack of self-

mastery (pramada (skt), senselessness (mushitasmritita (skt), 

uncollected state or unsteadiness (vikshepa (skt), inaccuracy of 

knowledge, or do not understand in a proper manner (asamprajanya 

(skt).  

 

III. A Summary of Twenty-Four Secondary Afflictions in the 

Teachings of the Vijnaptimatra:  

The Idealistic School of Vasubandhu is a reformed Yogacara 

system and its fundamental text is Vasubandhu’s Vijnaptimatrata-

trimsika, a versified text on the theory of mere ideation in thirty 

stanzas, of which the first twenty-four are devoted to the special 

character (svalaksana)  of all dharmas, the next two to the nature 

(svabhava) of all dharmas, and the last four to the stages of the noble 

personages. Sequent, or associated klesa-trials, or evils, either all of 

them as always dogging the foot-steps. Consequent afflictions resulting 

or arising from the fundamental afflictions, in contrast with afflictions 

arising from the six senses. Afflictions caused by passions, desires, 

hate, stupidity, and delusion which aid rebirth and hinder entrance into 

nirvana. According to Vasubandhu’s Trimsika, in the Vijnaptimatrata-

Trimsika, the fifth stanza emphasized on the twenty-four secondary 

afflictions: impatience or anger (krodha (skt), hatred or resentment 

(upanada (skt), hypocrisy or concealment (mraksha (skt), stinging talk 
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or worry (pradasa (skt), envy or jealousy (irshya (skt), stinginess 

(matsarya (skt), deceit or manipulation (maya (skt), duplicity or undully 

flattering (sathya (skt), arrogance or conceitedness (mada and mana 

(skt), hurting others or destructive (vihimsa (skt), shamelessness, self-

shameless, or have no shame of self (ahri (skt), recklessness, or have 

no shame around other people (atrapa (skt), torpidity or drowsiness 

(styanam (skt), fluctuations, or instability of mind and body (uddhava 

(skt), unbelief or faithlessness (asraddha (skt), indolence or laziness 

(kausidya (skt), thoughtlessness, uninhibitedness, or lack of self-

mastery (pramada (skt), senselessness (mushitasmritita (skt), 

uncollected state or unsteadiness (vikshepa (skt), inaccuracy of 

knowledge, or do not understand in a proper manner (asamprajanya 

(skt), evil doing (kaukritya (skt), drowsiness (middha (skt), 

investigation (vitarka (skt), and reflection (vicara (skt).  
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Chöông Saùu Möôi Ba 

Chapter Sixty-Three 

 

Taâm Vöông Trong Duy Thöùc Hoïc 

 

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. 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. 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 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. 

Taát caû ñeàu laø taâm, taâm toûa traøn khaép moïi nôi, trong moïi thaân theå. 

Phaøm phu nhaän thöùc caùi ña phöùc, nhöng khoâng coù caùi gì coù theå ñöôïc 

neâu ñònh trong Duy Taâm. Nhöõng chöùc naêng cuûa taâm raát roäng lôùn vaø 



 754 

khoâng tính ñeám ñöôïc. Chính vì vaäy maø Phaät luoân nhaéc nhôû töù chuùng, 

“Taâm nhö vöôïn chuyeàn caây.” Taâm vöông laø taùc duïng cuûa taâm (hieåu 

bieát chö phaùp), coøn taâm sôû laø phaåm chaát hay ñieàu kieän cuûa nhöõng taùc 

duïng aáy (tham, saân, si, vaân vaân). 

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 

phaïm ñöôïc nöõa. 

Theo Ñaïi Thöøa Khôûi Tín Luaän, coù taùm taâm vöông: 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 
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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 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 
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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 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 

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.” 
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The Fundamental Consciousnesses  

In the Studies of the Vijnaptimatra 

 

“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. 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. 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 nothing exists outside the mind (consciousness), since all 

phenomena are projections of consciousness. All is mind, mind 

pervades in all places, in all the bodies. The ignorance perceive 

multiplicity, but there is nothing predicable in Mind-Only. 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.” Fundamental 

Consciousness is the functioning mind and the later is its qualities or 

conditions. 



 758 

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: 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 
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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 

(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 
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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 

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 
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manifestation of one’s own mind, rise and cease. Therefore, the seven 

Vijnanas cease with the cessation of Manovijnana.” 
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Chöông Saùu Möôi Boán 

Chapter Sixty-Four 

 

 Taâm Sôû Trong Duy Thöùc Hoïc 

 

I. Toång Quan Veà Taâm Sôû Trong Duy Thöùc Hoïc: 

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. 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. 

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 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. Taát caû ñeàu laø taâm, taâm toûa traøn khaép moïi 

nôi, trong moïi thaân theå. Phaøm phu nhaän thöùc caùi ña phöùc, nhöng khoâng 
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coù caùi gì coù theå ñöôïc neâu ñònh trong Duy Taâm. 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 vöông laø taùc 

duïng cuûa taâm (hieåu bieát chö phaùp), coøn taâm sôû laø phaåm chaát hay ñieàu 

kieän cuûa nhöõng taùc duïng aáy (tham, saân, si, etc). Noùi caùch khaùc, 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 hay coøn goïi laø yeáu toá taâm lyù hay 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 phaùp sôû höõu cuûa taâm vöông hay nhöõng ñieàu kieän tinh 

thaàn, nhöõng ñoùng goùp cuûa taâm, ñaëc bieät laø nhöõng phaåm chaát luaân lyù, 

tình caûm, thöông yeâu, haän thuø, vaân vaân. 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. 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.  

 

II. Toùm Löôïc Veà Boán Taâm Sôû Baát Ñònh Trong Giaùo Thuyeát Duy 

Thöùc:  

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. Trong ñoù, tuïng thöù naêm, Tam 

Thaäp Tuïng nhaán maïnh ñeán möôøi ñieàu thieän Duy Thöùc. Theo Duy Thöùc 

toâng, coù boán taâm sôû laøm cho taâm trí baát ñònh: hoái haän vieäc ñaõ laøm, thuïy 

mieân hay buoàn nguõ laøm môø mòt taâm trí, söï truy taàm nghieân cöùu hay söï 

suy nghó lyù luaän, vaø söï suy nghó hay doø xeùt. Thöù Nhaát Laø Taâm Sôû Hoái 

Quaù: Hoái haän coù nghóa laø caûm thaáy tieác cho nhöõng haønh ñoäng trong quaù 

khöù. Hoái haän cho nhöõng vieäc laøm baát thieän hay khoâng coù ñaïo ñöùc trong 
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quaù khöù laø hoái haän tích cöïc; tuy nhieân neáu hoái tieác cho nhöõng vieäc laøm 

toát trong quaù khöù laø hoái haän tieâu cöïc.  Hoái haän veà loãi laàm (hoái quaù) vaø 

xin ñöôïc tha thöù. Saùm hoái laø nghi thöùc tu taäp thöôøng xuyeân trong caùc 

khoùa leã cuûa caùc töï vieän. Thöù Nhì Laø Taâm Sôû Thuïy Mieân: Thuïy mieân laø 

söï buoàn nguû hay meâ traàm hay buoàn nguû laøm môø mòt taâm trí (taâm trôû 

neân tieâu cöïc, thuï ñoäng khi buoàn nguû coù maët, moät trong nhöõng baát ñònh 

phaùp taùc ñoäng vaøo taâm thaàn laøm cho noù aùm muoäi, maát söï tri giaùc). Söï 

nguû nghæ cuõng laø moät chöôùng ngaïi che laáp maát taâm thöùc khoâng cho 

chuùng ta tieán gaàn ñeán thieän phaùp ñöôïc. Haønh giaû neân luoân nhôù raèng 

hoân traàm vaø thuïy mieân thuoäc veà ñaïo ma quaân thöù naêm cuûa ngöôøi tu 

Phaät. Noù ñöô ïc dòch töø thuaät ngöõ “Thina” trong ngoân ngöõ Nam Phaïn. 

Nhöõng khoù khaên do hoân traàm vaø thuïy mieân gaây ra raát lôùn lao. Kyø thaät, 

töø “hoân traàm” ñöôïc dòch töø chöõ “thina” coù nghóa laø taâm yeáu keùm, teo 

laïi, co ruùt laïi, ñaët cöùng vaø nhaày nhuïa, khoâng theå naém giöõ ñoái töôïng 

thieàn moät caùch chaéc chaén. Vì “Thina” laøm cho taâm yeáu keùm neân noù 

cuõng töï ñoäng keùo theo söï yeáu keùm cuûa thaân. Caùi taâm bieáng nhaùc khoâng 

theå giuùp haønh giaû giöõ ñöôïc tö theá ngoài thaúng thaén vaø vöõng chaéc.  Coøn 

khi ñi kinh haønh thì keùo leâ ñoâi chaân moät caùch löôøi bieáng. Khi coù söï hieän 

dieän cuûa hoân traàm thì söï haêng say tinh taán vaéng maët. Taâm trôû neân cöùng 

nhaét vaø maát caû taùnh chaát hoaït ñoäng saéc beùn. Thöù Ba Laø Taâm Sôû Taàm: 

Töø töông ñöông gaàn nhaát trong Anh ngöõ cho “Taàm” laø töø 

“Investigation.” Chuùng ta noùi raèng taâm chuùng ta bò bao boïc bôûi toái taêm 

môø mòt, vaø ngay khi aùnh saùng luøa vaøo laø trí tueä phaùt sinh. AÙnh saùng laøm 

hieån loä caùc hieän töôïng danh saéc nhôø ñoù maø taâm coù theå thaáy chuùng moät 

caùch roõ raøng. Cuõng nhö khi ñi vaøo moät phoøng toái neáu baïn ñöôïc ñöa cho 

moät caùi ñeøn chieáu, laø baïn baét ñaàu thaáy nhöõng gì ôû trong phoøng. Hình 

aûnh naøy dieãn taû “traïch phaùp,” chi thöù nhì trong thaát giaùc chi. Trong 

thieàn taäp, “traïch phaùp” khoâng coù nghóa laø tìm toøi, nghieân cöùu, suy nghó 

hay thaåm ñònh. Noù laø tröïc giaùc, moät loaïi nhaän bieát baèng trí tueä ñeå phaân 

bieät moïi ñaëc tính cuûa caùc hieän töôïng. Thuaät ngöõ “Vicaya” trong Nam 

Phaïn thöôøng ñöôïc dòch ra “traïch phaùp;” noù coøn ñoàng nghóa vôùi “trí tueä” 

hay “söï saùng suoát.” Vì vaäy trong thieàn taäp khoâng coù caùi gì goïi laø “traïch 

phaùp” nhaèm phaùt hieän caùi gì caû. Moät khi Vicaya coù maët thì traïch phaùp 

vaø trí tueä cuøng hieän khôûi. Nhö vaäy traïch phaùp laø gì? Chuùng ta phaûi laøm 

gì ñeå thaáy noù? Traïch phaùp laø thaáy caùc phaùp; ôû ñaây laø thaáy caùc hieän 

töôïng cuûa thaân vaø taâm. Ñaây laø thuaät ngöõ ñöôïc duøng vôùi nhieàu nghóa coù 

theå ñöôïc chöùng nghieäm bôûi töøng ngöôøi. Thoâng thöôøng khi chuùng ta noùi 
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“phaùp” chuùng ta muoán noùi ñeán caùc hieän töôïng cuûa thaân vaø taâm. Chuùng 

ta cuõng muoán noùi raèng chuùng ta thaáy luaät ñieàu haønh caùc hieän töôïng ñoù, 

thaáy nhöõng ñaëc tính rieâng, cuõng nhö nhöõng ñaëc tính chung cuûa caùc ñoái 

töôïng. Khi “Phaùp” ñöôïc vieát hoa, ngöôøi ta muoán chæ ñeán giaùo phaùp cuûa 

Ñöùc Phaät, baäc ñaõ chöùng nghieäm ñöôïc chaân taùnh cuûa phaùp vaø giuùp ngöôøi 

khaùc ñi theo con ñöôøng maø Ngaøi ñaõ vaïch ra. Nhöõng nhaø bình luaän giaûi 

thích raèng trong “traïch phaùp” thì chöõ “phaùp” coøn coù nghóa ñaëc bieät khaùc 

nöõa. Chöõ phaùp naøy chæ nhöõng traïng thaùi hay phaåm chaát caù nhaân hay ñaëc 

taùnh rieâng chæ hieän höõu trong töøng ñeà muïc moät, cuõng nhö ñaëc taùnh 

chung cuûa töøng ñeà muïc coù theå chia xeû vôùi nhöõng ñeà muïc khaùc. Vì vaäy, 

hai ñaëc tính chung vaø rieâng laø nhöõng gì maø haønh giaû phaûi kinh nghieäm 

trong khi tu taäp thieàn ñònh. Taàm höôùng daãn taâm ñi vaøo ñeà muïc.  Taàm 

khoâng thieän, maø cuõng khoâng baát thieän. Khi lieân hôïp vôùi baát thieän, thì 

“taàm” trôû neân baát thieän. Khi lieân hôïp vôùi thieän thì “taàm” laø thieän. Trong 

thöïc taäp thieàn “taàm” taïm thôøi khaéc phuïc traïng thaùi hoân traàm vaø thuïy 

mieân. Taàm laø moät khía caïnh cuûa ñònh taâm, taâm höôùng veà ñoái töôïng, 

dính treân ñoái töôïng vaø ñaët treân ñoái töôïng. Taàm vaø Tö ñöa ñeán söï phaùt 

trieån toaøn veïn cuûa taàng thieàn ñònh ñaàu tieân. Trong kinh ñieån Phaät Giaùo, 

danh töø “taàm” ñöôïc duøng loûng leûo vôùi nghóa “suy nghó,” nhöng trong A 

Tyø Ñaït Ma Luaän thì danh töø “taàm” ñöôïc duøng nhö moät thuaät ngöõ coù 

nghóa ñaëc bieät. Ñoù laø caùi gì höôùng nhöõng traïng thaùi cuøng phaùt sanh 

ñoàng thôøi veà moät ñoái töôïng. Nhö ngöôøi caän thaàn ñöôïc vua yeâu chuoäng 

höôùng daãn moät daân laøng ñi vaøo cung ñieän, cuøng theá aáy, “taàm” höôùng 

daãn taâm ñeán ñeà muïc. Thöù Tö Laø Taâm Sôû Tö: Teân cuûa moät taâm sôû. 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 

vuï phaân tích cuûa taâm. Theo Keith trong Trung Anh Phaät Hoïc Töø Ñieån, 

Tyø Ñaùt Ca coù nghóa laø “Taàm”, hay tìm hieåu moät caùch hôøi hôït; ñoái laïi 

vôùi “Tö” coù nghóa laø quan saùt kyõ löôõng. Taàm vaø Tö ñöa ñeán söï phaùt 

trieån toaøn veïn cuûa taàng thieàn ñònh ñaàu tieân.  

 

III. Toùm Löôïc Veà Naêm Taâm Sôû Bieán Haønh Trong Giaùo Thuyeát 

Duy Thöùc:  

Taâm Sôû Bieán Haønh theo Duy Thöùc Hoïc laø taâm du haønh khaép taát caû 

thôøi gian quaù khöù, hieän taïi vaø vò lai. Chuùng cuõng du haønh khaép taát caû 

khoâng gian cuûa ba coõi vaø cöûu ñòa. Nhöõng taâm sôû naày du haønh khaép 

xuyeân qua taát caû taùnh vaø khaép taát caû taùm thöùc. Ñoàng thôøi, chuùng cuõng 
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du haønh vôùi taát caû taùm thöùc trong cuoäc sinh hoaït haèng ngaøy cuûa chuùng 

ta. 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 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. 

 

IV. Toùm Löôïc Veà Naêm Taâm Sôû Bieät Caûnh Trong Giaùo Thuyeát 

Duy Thöùc: 

Taâm Sôû Bieät Caûnh cuõng laø taâm du haønh khaép taát caû thôøi gian quaù 

khöù, hieän taïi vaø vò lai, nhöng chuùng laïi khôûi leân trong moät söï vieäc hay 

hoaøn caûnh rieâng bieät. 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. Theo Duy Thöùc Hoïc, taâm sôû 
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bieät caûnh khoâng theå du haønh khaép taát caû thôøi gian, khoâng gian, vaø thöùc 

nhö taâm sôû bieán haønh, maø moãi taâm sôû bieät caûnh laïi coù khaû naêng duyeân 

vôùi moät söï vieäc, hoaøn caûnh hay moät caûnh giôùi khaùc nhau maø khôûi leân. 

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 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 
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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.  

 

V. Toùm Löôïc Veà Naêm Möôi Moát Taâm Sôû Trong Giaùo Thuyeát 

Duy Thöùc: 

Taâm sôû laø taâm phaùp sôû höõu cuûa taâm vöông hay nhöõng ñieàu kieän 

tinh thaàn, nhöõng ñoùng goùp cuûa taâm, ñaëc bieät laø nhöõng phaåm chaát luaân 

lyù, tình caûm, thöông yeâu, haän thuø, vaân vaân. 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 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, coù nghóa laø caûm thaáy 

theïn vôùi ngöôøi. Phaùp thöù möôøi laêm laø voâ tham (khoâng tham). Phaùp thöù 
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möôøi saùu laø voâ saân (khoâng saân). Phaùp thöù möôøi baûy laø voâ si (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, 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 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 
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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. 

 

The Functioning Consciousnesses 

In the Studies of the Vijnaptimatra 

 

I. An Overview of the Functioning Consciousnesses In the 

Studies of the Vijnaptimatra:  

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 makes us happy or sorrowful, cheerful or sad, 

liberated or doomed. 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 
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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. 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 nothing exists outside the mind (consciousness), since all 

phenomena are projections of consciousness. All is mind, mind 

pervades in all places, in all the bodies. The ignorance perceive 

multiplicity, but there is nothing predicable in Mind-Only. 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.” Fundamental 

Consciousness is the functioning mind and the later is its qualities or 

conditions. In other words, 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, 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 conditions or 

emotions; the attributes of the mind, especially the moral qualities, 

emotions, love, hate, etc. 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. 

 

II. Four Mental Factors That Cause the Undetermined Mind In 

the Studies of the Vijnaptimatra:  

The doctrine of Idealism School concerns chiefly with the facts or 

specific characters (lakshana) of all elements on which the theory of 
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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. In the Vijnaptimatrata-Trimsika, the fifth stanza emphasized 

on the Ten Good Things in the Studies of Consciousness-Only. 

According to the Mind-Only School, there are four mental factors that 

cause the unfixed or undetermined mind: repentance, drowsiness or 

torpor, applied thought or discursive thought, and sustained thought or 

reflection. First, Remorse: Regret can be either a wholesome or 

unwholesome or neutral mind. Regret is a mind which feels sorrow or 

remorse about past actions. Regret for negative past actions (non-

virtuous) is a positive regret; however, regret for positive past actions 

(virtuous) is a negative regret. To repent or regret for error and seek 

forgiveness, or to ask for pardon. It especially refers to the regular 

confessional services in temples. Second, Sloth and Torpor: Dullness 

and drowsiness means to fall asleep to obscure the mind. Drowsiness, 

or sloth as a hindrance to progress to fulfil good deeds. Practitioners 

should always remember that sloth, torpor , and drowsiness belong to 

the fifth army of Mara. It is the translation of “Thina” in Pali. The 

difficulties caused by sloth and torpor are worth dwelling on, for they 

are surprisingly great. In fact, “Torpor” is the usual translation of the 

Pali word “thina,” which actually means a weak mind, a shrunken and 

withered, viscous and slimy mind, unable to grasp the meditation object 

firmly. As “thina” makes the mind weak, it automatically brings on 

weakness of body. The sluggish mind cannot keep your sitting posture 

erect and firm. Walking meditation becomes a real drag, so to speak. 

The presence of “thina” means that “atapa,” the fiery aspect of energy, 

is absent. The mind becomes stiff and hard; it loses its active sharpness. 

Third, Investigation: The nearest equivalent term in English is 

“investigation.” We say that our mind is enveloped by darkness, and as 

soon as insight or wisdom arises, we say that the light has come. This 

light reveals physical and mental phenomena so that the mind can see 

them clearly. It is as if you were in a dark room and were given a 

flashlight. You can begin to see what is present in the room. The image 

illustrates “investigation,” the second enlightenment factor in the 

Bojjhangas. In meditation, investigation is not carried out by means of 

the thinking process. It is intuitive, a sort of discerning insight that 
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distinguishes the characteristics of phenomena. The word Vicaya in 

Pali is the word usually translated as “investigation;” it is also a 

synonym for “wisdom” or “insight.” Thus in meditation practice there is 

no such thing as a proper investigation which uncovers nothing. When 

Vicaya is present, investigation and insight coincide. They are the 

same thing. So what is it we investigate? What do we see into? We see 

into Dharma. This is a word with many meanings that can be 

experienced personally. Generally when we say “dharma” we mean 

phenomena, mind and matter. We also mean the laws that govern the 

behavior of phenomena. When “Dharma” is capitalized, it refers more 

specifically to the teaching of the Buddha, who realized the true nature 

of “dharma” and helped others to follow in his path. The commentaries 

explain that in the context of investigation, the word “dharma” has an 

additional, specific meaning. It refers to the individual states or 

qualities uniquely present in each object, as well as the common traits 

each object may share with other objects. Thus, individual and common 

traits are what we should be discovering in our practice. “Vitakka” or 

initial application directs the mind onto the object. “Vitakka” is neither 

wholesome nor unwholesome. When “vitakka” associates with 

wholesome deeds, vitakka becomes wholesome. When “vitakka” 

associates with unwholesome deeds, it becomes unwholesome. In the 

practice for attaining jhana, vitakka has the special task of inhibiting 

the hindrance of sloth and torpor. Vitakka is the mental factor by which 

one's attention is applied to the chosen meditation object. Vitakka and 

its companion factor vicara (correct examination) reach full maturity 

upon the development of the first level of jhana. In the Buddhist sutras, 

the words “vitakka” is often used in the loose sense of “thought,” but in 

the Abhidharma it is used in a precise technical sense to mean the 

mental factor that mounts or directs the mind onto the object. Just as a 

king’s favourite might conduct a villager to the palace, even so 

“vitakka” directs the mind onto the object. Fourth, Contemplation 

(Cetana (skt): Mental factorsor mental actions. The 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. According to Keith in The Dictionary of 

Chinese-English Buddhist Terms, Vitarka means initial attention, or 
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cognition in initial application, search, or inquiry; in contrasted with 

Spying out, or careful examination. Vitakka and its companion factor 

vicara (correct examination) reach full maturity upon the development 

of the first level of jhana.  

 

III. A Summary of Five Mental Factor Intentions In the Studies 

of the Vijnaptimatra: 

Mental Factor Intentions according to the Studies of the 

Vijnaptimatra are minds that travel in all times of the past, present and 

future. They also travel throughout three realms or three spheres of 

existence and nine worlds. These Mental Factor Intentions travel 

through the three characteristics of seeds or germs. At the same time, 

they also travel with all eight consciousnesses in our daily activities. 

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): 

Vedaniya  means 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 
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(skt): Contemplation, mental factors or mental actions, the wisdom 

attained by meditating on the principles and doctrines of Buddhism or 

wisdom by thoughts. It also means the the wisdom of the truth of the 

middle path.   

 

III. A Summary of Five Special Mental Functions In the Studies 

of the Vijnaptimatra: 

Determining Mental Factors (Viniyata-skt) or particular states or 

special  mental functions are also minds that travel in all times of the 

past, present and future, but they arise in a particular thing or  

circumstance. 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. It 

should be reminded that all of our desires develop because of the 

thoughts of our mental factor intention. According to the Studies of the 

Vijnaptimatra, Special  Mental functions or Determining Mental 

Factors cannot travel all over the times, space, or consciousnesses as 

Mental Factor Intentions do; each of Determining Mental Factors 

would be able to depend on just one thing, one circumstance or one 

realm to arise. 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 
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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 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 
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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. 

 

IV. A Summary of Fifty-One Mental States That Are Interactive 

With the Mind In the Studies of the Vijnaptimatra: 

Mental conditions or emotions; the attributes of the mind, 

especially the moral qualities, emotions, love, hate, etc. 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 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, one should put it into action with vigor. The thirteenth mental 

state is the shame (hri). Shame also means “Repentance.” The 
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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 intention. The 

thirty-third mental state is the flattery (shathya). The thirty-fourth 
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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 Saùu Möôi Laêm 

Chapter Sixty-Five 

 

Duy Thöùc Tam Töï Tính Töôùng 

 

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. Trong Duy Thöùc Tam Thaäp Tuïng, tuïng thöù 

taùm nhaán maïnh ñeán Duy Thöùc Tam Taùnh. Theo Kinh Laêng Giaø, coù ba 

hình thöùc cuûa trí coøn ñöôïc goïi laø tam töï tính töôùng. Thöù Nhaát Laø Voïng 

Keá Tính (Bieán Keá Sôû Chaáp): Töï tính thöù nhaát ñöôïc goïi laø Bieán Keá Sôû 

Chaáp, laø söï phaân bieät sai laàm cuûa söï phaùn ñoaùn, vaø xuaát phaùt töø söï 

hieåu ñuùng baûn chaát cuûa caùc söï vaät, beân trong cuõng nhö beân ngoaøi vaø 

hieåu ñuùng moái lieân heä giöõa caùc söï vaät nhö laø nhöõng caù theå ñoäc laäp hay 

thuoäc cuøng moät loaïi. Thöù Nhì Laø Y Tha Khôûi Tính: Töï tính thöù hai laø 

Y Tha Khôûi Tính, nguyeân nghóa laø phuï thuoäc vaøo caùi khaùc, laø caùi trí 

döïa vaøo moät söï kieän naøo ñoù, tuy nhöõng söï kieän naày khoâng lieân heä ñeán 

baûn chaát thöïc söï cuûa hieän höõu. Ñaëc tröng cuûa caùi trí naày laø noù hoaøn 

toaøn khoâng phaûi laø moät saùng taïo chuû quan ñöôïc sinh ra töø caùi “khoâng” 

suoâng, maø noù ñöôïc caáu truùc cuûa moät thöïc tính khaùch quan naøo ñoù maø 

noù phuï thuoäc ñeå laøm cha át lieäu. Do ñoù, noù coù nghóa laø “sinh khôûi döïa 

vaøo moät choã töïa hay moät caên baûn.” (sôû y). Vaø chính do bôûi caùi trí naày 

maø taát caû caùc loaïi söï vaät, beân ngoaøi vaø beân trong, ñöôïc nhaän bieát vaø 

tính ñaëc thuø vaø phoå quaùt ñöôïc phaân bieät. Y tha khôûi tính do ñoù töông 

ñöông vôùi caùi maø ngaøy nay ta goïi laø trí hay bieát töông ñoái hay “töông 

ñoái tính;” trong khi Y Tha Khôûi laø söï taïo ra söï töôûng töôïng hay taâm 

cuûa ngöôøi ta. Trong boùng toái, moät ngöôøi daãm leân moät vaät gì ñoù, vì 

töôûng raèng ñaáy laø con raén neân anh ta sôï haõi. Ñaây laø Y Tha Khôûi, moät 

phaùn ñoaùn sai laàm hay moät caáu truùc töôûng töôïng ñöôïc keøm theo baèng 

moät söï kích thích khoâng xaùc ñaùng. Khi nhìn kyõ laïi thaáy raèng vaät aáy laø 
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sôïi daây thöøng. Ñaây laø Y Tha Khôûi, caùi trí töông ñoái. Anh ta khoâng bieát 

sôïi daây thöøng thöïc söï laø gì vaø töôûng noù laø moät thöïc tính, ñaëc thuø vaø toái 

haäu. Trong khi khoù maø phaân bieät moät caùch tinh teá söï khaùc bieät giöõa 

Bieán Keá Sôû Chaáp vaø Y Tha Khôûi töø nhöõng ñònh nghóa ngaén treân, thì Y 

Tha Khôûi hình nhö ít ra cuõng coù moät möùc ñoä söï thaät naøo ñoù veà maët töï 

chính caùc ñoái töôïng, nhöng Bieán Keá Sôû Chaáp khoâng chæ bao goàm moät 

sai laàm tri thöùc maø coøn goàm moät soá chöùc naêng caûm nhaän ñöôïc vaän 

haønh theo vôùi söï phaùn ñoaùn laàm laïc. Khi moät ñoái töôïng ñöôïc nhaän thöùc 

nhö laø moät ñoái töôïng hieän höõu, beân trong hay beân ngoaøi, thì caùi hình 

thöùc nhaän bieát goïi laø Y Tha Khôûi xaûy ra. Nhaän ñoái töôïng naày laø thöïc, 

caùi taâm nhaän xeùt kyõ hôn veà noù caû veà maët trí thöùc  caû veà maët caûm nhaän, 

vaø ñaây laø hình thöùc hieåu bieát goïi laø Bieán Keá Sôû Chaáp. Sau cuøng, coù theå 

chuùng ta caøng laøm cho roái ren theâm khi aùp duïng nhöõng caùch suy nghó 

ngaøy nay cuûa chuùng ta vaøo nhöõng caùch suy nghó thôøi xöa khi nhöõng 

caùch suy nghó naøy chæ ñôn thuaàn ñöôïc vaän haønh do nhöõng ñoøi hoûi coù 

tính caùch toân giaùo chöù khoâng do nhöõng ñoøi hoûi voâ tö coù tính trieát lyù. 

Thöù Ba Laø Vieân Thaønh Thöïc Taùnh: Vieân thaønh thöïc taùnh töùc laø caùi 

bieát toaøn haûo vaø töông ñöông vôùi Chaùnh Trí (samyagjnana) vaø Nhö 

Nhö (Tathata) cuûa naêm phaùp. Ñaáy laø caùi trí coù ñöôïc  khi ta ñaït tôùi traïng 

thaùi töï chöùng baèng caùch vöôït qua Danh, Töôùng, vaø taát caû  caùc hình thöùc 

phaân bieät hay phaùn ñoaùn (vikalpa). Ñaáy cuõng laø Nhö Nhö, Nhö Lai 

Taïng Taâm, ñaáy laø moät caùi gì khoâng theå bò huûy hoaïi. Sôïi daây thöøng giôø 

ñaây ñöôïc nhaän bieát theo theå dieän chaân thöïc cuûa noù. Noù khoâng phaûi laø 

moät söï vaät ñöôïc caáu thaønh do caùc nguyeân nhaân vaø ñieàu kieän hay nhaân 

duyeân vaø giôø ñaây ñang naèm tröôùc maët chuùng ta nhö laø moät caùi gì ôû beân 

ngoaøi. Töø quan ñieåm cuûa nhaø Duy Thöùc Tuyeät Ñoái theo nhö Laêng Giaø 

chuû tröông, sôïi daây thöøng laø phaûn aùnh cuûa chính caùi taâm cuûa chuùng ta,  

taùch ra khoûi caùi taâm thì noù khoâng coù khaùch quan tính, veà maët naày thì noù 

laø phi hieän höõu. Nhöng caùi taâm voán do töø ñoù maø theá giôùi phaùt sinh, laø 

moät ñoái töôïng cuûa Vieân Thaønh Thöïc hay trí toaøn ñaéc. 

 

Three Forms of Knowledge  

of the Consciousness-Only 

 

The doctrine of Idealism School concerns chiefly with the facts or 

specific characters (lakshana) of all elements on which the theory of 
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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. In the Vijnaptimatrata-Trimsika, 

the eighth stanza emphasized on the three forms of knowledge in the 

Studies of Consciousness-Only. According to The Lankavatara Sutra, 

there are three forms of knowledge known as Svanhavalakshana-traya. 

The First is the Parikalpita: The first of the three Svabhavas is known 

as the Parikalpita or wrong discrimination of judgment, and proceeds 

from rightly comprehending the nature of objects, internal as well as 

external, and also relationship existing between objects as independent 

individuals or as belonging to a genus. The Second is the Paratantra: 

The Paratantra, literally, “depending on another,” is a knowledge 

based on some fact, which is not, however, in correspondence with the 

real nature of existence. The characteristic feature of this knowledge is 

that it is not altogether a subjective creation produced out of pure 

nothingness, but it is a construction of some objective reality on which 

it depends for material. Therefore, its definition is “that which arises 

depending upon a support or basis.” And it is due to this knowledge that 

all kinds of objects, external and internal, are recognized, and in these 

individuality and generality are distinguished. The Paratantra is thus 

equivalent to what we nowadays call relative knowledge or relativity; 

while the Parikalpita is the fabrication of one’s own imagination or 

mind. In the dark a man steps on something, and imagining it to be a 

snake is frightened. This is Parikalpita, a wrong judgment or an 

imaginative construction, attended an unwarranted excitement. He now 

bends down and examines it closely and finds it to be a piece of rope. 

This is Paratantra, relative knowledge. He does not know what the rope 

really is and thinks it to be a reality, individual or ultimate. While it 

may be difficult to distinguish sharply between the Parikalpita and the 

Paratantra from these brief statements or definitions, the latter seems 

to have at least a certain degree of truth as regards objects themselves, 

but the former implies not only an intellectual mistake but some 

affective functions set in motion along with the wrong judgment. When 
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an object is perceived as an object existing externally or internally and 

determinable under the categories of particularity and generality, the 

Paratantra form of cognition takes place. Accepting this as real, the 

mind elaborates  on it further both intellectually and affectively, and 

this is the Parikalpita form of knowledge. It may be after all more 

confusing to apply our modern ways of thinking to the older ones 

especially when these were actuated purely by religious requirements 

and not at all by any disinterested philosophical ones. The Third is the 

Parinishpanna: The third form of knowledge is the Parinishpanna, 

perfected knowledge, and corresponds to the Right Knowledge 

(Samyagjnana) and Suchness (Tathata) of the five Dharmas. It is the 

knowledge that is available when we reach the state of self-realization 

by going beyond Names and Appearances and all forms of 

Discrimination or judgment. It is suchness itself, it is the Tathagata-

garbha-hridaya, it is something indestructible. The rope is now 

perceived  in its true perspective. It is not an object constructed out of 

causes and conditions and now lying before us as something external. 

From the absolutist’s point of view which is assumed by the 

Lankavatara, the rope is a reflection of our own mind, it has no 

objectivity apart from the latter, it is in this respect non-existent. But 

the mind out of which the whole world evolves is the object of the 

Parinishpanna, perfectly-attained knowledge.  
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Chöông Saùu Möôi Saùu 

Chapter Sixty-Six 

 

Voâ Töôûng Thieân Vôùi  

Voâ Töôûng Ñònh Vaø Dieät Taän Ñònh 

 

Voâ Töôûng laø khoâng coøn suy töôûng. Voâ Töôûng Thieân thuoäc nhöõng 

coõi trôøi saéc giôùi, nôi chuùng sanh khoâng coù töôûng maø cuõng khoâng coù 

giaùc tri, coõi cao nhaát cuûa töù thieàn thieân. Trong Kinh Thuû Laêng Nghieâm, 

quyeån Chín, töø coõi trôøi Phuùc AÙi Thieân tieán leân coù hai ñöôøng, taâm nhaøm 

chaùn khoå vui, cöùu xeùt khoâng heà giaùn ñoaïn, troøn ñuû ñaïo xaû, thaân taâm 

ñeàu döùt, taâm löï nhö tro laïnh. Traûi qua 500 kieáp. Ñaõ laáy sinh dieät laøm 

nhaân, khoâng bieát phaùt minh tính khoâng sinh dieät. Trong nöûa kieáp tröôùc, 

yù lo nghó dieät trong nöûa kieáp sinh. Goïi laø Voâ Töôûng Thieân. Trong Duy 

Thöùc Tam Thaäp Tuïng, tuïng thöù saùu coù ñeà caäp ñeán vieäc loaïi tröø ñöôïc yù 

thöùc hieän khôûi laø sinh vaøo coõi Voâ Töôûng Thieân vôùi hai thöù Voâ Taâm 

Tam Muoäi hay Voâ Taâm Ñònh (tam muoäi dieät boû heát nhöõng suy nghó 

phaân bieät), coøn goïi laø Nhò Ñònh Voâ Taâm: Voâ Töôûng Ñònh vaø Dieät Taän 

Ñònh. Töôûng cuõng neân nhaéc laïi, yù thöùc laø moät trong saùu 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. Voâ Töôûng Ñònh: Voâ Töôûng Ñònh laø pheùp thieàn ñònh dieät taát 

caû taâm töôûng. Trong coõi Voâ Töôûng Xöù, coõi trôøi thöù tö trong Töù thieàn 

thieân, nôi maø moïi suy nghó vaø yù töôûng ñeàu ngöng baët. ÔÛ ñaây vò haønh 

giaû  taùc yù quang minh töôûng, an truù töôûng ban ngaøy, ban ngaøy theá naøo 

ban ñeâm nhö vaäy, ban ñeâm theá naøo ban ngaøy nhö vaäy. Vaø nhö vaäy vôùi 

taâm môû roäng khoâng ñoùng kín, taïo ra moät taâm coù haøo quang. Vò haønh 

giaû  naày ñang chöùng ñaéc tri kieán. Dieät Taän Ñònh: Coøn ñöôïc goïi laø Dieät 

Thoï Töôûng Ñònh. Dieät Taän Ñònh (söï tòch laëng taâm linh) laø söï ñaït ñeán 

traïng thaùi xoùa boû hay huûy dieät, trong ñoù moïi hoaït ñoäng yù thöùc hay taâm 

thaàn ñeàu bò loaïi boû. Trong tam muoäi naày haønh giaû thuï höôûng nieàm an 

laïc cuûa voâ töôûng. Ñaây laø traïng thaùi tinh thaàn thanh thaûn vaø saùng suoát 
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cuûa caùc A-la-haùn hay A na haøm sau khi ñaõ vöôït qua töù thieàn voâ saéc. ÔÛ 

ñaây vò haønh giaû bieát ñöôïc luùc thoï khôûi, thoï truù vaø thoï dieät; bieát ñöôïc 

töôûng khôûi, töôûng truù vaø töôûng dieät; bieát ñöôïc taàm khôûi, taàm truù vaø taàm 

dieät. Nhôø ñoù maø vò haønh giaû naày luoân chaùnh nieäm vaø tænh giaùc. Dieät 

Taän Ñònh Tam muoäi laøm cho taâm vaø taâm sôû cuûa Luïc Thöùc daäp taét hoaøn 

toaøn nhöõng caûm thoï vaø suy töôûng. Ñaây laø moät trong nhöõng phöông thöùc 

thieàn cao nhaát daãn tôùi ñònh taâm (taâm yù khoâng nhieãm khoâng nöông vaøo 

moät caûnh naøo, khoâng töông öùng vôùi moät phaùp naøo. Ñaây laø pheùp ñònh 

cuûa baäc Thaùnh. Khi vaøo pheùp naày thì taâm trí vöôït tôùi coõi voâ saéc giôùi, 

truôùc khi ñi vaøo coõi Phi Töôûng Phi Phi Töôûng Ñònh, roài ñaéc quaû Phaät vaø 

nhaäp Nieát Baøn). 

 

The Thoughtless Heavens With the  

Concentration of no Thought  

and Concentration of Cessation  

 

Non-conscious or Non-perception means without thought, absence 

of thinking or not having full consciousness. Thoughtless Heavens or 

the heavens above thought belong to the form heavens (a  group of 

heavens in the world of matter). The no-thinking or no-thought 

heavens, the highest of the four dhyana heavens. In the Surangama 

Sutra, book Nine, from the Blessed Love Heaven there are two ways to 

go. Those who extend the previous thought into a dislike of both 

suffering and bliss, so that the intensity of their thought to renounce 

them continues without cease, will end up by totally renouncing the 

way. Their bodies and minds will become extinct; their thoughts will 

become like dead ashes. For five hundred aeons these beings will 

perpetuate the cause for production and extinction, being unable to 

discover the nature which is neither produced nor extinguished. During 

the first half of these aeons they will undergo extinction; during the 

second half they will experience production. They are among those in 

the Heaven of No Thought. In the Vijnaptimatrata-Trimsika, the sixth 

stanza mentioned about the ending of the arising of the Consciousness 

of the mind means entering the Thoughtless Heavens with two kinds of 

samadhi in which active thought has ceased: Samadhi of Non-perception 

and Annihilation trance. It should be reminded that the consciousness 

of the mind is one of the six vijnanas, a mind which does not depend on 
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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. Concentration of No Thought: 

Asamjni-samapatti (p)—No-thought samadhi or the concentration in 

which all thinking ceases, in the desire to enter avrha. In the 

Brahmaloka, the fourth in the four dhyana, where thinking  or necessity 

for thought ceases. Here a practitioner attends to the perception of light 

(alokasannam-manasikaroti), he fixes his mind to the perception of 

day, by night as by day, by day as by night. In this way, with a mind 

clear and unclouded, he develops a state of mind that is full of 

brightness (sappabhasam cittam). This practitioner is gaining 

knowledge-and-vision. Attainment of Annihilation: Nirodha-samapatti 

is also called Concentration of cessation, annihilation trance, 

meditative concentration in extinction, mental tranquility, or samadhi 

of extinction. Attainment the state of  extinction; the state in which all 

mental activities are temporarily eliminated. In this samadhi, 

practitioners enjoy the pleasure of no-thought. This is the mental status 

of tranquility in arhat passing through the four stages of formlessness. 

Here a practitioner knows feelings as they arise, remain and vanish; he 

knows perceptions as they arise, remain and vanish; he knows thoughts 

as they arise, remain and vanish. He therefore always has mindfulness 

and clear awareness. Concentration of cessation is a  samadhi in which 

there is complete extinction of sensation and thought, one of the 

highest form of meditation (kenosis), resulting from concentration.  
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Chöông Saùu Möôi Baûy 

Chapter Sixty-Seven 

 

Naêm Loaïi Chuûng Taùnh 

 

Chuûng laø haït gioáng, coù nghóa laø phaùt sinh naûy nôû. Tính laø tính chaát 

khoâng thay ñoåi. Coù naêm loaïi taùnh: Taäp Chuûng Taùnh, Taùnh Chuûng Taùnh, 

Ñaïo Chuûng Taùnh (Thaäp hoài höôùng), Thaùnh Chuûng Taùnh, Ñaúng Giaùc 

Chuûng Taùnh. Thöù Nhaát Laø Taäp Chuûng Taùnh: Ngoâi vò thaäp truï, tu taäp khoâng 

quaùn, phaù boû nhöõng hoaëc kieán. Taäp Chuûng Taùnh töông öùng vôùi möôøi ñòa cuûa 

Boà Taùt. Thöù Nhì Laø Taùnh Chuûng Taùnh: Chuûng taùnh nguyeân thuûy, ñoái laïi vôùi 

“Taäp Chuûng Taùnh.” Ngoâi vò thaäp haïnh, coù khaû naêng phaân bieät baûn taùnh cuûa 

vaïn phaùp. Thöù Ba Laø Ñaïo Chuûng Taùnh: Laø ngoâi vò thaäp hoài höôùng, tu 

taäp dieäu quaùn trung ñaïo ñeå thoâng ñaït taát caû Phaät phaùp. Moät trong saùu 

chuûng tính trong tieán trình töø Boà Taùt leân Phaät, ñaïo chuûng tính laø töø 

chuûng taùnh Phaät tieán tu chöùng ñaéc “Trung Ñaïo”. Thöù Tö Laø Thaùnh 

Chuûng Taùnh: Haït gioáng chöùng quaû Nieát Baøn cuûa baäc Thaùnh tam thöøa. 

Ngoâi vò thaäp ñòa, boà taùt phaù boû voâ minh ñeå ñi  töø Hieàn giaû ñeán Thaùnh. 

Haønh giaû döïa vaøo dieäu quaùn trung ñaïo ñeå phaù boû voâ minh vaø chöùng 

nhaäp Thaùnh vò. Thöù Naêm Laø Ñaúng Giaùc Chuûng Tính: Ñaúng giaùc coù 

nghóa laø söï giaùc ngoä cuûa chö Phaät bình ñaúng nhaát nhö. Quaû vò thöù 51 

trong 52 quaû vò maø Boà Taùt phaûi traûi qua treân ñöôøng ñi ñeán quaû vò Phaät. 

Ñaúng Giaùc ñi tröôùc Dieäu Giaùc hay Phaät Quaû Giaùc Ngoä. Ñaúng Giaùc 

Chuûng Tính laø chuûng tính Boà Ñeà tieán veà Phaät quaû. Ngoâi Boà Ñeà coù khaû 

naêng tieán ñeán Phaät quaû. Boà Taùt trong Ñaúng Giaùc Chuûng Taùnh coù Chieáu 

Tòch Hueä, coøn goïi laø Tòch Chieáu Hueä, hay trí hueä cuûa Boà taùt ôû Ñaúng 

Giaùc Vò ñaõ quaùn trieät thöïc taùnh vaø thöïc töôùng cuûa Nieát Baøn. Laïi coøn 

Dieäu Giaùc Chuûng Tính hay giaùc ngoân vieân maõn vi dieäu. Dieäu giaùc coù 

nghóa laø thaønh töïu vieân maõn boån giaùc. Dieäu giaùc trong Phaät giaùo Ñaïi 

thöøa goàm töï giaùc, giaùc tha, giaùc haïnh vieân maõn (töï mình giaùc ngoä, giuùp 

ngöôøi giaùc ngoä, giaùc ngoä troøn ñaày). Ñaây laø quaû vò thöù 52, cuõng laø quaû vò 

cuoái cuøng cuûa moät vò Boà Taùt tröôùc khi thaønh Phaät.  
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Five Kinds of Seed Natures 

 

Seed nature means germ nature; nature means derivative or 

inherited nature. There are five germ-natures or roots of Bodhisattva 

development: The germ-nature of study of the void or immaterial, the 

germ-nature of ability to discriminate all the natures of phenomena and 

transform the living (Thaäp haïnh), the middle-way germ-nature, the 

saint germ-nature, and the bodhi-rank germ-nature. The First Kind of 

Nature is the Active or functioning nature: Germ-nature of study of the 

void or immaterial, which corrects all illusions of time and space. It 

corresponds to the ten grounds. The Second Kind of Nature is the 

Nature-seed nature: Nature-seed nature, i.e., original or primary 

nature, in contrast with “Active or Functioning Nature.” The germ-

nature of ability to discriminate all the natures of phenomena and 

transform the living. The Third Kind of Nature is the Middle-Way 

Germ-Nature: The middle-way germ-nature, which attains insight into 

Buddha-laws. It corresponds to the ten kinds of dedications. One of the 

six germ-natures or roots of Bodhisattva development, the nature 

possessing the seed of Buddhahood. The stage in which the “middle” 

way is realized. The Fourth Kind of Nature is the Seed-nature of the 

Saints: The seed-nature of the saints, by which they attain nirvana. The 

saint germ-nature which produces holiness by destroying ignorance 

(Thaäp ñòa in which the bodhisattva leaves the ranks of the sages and 

becomes the saints). Practitioners (Bodhisattvas) leave the ranks of 

freedom from desire in the ten stages to become a saint. The Fifth 

Kind of Nature is the Bodhi-rank Germ-nature: Samyak-sambodhi 

means absolute universal enlightenment, omniscience, a quality of a 

term for a Buddha. The fifty-first of the fifty-two stages through which 

a bodhisattva is supposed to pass on the road to Buddhahood. The 

attainment of the Buddha-enlightenment which precedes the final stage 

of truth. The bodhi-rank germ-nature which produces Buddhahood. 

Bodhisattvas in this rank have the wisdom of understanding of nirvana, 

or the Buddha-wisdom which comprehends nirvana reality and its 

functioning. There is also the Marvellous enlightenment which means 

to reach the final or complete enlightenment or to reach the perfect 

quiescent stage of orginal bodhi. The wonderful enlightenment of 
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Mahayana Buddhism, consisting of self-enlightenment to enlighten 

others and Enlightenment of Buddhahood. The fifty-second and the last 

stage of a bodhisattva before becoming Buddha. 
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Chöông Saùu Möôi Taùm 

Chapter Sixty-Eight 

 

Naêm Loaïi Quaû Trong Duy Thöùc Hoïc 

 

Muïc ñích chính cuûa Duy Thöùc Hoïc laø chuyeån hoùa taâm trong tu 

haønh ñeå ñi ñeán giaùc ngoä vaø giaûi thoaùt. 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. Coøn thì ña phaàn giaùo 

thuyeát Duy Thöùc vaãn laø giaùp thuyeát nhaø Phaät. Trong phaàn Nhaân-

Duyeân-Quaû, hoïc thuyeát Duy Thöùc coù möôøi nhaân, boán duyeân vaø naêm 

quaû chi phoái moïi söï vaän haønh cuûa thöùc. Trong Duy Thöùc Hoïc, nhaân 

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. Nhaân caên baûn taïo ra 

nghieäp quaû vaø söï taùi sanh. Heã gaây nhaân aét gaët quaû. Trong Phaät giaùo, haït 

gioáng maø caây ñöôïc troàng leân laø nhaân chính, trong khi nhöõng yeáu toá 

khaùc nhö coâng söùc, boùn phaân, töôùi nöôùc, vaân vaân ñöôïc coi nhö laø nhöõng 

nhaân phuï hay duyeân. Luaät toång quaùt veà 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. Trong Duy Thöùc Hoïc, Quaû 

Duy Thöùc laø trí tueä ñaït ñöôïc do tö duy vaø quaùn saùt caùi lyù cuûa duy thöùc 

(taàm vaø töù), bao goàm boán thöùc ñaàu trong baùt thöùc. Ñaây noùi veà dieäu caûnh 

giôùi cuûa Phaät quaû. Theo Phaät giaùo, 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 quaû. Luaät nhaân quaû hay söï töông quan giöõa nguyeân 

nhaân vaø keát quaû trong luaät veà “Nghieäp” cuûa Phaät giaùo. Luaät nhaân quaû 

hay söï töông quan giöõa nguyeân nhaân vaø keát quaû trong luaät veà 

“Nghieäp” cuûa Phaät giaùo. Nhaân laø nguyeân nhaân, laø naêng löïc phaùt ño äng; 

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 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 
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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. Dò thuïc ñaúng nguõ quaû laø naêm quaû dò thuïc, 

naêm loaïi quaû theo quan ñieåm Phaät giaùo, hay naêm quaû ñöôïc saûn sanh 

bôûi saùu nhaân.  

Thöù Nhaát Laø Dò Thuïc Quaû: 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.” Dò thuïc quaû laø quaû khoå ñau hay an laïc 

cuûa ñôøi naày laø do nghieäp aùc thieän cuûa ñôøi tröôùc. Trong dò thuïc quaû, 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. Thöù Nhì Laø Ñaúng Löu Quaû: Ñaúng löu quaû 

laø quaû loaïi naøo sanh ra loaïi ñoù. 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. 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. 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.” Thöù Ba Laø Ñoä Duïng Quaû: Coøn 

goïi laø Só 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 
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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. Só Duïng Quaû 

laø quaû ñoàng thôøi sanh ra bôûi “caâu höõu nhaân,” coù nghóa laø töù ñaïi ñeàu laø 

nhaân caâu höõu vôùi nhau, khoâng coù caùi gì bò loaïi boû; vaø “töông öng 

nhaân,” nhö söï töông öng giöõa nhöõng ñieàu kieän taâm vaø tinh thaàn, chuû 

quan vaø khaùch quan. Thöù Tö Laø Taêng Thöôïng Quaû: Haäu quaû coù tính 

chi phoái lôùn, quaû taäp hôïp taïo bôûi nghieäp nhaân. 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. Heã 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.” Thöù Naêm Laø Ly Heä Quaû: Quaû 

döïa vaøo ñaïo löïc giaûi thoaùt cuûa Nieát Baøn maø chöùng ñöôïc, quaû naày taïo 

neân bôûi luïc nhaân. 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.” 

 

Five Fruits of Karmas 

In the Consciousness-Only 

 

The main goal of the Studies of Consciousness-Only is to transform 

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

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. Other than that, the majority of doctrines of the 

Consciousness-Only remain the same as the Buddhist doctrines. In the 

fields of Causes-Conditions-Effects, the doctrines of the 

Consciousness-Only have ten causes, four conditions and five effects. 

In the Studies of the Consciousness-Only, hetupratyaya means 

causation or causality. Hetu and pratyaya are really synonymous; 

however, hetu is regarded as a more intimate and efficient agency of 
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causation than a Pratyaya. The original or fundamental cause which 

produces phenomena, such as karma or reincarnation. Every cause has 

its fruit or consequences. In Buddhism, the seed out of which the plant 

grows is an illustration of the main cause, whereas other elements like 

labor, the quality of soil, humidity and so on, are considered as 

subsidiary causes or conditions. The general law of causation, 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. In the Studies of the 

Consciousness-Only, the fruit of Consciousness-Only is the wisdom 

attained from investigating and thinking about philosophy, or Buddha-

truth, i.e. of the sutras and Abhidharmas; this includes the first four  

kinds of “only-consciousness.” The fruit or wisdom of only-

consciousness or insight in the fruits or results of Buddhahood, one of 

the five kinds of wisdom or insight or idealistic representation in the 

sutras and sastras (the first four are objective and the fifth is 

subjective). According to Buddhist teachings, the effect by causing a 

further effect becomes also a cause. Law of cause and effect or the 

relation between cause and effect in the sense of the Buddhist law of 

“Karma”. 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. The law of causation (reality itself as 

cause and effect in momentary operation). 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. Pancaphala or Pancaphalani are the five fruits of karma, five 

effects based on Buddhist view, or five effects produced by one or 
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more of the six hetus or causes. The five fruits or effects in Buddhist 

point of view.  

First, the Effect Differing from the Cause: Differing from the 

cause, different when cooked, or matured, i.e., 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). In Maturation of effect, the effect is 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. Second, Uniformly 

Continuous Effect: Like producing like; the equality of cause and 

effect; like causes produce like effects. 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. Fruit of the same order (goodness reborn from 

previous goodness). When an evil or a good deed is done, this tends to 

make the doer more easily disposed towards evils or goods. As cause 

and effect are of the same nature, this “phala” is called “flowing in the 

same course.” Third, Purushakara Effect: The fruit of simultaneous 

effect produced by the sahabhu-hetu and the samprayukta-hetu. 

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. Present position and function fruit, the 

reward of moral merit in previous life. Simultaneous Effect Produced 

by the Co-operative Causes, purusakara-phala or Simultaneous effect 

produced by the sahabhu-hetu and the samprayukta-hetu (sahabhu-

hetu), as the four elements in nature, not one of which can be omitted; 

and the mutual responsive or associated causes (samprayukta-hetu), 

i.e. mind and mental conditions, subject with object. Fourth, Aggregate 

Effect Produced by the Karma Hetu: Adhipatiphala or Dominant effect, 
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or increased, or superior effect, 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. 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.” Fifth, Cessational Effect: 

Visamyoga-phala or fruit of freedom from all bonds, nirvana fruit or 

Emancipated effect produced by all the six causes. 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.” 
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Chöông Saùu Möôi Chín 

Chapter Sixtty-Nine 

 

Saùu Loaïi Nhaân 

 

Saùu nhaân sanh ra caùc phaùp höõu vi. Phaùp höõu vi sanh ra ñeàu do söï 

hoøa hôïp cuûa nhaân vaø duyeân. Thöù Nhaát laø naêng taùc nhaân hay 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 hay 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 hay luaät 

gieo gì gaët naáy. Thöù Tö laø Töông öng nhaân hay luaät töông öùng hay phoái 

hôïp. Thöù Naêm laø Bieán haønh nhaân hay 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. Thöù Saùu laø Dò thuïc 

nhaân hay quaû mang laïi khaùc vôùi nhaân. Ñaây laø luaät baùo öùng hay keát 

quaû. Saùu nhaân theo Kinh Laêng Giaø: Thöù Nhaát laø Thöôøng Höõu Nhaân 

hay söï khaû höõu cuûa moät söï vaät trôû thaønh nguyeân nhaân cho caùc söï vaät 

khaùc. Thöù Nhì laø Töông Tuïc Nhaân hay söï tuøy thuoäc laãn nhau. Thöù Ba 

laø Töôùng Nhaân hay tính töông tuïc khoâng giaùn ñoaïn cuûa caùc töôùng 

traïng. Thöù Tö laø Naêng Taùc Nhaân hay nhaân toá taïo thaønh quyeàn löïc toái 

cao nhö moät ñaïi vöông. Thöù Naêm laø Hieån Lieãu Nhaân hay ñieàu kieän 

trong ñoù caùc söï vaät ñöôïc bieåu hieän nhö laø ñöôïc aùnh saùng chieáu roïi. Thöù 

Saùu laø Quaùn Ñaõi Nhaân hay luaät veà söï giaùn ñoaïn. 

 

Six Kinds of Causes 

 

The sixfold division of causes of all conditioned things. Every 

phenomenon depends upon the union of the primary cause and 

conditional or environmental cause. There are six kinds. First, the 

reason that makes the existence of anything possible (karanahetu (skt). 

Effective causes of two kinds: empowering cause and non-resistant 

cause, as space does not resist. Second, co-operative causes 

(sahabhuhetu (skt), as the four elements in nature, not one of which can 

be omitted. The law of mutuality, that is, the state of being mutually 
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conditioned. Third, the law that like produces like (sabhagahetu (skt), 

or causes of the same kind as the effect, good producing good, etc. 

Fourth, the law of association (samprayuktahetu (skt) or mutual 

responsive or associated causes, i.e. mind and mental conditions, 

subject with object. Fifth, 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. Sixth, differential fruition (vipakahetu 

(skt), i.e. the effect different from the cause, as the hells are from evil 

deeds. This is the law of retribution, or fruition. Six causes according to 

the Lankavatara Sutra. First, the possibility of anything becoming 

cause to others (bhavishayaddhetu (skt). Second, mutual dependence 

(sambandha-hetu (skt). Third, uninterrupted continuity of signs 

(lakshana-hetu (skt). Fourth, a causal agency that wields supreme 

power like a great king (karana-hetu (skt). Fifth, the condition in which 

things are manifested as if illuminated by a light (vyanjana-hetu (skt). 

Sixth, the law of discontinuation (upeksha-hetu (skt).  
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Chöông Baûy Möôi  

Chapter Seventy 

 

Möôøi Nhaân Trong Giaùo Thuyeát  

Duy Thöùc Hoïc 

 

I. Toång Quan Vaø YÙ Nghóa Cuûa Nhaân:  

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. 

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.  
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Luaät nhaân quaû coøn coù nghóa laø söï töông quan giöõa nguyeân nhaân vaø 

keát quaû trong luaät veà “Nghieäp” cuûa Phaät giaùo. 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 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. Theo Phaät giaùo, coù söï hieän höõu cuûa 

nhaân quaû ñoàng thôøi; coù nghóa laø nhaân laø quaû, quaû laø nhaân. Nhaân coù quaû 

nhö laø nhaân cuûa chính noù, gieo haït cho quaû, roài quaû laïi cho haït. Nhaân 

quaû baùo öùng thoâng caû ba ñôøi: hieän baùo, sanh baùo, vaø haäu baùo. 

 

II. Möôøi Nhaân Trong Giaùo Thuyeát Duy Thöùc Hoïc: 

Muïc ñích chính cuûa Duy Thöùc Hoïc laø chuyeån hoùa taâm trong tu 

haønh ñeå ñi ñeán giaùc ngoä vaø giaûi thoaùt. 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. Coøn thì ña phaàn giaùo 

thuyeát Duy Thöùc vaãn laø giaùp thuyeát nhaø Phaät. Trong phaàn Nhaân-

Duyeân-Quaû, hoïc thuyeát Duy Thöùc coù möôøi nhaân, boán duyeân vaø naêm 

quaû chi phoái moïi söï vaän haønh cuûa thöùc. Trong Duy Thöùc Hoïc, nhaân 

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. Nhaân caên baûn taïo ra 

nghieäp quaû vaø söï taùi sanh. Heã gaây nhaân aét gaët quaû. Trong Phaät giaùo, haït 

gioáng maø caây ñöôïc troàng leân laø nhaân chính, trong khi nhöõng yeáu toá 

khaùc nhö coâng söùc, boùn phaân, töôùi nöôùc, vaân vaân ñöôïc coi nhö laø nhöõng 

nhaân phuï hay duyeân. Luaät toång quaùt veà 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. Trong Duy Thöùc Hoïc, Quaû 

Duy Thöùc laø trí tueä ñaït ñöôïc do tö duy vaø quaùn saùt caùi lyù cuûa duy thöùc 
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(taàm vaø töù), bao goàm boán thöùc ñaàu trong baùt thöùc. Ñaây noùi veà dieäu caûnh 

giôùi cuûa Phaät quaû. Theo Duy Thöùc Hoïc, coù möôøi nhaân: Thöù Nhaát Laø 

Tuøy Thuyeát Nhaân: Taát caû caùc phaùp ñeàu coù danh töï. Teân goïi caùc töôùng 

hay hieän töôïng: Danh khoâng phaûi laø nhöõng caùi gì thöïc, chuùng chæ laø 

töôïng tröng giaû laäp, chuùng khoâng ñaùng keå ñeå cho ngöôøi ta chaáp vaøo nhö 

laø nhöõng thöïc tính. Thöù Nhì Laø Quaùn Ñaõi Nhaân: Quaùn Ñaõi Nhaân hay 

luaät veà söï giaùn ñoaïn. 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 Khieân Daãn Nhaân: Khieân Daãn Nhaân aûnh höôûng taát caû moïi haønh ñoäng, 

nhö taø kieán. Khieân Daãn Nhaân laø nhaân coù tính chaát caûm öùng. Thöù Tö Laø 

Nhieáp Thoï Nhaân: Ñöùc Phaät duøng tueä taâm vaø bi taâm laøm nhaân maø nhieáp 

thuû chuùng sanh. Thöù Naêm Laø Sanh Khôûi Nhaân: Nhaân coù khaû naêng sanh 

(sanh) vaø sôû sinh (khôûi). Söï sanh ra vaø nhöõng gì khôûi leân töø söï sanh ra 

aáy. Sanh khôûi nhaân coøn laø nguyeân nhaân cuûa moät haønh ñoäng. Thöù Saùu Laø 

Daãn Phaùt Nhaân: Nhaân chuû yeáu daãn ñeán quaû baùo phaûi taùi sanh vaøo coõi 

naøo, trôøi, ngöôøi, hay suùc sanh, vaân vaân. Thöù Baûy Laø Ñònh Bieät Nhaân: 

Gioâng loaïi naøy nhaát ñònh khaùc vôùi gioáng loaïi kia, nhö luùa khaùc vôùi ñaäu, 

meø... Thöù Taùm Laø Ñoàng Söï Nhaân: Saùu loaïi nhaân, töø nhaân thöù nhì ñeán 

nhaân thöù baûy, coù cuøng moät coâng vieäc, neân chuùng ta goïi chuùng laø ñoàng 

söï. Thöù Chín Laø Töông Vi Nhaân: Saéc sinh nhaân, nhöng gaëp trôû ngaïi neân 

khoâng sinh ñöôïc, moät trong naêm nhaân. Thöù Möôøi Laø Baát Töông Vi 

Nhaân: Ñaây laø nhöõng nhaân tuøy thuaän hay thuaän duyeân, ñoái laïi vôùi nhöõng 

nhaân nghòch duyeân. 

 

Ten Causes in The Studies of  

the Consciousness-Only 

 

I. Overview and Meanings of Cause:  

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. 

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 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.  

Law of cause and effect also means the relation between cause and 

effect in the sense of the Buddhist law of “Karma”. 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. The law of causation (reality itself as cause and effect in 

momentary operation). 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 
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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. According to 

Buddhism, there exists a simultaneity of Cause and Effect; that means 

the cause has result as its cause, while the result has the cause as its 

result. It is like planting seeds; the seeds produce fruit, the fruit 

produces seeds. The law of karma and its retribution permeates all 

three life spans: immediate retributions, rebirth retributions (next life 

retributions), and future retributions. 

 

II. Ten Causes in The Studies of the Consciousness-Only:  

The main goal of the Studies of Consciousness-Only is to transform 

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

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. Other than that, the majority of doctrines of the 

Consciousness-Only remain the same as the Buddhist doctrines. In the 

fields of Causes-Conditions-Effects, the doctrines of the 

Consciousness-Only have ten causes, four conditions and five effects. 

In the Studies of the Consciousness-Only, 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. The original or fundamental cause which 

produces phenomena, such as karma or reincarnation. Every cause has 

its fruit or consequences. In Buddhism, the seed out of which the plant 

grows is an illustration of the main cause, whereas other elements like 

labor, the quality of soil, humidity and so on, are considered as 

subsidiary causes or conditions. The general law of causation, 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. In the Studies of the 

Consciousness-Only, the fruit of Consciousness-Only is the wisdom 

attained from investigating and thinking about philosophy, or Buddha-

truth, i.e. of the sutras and Abhidharmas; this includes the first four  
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kinds of “only-consciousness.” The fruit or wisdom of only-

consciousness or insight in the fruits or results of Buddhahood, one of 

the five kinds of wisdom or insight or idealistic representation in the 

sutras and sastras (the first four are objective and the fifth is 

subjective). According to the Studies of the Consciousness-Only, there 

are ten causes. The First Kind of Cause is That All Dharmas Have 

Names: Names are not real things, they are merely symbolical, they 

are not worth getting attached to as realities. The Second Kind of Cause 

is the Upeksha-hetu: Law of discontinuation, one of the six causes of 

all conditioned things. Every phenomenon depends upon the union of 

the primary cause and conditional or environmental cause. The Third 

Kind of Cause is the Sarvatraga-hetu: Omnipresent causes, like false 

views which affect every act; sarvatraga-hetus are inductive causes. 

The Fourth Kind of Cause is the Cause of Parigraha: The Buddha used 

Buddha mind and compassionate mind to be a cause or receiving to 

gather up all sentient beings. The Fifth Kind of Cause is the Uppada-

Hetu-pratyaya: Utpada or Pravritti, causes of arising or appearance, the 

cause that has the ability to cause the beginning and rise; birth and 

what arises from it. Cause of arising or appearance also means a cause 

of an act. The Sixth Kind of Cause is the General Cause: The principle 

cause which determines types of reincarnation, i.e. deva, man, or 

animal, etc. The Seventh Kind of Cause is the Cause of Differentiation: 

Different kinds of things such as rice, beans, sesame, and so, on. The 

Eighth Kind of Cause is the Causes of the Same Work: From cause 

number 2 to cause number 7, these six cause have the same work, so 

we call them: Working together. The Ninth Kind of Cause is the 

Mutually Opposing Causes: Causes that mutually oppose, one of the 

five causes. The Tenth Kind of Cause is the Accordant Cause: The 

accordant causes are in contrast with the resisting accessory cause 

(nghòch duyeân).  
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Chöông Baûy Möôi Moát 

Chapter Seventy-One 

 

Taäp Khí 

 

Taäp khí laø thoùi quen cuõ hay söï tích luõy yù nghó, tình caûm, vieäc laøm 

vaø nhöõng duïc voïng trong quaù khöù). Ngöôøi tu thieàn coát yeáu phaûi nhaän 

ñònh cho roõ reät moät vaán ñeà caên baûn laø ‘Taäp khí’. Ngoài thieàn laø ñeå loaïi 

tröø taäp khí, hay nhöõng thoùi xaáu, ñeå thanh loïc taâm tö, ñeå giaûi tröø nhöõng 

thoùi xaáu ñoá kî vôùi nhöõng ai hôn mình. Haõy gaït boû heát nhöõng taâm tö ñoá 

kî vaø phieàn naõo. Coù nhö vaäy, chaân taâm seõ toû loä, trí tueä seõ hieån baøy. 

Taäp khí coøn coù nghóa laø “Dö Taäp”. Duø ñaõ döùt haún duïc voïng phieàn naõo 

nhöng taøn dö taäp khí hay thoùi quen vaãn coøn, chæ coù Phaät môùi coù khaû 

naêng döùt saïch chuùng maø thoâi (theo Ñaïi Trí Ñoä Luaän, caùc vò A La Haùn, 

Bích Chi, Duyeân Giaùc, tuy ñaõ phaù ñöôïc ba moùn ñoäc, nhöng phaàn taäp 

khí cuûa chuùng coøn chöa heát, ví nhö höông ôû trong loø, tuy ñaõ chaùy heát 

roài nhöng khoùi vaãn coøn laïi, hay cuûi duø ñaõ chaùy heát nhöng vaãn coøn tro 

than chöa nguoäi. Ba moùn ñoäc chæ coù Ñöùc Phaät môùi vónh vieãn döùt tröø heát 

saïch, khoâng coøn taøn dö). Tieáng Baéc Phaïn cho danh töø  “noäi keát” laø 

“Samyojana.” Noù coù nghóa laø “keát tinh” hay “ñoùng cuïc laïi.” Moïi ngöôøi 

chuùng ta ai cuõng coù noäi keát caàn phaûi ñöôïc chaêm soùc. Vôùi thieàn taäp 

chuùng ta coù theå thaùo gôõ ñöôïc noäi keát vaø ñaït ñöôïc söï chuyeån hoùa. Theo 

Phaät giaùo, taäp khí laø nhöõng aán töôïng cuûa baát cöù haønh ñoäng vaø kinh 

nghieäm quaù khöù ñöôïc ghi laïi trong taâm chuùng ta moät caùch voâ yù thöùc, 

hay nhöõng tri giaùc quaù khöù maø trong hieän taïi chuùng ta hoài töôûng laïi, 

hay kieán thöùc quaù khöù ñöôïc löu tröõ trong kyù öùc. Taäp khí coøn coù nghóa 

laø nghieäp löïc. Nhöõng chaát choàng cuûa nghieäp, thieän vaø baát thieän töø 

nhöõng thoùi quen hay thöïc taäp trong tieàn kieáp. Söï khôûi daäy cuûa tö töôûng, 

duïc voïng, hay aûo töôûng sau khi chuùng ñaõ ñöôïc cheá ngöï. Ñaây laø nhöõng 

thoùi quen nghò löïc cuûa kyù öùc. Nhöõng yù thöùc vaø haønh ñoäng ñaõ laøm trong 

quaù khöù, ñaùnh ñoäng söï phaân bieät vaø ngaên ngöøa söï giaùc ngoä. Taäp khí 

coøn laø söï huaân taäp chuûng töû. Caùc haït gioáng taäp khí trong moïi haønh 

ñoäng, taâm linh vaø vaät lyù, taïo ra chuûng töû haït maàm cuûa noù, nhöõng chuûng 

töû naày ñöôïc gieo trong A Laïi Da ñeå ñöôïc naåy maàm veà sau döôùi nhöõng 

ñieàu kieän thuaän lôïi. Huaân taäp chuûng töû laø yù nieäm quan troïng trong Duy 

Thöùc Hoïc cuûa caùc ngaøi Voâ Tröôùc vaø Theá Thaân. Taäp khí laø söï xoâng öôùp 
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thoùi quen hay söï hieåu bieát xuaát phaùt töø kyù öùc. Theo A Tyø Ñaït Ma Luaän 

(Vi Dieäu Phaùp), taäp khí coù nghóa laø nghieäp thöôøng hay thöôøng nghieäp 

laø nhöõng thoùi quen maø chuùng sanh thöôøng laøm, daàu toát hay xaáu (coù 

khuynh höôùng taïo neân taâm taùnh cuûa chuùng sanh). Nhöõng thoùi quen 

haèng ngaøy, duø laønh hay duø döõ, daàn daàn trôû thaønh  baûn chaát ít nhieàu uoán 

naén taâm taùnh con ngöôøi. Trong khi nhaøn roãi, taâm ta thöôøng duyeân theo 

nhöõng tö töôûng, nhöõng haønh vi quen thuoäc moät caùch töï nhieân laém khi 

voâ yù thöùc. Neáu khoâng coù troïng nghieäp hay caän töû nghieäp thì thöôøng 

nghieäp quyeát ñònh taùi sanh. Theo Khôûi Tín Luaän, taäp khí laø Baát Tö 

Nghì Huaân  laø aûnh höôûng huaân taäp cuûa caên baûn voâ minh  treân chaân nhö 

taïo thaønh phieàn naõo. Baát tö nghì huaân taäp laø söï thaåm thaáu cuûa söï ngu si 

hay trí tueä vaøo töï taùnh thanh tònh trong taâm cuûa chaân nhö roài sau ñoù 

xuaát hieän trong theá giôùi hieån hieän ñeå taïo thaønh phieàn naõo. Tuy nhieân, 

cuõng coù thöù taäp khí khieán ngöôøi ta xa lìa phieàn naõo. Theo Kinh Hoa 

Nghieâm, Phaåm 38, coù möôøi thöù taäp khí cuûa chö Ñaïi Boà Taùt. Chö Boà 

Taùt an truï trong phaùp naày thôøi lìa haún taát caû taäp khí phieàn naõo, ñaït 

ñöôïc trí ñaïi trí taäp khí phi taäp khí cuûa Nhö Lai: taäp khí cuûa Boà Ñeà taâm; 

taäp khí cuûa thieän caên; taäp khí giaùo hoùa chuùng sanh; taäp khí thaáy Phaät; 

taäp khí thoï sanh nôi theá giôùi thanh tònh; taäp khí coâng haïnh; taäp khí cuûa 

theä nguyeän; taäp khí cuûa Ba La Maät; taäp khí tö duy phaùp bình ñaúng; vaø 

taäp khí cuûa nhöõng caûnh giôùi sai bieät.  

Vôùi thieàn taäp chuùng ta coù theå thaùo gôõ ñöôïc noäi keát vaø ñaït ñöôïc söï 

chuyeån hoùa. Trong taâm thöùc cuûa chuùng ta coù nhöõng khoái cuûa nieàm ñau 

khoå, giaän hôøn, vaø böïc boäi khoù chòu, goïi laø noäi keát. Chuùng cuõng ñöôïc 

goïi laø nhöõng nuùt thaét, hay nhöõng giaây quaán hay phieàn tröôïc bôûi vì 

chuùng troùi buoäc chuùng ta vaø laøm caûn trôû söï töï do cuûa chuùng ta. Sau moät 

thôøi gian daøi, noäi keát caøng trôû neân khoù khaên cho chuùng ta chuyeån hoùa 

hay thaùo gôõ, chuùng ta coù theå deã daøng bò maéc keït trong khoái noäi keát 

naøy. Khoâng phaûi noäi keát naøo cuõng khoù chòu. Coù nhöõng noäi keát eâm aùi 

nhöng noäi keát eâm aùi cuõng coù theå gaây neân ñau khoå. Khi thaáy, nghe, 

hoaëc thöôûng thöùc nhöõng gì chuùng ta thích, söï öa thích ñoù seõ trôû thaønh 

moät noäi keát. Khi nhöõng gì chuùng ta öa thích khoâng coøn nöõa, chuùng ta seõ 

theøm nhôù vaø ñi tìm. Chuùng ta ñeå nhieàu thì giôø vaø taâm löïc ñeå tìm höôûng 

laïi nhöõng khoaùi laïc ñoù. Caøng ngaøy chuùng ta caøng khao khaùt. Chuùng ta 

seõ bò söùc maïnh cuûa noäi keát thuùc ñaåy, cheá ngöï vaø cöôùp maát töï do cuûa 

chuùng ta.  
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Khi moät ngöôøi naøo ñoù sæ nhuïc chuùng ta, hay laøm vieäc gì ñoù khoâng 

töû teá vôùi chuùng ta thì noäi keát seõ keát tuï trong taâm thöùc cuûa chuùng ta. 

Neáu chuùng ta khoâng bieát caùch thaùo gôõ nhöõng noäi keát naøy vaø chuyeån 

hoùa chuùng, thì chuùng seõ naèm trong taâm thöùc chuùng ta raát laâu. Sau ñoù coù 

ai laïi noùi hay laøm nhöõng chuyeän töông töï nhö vaäy vôùi chuùng ta thì 

nhöõng nuùt thaét aáy seõ lôùn maïnh hôn. Noäi keát hay khoái ñau nhöùc trong 

chuùng ta, coù naêng löïc thuùc ñaåy vaø eùp buoäc chuùng trong caùch chuùng ta 

haønh xöû. Tình yeâu laø moät noäi keát raát lôùn. Khi yeâu baïn chæ coøn nghó tôùi 

ngöôøi baïn yeâu. Baïn khoâng coøn söï töï do. Baïn khoâng laøm ñöôïc gì caû, 

baïn khoâng hoïc haønh ñöôïc, khoâng laøm vieäc ñöôïc, vaø khoâng theå thöôûng 

thöùc caûnh ñeïp töï nhieân quanh baïn. Baïn chæ coøn nghó tôùi ñoái töôïng tình 

yeâu cuûa baïn. Vì theá maø tình yeâu coù theå laø moät khoái noäi keát raát lôùn. Deã 

chòu hay khoâng deã chòu, caû hai thöù noäi keát naøy ñeàu laøm chuùng ta maát töï 

do. Vì vaäy cho neân chuùng ta phaûi caån thaän baûo veä khoâng cho noäi keát 

baét reã trong chuùng ta. Ma tuùy, röôïu vaø thuoác laù coù theå taïo neân noäi keát 

trong thaân. Vaø saân haän, theøm khaùt, ganh tî, vaø thaát voïng coù theå taïo neân 

noäi keát trong taâm cuûa chuùng ta. Saân haän laø moät noäi keát, vaø vì noù gaây 

khoå ñau cho neân chuùng ta phaûi tìm caùch dieät tröø noù. Caùc nhaø taâm lyù 

hoïc thích duøng töø “toáng khöù noù ra khoûi cô theå chuùng ta.” Laø Phaät töû, 

baïn neân taïo naêng löôïng cuûa chaùnh nieäm vaø chaêm soùc töû teá saân haän moãi 

khi noù hieän ñeán qua tu taäp thieàn ñònh. Chaùnh nieäm khoâng bao giôø ñaùnh 

phaù saân haän hay tuyeät voïng. Chaùnh nieäm chæ coù maët ñeå nhaän dieän. 

Chaùnh nieäm veà moät caùi gì laø nhaän dieän söï coù maët cuûa caùi ñoù trong hieän 

taïi. Chaùnh nieäm 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. Chaùnh nieäm nhaän 

dieän vaø chaáp nhaän söï coù maët cuûa côn giaän. Chaùnh nieäm cuõng nhö 

ngöôøi anh caû, khoâng böùc cheá hay ñaøn aùp ñöùa em ñau khoå. Chaùnh nieäm 

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. Thieàn taäp khoâng coù nghóa laø ñaùnh phaù. Trong ñaïo Phaät, 

thieàn taäp laø phöông phaùp oâm aáp vaø chuyeån hoùa, chöù khoâng phaûi laø 
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ñaùnh phaù. Khi côn giaän khôûi daäy trong chuùng ta, chuùng ta phaûi baét ñaàu 

thöïc taäp hôi thôû chaùnh nieäm 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 chaùnh nieäm, böôùc chaân chaùnh nieäm ñeå 

cheá taùc naêng löôïng chaùnh nieäm. 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 chaùnh nieäm laø 

naêng löôïng cuûa Phaät. Khi thöïc taäp hôi thôû chaùnh nieäm 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.  

 

Remnants of Habits 

 

Remnants of habits are old habits or the accumulation of the past 

thoughts, affections, deeds, and passions. Zen practitioner should be 

clear about the basic problem of the ‘vasana’ (old habits). We practice 

meditation to eliminate those bad habits and faults, to wash the mind so 

it can have clean and pure thoughts, to purge ourselves of jealousy 

towards worthy and capable individuals, to bannish forever all thoughts 

of envy and obstructiveness, of ignorance and afflictions. If we can do 

this, then our true mind, our wisdom, will manifest. The remnants of 

habits which persist after passion has been subdued, only the Buddha 

can eliminate or uproot them all. The Sanskrit word for “internal 

formation” is “Samyojana.” It means “to crystallize.” Everyone of us 

has internal formations that we need to take care of. With the practice 

of meditation we can undo these knots and experience transformation. 

According to Buddhism, remnants of habits are the impression of any 

past action or experience remaining unconsciously in the mind, or the 

present consciousness of past perceptions, or past knowledge derived 

from memory. Remnants of habits are the force of habit. Good or evil 

karma from habits or practice in a former existence. The uprising or 

recurrence of thoughts, passions or delusions after the passion or 

delusion has itself been overcome, the remainder or remaining 
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influence of illusion. This is the perfuming impression or memory. The 

habit-energy of memory from past actions (recollection of the past or 

former impression) which ignites discriminations and prevents 

Enlightenement. Remnants of habits also mean memory-seeds 

(vasanavija). Every act, mental and physical, leaves its seeds behind, 

which is planted in the Alaya for future germination under favorable 

conditions. This notion plays an important role in the Vijnap. Remnants 

of habits are habitual perfuming, perfumed habits, or knowledge which 

is derived from memory. According to the Abhidharma, remnants of 

habits mean habitual karmas, which are  deed that one habitually or 

constantly performs either good or bad. Habits, whether good or bad, 

become second nature. They more or less tend to mould the character 

of a person. In the absence of weighty karma and a potent-death-

proximate karma, this type of karma generally assumes the rebirth 

generative function. According to the Awakening of Faith, the 

indescribable vasana or the influence of primal ignorance on the 

bhutatathata, producing all illusions. The permeation of the pure self-

essence of the mind of true thusness by ignorance or wisdom which 

then appears in the manifest world. However, there are also habits that 

help people staying away from afflictions. According to the Flower 

Adornment Sutra, Chapter 38, there are ten kinds of habit energy of 

Great Enlightening Beings. Enlightening Beings who abide by these 

can forever get rid of all afflictive habit energies and attain Buddhas’ 

habit energies of great knowledge, the knowledge that is not energized 

by habit: the habit energy of determination for enlightenment; the habit 

energy of roots of goodness; the habit energy of edifying sentient 

beings; the habit energy of seeing Buddha; the habit energy of 

undertaking birth in pure worlds; the habit energy of enlightening 

practice; the habit energy of vows; the habit energy of transcendence; 

the habit energy of meditation on equality; and the habit energy of 

various differentiations of state. 

With the practice of meditation we can undo these knots and 

experience transformation. In our consciousness there are blocks of 

pain, anger, and frustration called internal formations. They are also 

called knots because they tie us up and obstruct our freedom. After a 

while, it become very difficult for us to transform, to undo the knots 

and we cannot ease the constriction of this crystal formation. Not all 
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internal formations are unpleasant. There are also pleasant internal 

formations, but they still make us suffer. When you taste, hear, or see 

something pleasant, then that pleasure can become a strong internal 

knot. When the object of your pleasure disappears, you miss it and you 

begin searching for it. You spend a lot of time and energy trying to 

experience it again. If you smoke marijuana or drink alcohol, and begin 

to like it, then it becomes an internal formation in your body and in 

your mind. You cannot get it off your mind. You will always look for 

more. The strength of the internal knot is pushing you and controlling 

you. So internal formations deprive us of our freedom.   

When someone insults us, or does something unkind to us, an 

internal formation is created in our consciousness. If we don’t know 

how to undo the internal knots and transform them, the knots will stay 

there for a long time. And the next time someone says something or 

does something to us of the same nature, that internal formation will 

grow stronger. As knots or blocks of pain in us, our internal formations 

have the power to push us, to dictate our behavior. Falling in love is a 

big internal formation. Once you are in love, you think only of the 

other person. You are not free anymore. You cannot do anything; you 

cannot study, you cannot work, you cannot enjoy the sunshine or the 

beauty of nature around you. You can think only of the object of your 

love. So love can also be a huge internal knot. Pleasant or unpleasant, 

both kinds of knots take away our liberty. That’s why we should guard 

our body and our mind very carefully, to prevent these knots from 

taking root in us. Drugs, alcohol, and tobacco can create internal 

formations in our body. And anger, craving, jealousy, despair can 

create internal formations in our mind. Anger is an internal formation, 

and since it makes us suffer, we try our best to get rid of it. 

Psychologists like the expression “getting it out of your system.” As a 

Buddhist, you should generate the energy of mindfulness and take 

good care of anger every time it manifests through meditation practice. 

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 
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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 recognizes, is aware of its presence, accepts and allows it 

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 meditate does not mean to fight. In Buddhism, the practice 

of meditation should be the practice of embracing and transforming, 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.  
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Chöông Baûy Möôi Hai 

Chapter Seventy-Two 

 

Thuyeát Nghieäp Baùo  

Trong Duy Thöùc Hoïc 

 

Duy Thöùc Toâng laø moät tröôøng phaùi cuûa Phaät giaùo, neân nhöõng giaùo 

thuyeát chính cuûa Phaät giaùo cuõng laø giaùo thuyeát chính cuûa Duy Thöùc, 

bao goàm thuyeát Nghieäp Baùo. Nghieäp 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. 

Theo Phaät giaùo, nghieäp quaû laø haäu quaû taát nhieân cuûa haønh ñoäng theo 

luaät nhaân quaû cuûa nhaø Phaät. Haäu quaû cuûa nghieäp taùi sanh tuøy thuoäc 

vaøo nghieäp gaây taïo cuûa nhöõng ñôøi tröôùc. Nghieäp gioáng nhö côn gioù 

thoåi, ñöa chuùng sanh nhöõng choã taùi sanh thieän aùc. Neáu gioù thieän thoåi 

vaøo choã toát chuùng sanh seõ ñöôïc sung söôùng; coøn gioù aùc thoåi vaøo choã 

xaáu chuùng sanh thì chòu khoå sôû. Duø nghieäp ñaõ ñöôïc ñònh nghóa moät 

caùch ñôn giaûn laø caùc haønh vi, thöïc ra, nghieäp chæ taát caû söï tích tuï nhöõng 

kinh nghieäm vaø haønh vi cuûa chuùng ta töø luùc khôûi sanh cuûa loaøi ngöôøi 

vaø caû tröôùc luùc aáy nöõa. Nghieäp cuûa ñôøi tröôùc maø Phaät giaùo daïy coøn saâu 

xa hôn nöõa, vì noù goàm caû nghieäp cuûa ñôøi soáng cuûa chính chuùng ta ñaõ 

taïo neân qua söï taùi dieãn sanh vaø töû töø quaù khöù voâ ñònh cho ñeán hieän taïi. 

Baøng Cö Só noùi: "Phaøm phu yù chí heïp hoøi, suy nghó hö voïng, hay noùi coù 

khoù coù deã... Coù bieát ñaâu chæ vì caùi taâm chaáp khoù chaáp deã, roài voïng sinh 

ra giöõ, boû, níu giöõ chuùng ta laên troâi nôi caùc ñöôøng döõ trong luaân hoài 

sanh töû. Neáu khoâng nhoå heát caùc caên beänh naøy, aét chaúng coù luùc naøo ra 

khoûi bieån sanh töû ñöôïc." 
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Chuùng sanh cheát ôû ñaây vaø taùi sanh ôû nôi khaùc khoâng phaûi cuøng 

ngöôøi aáy, cuõng khoâng phaûi laø moät ngöôøi hoaøn toaøn khaùc. Saùt na cuûa 

taâm cuoái cuøng veà kieáp tröôùc, keá tieáp hieän taïi. Do söï dieät cuûa saùt na taâm 

töû naày hay do saùt na taâm töû naày taïo ñieàu kieän maø saùt na taâm ñaàu tieân 

cuûa kieáp hieän taïi thöôøng ñöôïc goïi laø “Kieáp Sanh Thöùc” (Patisandhi-

vinnana) khôûi sanh. Töông töï nhö vaäy, saùt na taâm cuoái cuøng cuûa kieáp 

hieän taïi taïo ñieàu kieän hay laøm duyeân cho saùt na taâm ñaàu tieân trong 

kieáp keá tieáp. Cöù nhö theá maø taâm cöù sanh roài dieät, nhöôøng choã cho taâm 

môùi sanh. Nhö vaäy doøng taâm thöùc sanh dieät lieân tuïc naày cöù troâi chaûy 

cho ñeán khi söï soáng döøng haún. Söï soáng, noùi caùch khaùc, chính laø taâm 

thöùc, öôùc muoán soáng, muoán ñöôïc tieáp tuïc toàn taïi. Haønh giaû neân luoân 

nhôù raèng chæ trong moät nieäm laø nghieäp ñaõ ñöôïc thaønh laäp. Neáu thaønh 

taâm tu trì thì chaéc chaén chuùng ta seõ giaûm thieåu ñi raát nhieàu söï thaønh laäp 

cuûa nhöõng nghieäp môùi. Moät khi vieäc toát hay vieäc xaáu ñaõ ñöôïc laøm thì 

nghieäp töï ñoäng ñöôïc thaønh laäp. 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. 

Theo ñaïo Phaät, con ngöôøi laø keû saùng taïo cuûa cuoäc ñôøi vaø vaän maïng 

cuûa chính mình. Moïi vieäc toát vaø xaáu maø chuùng ta gaëp phaûi treân ñôøi ñeàu 

laø haäu quaû cuûa nhöõng haønh ñoäng cuûa chính chuùng ta phaûn taùc duïng trôû 

laïi chính chuùng ta. Nhöõng ñieàu vui buoàn cuûa chuùng ta cuõng laø keát quaû 

cuûa nhöõng haønh ñoäng cuûa chính mình, trong quaù khöù xa cuõng nhö gaàn, 

laø nguyeân nhaân. Vaø ñieàu chuùng ta laøm trong hieän taïi seõ aán ñònh ñieàu 

maø chuùng ta seõ trôû neân trong töông lai. Cuõng vì con ngöôøi laø keû saùng 

taïo cuoäc ñôøi mình, neân muoán höôûng moät ñôøi soáng haïnh phuùc vaø an 

bình, ngöôøi aáy phaûi laø moät keû saùng taïo toát, nghóa laø phaûi taïo nghieäp toát. 

Nghieäp toát cuoái cuøng phaûi ñeán töø moät caùi taâm toát, moät caùi taâm an tònh. 

Luaät nghieäp baùo lieân keát caùc ñôøi trong quaù khöù, hieän taïi vaø töông lai 

cuûa moät caù nhaân xuyeân qua tieán trình luaân hoài cuûa ngöôøi aáy. Ñeå coù theå 

hieåu ñöôïc taïi sao coù ñöôïc söï lieân keát giöõa nhöõng kinh nghieäm vaø haønh 

ñoäng cuûa moät caù nhaân trong caùc cuoäc ñôøi noái tieáp, chuùng ta caàn nhìn 

löôùt qua veà söï phaân tích cuûa ñaïo Phaät veà “thöùc”. Theo trieát hoïc Phaät 

giaùo veà “thöùc”, tröôøng phaùi Duy Thöùc Hoïc, coù taùm thöùc. Coù naêm thöùc 

veà giaùc quan: nhaõn, nhó, tyû, thieät, vaø thaân thöùc. Nhöõng thöùc naøy gaây 

neân söï xuaát hieän cuûa naêm traàn töø naêm caên. Thöùc thöù saùu laø yù thöùc, vôùi 

khaû naêng phaùn ñoaùn nhôø phaân tích, so saùnh vaø phaân bieät caùc traàn vaø 
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quan nieäm. Thöùc thöù baûy goïi laø maït na thöùc, töùc laø ngaõ thöùc, töï bieát 

mình voán laø ngaõ rieâng bieät giöõa mình vaø nhöõng ngöôøi khaùc. Ngay caû 

nhöõng luùc maø saùu thöùc ñaàu khoâng hoaït ñoäng, tyû duï nhö luùc ñang nguû 

say, thì thöùc thöù baûy vaãn ñang hieän dieän, vaø neáu bò ñe doïa, thì thöùc 

naøy, vì söï thuùc ñaåy töï baûo veä, seõ ñaùnh thöùc chuùng ta daäy. Thöùc thöù taùm 

ñöôïc goïi laø a laïi da thöùc, hay taøng thöùc. Vì thöùc naøy raát saâu kín, neân raát 

khoù cho chuùng ta hieåu ñöôïc noù. A laïi da laø moät caùi kho chöùa taát caû 

nhöõng daáu tích haønh ñoäng vaø kinh nghieäm cuûa chuùng ta. Taát caû nhöõng 

gì chuùng ta thaáy, nghe, ngöûi, neám, sôø moù, hoaëc laøm ñeàu ñöôïc giöõ nhö 

nhöõng chuûng töû vaøo caùi kho taøng thöùc naøy. Chuûng töû laø nhaân cuûa naêng 

löïc nghieäp baùo. Vì a laïi da thaâu goùp taát caû nhöõng chuûng töû cuûa haønh 

ñoäng chuùng ta ñaõ laøm, noù chính laø keû xaây döïng vaän maïng cuûa chuùng 

ta. Cuoäc ñôøi vaø caù taùnh cuûa chuùng ta phaûn aûnh nhöõng chuûng töû ôû trong 

kho taøng thöùc cuûa mình. Neáu chuùng ta göûi vaøo ñoù nhöõng chuûng töû xaáu, 

nghóa laø nhaân cuûa nhöõng vieäc aùc, chuùng ta seõ trôû thaønh keû xaáu. Do bôûi 

ñaïo Phaät ñaët traùch nhieäm toái thöôïng veà cuoäc ñôøi cuûa chuùng ta ôû trong 

tay chuùng ta, neân neáu chuùng ta muoán nhaøo naën cho cuoäc ñôøi mình toát 

ñeïp hôn chuùng ta phaûi höôùng taâm trí cuûa mình veà moät höôùng toát ñeïp 

hôn, vì chính taâm trí ñieàu khieån baøn tay nhaøo naën cuoäc ñôøi cuûa chuùng 

ta. Tuy nhieân, coù luùc chuùng ta thaáy moät ngöôøi raát ñaïo ñöùc, töû teá, hieàn 

haäu, deã thöông vaø khoân ngoan, theá maø cuoäc ñôøi ngöôøi aáy laïi ñaày nhöõng 

trôû ngaïi töø saùng ñeán toái. Taïi sao laïi nhö vaäy? Coøn caùi lyù thuyeát veà 

haønh ñoäng toát ñem laïi haïnh phuùc vaø haønh ñoäng xaáu ñem laïi khoå ñau 

thì sao? Muoán hieåu ñieàu naøy, chuùng ta phaûi nhaän thöùc raèng nghieäp quaû 

khoâng nhaát thieát phaûi troå ra trong cuøng hieän ñôøi maø nghieäp nhaân ñöôïc 

taïo. Coù khi nghieäp ñem laïi haäu quaû chæ trong ñôøi sau hoaëc nhöõng ñôøi 

keá tieáp. Neáu moät ngöôøi töøng haønh xöû toát  trong ñôøi tröôùc, ngöôøi aáy coù 

theå ñöôïc höôûng haïnh phuùc vaø sung tuùc trong ñôøi naøy maëc duø söï haønh 

xöû cuûa ngöôøi aáy baây giôø coù xaáu xa ñi chaêng nöõa. Vaø coù ngöôøi baây giôø 

raát ñöùc haïnh nhöng coù theå vaãn gaëp phaûi nhieàu trôû ngaïi vì nghieäp xaáu töø 

ñôøi tröôùc ñoù. Cuõng gioáng nhö gieo nhieàu thöù haït khaùc nhau, coù loaïi troå 

boâng raát sôùm, coù loaïi laâu hôn, coù khi caû naêm. Luaät nhaân quaû khoâng sai 

chaïy, nhöng keát quaû ñeán töøng luùc coù khaùc nhau, döôùi hình thöùc khaùc 

nhau, vaø ôû nôi choán khaùc nhau. Tuy coù moät soá kinh nghieäm cuûa chuùng 

ta laø do nghieäp taïo ra trong ñôøi naøy, soá khaùc laïi do nghieäp taïo ra töø 

nhöõng ñôøi tröôùc. ÔÛ ñôøi naøy, chuùng ta chòu haäu quaû nhöõng haønh ñoäng 

chuùng ta ñaõ laøm töø nhöõng ñôøi tröôùc cuõng nhö ngay trong ñôøi naøy. Vaø 
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nhöõng gì chuùng ta gaët trong töông lai laø keát quaû vieäc chuùng ta ñang laøm 

ngaøy hoâm nay. Giaùo lyù veà nghieäp khoâng chæ laø giaùo lyù veà nhaân quaû, 

maø laø haønh ñoäng vaø phaûn haønh ñoäng. Giaùo lyù naøy tin raèng baát cöù moät 

haønh ñoäng naøo coá yù thöïc hieän, töø moät taùc nhaân, duø laø yù nghó, lôøi noùi 

hay vieäc laøm, ñeàu coù phaûn ñoäng trôû laïi treân chính taùc nhaân aáy. Luaät 

nghieäp baùo laø moät luaät töï nhieân, vaø khoâng moät quyeàn löïc thaàn linh naøo 

coù theå laøm ngöng laïi söï thi haønh noù ñöôïc. Haønh ñoäng cuûa chuùng ta ñöa 

ñeán nhöõng keát quaû taát nhieân. Nhaän ra ñieàu naøy, ngöôøi Phaät töû khoâng 

caàn caàu khaån moät oâng thaàn naøo tha thöù, maø ñuùng ra ñieàu chænh haønh 

ñoäng cuûa hoï haàu ñöa chuùng ñeán choã haøi hoøa vôùi luaät chung cuûa vuõ truï. 

Neáu hoï laøm aùc, hoï coá tìm ra loãi laàm roài chænh ñoán laïi haønh vi; coøn neáu 

hoï laøm laønh, hoï coá duy trì vaø phaùt trieån haïnh laønh aáy. Ngöôøi Phaät töû 

khoâng neân quaù lo aâu veà quaù khöù, maø ngöôïc laïi neân lo cho vieäc laøm 

trong hieän taïi. Thay vì chaïy ngöôïc chaïy xuoâi tìm söï cöùu roãi, chuùng ta 

neân coá gaéng gieo chuûng töû toát trong hieän ñôøi, roài ñôïi cho keát quaû ñeán 

tuøy theo luaät nghieäp baùo. Thuyeát nghieäp baùo trong ñaïo Phaät cho con 

ngöôøi chöù khoâng ai khaùc, con ngöôøi laø keû taïo döïng neân vaän maïng cuûa 

chính mình. Töøng giôø töøng phuùt, chuùng ta laøm vaø döïng neân vaän meänh 

cuûa chính chuùng ta qua yù nghó, lôøi noùi vaø vieäc laøm. Chính vì theá maø coå 

ñöùc coù daî: “Gieo yù nghó, taïo haønh ñoäng; gieo haønh ñoäng, taïo tính 

haïnh; gieo tính haïnh, taïo caù taùnh; gieo caù taùnh, taïo vaän maïng.” 

 

The Theory of Karma Retribution in  

The Studies of Consciousness-Only 

 

The Mind-Only School beongs to Buddhism, so its major teachings 

are also major teachings of Buddhism including the Theory of Karma 

Retribution. Karma retributions are Consequences (requitals) of one’s 

previous life. 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 
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deeds and practice wholesome deeds. According to Buddhism, karma is 

the natural reward or retribution for a deed, brought about by the law of 

karma mentioned by the Buddha. The fruit of karma, conditions of 

rebirth depending on previous karmaic conduct. Karma as wind 

blowing a person into good or evil rebirth. If a wholesome wind blows 

into a good place, beings will have pleasures; while an unwholesome 

wind blows into an evil place, beings will have miseries. Though karma 

was simply defined as deeds, in reality karma implies the accumulation 

of all our experiences and deeds since the birth of mankind, and since 

even before that time. The karma of previous existence that Buddhism 

teaches is still more profound, as it includes the karma that our own life 

has produced through the repetition of birth and death from the infinite 

past to the present. Layman P'ang-Yun said, "Ordinary people are 

small in courage and narrow in perspective; they always infer that this 

practice is easy, and that that one is difficult. They do not know that the 

discriminating mind which deems things to be easy or difficult, is itself 

the very mind that drags us down into Samsara in evils paths. If this 

mind is not uprooted, no liberation is possible." 

The being who passes away here and takes birth elsewhere is 

neither the same person nor a totally different one. There is the last 

moment of consciousness (cuti-citta or vinnana) belonging to the 

immediately previous life; immediately next, upon the cessation of that 

consciousness, but conditioned by it, there arises the first moment of 

consciousness of the present birth which is called a relinking or rebirth-

consciousness (patisandhi-vinnana). Similarly, the last thought-moment 

in this life conditions the first thought-moment in the next. In this way 

consciousness comes into being and passes away yielding place to new 

consciousness. Thus, this perpetual stream of consciousness goes on 

until existence ceases. Existence in a way is consciousness, the will to 

live, to continue. Practitioners should always remember that karma 

complete in one thought or at just one thought the work completed. If 

we have sincere thought or fath in cultivation, we surely reduce a lot 

the formation of new karmas. Once good or evil deeds committed, 

karmas are automatically formed without any exception. However, 

Most Venerable Thích Thanh Töø, a famous Zen Master in recent 

Vietnamese Buddhist history confirmed that: “Cultivation means 
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transformation of karma.” Therefore, no matter what kind of karma, 

from previous or present, can be transformed.  

According to Buddhism, man is the creator of his own life and his 

own destiny. All the good and bad that comes our way in life is the 

result of our own actions reacting upon us. Our joys and sorrows are the 

effects of which our actions, both in the distant and the immediate past, 

are the causes. And what we do in the present will determine what we 

become in the future. Since man is the creator of his own life, to enjoy 

a happy and peaceful life he must be a good creator, that is, he must 

create good karma. Good karma comes ultimately from a good mind, 

from a pure and calm mind. The law of karma binds together the past, 

present, and future lives of an individual through the course of his 

transmigration. To understand how such a connection is possible 

between the experiences and actions of an individual in successive 

lives, we must take a brief look at the Buddhist analysis of 

consciousness. According to the Buddhist philosophy of consciousness, 

the Vijnanavada school, there are eight kinds of consciousness. The 

first five are the eye, ear, nose, tongue and body consciousnesses. 

These make possible the awareness of the five kinds of external sense  

data through the five sense-organs. The sixth consciousness is the 

intellectual consciousness, the faculty of judgment which discerns, 

compares, and distinguishes the sense-data and ideas. The seventh 

consciousness, called the manas, is the ego-consciousness, the inward 

awareness of oneself as an ego and the clinging to discrimination 

between oneself and others. Even when the first six kinds of 

consciousness are not functioning, for example, in deep sleep, the 

seventh consciousness is still present, and if threatened, this 

consciousness, through the impulse of self-protection, will cause us to 

awaken. The eighth consciousness is called Alaya-vijnana, the 

storehouse-consciousness. Because this consciousness is so deep, it is 

very difficult to understand. The alaya-vijnana is a repository which 

stores all the impressions of our deeds and experiences. Everything we 

see, hear, smell, taste, touch, and do deposits, so to speak, a seed is a 

nucleus of karmic energy. Since the alaya hoards all the seeds of our 

past actions, it is the architect of our destiny. Our life and character 

reflect the seeds in our store-consciousness. If we deposit bad seeds, 

i.e., perform more evil actions, we will become bad persons. Since 
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Buddhism places ultimate responsibility for our life in our own hands, if 

we want our hands to mold our life in a better way, we must launch our 

minds in a better direction, for it is the mind which controls the hands 

which mold our life. However, sometimes we know someone who is 

virtuous, gentle, kind, loving and wise, and yet his life is filled with 

troubles from morning to night. Why is this? What happens to our 

theory that good acts lead to happiness and bad acts to suffering? To 

understand this, we must realize that the fruits of karma do not 

necessarily mature in the same lifetime in which the karma is 

originally accumulated. Karma may bring about its consequences in the 

next life or in succeeding lives. If a person was good in a previous life, 

he may enjoy happiness and prosperity in this life even though  his 

conduct now is bad. And a person who is very virtuous now may still 

meet a lot of trouble because of bad karma from a past life. It is like 

planting different kinds of seeds; some will come to flower very fast, 

others will take a long time, maybe years. The law of cause and effect 

does not come about at different times, in different forms and at 

different locations. While some of our experiences are due to karma in 

the present life, others may be due to karma from previous lives. In the 

present life, we receive the results of our actions done in past lives as 

well as in the present. And what we reap in the future will be the result 

of what we do in the present. The doctrine of karma is not merely a 

doctrine of cause and effect, but of action and reaction. The doctrine 

holds that every action willfully performed by an agent, be it of 

thought, word, or deed, tends to react upon that agent. The law of 

karma is a natural law, and its operation cannot be suspended by any 

power of a deity. Our action brings about their natural results. 

Recognizing this, Buddhists do not pray to a god for mercy but rather 

regulate their actions to bring them into harmony with the universal 

law. If they do evil, they try to discover their mistakes and rectify their 

ways; and if they do good, they try to maintain and develop that good. 

Buddhists should not worry about the past, but rather be concerned 

about what we are doing in the present. Instead of running around 

seeking salvation, we should try to sow good seeds in the present and 

leave the results to the law of karma. The theory of karma in Buddhism 

makes man and no one else the architect of his own destiny. From 

moment to moment we are producing and creating our own destiny 
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through our thought, our speech and our deeds. Thus the ancient said: 

“Sow a thought and reap an act; sow an act and reap a habit; sow a 

habit and reap a character; sow a character and reap a destiny.”  
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Chöông Baûy Möôi Ba 

Chapter Seventy-Three 

 

Muïc Ñích Cuûa Tu Taäp Duy Thöùc:  

Caûnh Sôû Duyeân Taâm Voâ Sôû Ñaéc 

 

I. Toång Quan Veà Tu Haønh Trong Phaät Giaùo:  

Phaät töû thöôøng coù truyeàn thoáng toân Phaät kính Taêng, vaø baøy toû loøng 

toân kính vôùi xaù lôïi Phaät, nhöõng bieåu töôïng toân giaùo nhö hình aûnh, tònh 

xaù hay töï vieän. Tuy nhieân, ngöôøi Phaät töû phaûi coá gaéng töï tu töï chöùng vaø 

chaúng bao giôø thôø ngaåu töôïng. Tu haønh trong Phaät giaùo coù nghóa laø thöïc 

haønh nhöõng giaùo phaùp cuûa Ñöùc Phaät treân caên baûn lieân tuïc vaø ñeàu ñaën. 

Tu taäp trong Phaät giaùo cuõng coù nghóa laø tröôûng döôõng Boà Ñeà baèng caùch 

tu taäp giôùi, ñònh, tueä. Nhö vaäy tu taäp trong Phaät giaùo khoâng chæ thuaàn laø 

ngoài thieàn hay nieäm Phaät, maø noù bao goàm caû vieäc tu taäp luïc ba la maät, 

thaäp ba la maät, hay ba möôi baûy phaåm trôï ñaïo, vaân vaân. Theo Phaät 

giaùo, vaän meänh cuûa chuùng ta hoaøn toaøn tuøy thuoäc vaøo haønh ñoäng cuûa 

chính chuùng ta; noùi caùch khaùc, chuùng ta chính laø nhöõng nhaø kieán truùc 

ngoâi nhaø nghieäp cuûa chính chuùng ta. Tu theo Phaät laø töï mình chuyeån 

nghieäp. Chuyeån nghieäp laø chaúng nhöõng phaûi boû moïi taät xaáu cuûa chính 

mình, maø cuõng ñöøng quan taâm ñeán nhöõng haønh ñoäng xaáu cuûa ngöôøi 

khaùc. Chuùng ta khoâng theå naøo ñoå loãi cho ai khaùc veà nhöõng khoå ñau vaø 

baát haïnh cuûa chính mình. Chuùng ta phaûi ñoái dieän vôùi cuoäc soáng chöù 

khoâng boû chaïy, vì coù choã naøo treân quaû ñaát naày laø choã cho chuùng ta chaïy 

troán nghieäp cuûa mình ñaâu. Vì theá chuùng ta phaûi chuyeån nghieäp baèng 

caùch tu taäp caùc haïnh laønh ñeå mang laïi haïnh phuùc cho chính mình, hôn 

laø caàu xin hoaëc saùm hoái. Chuyeån nghieäp laø thöôøng nhôù tôùi nghieäp, phaûi 

duøng trí tueä ñeå phaân bieät thieän aùc, laønh döõ, töï do vaø troùi buoäc ñeå traùnh 

nghieäp aùc, laøm nghieäp laønh, hay khoâng taïo nghieäp naøo caû. Chuyeån 

nghieäp coøn laø thanh loïc töï taâm hôn laø caàu nguyeän, nghi leã cuùng kieán 

hay töï haønh xaùc. Ngoaøi ra, chuyeån nghieäp coøn laø chuyeån caùi taâm heïp 

hoøi ích kyû thaønh caùi taâm meán thöông roäng lôùn vaø thaønh töïu taâm töø bi 

baèng caùch thöông xoùt chuùng sanh moïi loaøi. Noùi caùch khaùc, chuyeån 

nghieäp laø thaønh töïu töù voâ löôïng taâm, ñaëc bieät laø hai taâm töø vaø bi. Phaät 

töû chaân thuaàn neân luoân nhôù raèng trong ñôøi naày ai cuõng phaûi moät laàn 
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cheát, hoaëc sôùm hoaëc muoän; khi cheát, khoâng ai mang theo ñöôïc baát cöù 

thöù gì cuûa traàn tuïc, chæ coù nghieäp laønh hay nghieäp döõ do mình taïo ra seõ 

phaûi theo mình nhö hình vôùi boùng maø thoâi. 

 

II. Muïc Ñích Cuûa Tu Taäp Duy Thöùc: Caûnh Sôû Duyeân Taâm Voâ 

Sôû Ñaéc: 

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. 

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.  

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. Sôû 

duyeân laø ñoái töôïng cuûa nhaän thöùc. Caûnh ñoái ñaõi vôùi taâm thöùc (phaùp taâm 

vaø sôû taâm laø naêng duyeân, caûnh laø sôû duyeân). Ñieàu kieän trôû thaønh moät 

ñoái töôïng cuûa nhaän thöùc, moät trong boán nhaân duyeân theo Kinh Laêng 

Giaø. Caûnh ñoái ñaõi vôùi taâm thöùc (phaùp taâm vaø sôû taâm laø naêng duyeân, 

caûnh laø sôû duyeân). Caùi duyeân cuûa sôû duyeân hay taâm thöùc ñoái vôùi caûnh 

giôùi nhö maét ñoái vôùi saéc  (taâm thöùc goïi laø naêng duyeân, caûnh giôùi goïi laø 

sôû 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. Muïc ñích tu taäp Duy Thöùc laø "Caûnh Sôû Duyeân, Taâm 

Voâ Sôû Ñaéc." Thaät vaäy, trong Phaät giaùo, muïc ñích cuûa tu taäp laø caét boû 
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taát caû moïi söï caâu thuùc hay boù buoäc töø beân ngoaøi, hay nhöõng heä phöôïc 

gaây ra bôûi hoaøn caûnh beân ngoaøi. Moät khi haønh giaû 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. Vì taâm chuùng sanh nhö vöôïn chuyeàn 

caây, haõy ñeå cho noù ñi nôi naøo 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.” Tu taäp trong Phaät giaùo laø coá gaéng luyeän cho caùi taâm khoâng truï vaøo 

ñaâu. Haõy ñeå cho quaù khöù ñi vaøo quaù khöù. Ñoù laø taâm voâ sôû ñaéc vaø voâ sôû 

truï. 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. 

 

The Goal of Cultivation in the Mind-Only:  

Nothing to Be Attained Regardless of  

Environments and Conditions 

 

I. An Overview of Cultivation in Buddhism:  

It is traditional for Buddhists to honour the Buddha, to respect the 

Sangha and to pay homage the religious objects of veneration such as 

the relics of the Buddha, Buddha images, monastery, pagoda, and 

personal articles used by the Buddha. However, Buddhists should try to 

cultivate and attain a self-realization, and never pray to idols. 

Cultivation in Buddhism is to put the Buddha’s teachings into practice 

on a continued and regular basis. Cultivation in Buddhism also means 

to nourish the seeds of Bodhi by practicing and developing precepts, 

dhyana, and wisdom. Thus, cultivation in Buddhism is not soly 

practicing Buddha recitation or sitting meditation, it also includes 

cultivation of six paramitas, ten paramitas, thirty-seven aids to 

Enlightenment, etc. According to Buddhism, our fate depends entirely 

on our deeds; in other words, we are the architects of our karma. 

Cultivating in  accordance with the Buddha’s Teachings means we 
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change the karma of ourselves; changing our karmas by not  only 

giving up our bad actions or misdeeds, but also forgiving offences 

directed against us by others. We cannot blame anyone else for our 

miseries and misfortunes. We have to face life as it is and not run away 

from it, because there is no place on earth to hide from karma. 

Performing good deeds is indispensable for our own happiness; there is 

no need of imploring favors from deities or simply showing repentance.  

Changing karma also means remembrance of karma and using wisdom 

to distinguish virtue from evil and freedom from constraint so that we 

are able to avoid evil deeds, to do meritorious deeds, or not to create 

any deeds at all. Changing karma also means to purify our minds rather 

than praying, performing rites, or torturing our bodies.  Changing karma 

also means to change your narrow-minded heart into a heart full of 

love and compassion and accomplish the four boundless hearts, 

especially the hearts of loving-kindness and compassion. True 

Buddhists should always remember that sooner or later everyone has to 

die once. After death, what can we bring with us? We cannot bring with 

us any worldly possessions; only our bad or good karma will follow us 

like a shadow of our own. 

 

II. The Goal of Cultivation in the Mind-Only: Nothing to Be 

Attained Regardless of Environments and Conditions:  

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 

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 

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 
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Mind exist simultaneously and constantly, inseparable and indivisible 

in their totality. 

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. Alambana or Perceptual referent is objects of perception. 

Referential object, upon which something rests or depends, hence 

objects of perception; that which is the environmental or contributory 

cause; attendant circumstances. Intelligence in contact with its object or 

Condition becoming an object of cognition (Conditioned condition: the 

reasoning mind, or the mind reasoning), one of the four causations 

(hetupratyaya) according to the Lankavatara Sutra. Upon which 

something rests or depends, hence objects of perception; that which is 

the environmental or contributory cause; attendant circumstances. The 

relationship being like that of form or colour to the eye. The influence 

of one factor in causing others. 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. The goal of cultivation in 

the Mind-Only is nothing to be attained regardless of environment anf 

conditions. As a matter of fact, in Buddhism, the goal of cultivation is to 

cut off the external bonds, or objective cause of delusion, or external 

bonds, or objective cause of delusion. Once practitioners understand 

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. For 

humans' mind is like a monkey, let it moves wherever it will; however, 

the Diamond Sutra suggests: “Cultivate the mind and the awareness so 

that your mind abides nowhere.” Cultivation in Buddhism means to try 

to train the mind not to abide anywhere, a mind which let “bygone be 

bygone.” That is the mind that understands the truth of nothing 

obtainable; 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.  
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Chöông Baûy Möôi Boán 

Chapter Seventy-Four 

 

Hai Chöôùng Thoâ Vaø Troïng   

 

Trong Phaät giaùo, baát cöù thöù gì laøm trôû ngaïi (söï giaùc ngoä). Chöôùng 

ngaïi (söï troùi buoäc bôûi phieàn naõo goàm coù tham, saân, hoân traàm thuøy 

mieân, traïo cöû vaø nghi hoaëc). Chöôùng ngaïi laø nhöõng tham duïc hay meâ 

môø laøm trôû ngaïi söï giaùc ngoä. Chöôùng ngaïi laø nhöõng thöù raøo caûn maø baát 

cöù Phaät töû naøo cuõng ñeàu phaûi vöôït qua. Theo Duy Thöùc Hoïc, coù hai 

thöù chöôùng ngaïi chính laø thoâ chöôùng vaø troïng chöôùng, hoaëc phieàn naõo 

chöôùng vaø sôû tri chöôùng. Duy Thöùc Hoïc nhaán maïnh veà söï quan troïng 

cuûa nhöõng chöôùng ngaïi gaây neân bôûi phieàn naõo vaø tri thöùc trong tu taäp. 

Thöù Nhaát Laø Phieàn Naõo Chöôùng: Phieàn naõo bao goàm nhöõng lo toan 

traàn tuïc, nhuïc duïc, ñam meâ, öôùc muoán xaáu xa, khoå ñau vaø ñôùn ñau töø 

caùi nhìn sai laàm veà theá giôùi. Trong boán ñaïi nguyeän, haønh giaû tu thieàn 

nguyeän trieät tieâu nhöõng ñam meâ laøm trôû ngaïi söï thaønh ñaït ñaïi giaùc. 

Phieàn naõo cuõng coù nghóa laø noãi ñau ñôùn, öu phieàn, khoå sôû hay tai aùch. 

Con ñöôøng cuûa caùm doã vaø duïc voïng sanh ra aùc nghieäp (ñaây chính laø 

khoå ñau vaø aûo töôûng cuûa cuoäc soáng), laø nhaân cho chuùng sanh laên troâi 

trong luaân hoài sanh töû, cuõng nhö ngaên trôû giaùc ngoä. Muoán giaùc ngoä 

tröôùc tieân con ngöôøi phaûi coá gaéng thanh loïc taát caû nhöõng nhô baån naày 

baèng caùch thöôøng xuyeân tu taäp thieàn ñònh. Phieàn naõo chöôùng laø nhöõng 

trôû ngaïi gaây phieàn naõo hay chöôùng gaây neân bôûi duïc voïng, ham muoán, 

haän thuø vaø ngu si (nhöõng trôû ngaïi gaây phieàn naõo). Chöôùng ngaïi laø 

nhöõng caûn trôû do phieàn naõo gaây ra. Nhöõng duïc voïng vaø aûo töôûng laøm 

taêng taùi sanh vaø trôû ngaïi Nieát baøn. Thöù Nhì Laø Sôû Tri Chöôùng: Sôû tri 

chöôùng laø trôû ngaïi cuûa tri thöùc. Trí hueä vaø tri thöùc, voán vöõng chaéc, coù 

theå ngaên trôû söï hieåu bieát. Trong Phaät giaùo, tri thöùc phaøm phu ñöôïc xem 

nhö laø nhöõng chöôùng ngaïi vaät ñoái vôùi hieåu bieát. Neáu chuùng ta xem 

ñieàu gì ñoù laø chaân lyù, chuùng ta coù theå baùm víu vaøo ñoù ñeán ñoä khi chaân 

lyù goõ cöûa nhaø mình, mình khoâng muoán môøi vaøo. Chuùng ta phaûi ñuû söùc 

vöôït leân treân tri thöùc ñaõ coù saün theo caùch chuùng ta leo thang. Neáu môùi 

leân ñeán böïc thöù naêm maø töôûng raèng mình ñaõ leân quaù cao, seõ khoâng coù 

hy voïng gì chuùng ta leo leân ñeán böïc thöù saùu. Chuùng ta phaûi hoïc caùch 

vöôït leân treân quan ñieåm caù nhaân cuûa mình. Hieåu bieát, theo kieåu doøng 
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nöôùc chaûy, giuùp chuùng ta thaám nhaäp. Quan ñieåm kieán thöùc vaø trí hueä laø 

nhöõng vaät theå raén, coù theå caûn trôû con ñöôøng hieåu bieát. Trí hueä traàn tuïc 

cho nhöõng ñieàu khoâng thaät laø thaät laøm caûn trôû chaân trí hueä. Theá gian trí 

thöôøng coi söï vaät nhö thaät laø moät chöôùng ngaïi cho chaân trí, thöôøng ñi 

keøm vôùi phieàn naõo chöôùng (trôû ngaïi cuûa caùc phieàn naõo). Theo Phaät 

giaùo, haàu heát nhöõng hieåu bieát cuõ ñeàu laø chöôùng ngaïi cho tueä giaùc môùi, 

vaø Phaät giaùo goïi noù laø “Sôû tri chöôùng.” Cuõng nhö nhöõng baäc ñaõ ñaït 

ñaïo, nhöõng nhaø khoa hoïc vó ñaïi ñeàu phaûi traûi qua nhöõng giai ñoaïn bieán 

ñoåi lôùn trong töï thaân. Sôû dó hoï ñaït ñöôïc nhöõng caùi thaáy saâu saéc laø vì 

nôi hoï quaùn löïc, ñònh löïc vaø nieäm löïc ñaõ ñöôïc phaùt trieån moät caùch 

thaâm haäu. 

 

Two Hindrances: Rough and Serious   

 

In Buddhism, anything that hinders. Hindrances mean the passions 

or any delusions which hinder enlightenment. Hindrances are barriers 

that any Buddhist must overcome before achieving enlightenment. 

According to the Consciousness-Only, there are two major hindrances, 

they are rough and serious hindrances, or disturbing emotions and the 

cognitive hindrances. The Consciousness-Only emphasized the 

importance of hindrances caused by evil passions and by intellection in 

cultivation. First, the Afflictive Hindrances: Disturbing emotions or 

afflictions include worldly cares, sensual desire, passions, unfortunate 

longings, suffering, pain that arise out of a deluded view of the world. 

In the four great vows, an adherent of Zen vows to eliminate these 

passions which obstruct the path to the attainment of enlightenment. 

Affliction also means suffering (pain), sorrow, distress, or calamity. 

Affliction includes delusion, moral faults, passions, and wrong belief. 

The way of temptation or passion which produces bad karma (life’s 

distress and delusion), cause one to wander in the samsara and hinder 

one from reaching enlightenment. In order to attain enlightenment, the 

number one priority is to eliminate these defilements by practicing 

meditation on a regular basis. Affliction obstacles, hindrances of 

affliction, obscuration due to afflictions, obstacles of Afflictions, 

hinderers or barriers caused by passions, desires, hate, stupidity.  

Afflictive hindrances or affliction obstacles. The passions and delusion 
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which aid rebirth and hinder entrance into nirvana. Second, the 

Hindrance of knowledge: Jneyavarana (skt), cognitive obscuration, the 

intellectual hindrance. Wisdom and knowledge are solid and can block 

our understanding. In Buddhism worldly knowledge is regarded as an 

obstacle for understanding. If we take someting to be the truth, we may 

cling to it so much that even if the truth comes and knocks at our door, 

we won't want to let it in. We have to be able to transcend our previous 

knowledge the way we climb up a ladder. If we are on the fifth rung 

and think that we are very high, there is no hope for us to step up to the 

sixth. We must learn to transcend our own views. Understanding, like 

water, can flow, can penetrate. Views, knowledge, and even wisdom 

are solid, and can block the way of understanding. Worldly wisdom 

which assumes seeming as real which is a hindrance to true wisdom 

(the barrier of the known, arising from regarding the seeming as real), 

generally coupled with Klesavarana, hindrance of passions. According 

to Buddhism, most of the time old knowledge is the obstacle to new 

understanding, and Buddhism calls it “the barrier built of knowledge.” 

Like those who are awakened, great scientists have undergone great 

internal changes. If they are able to achieve profound realizations, it is 

because their powers of observation, concentration, and awareness are 

deeply developed.  
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Chöông Baûy Möôi Laêm 

Chapter Seventy-Five 

 

Töôùng Danh Nguõ Phaùp 

 

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 laø chuyeån hoùa taâm 

trong tu haønh ñeå ñi ñeán giaùc ngoä vaø giaûi thoaùt. Theo Thieàn Sö Suzuki 

trong Nghieân Cöùu Kinh Laêng Giaø, coù naêm phaùp laø Töôùng, Danh, Phaân 

Bieät, Chaùnh Trí, vaø Nhö Nhö. Nhöõng ai muoán ñaït tôùi tinh thaàn cuûa Ñöùc 

Nhö Lai thì caàn phaûi bieát naêm phaùp naày, nhöõng ngöôøi taàm thöôøng thì 

khoâng bieát chuùng, vì khoâng bieát chuùng neân thöôøng phaùn ñoaùn sai laàm 

vaø trôû neân chaáp tröôùc vaøo nhöõng hình töôùng beân ngoaøi. Thöù Nhaát Laø 

Danh: Teân goïi caùc töôùng hay hieän töôïng. Danh khoâng phaûi laø nhöõng 

caùi gì thöïc, chuùng chæ laø töôïng tröng giaû laäp, chuùng khoâng ñaùng keå ñeå 

cho ngöôøi ta chaáp vaøo nhö laø nhöõng thöïc tính. Phaøm phu cöù troâi laên 

theo doøng chaûy cuûa nhöõng caáu truùc khoâng thöïc maø luùc naøo cuõng nghó 

raèng quaû thöïc  laø coù nhöõng thöù nhö “toâi” vaø “cuûa toâi.” Hoï cöù naém chaéc 

laáy nhöõng ñoái töôïng giaû töôûng naøy, töø ñoù maø hoï toân giöõ tham lam, saân 

haän vaø si meâ, taát caû ñeàu che laáp aùnh saùng cuûa trí tueä. Caùc phieàn naõo 

naày daãn hoï ñeán caùc haønh ñoäng maø nhöõng haønh ñoäng naày cöù taùi dieãn, 

tieáp tuïc deät caùi keùn cho chính taùc nhaân. Taùc nhaân naày giôø ñaây ñöôïc 

giam giöõ moät caùch an toaøn trong caùi keùn aáy vaø khoâng theå thoaùt ra khoûi 

sôïi chæ roái ren cuûa caùc phaùn ñoaùn sai laàm. Anh ta troâi daät dôø treân bieån 

luaân hoài sanh töû, vaø nhö con taøu voâ chuû, anh ta phaûi troâi theo caùc doøng 

nöôùc bieån aáy. Anh laïi coøn ñöôïc ví nhö baùnh xe keùo nöôùc, cöù luoân quay 

troøn treân cuøng moät caùi truïc maø thoâi. Anh khoâng bao giôø vöôn leân hay 

phaùt trieån, anh vaãn chính laø anh chaøng xöa cuõ khôø khaïo, muø quaùng moø 

maãm vaø phaïm toäi aáy. Do bôûi si muoäi, anh khoâng theå thaáy ñöôïc raèng taát 

caû caùc söï vaät ñeàu nhö huyeãn thuaät, aûo aûnh hay boùng traêng trong nöôùc. 

Do bôûi si muoäi, anh khoâng theå thoaùt ra khoûi yù nieäm hö nguïy veà ngaõ theå 

hay töï tính veà “toâi” vaø “cuûa toâi,” veà “chuû theå” vaø “ñoái töôïng,” veà “sinh 

truï dò dieät.” Anh khoâng theå hieåu ñöôïc raèng taát caû nhöõng thöù naày ñeàu laø 

nhöõng saùng taïo cuûa taâm vaø bò dieãn dòch sai laàm. Vì lyù do aáy maø cuoái 
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cuøng anh trôû neân toân giöõ nhöõng khaùi nieäm nhö ñaáng Töï Taïi, Thôøi Gian, 

Nguyeân Töû, vaø Thaéng Giaû, ñeå roài trôû neân dính chaët trong caùc hình 

töôùng maø khoâng theå naøo thoaùt ra ñöôïc baùnh xe voâ minh. Thöù Nhì Laø 

Töôùng: Caùc phaùp höõu vi hay hieän töôïng. Taïo taùc hay tieán trình cuûa 

nghieäp löïc (phaøm caùc söï vaät do nhaân duyeân sinh ra ñeàu laø höõu vi caû). 

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. Töôùng nghóa laø caùc tính chaát thuoäc ñoái töôïng caûm quan nhö maét, 

muõi, vaân vaân. Thöù Ba Laø Phaân Bieät (Voïng töôûng): Phaân bieät laø söï ñaët 

teân cho taát caû caùc ñoái töôïng vaø tính chaát nay maø phaân bieät caùi naày 

khaùc vôùi caùi kia. Taâm phaøm phu phaân bieät töôùng vaø hieän töôïng, chuû 

quan laãn khaùch quan, vì theá maø baûo raèng caùi naày laø nhö theá naày chöù 

khoâng phaûi nhö theá kia. Töø ñoù chuùng ta coù nhöõng teân goïi nhö voi, 

ngöïa, baùnh xe, ngöôøi haàu, ñaøn baø, ñaøn oâng, töø ñoù maø phaân bieät xaûy ra. 

Thöù Tö Laø Chaùnh Trí: Trí hueä chaân chaùnh thaáy roõ nhöõng loãi laàm cuûa 

söï phaân bieät cuûa phaøm phu. Chaùnh trí bao goàm hieåu ñuùng baûn chaát cuûa 

Danh vaø Töôùng nhö laø söï xaùc nhaän vaø quyeát ñònh laãn nhau. Chaùnh trí 

laø ôû choã nhìn thaáy caùi taâm khoâng bò dao ñoäng bôûi caùc ñoái töôïng beân 

ngoaøi, ôû choã khoâng bò mang ñi xa bôûi nhò bieân nhö ñoaïn dieät hay 

thöôøng haèng, vaø ôû choã khoâng bò rôi vaøo traïng thaùi cuûa Thanh Vaên hay 

Duyeân Giaùc, hay luaän ñieäu cuûa caùc trieát gia. Thöù Naêm Laø Chaân Nhö 

(Nhö nhö): Chaân nhö do chaùnh trí maø thaáy ñöôïc. Khi theá giôùi cuûa 

Danh vaø Töôùng ñöôïc nhìn baèng con maét cuûa Chaùnh Trí thì ngöôøi ta coù 

theå hoäi ñöôïc raèng phaûi bieát Danh vaø Töôùng khoâng phaûi laø phi hieän höõu, 

cuõng khoâng phaûi laø hieän höõu. Chuùng voán vöôït treân caùi nhò bieân veà 

khaúng ñònh vaø baùc boû, vaø raèng taâm truï trong moät traïng thaùi yeân tónh 

tuyeät ñoái, khoâng bò Danh vaø Töôùng laøm sai laïc. Ñöôïc nhö theá laø ñaït 

ñöôïc traïng thaùi Nhö Nhö (tathata) vaø vì trong hoaøn caûnh naàykhoâng aûnh 

höôûng naøo noåi leân neân vò Boà Taùt theå nghieäm an laïc.  

 

Five Categories of Forms 

 

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 
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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 Zen Master D. T. Suzuki in The Studies In The 

Lankavatara Sutra, there are five categories of forms. They are Name 

(nama), Appearance (nimitta), Discrimination (Right Knowledge 

(samyagijnana), and Suchness (tathata). Those who are desirous of 

attaining to the spirituality of the Tathagata are urged to know what 

these five categories are; they are unknown to ordinary minds and, as 

they are unknown, the latter judge wrongly and become attached to 

appearances. The First Category is Names: Names of all appearance 

or phenomena. Names are not real things, they are merely symbolical, 

they are not worth getting attached to as realities. Ignorant minds move 

along the stream of unreal constructions, thinking all the time that there 

are really such things as “me” and “mine.” They keep tenacious hold of 

these imaginary objects , over which they learn to cherish greed, anger, 

and infatuation, altogether veiling the light of wisdom. These passions 

lead to actions, which, being repeated, go on to weave a cocoon for the 

agent himself. He is now securely imprisoned in it and is unable to free 

himself from the encumbering thread of wrong judgments. He drifts 

along on the ocean transmigration, and, like the derelict, he must 

follow its currents. He is again compared to the water-drawing wheel 

turning around the same axle all the time. He never grows or develops, 

he is the same old blindly-groping sin-commiting blunderer. Owing to 

this infatuation, he is unable to see that all things are like maya, 

mirage, or like a lunar reflection in water; he is unable to free himself 

from the false idea of self-substance (svabhava), of “me and mine,” of 

subject and object, of birth, staying and death; he does not realize that 

all these are creations of mind and wrongly interpreted. For this reason 

he finally comes to cherish such notions as Isvara, Time, Atom, and 

Pradhana, and becomes so inextricably involved in appearances that he 

can never be freed from the wheel of ignorance. The Second Category 

is Appearances: Appearances or phenomena. Active, causative, 

creative, phenomenal, or the processes resulting from the laws of 

karma. Phenomena are characterized as samvrti because they cover 

the real 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. 

Appearances (nimitta) mean qualities belonging to sense-objects such 



 836 

as visual, olfactory, etc. The Third Category is Vikalpa: Discrimination 

means the naming of all these objects and qualities, distinguishing one 

from another. Ordinary mental discrimination of appearance or 

phenomena, both subjective and objective, saying “this is such and not 

otherwise;” and we have names such as elephant, horse, wheel, 

footman, woman, man, wherein Discrimination takes place. The 

Fourth Category is Samyagjnana: Corrective wisdom, which correct 

the deficiencies of errors of the ordinary mental discrimination. Right 

Knowledge consists in rightly comprehending the nature of Names and 

Appearances as predicating or determining each other. It consists in 

seeing mind as not agitated by external objects, in not being carried 

away by dualism such as nihilism and eternalism, and in not faling the 

state of Sravakahood and Pratyekabuddhahood as well as into the 

position of the philosopher. The Fifth Category is Bhutatathata: 

Bhutatathata or absolute wisdom reached through understanding the 

law of the absolute or ultimate truth. When a word of Names and 

Appearances is surveyed by the eye of Right-Knowledge, the 

realisation is achieved that they are to be known as neither non-

existent nor existent, that they are in themselves above the dualism of 

assertion and refutation, and that the mind abides in a state of absolute 

tranquility undisturbed by Names and Appearances. With this is 

attained with the state of Suchness (tathata), and because in this 

condition no images are reflected the Bodhisattva experiences joy. 

 

 

 

 

 

 

 

 

 

 

 

 

 



 837 

Chöông Baûy Möôi Saùu 

Chapter Seventy-Six 

 

Baùt Thöùc Qui Cuû Tuïng 

 

Baùt Thöùc Qui Cuû Tuïng laø boä luaän  ñöôïc vieát bôûi ngaøi Huyeàn Trang 

vaøo theá kyû thöù VII, trong ñoù giaûi thích tieâu chuaån cuûa taùm thöùc, ñaëc 

bieät laø Ñeä Luïc Thöùc lieân heä vôùi ba caûnh trong caâu tuïng sau ñaây: "Noù 

bao haøm ba tính, ba löôïng, vaø ba caûnh." Caâu naøy dieãn taû Ñeä Luïc Thöùc 

bao haøm caû ba tính: thieän, aùc, vaø trung tính; ba löôïng: hieän löôïng, tyû 

löôïng, vaø phi löôïng; vaø ba caûnh: tính caûnh, ñoäc aûnh caûnh, vaø ñôùi chaát 

caûnh. Nhö theá, qua "Baùt Thöùc Qui Cuû Tuïng" chuùng ta bieát raèng Ñeä Luïc 

Thöùc khoâng phaûi chæ duyeân caùc hình aûnh aûo töôûng maø ñaëc tính laø thuoäc 

phi löôïng maø coøn duyeân caû tính caûnh thuoäc hieän löôïng, vaø trong vaøi 

tröôøng hôïp duyeân caû vôùi ñôùi chaát caûnh. 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 
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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.  

 

Standard Recitation  

on the Eight Consciousnesses 

 

Pa Shih Kuei Chu Sung, a Commentary written by Hsuan-Tsang 

(600-664) in the seventh century, that explains the standards of eight 

consciousnesses, especially the Sixth Consciousness in relation to the 

three object-realms in the following sentence: "It includes the three 

natures, three measurements, and also three object domains." This 

sentence describes the Sixth Consciousness as embracing all the three 

natures: good, bad, and neutral; the three measurements: direct, 

indirect, and erroneous; and the three object-realms of nature, of mere 

shadow, and of the original substance. Thus, through "Pa Shih Kuei 

Chu Sung" (Standard Recitation on the Eight Consciousnesses), we 

know that the Sixth Consciousness functions not merely on the delusive 

images which characteristically belong to the erroneous measurement 

but also functions on the object-realms of nature which belongs to the 

direct measurement, and in some cases on the object of the original 

substance. 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, 
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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, but also for the speech and mind. Besides, we also 

have the seventh consciousness, or the mano-vijnana, which is the 
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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.  
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Chöông Baûy Möôi Baûy 

Chapter Seventy-Seven 

 

Duy Thöùc Tam Thaäp Tuïng 

 

Ngaøi Voâ Tröôùc ñaõ saùng laäp tröôøng phaùi Duy Thöùc, moät trong nhöõng 

tröôøng phaùi chính cuûa truyeàn thoáng Ñaïi thöøa vaøo theá kyû thöù tö, nhaán 

maïnh taát caû moïi thöù ñeàu laø nhöõng bieán coá cuûa taâm. 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. 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. Duy Thöùc Luaän laø boä 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. Cuoán Duy Thöùc Hoïc cuûa ngaøi 

Theá Thaân laø cuoán saùch cô baûn cuûa heä tö töôûng naày. Saùch baùc boû moïi söï 

tin töôûng vaøo thöïc taïi cuûa theá giôùi khaùch quan, cho raèng chæ coù taâm 

(citta) hay thöùc (vijnana) môùi laø thöïc taïi duy nhaát, coøn trong thöùc a-laïi-

da thì coù chöùa maàm moáng caùc hieän töôïng, caû chuû quan vaø khaùch quan. 

Gioáng nhö moät doøng nöôùc chaûy, thöùc a-laïi-da laø moät doøng yù thöùc luoân 

bieán ñoäng. Khi ñaõ chöùng ñaéc Phaät quaû thì doøng chaûy kia seõ ngöng laïi. 

Theo Sthiramati, nhaø bình giaûi caùc taùc phaåm cuûa Theá Thaân, thì a-laïi-da 

chöùa ñöïng chuûng töû cuûa vaïn phaùp, bao goàm caû caùc phaùp taïo ra baát tònh. 

Noùi caùch khaùc, vaïn phaùp hieän höõu trong a-laïi-da thöùc döôùi traïng thaùi 

tieàm taøng. Caùc nhaø Duy Thöùc Du Giaø coøn noùi raèng ngöôøi tinh thoâng taát 

seõ hieåu ñöôïc söï ‘khoâng hieän höõu cuûa ngaõ theå’ (pudgala-nairatmya) vaø 

söï ‘khoâng hieän höõu cuûa vaïn vaät theá gian’ (dharma-nairatmya). Söï 

khoâng hieän höõu cuûa ngaõ theå seõ ñöôïc thöïc hieän qua söï xoùa boû ham muoán 

(klesavarana), vaø söï khoâng hieän höõu cuûa vaïn vaät theá gian seõ ñöôïc thöïc 

hieän qua söï caét boû böùc maøn che phuû chaân kieán thöùc (jneyavarana). Caû 

hai kieåu khoâng thöïc taïi naày (Nairatmya) ñeàu raát caàn thieát ñeå ñi ñeán giaûi 

thoaùt. Trong boä saùch naøy, coù hai möôi baøi luaän veà duy thöùc, ñöôïc vieát 
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bôûi ngaøi Theá Thaân vaøo theá kyû thöù naêm. Coù boä Luaän veà nguyeân lyù duy 

thöùc, boä luaän ñöôïc ngaøi Theá Thaân vieát vaøo theá kyû thöù naêm, ñöôïc ngaøi 

Huyeàn Trang dòch ra Haùn töï vaøo theá kyû thöù baûy. Theo boä luaän naøy, 

khoâng coù gì ngoaøi nhöõng thay ñoåi cuûa yù thöùc. Trong tröôøng phaùi Duy 

Thöùc, Duy Thöùc Quaùn noùi veà ba ñoái töôïng trong quaùn Duy Thöùc hay ba 

tính Bieán Y Vieân: bieán keá sôû chaáp tính (coi nhöõng caùi khoâng thaät laø 

thaät), y tha khôûi tính (coi chö phaùp khôûi leân töø nhöõng caùi khaùc), vaø vieân 

thaønh thöïc tính (quan ñieåm nhìn chö phaùp baèng thöïc tính cuûa chuùng). 

Boä Tam Thaäp Tuïng Luaän ñöôïc Ngaøi Theá Thaân soaïn veà 30 caâu keä cuûa 

giaùo lyù Duy Thöùc. 

Duy Thöùc Toâng laø moät trong nhöõng tröôøng phaùi chính cuûa truyeàn 

thoáng Ñaïi thöøa ñöôïc saùng laäp vaøo theá kyû thöù tö bôûi ngaøi Voâ Tröôùc, 

nhaán maïnh taát caû moïi thöù ñeàu laø nhöõng bieán coá cuûa taâm. 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. 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. Duy Thöùc Toâng vaøo thôøi cuûa Ngaøi Theá Thaân laø heä 

thoáng Du Giaø ñöôïc caûi bieán vaø baûn vaên chính yeáu laø Duy Thöùc Tam 

Thaäp Tuïng cuûa Theá Thaân, trong ñoù 24 baøi tuïng ñaàu noùi veà töôùng cuûa 

caùc phaùp, hai baøi keá noùi veà taùnh cuûa caùc phaùp, vaø boán baøi sau cuøng noùi 

veà giai ñoaïn cuûa caùc Thaùnh giaû. 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. Duy 

Thöùc Tam Thaäp Tuïng bao goàm caùc thuyeát veà Ngaõ vaø Voâ Ngaõ, chö 

phaùp voâ ngaõ, vaïn phaùp duy thöùc, A Laïi Da Thöùc, Maït Na Thöùc, Naêm 

Taâm Sôû Bieán Haønh, Naêm Taâm Sôû Bieät Caùch, Möôøi Thöù Thieän trong 
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Duy Thöùc, Phieàn Naõo, Tuøy Phieàn Naõo, Boán Thöù Baát Ñònh, Naêm Möôi 

Moát Taâm Sôû, Taâm Vöông, Taùm Thöùc, vaân vaân.  

 

Vijnaptimatrata-Trimsika 

 

Asanga founded the Vijnanavada school, one of the major schools 

in the Mahayana tradition founded in the fourth century, that 

emphasized everything is mental events. 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. 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. The 

Vijnaptimatrata-siddhi or the doctrine which teaches the psychology of 

the eight consciousnesses (sight, hearing, smell, taste, touch, mind, 

Mana and Alaya). These consciousnesses enable sentient beings to 

discriminate  between right and wrong of all dahrmas (thoughts, 

feelings, physical things, etc). Vasubandhu’s Vijnaptimatrata-siddhi is 

the basic work of this system. It repudiates all belief in the reality of 

the objective world, maintaining that citta or vijnana is the only reality, 

while the alyavijnana contains the seeds of phenomena, both 

subjective and objective. Like flowing water, alayavijnana is a 

constantly changing stream of consciousness. With the realization of 

Buddhahood, its course stops at once. According to Sthiramati, the 

commentator on Vasubandhu’s works, alya contains the seeds of all 

dharmas including those which produce impurities. In other words, all 

dharma exist in alayavijnana in a potential state. The Yogacarins 

further state that an adept should comprehend the non-existence of self 

(pudgala-nairatmya), and the non-existence of things of the world 

(dharma-nairatmya). The former is realized through the removal of 

passions (klesavarana), and the latter by the removal of the veil that 

covers the true knowledge (jneyavarana). Both these nairatmyas are 
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necessary for the attainment of emancipation. In the Vijnaptimatrata-

siddhi, there are twenty verses on consciousness-only, written by 

Vasubandhu in the fifth century. There exists a treatise on principle of 

consciousness only, a treatise on principle of mind only, name of a 

work of commentary written by Vasubandhu in the fifth century and 

translated into Chinese by Hsuan Tsang in the seventh century. 

According to this sastra, nothing but the transformation of 

consciousness. In the Vijnanavada school, the three subjects of 

idealistic reflection or the three points of view: the view which regards 

the seeming as real, the view which sees things as derived, and the 

view sees things in their true nature. The Trimsika Sastra, thirty verses 

on the mind-only doctrine; the sastra was composed by Vasubandhu on 

the thirty stanzas of the Teaching of Consciousness. 

School of consciousness is one of the major schools in the 

Mahayana tradition founded in the fourth century by Asanga that 

emphasized everything is mental events. 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. 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. The 

Idealistic School at the time of Vasubandhu is a reformed Yogacara 

system and its fundamental text is Vasubandhu’s Vijnaptimatrata-

trimsika, a versified text on the theory of mere ideation in thirty 

stanzas, of which the first twenty-four are devoted to the special 

character (svalaksana)  of all dharmas, the next two to the nature 

(svabhava) of all dharmas, and the last four to the stages of the noble 

personages. 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 
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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. 

Vijnaptimatrata-Trimsika comprise of the doctrines of the Self, No-

Self, All Dharmas Are Created Only by the Consciounesses, the Alaya 

Consciousness, the Klista-Mano-Vijnana, Five Mental Factor 

Intentions, Five Special Mental Functions, Ten Good Things in the 

Studies of Consciousness-Only, Afflictions, Secondary Afflictions, 

Fifty-One Mental States That Are Interactive With the Mind, the 

Fundamental Consciouness, Eight Consciousnesses, and so on.   
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Chöông Baûy Möôi Taùm 

Chapter Seventy-Eight 

 

Saùu Taø Kieán Veà Töï Ngaõ  

 

Ñaïo Phaät cho raèng Giaû Ngaõ laø söï hoøa hôïp cuûa nguõ uaån, chöù khoâng 

coù thöïc theå (voâ thöôøng, vaø voâ ngaõ). Töï ngaõ laø caùi gì? Laøm sao maø töï 

ngaõ cuûa ngöôøi naøy laïi coù theå lôùn hôn töï ngaõ cuûa ngöôøi khaùc? Vaø taïi sao 

con ngöôøi laïi quaù deã daøng chaáp nhaän vaø khoâng caûm thaáy aân haän gì khi 

töï xem mình coù caùi töï ngaõ vaø thaäm chí coøn tuyeân boá ra ñieàu naøy nöõa? 

Töø "töï ngaõ" laø moät trong nhöõng töø ngöõ La Tinh coù veû nhö ñaõ rôi xuoáng 

chuùng ta töø treân cao ñoä vaø laøm cho chuùng ta choaùng vaùng. Coù moät thôøi 

"töï ngaõ" chæ coù nghóa bình thöôøng laø "caùi toâi." Tuy vaäy, neáu noùi "toâi coù 

caùi toâi lôùn" hay "anh ta coù caùi toâi yeáu" thì khoâng coù nghóa gì caû. Nhö 

vaäy "toâi" laø gì? Chuùng ta nhaän noù nhö moät aân hueä, cho pheùp noù löôùt 

qua löôõi mình raát thöôøng xuyeân maø khoâng do döï ngaïi nguøng gì caû. Tuy 

nhieân, ñoái vôùi haønh giaû tu Thieàn, chuùng ta ñaëc bieät chuù taâm ñeán noù moät 

caùch ñaëc bieät sau moät thôøi gian tu taäp thieàn ñònh. Vôùi vaøi hoâm tónh löï 

vôùi taâm hoàn bình laëng, vaø baây giôø "caùi toâi" ñeán laáp ñaày vaøo caùc cuoäc 

ñaøm thoaïi cuûa chuùng ta. Ñeå kinh nghieäm söùc maïnh cuûa "caùi toâi" aáy, 

chuùng ta coù theå taäp daønh moät vaøi giôø hoaëc moät ngaøy söû duïng töø "toâi" 

caøng ít caøng toát, thaäm chí khoâng duøng ñeán noù caøng toát. Mình caûm thaáy 

nhö mình ñang töø boû moät söï nghieän ngaäp naøo ñoù. Haønh giaû tu Thieàn 

neân luoân nhôù raèng caùi toâi noù nguy hieåm ñoái vôùi ngöôøi bình thöôøng ñeán 

ñoä hoï saün saøng gieát haïi laãn nhau, thaäm chí huûy hoaïi baûn thaân, ñeå baûo 

veä söï toàn taïi cuûa noù. Nhöng vaán ñeà "Ta laø ai?" laïi laø moät trong nhöõng 

coâng aùn quan troïng ñoái vôùi haønh giaû tu Thieàn. Trong Baïch AÅn Thieàn 

Toïa Tuïng, Thieàn sö Baïch AÅn noùi raèng nguyeân nhaân cuûa ñôøi soáng voâ 

minh vaø khoå ñau laø voïng töôûng sai laàm veà töï ngaõ bôûi vì chuùng ta ñang 

ñoùn nhaän moät thöù gì ñoù maø chuùng ta chöa hieåu roõ veà noù, töø ñoù chuùng ta 

cho raèng mình ñang thieáu thoán, trong khi thöïc ra mình voán coù moät kho 

taøng giaøu coù. AÛo töôûng veà töï ngaõ cuõng laø aûo töôûng veà söï ngheøo tuùng 

veà taâm linh. AÛo töôûng raèng "toâi" laø caùi gì ñoù quan troïng hôn taát caû 

nhöõng gì ñang hieän höõu. Taïi sao laïi theo ñuoåi moät muïc tieâu chöa roõ 

raøng ñeå gaït boû ñi kho baùu voán coù cuûa mình. 
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Theo Kinh Trung Boä, coù saùu loaïi taø kieán veà töï ngaõ. Thöù Nhaát Laø 

Ta Coù Töï Ngaõ: Ñaây laø quan ñieåm cuûa ngoaïi ñaïo thöôøng kieán, chuû 

tröông töï ngaõ thöôøng hieän höõu trong moïi thôøi gian. Thöù Nhì Laø Ta 

Khoâng Coù Töï Ngaõ: Ñaây laø quan ñieåm cuûa caùc vò ñoaïn kieán, chuû tröông 

söï ñoaïn dieät töï ngaõ cuûa loaøi höõu tình. Thöù Ba Laø Do Töï Ngaõ Töôûng Tri 

Töï Ngaõ: Do töï ngaõ, ta töôûng tri töï ngaõ. Thöù Tö Laø Do Töï Ngaõ Töôûng 

Tri Khoâng Coù Töï Ngaõ: Do töï ngaõ, ta töôûng tri khoâng coù töï ngaõ. Thöù 

Naêm laø Do khoâng coù töï ngaõ, ta töôûng tri töï ngaõ. Thöù Saùu laø Chính töï 

ngaõ naøy cuûa ta noùi, caûm thaáy, thoï laõnh nôi naøy nôi kia quaû baùo thieän 

aùc, chính töï ngaõ naøy cuûa ta thöôøng haèng, kieân coá, tröôøng cöûu, baát bieán, 

toàn taïi vónh vieãn. Ñaây laø quan ñieåm cuûa caùc vò thöôøng kieán, chuû tröông 

töï ngaõ naøy chòu nghieäp quaû thieän aùc trong caûnh giôùi, sinh thuù, thai loaïi 

naøy hay khaùc. Ngaõ naøy laø thöùc maø caùc vò aáy xem nhö thöôøng haèng, 

vónh cöûu, baát bieán, nhö theá giôùi, maët trôøi, maët traêng, quaû ñaát, vaân vaân. 

 

Six Wrong Views on the Self 

 

Buddhism believes that Ego is composed of the five skandhas and 

hence not a permanent entity. What is this ego? How can an ego be 

bigger in one person than in another? And how can people so easily 

and without any sense of remorse view themselves as having a big ego 

and even proclaim it? The word "ego" is one of those Latin words that 

seems to have dropped on us from a great height and stunned us. Ego 

was once just an ordinary word that meant "I." To say "I have a big I" 

or "He has a weak I" does not make much sense. What is this word "I"? 

We take it so for granted, allowing it to slip off the tongue without 

hesitation and with great frequency. However, for Zen practitioners, 

we become especially aware of it after a period of practicing 

meditation. For several days we have remained silent, and now it 

comes crowding into our conversations. To experience its strength, it is 

a good exercise to spend a few hours or a day using the word "I" as 

sparingly as possible, or even not at all. One feels as if one is giving up 

some addiction. Zen practitioners should always remember that the 

word "I" is so dangerous that ordinary people will kill others, or even 

themselves, in its defense. "I" is one of the most mysterious words and 

one of the most expensive. But the question "Who am I?" is one of the 
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most important koans for Zen practitioners. In Hakuin's Zazen wasan, 

Zen master Hakuin says that the cause of our sorrow is ego delusion 

because we are taking something for granted and so we think we are 

poor, but we are rich. The ego delusion of spiritual poverty, the 

delusion that I is something very important rather than all that there is. 

Why settle just for something unclear and by doing that we completely 

lose the best treasure. 

According to the Majjhima Nikaya, there are six wrong views on 

the “self”õ. The First Wrong View: I have a self (there is a self for me). 

This is the view of the externalists who hold that the self exists 

permanently through all time. The Second Wrong View: I have no self 

(there is not a self for me). This is the view of annihilationists who hold 

to the destruction of the being. The Third Wrong View: By self, I 

perceive self. The Fourth Wrong View: By self, I perceive no-self. The 

Fifth Wrong View: By no-self, I perceive self. The Sixth Wrong View: It 

is this self for me that speaks, that feels, that experiences now here and 

now there the fruits of good and bad deeds, it is this self for me that is 

permanent, stable, eternal, unchanging, remaining the same forever. 

This is the belief of the eternalsits who hold that this self undergoes the 

fruits of lovely or wicked actions in this or that born, abode, class of 

womb. This self is that consciousness that they hold as permanent, 

eternal, unchanging as the world, the sun, the moon, the earth, etc.   
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Chöông Baûy Möôi Chín 

Chapter Seventy-Nine 

 

Boán Phaàn Cuûa Thöùc 

 

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät 

Giaùo, Phaùp Töôùng Toâng chuû tröông moãi thöùc coù boán phaàn vôùi baûn chaát 

lieân ñôùi. Noùi caùch khaùc, Phaùp Töôùng Toâng chia duïng cuûa taâm vöông vaø 

taâm sôû cuûa taùm thöùc ra laøm boán phaàn: töôùng phaàn (caûnh sôû hieän trong 

taâm hay töôùng maïo noåi leân khi taâm khôûi), kieán phaàn (khaû naêng phaân 

bieät caûnh sôû hieän ra trong taâm hay töôùng phaàn), töï chöùng phaàn (löïc taïo 

ra khaû naêng phaân bieät), vaø chöùng töï chöùng phaàn (baèng chöùng hay söï 

baûo ñaûm cho löïc taïo ra khaû naêng phaân bieät caûnh sôû trong taâm). Thöù 

Nhaát Laø Kieán Phaàn: Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu 

Trieát Hoïc Phaät Giaùo, trong Phaùp Töôùng Toâng, ñaây laø moät trong boán 

phaàn cuûa moãi thöùc vôùi baûn chaát lieân ñôùi. Noù cuõng ñöôïc goïi laø Naêng Tri 

cuûa Taâm Thöùc hay Naêng Duyeân, nhö taâm thöùc cuûa nhaõn nhó laø naêng 

duyeân vì chuùng phaûi nöông vaøo ngoaïi caûnh saéc thanh (sôû duyeân). Noùi 

caùch khaùc, Kieán Phaàn laø chuû theå cuûa söï hieåu bieát, soi chieáu hay nhìn 

thaáy vaø kinh nghieäm noù. Thöù Nhì Laø Töôùng Phaàn: Trong Duy Thöùc 

Hoïc, töôùng phaàn laø phaàn ñoái töôïng ñeå hieåu bieát. Hieän töôïng tinh thaàn, 

moät trong töù phaàn taâm phaùp. Taâm theå bieán laøm caûnh töôùng sôû duyeân 

(taát caû chæ laø khaùch quan thu nhieáp trong taâm lyù hoïc). Theo Giaùo Sö 

Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, trong Phaùp 

Töôùng Toâng, ñaây laø moät trong boán phaàn cuûa moãi thöùc vôùi baûn chaát lieân 

ñôùi. Noù cuõng ñöôïc goïi laø phaàn Sôû Duyeân cuûa Taâm Thöùc giuùp taâm hieåu 

bieát. Theo Duy Thöùc Hoïc, Töôùng Phaàn laø caûnh ñoái ñaõi vôùi taâm thöùc 

(phaùp taâm vaø sôû taâm laø naêng duyeân, caûnh laø sôû duyeân). Noùi caùch khaùc, 

Töôùng Phaàn laø ñoái töôïng cuûa nhaän thöùc hay ñoái töôïng bò thaáy hay laø 

hình boùng cuûa ñoái töôïng ngoaïi taïi phaûn aûnh treân maët taâm thöùc. Moät thí 

duï ñieån hình cuûa Kieán Phaàn vaø Töôùng Phaàn laø Tay sôø Ñaàu. Tay laø Kieán 

Phaàn, Ñaàu laø Töôùng Phaàn; Tay tieâu bieåu cho Naêng Tri, coøn Ñaàu tieâu 

bieåu cho Sôû Tri. Thöù Ba Laø Töï Chöùng Phaàn: Theo Giaùo Sö Junjiro 

Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, trong Phaùp Töôùng 

Toâng, ñaây laø moät trong boán phaàn cuûa moãi thöùc vôùi baûn chaát lieân ñôùi. 

Theo Duy Thöùc Hoïc, Töï Chöùng Phaàn laø theå cuûa Taâm Thöùc. Phaàn naày 
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coù khaû naêng kieåm soaùt vaø chöùng thöïc hoaëc ñuùng hoaëc sai veà söï hieåu 

bieát cuûa Kieán Phaàn. Töï chöùng phaàn nhaän thöùc hay bieát ñöôïc chuû theå 

hay kieán phaàn ñaõ thaáy ñoái töôïng (töôùng phaàn) hay chæ laø hình aûnh cuûa 

ñoái töôïng. Ñaây laø khoái naêng löôïng cuûa taâm Thöùc ôû traïng thaùi haït gioáng 

hay Chuûng Töû. Thöù Tö Laø Chöùng Töï Chöùng Phaàn: Theo Giaùo Sö 

Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, trong Phaùp 

Töôùng Toâng, ñaây laø moät trong boán phaàn cuûa moãi thöùc vôùi baûn chaát lieân 

ñôùi. Theo Duy Thöùc Hoïc, Chöùng Töï Chöùng Phaàn laøm neàn taûng cho 

Kieán Phaàn nöông töïa trong moïi sinh hoaït. Noùi toùm laïi, Chöùng töï chöùng 

phaàn hoaøn thaønh taùc duïng cuûa taâm thöùc. Coù nghóa laø taâm thöùc ñaõ ñöôïc 

chuyeån thaønh Töù Trí (Ñaïi Vieân Caûnh Trí-Bình Ñaúng Taùnh Trí-Dieäu 

Quaùn Saùt Trí-Thaønh Sôû Taùc Trí). Luùc ñoù saéc taâm baát nhò, lyù trí nhaát nhö 

(taát caû ñeàu laø chaân nhö), tieán thoái töï do khoâng trôû ngaïi, taâm khoâng bò 

raøng buoäc bôûi phieàn naõo... 

 

Four Functional Divisions of Consciousnesses 

 

According to Prof. Junjiro Takakusu in “The Essentials of Buddhist 

Philosophy,” the Dharmalaksana School believes that each of the 

consciousness has four functional divisions of interdependent nature. In 

other words, the Dharmalaksana school divides the function of 

cognition into four parts: mental phenomena, discriminating such 

phenomena, the power that discriminates, and the proof or assurance of 

that power. First, Darsana-bhaga: According to Prof. Junjiro Takakusu 

in “The Essentials of Buddhist Philosophy,” the Dharmalaksana School, 

this is one of the four functional divisions of interdependent nature of 

each of the consciousness. It's also called the conditioning power, e.g. 

the power of seeing and hearing in contrast with that which is seen and 

heard. In other words, the subjective understanding  or Subject of 

Understanding,  or the seeing portion illumines, sees and experiences 

the outer object. Second, Laksana-bhaga or Mental Phenomena: In the 

Studies of the Vijnaptimatra, mental phenomena, an object for 

understanding. Mental phenomena, a form, an idea, an image, a mental 

eject, one of the four parts of function of cognition. According to Prof. 

Junjiro Takakusu in “The Essentials of Buddhist Philosophy,” the 

Dharmalaksana School, this is one of the four functional divisions of 
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interdependent nature of each of the consciousness. Object of 

Understanding is also called the Perceptual referent or the Objects of 

perception that helps the mind understand. According to the Studies of 

the Vijnaptimatra, Laksana-bhaga or Referential object, upon which 

something rests or depends, hence objects of perception; that which is 

the environmental or contributory cause; attendant circumstances. In 

other words, the objective or the seen portion, the objective is a 

shadow image of an outer object reflected on the mind-face. A typical 

example of the Darsana-bhaga  and the Laksana-bhaga or Mental 

Phenomena is Hand touches Head. Hand is the Darsana-bhaga and 

Head is the Laksana-bhaga or Mental Phenomena; Hand represents the 

ability of perception or apprehension, Head represents object of 

perception. Third, Saksatkari-bhaga: According to Prof. Junjiro 

Takakusu in “The Essentials of Buddhist Philosophy,” the 

Dharmalaksana School, this is one of the four functional divisions of 

interdependent nature of each of the consciousness. According to the 

Studies of the Vijnaptimatra, the self-witness or the self-assuring 

portion is the essence of mind and consciousnesses. This portion has 

the ability to control and certify or prove either right or wrong the 

understanding of all things of the subjective or the seeing portion. The 

self-witness or the self-assuring portion. The self-assuring portion see 

and acknowledge the subjective function. That is to say, the self-

assuring portion will know the subject has seen the object or the 

shadow-image. This is the mass of energy of Mind and 

Consciousnesses in the state of the seed. Fourth, Rewitnessing of Self-

witness or the Reassuring Portion: According to Prof. Junjiro Takakusu 

in “The Essentials of Buddhist Philosophy,” the Dharmalaksana School, 

this is one of the four functional divisions of interdependent nature of 

each of the consciousness. According to the Studies of the 

Vijnaptimatra, the Rewitnessing of Self-witness is the foundation for 

the subjective or the seeing portion to rely on in all activities. In short, 

The rewitnessing of self-witness or the reassuring portion: The 

rewitnessing of the self-witness completes the mental faculty. It is to 

say, Mind & Consciousness have been transformed into four wisdoms 

(the great perfect mirror wisdom-the wisdom of Equality-the wisdom of 

wonderful contemplation-the wisdom that accomplishes what is done). 

At that time, matter and mind (material and immaterial) are non-duality 
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(not dual), Principle and reason are the same things (all is 

Bhutatathata), freedom of action or resistance, the mind being free 

from delusion... 
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Chöông Taùm Möôi  

Chapter Eighty 

 

Naêm Loaïi Duy Thöùc 

 

Theo Phaùp Töôùng Toâng, coù naêm loaïi Duy Thöùc: Thöù nhaát laø Caûnh 

Duy thöùc, 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. Thöù Nhaát Laø Caûnh Duy 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. Caên cöù vaøo caûnh maø thuyeát veà 

Duy Thöùc. Thöù Nhì Laø Giaùo Duy Thöùc: Giaûi thích veà Duy Thöùc. Thöù 

Ba Laø Lyù Duy Thöùc: Luaän veà thaønh töïu ñaïo lyù Duy Thöùc. Thöù Tö Laø 

Haønh Duy Thöùc: Noùi roõ quaùn phaùp cuûa Duy Thöùc. Thöù Naêm Laø Quaû 

Duy Thöùc: Trí tueä ñaït ñöôïc do tö duy vaø quaùn saùt caùi lyù cuûa duy thöùc 

(taàm vaø töù), bao goàm boán thöùc ñaàu trong baùt thöùc. Ñaây noùi veà dieäu 

caûnh giôùi cuûa Phaät quaû. 

 

Fivefold Consciousness-Only 

 

According to the Dharmalaksana School, there are five kinds of 

consciousness-only or 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. The First Kind 

is the Environment: 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. Wisdom or insight in objective conditions, one of 

the five kinds of wisdom or insight or idealistic representation in the 
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sutras and sastras (the first four are objective and the fifth is 

subjective). The Second Kind is the Interpretation: Wisdom or insight 

in interpretation, one of the five kinds of wisdom or insight or idealistic 

representation in the sutras and sastras (the first four are objective and 

the fifth is subjective). The Third Kind is the Principles: Wisdom or 

insight in principles, one of the five kinds of wisdom or insight or 

idealistic representation in the sutras and sastras (the first four are 

objective and the fifth is subjective). The Fourth Kind is the Practice: 

Wisdom or insight in meditation and practice, one of the five kinds of 

wisdom or insight or idealistic representation in the sutras and sastras 

(the first four are objective and the fifth is subjective). The Fifth Kind 

is the Fruit: The wisdom attained from investigating and thinking about 

philosophy, or Buddha-truth, i.e. of the sutras and Abhidharmas; this 

includes the first four  kinds of “only-consciousness.” The fruit or 

wisdom of only-consciousness or insight in the fruits or results of 

Buddhahood, one of the five kinds of wisdom or insight or idealistic 

representation in the sutras and sastras (the first four are objective and 

the fifth is subjective).  
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Chöông Taùm Möôi Moát 

Chapter Eighty-One 

 

Bieät Nghieäp Voïng Kieán 

 

Bieät nghieäp Voïng kieán laø caùi thaáy bieát sai laàm khaùc nhau cuûa moãi 

loaøi tuøy theo nghieäp löïc vaø söï thoï thaân hieän höõu. Bieät nghieäp töùc laø toäi 

nghieäp rieâng bieät trong quaù khöù cuûa moät ngöôøi, moät nhoùm ngöôøi, moät 

chuùng sanh, hay moät nhoùm chuùng sanh. Voïng kieán laø caùi thaáy bieát sai 

laàm. Ñöùc Phaät daïy: “Tuøy theo nôi nghieäp löïc, toäi baùo, trí hueä cuøng saéc 

thaân, maø moïi loaøi chuùng sanh ñeàu coù söï thaáy bieát khaùc nhau goïi laø 

“Bieät Nghieäp Voïng Kieán.” Theo Kinh Nghieäp Baùo, coù hai thöù bieät 

nghieäp voïng kieán.  

Thöù Nhaát Laø Bieät Nghieäp Voïng Kieán Cuûa Suùc Sanh: Ñöùc Phaät 

daïy: “Chuùng sanh xoay vaàn leân xuoáng trong ba neûo saùu ñöôøng, kieáp 

kieáp ñeàu thay daïng ñoåi hình, nguyeân do maéc nôï naàn phaûi traû, hoaëc 

luaân hoài ñeàn maïng laãn nhau. Cho neân vaät loaïi mang loâng ñoäi söøng 

ngaøy hoâm nay, bieát ñaâu chuùng noù cuõng laø loaøi ngöôøi trong kieáp tröôùc.” 

Laïi nöõa, do nôi nghieäp baùo vaø söï thoï thaân sai bieät, hoaëc thuù, hoaëc caàm 

thuù maø caùc loaøi suùc vaät coù caùi nhìn hoaøn toaøn khaùc vôùi loaøi ngöôøi. a) 

Nhö cuøng moät con maét thaáy, maø loaøi caù nhìn buøn, ñaát, soâng, nöôùc laø 

nhaø neân soáng an vui thoaûi maùi nôi ñoù. Ngöôïc laïi khi bò boû leân bôø vaø 

khoâng khí, chuùng seõ caûm thaáy söï khoù chòu noùng böùc, vaø chuùng khoâng 

theå naøo soáng ñöôïc bao laâu. b) Cuõng cuøng moät con maét thaáy, maø loaøi daõ 

thuù nhö coïp, beo, raén, rít, khæ vöôïn, höôu nai thì xem  choán nuùi röøng, 

luøm buïi, hang hoùc laø nôi cö truù toát ñeïp, maø khoâng heà bieát ñeán caùc nhaø 

cöûa cao roäng nguy nga cuûa loaøi ngöôøi. c) Vôùi cuøng moät con maét thaáy, 

maø loaøi choù nhìn ñaàu toâm xöông caù hoâi thuùi laø thöùc aên ngon, trong khi 

loaøi ngöôøi thì thaáy ñoù laø moät chaát nhôùp nhuùa dô baån. d) Cuõng cuøng moät 

con maét, maø loaøi saâu boï, ruoài muoãi, raän reäp, doøi töûa xem caùc thöù laù 

caây, oå keùn, choán aåm thaáp, chaät heïp, toái taêm, coáng raõnh, phaân tieåu, vaân 

vaân, laø nhaø cöûa hoaëc thöùc aên ngon, maø khoâng bao giôø nghó ñeán caùc 

ñieàu chi khaùc.  

Thöù Nhì Laø Bieät Nghieäp Voïng Kieán Cuûa Chuùng Sanh Con Ngöôøi: 

Ngöôøi laø moät sinh vaät toái linh hôn taát caû bôûi leõ trong taâm con ngöôøi coù 

ñaày ñuû haït gioáng Boà Ñeà. Ngöôøi laø choã keát taäp cuûa phaàn lôùn caùc nghieäp 
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laønh thuoäc baäc trung vaø thöôïng, cho neân coù theå trong hieän ñôøi neáu gaëp 

ñöôïc minh sö vaø chaùnh phaùp roài moät loøng tuaân giöõ vaø tu taäp theo aét seõ 

ñöôïc chuyeån phaøm thaønh Thaùnh. Vì vaäy cho neân loaøi ngöôøi ñaëc bieät coù 

moät söï thaáy bieát cao sieâu, hoaøn toaøn hôn haún caùc loaøi chuùng sanh khaùc. 

Tuy nhieân, khoâng phaûi baát cöù ai cuõng ñeàu thaáy bieát gioáng nhö nhau, 

maø traùi laïi coøn tuøy thuoäc vaøo nôi nghieäp löïc, toäi baùo, hoaëc quaû vò 

chöùng ñaéc do coâng phu tu taäp. a) Bieät Nghieäp Voïng Kieán Nôi Phaøm 

Phu: i) Loaøi ngöôøi chaúng thaáy coù khoâng khí bao quanh mình vaø soáng 

an laønh nhôûn nhô trong ñoù, nhöng neáu bò ñem boû vaøo nöôùc thì caûm thaáy 

ngoäp thôû vaø seõ cheát ít phuùt sau ñoù. ii) Cuõng cuøng moät con maét thaáy maø 

loaøi ngöôøi nhìn bieát ñoù laø moùn aên ngon, trong khi loaøi ngaï quyû laïi thaáy 

ñoù laø soûi caùt, löûa than; coøn chö Thieân thì thaáy ñoù laø nhöõng chaát nhô 

baån, hoâi haùm troän laãn vôùi nhau. iii) Cuõng cuøng moät caùi thaáy, nhöng loaøi 

ngöôøi thì bò töôøng vaùch laøm caûn trôû, trong khi ma quyû thì khoâng thaáy 

töôøng vaùch laøm cho chöôùng ngaïi. Ngöôøi thaáy buøa pheùp khoâng chöôùng 

ngaïi, nhöng loaøi ma quyû thì thaáy buøa pheùp ngaên caûn hoï laïi nhö gaëp böùc 

töôøng cao, hoaëc laø bò nhoát trong lao nguïc. b) Bieät Nghieäp Voïng Kieán 

cuûa Baäc Giaûi Thoaùt: Baäc thoaùt tuïc laø nhöõng vò tu haønh ñaõ ñöôïc chöùng 

ñaéc caùc quaû vò giaûi thoaùt. Caùc baäc naày coù moät söï bieát phi thöôøng maø 

haøng phaøm phu baït ñòa chuùng ta khoâng theå naøo suy löôøng ñeán ñöôïc. 

Tuy nhieân, caùi thaáy bieát cuûa nhöõng baäc phi thöôøng naày laïi coøn tuøy 

thuoäc vaøo caùc coâng phu tu taäp vaø quaû vò chöùng ñaéc cao thaáp khaùc nhau 

nöõa, chôù khoâng phaûi laø luoân luoân ñoàng nhaát. i) Thaàn tieân chæ thaáy giôùi 

haïn trong coõi Boàng Lai. ii) Baäc Thieân Tieân hay Tieân ñaïo ñöôïc sanh veà 

coõi Trôøi chæ thaáy giôùi haïn trong moät coõi Trôøi, moät chaâu thieân haï maø 

thoâi. Ngoaøi phaïm vi  ñoù ra, caùc vò aáy khoâng coøn thaáy bieát chi nöõa. Ñaây 

cuõng ví nhö laáy oáng nhoû nhìn trôøi thì thaáy trôøi baèng oáng nhoû, nhìn baèng 

oáng lôùn thì thaáy trôøi lôùn. iii) Baäc chöùng Sô Quaû Tu Ñaø Hoaøn vôùi söï 

thaáy bieát roõ raøng chæ giôùi haïn trong phaïm vi cuûa moät tieåu theá giôùi, goàm 

A tu la, suùc sanh, ngaï quyû, ñòa nguïc, töù ñaïi chaâu, moät nuùi Tu Di, moät 

maët trôøi, moät maët traêng, luïc duïc Thieân, vaø moät coõi trôøi Sô Thieàn. iv) 

Nhò Quaû Tö Ñaø Haøm vôùi söï thaáy bieát giôùi haïn trong moät tieåu thieân theá 

giôùi, bao goàm moät ngaøn tieåu theá giôùi. v) Tam Quaû A Na Haøm vôùi söï 

thaáy bieát giôùi haïn trong moät trung thieân theá giôùi, goàm moät ngaøn tieåu 

thieân theá giôùi. vi) Töù Quaû A La Haùn vôùi söï thaáy bieát goàm thaâu trong 

moät ñaïi thieân theá giôùi, bao goàm moät ngaøn trung thieân theá giôùi. vii) Baäc 

Sô Ñòa Boà Taùt vôùi ñaïo nhaõn thaáy bieát ñöôïc 100 coõi Phaät, 100 Ñöùc 
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Phaät, vaø chöùng ñöôïc 100 tam muoäi. Phoùng haøo quang laøm rung ñoäng 

100 coõi Phaät, ñi khaép caû 100 coõi Phaät khoâng bò chöôùng ngaïi. viii) Baäc 

Nhò Ñòa Boà Taùt ñaïo nhaõn thaáy ñöôïc 10.000 coõi Phaät. ix) Baäc Tam Ñòa 

Boà Taùt vôùi ñaïo nhaõn thaáy ñöôïc 100.000 coõi Phaät. x) Cöù nhö theá laàn 

löôït taêng leân gaáp 10 laàn cho ñeán Thaäp Ñòa Boà Taùt thì thaàn thoâng ñaïo 

löïc cuûa quyù ngaøi khoâng theå nghó baøn, bao haøm voâ löôïng voâ bieân möôøi 

phöông quoác ñoä. Nhöng nhö theá cuõng chöa phaûi laø ñuû, vì neáu ñem so 

söï thaáy bieát cuûa haøng thaäp ñòa Boà Taùt naày vôùi chö Phaät thì cuõng tyû nhö 

haït buïi vi traàn cöïc nhoû saùnh vôùi nuùi Tu Di. 

 

The Specific Karma and Delusional Views 

 

Specific karma and delusional views are the different false 

perceptions and knowledge of each classification of sentient beings 

depending on the karmic power and the body each inhabits at the 

present time. Specific karma means a particular and distinctive actions 

accumulated from the past of a person, a group of people, a sentient 

being, or a group of sentient beings.  Delusional views mean false and 

mistaken perception and knowledge. The Buddha taught: “Depending 

on each individual’s karmic power and retribution for transgressions, as 

well as wisdom and body, each person will have a different perception 

and knowledge (perspective).  That different perception and 

knowledge is called Specific karma and delusional views.” According 

to the Karmic Retribution Sutra, there are two kinds of specific karma 

and delusional views: Delusional views of animals and delusional 

views of human beings.   

First, Specific Karma and Delusional Views of Animals: The 

Buddha taught: “Sentient beings are constantly cycling, going up and 

down in the three worlds and six paths, with each reincarnation faces 

change and bodies alter in appearance. The reason depends on whether 

debts need to be repaid, or the cycle of rebirths leads people to repay 

with their lives, etc. Therefore, animals with furs, horns, and antlers of 

the present could very well be people in a former life.” Moreover, due 

to the nature of karmic retributions and inhabiting an animal’s body, 

various animals have different views and perspectives (perceptions and 

knowledge) from humans. a) With the same eyesight, yet fish view 
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mud, dirt, sand, water as their homes. If taken on land and air, they will 

feel uneasy and hot, and they cannot survive for very long. b) With the 

same eyesight, yet wild animals, such as tiger, cougar, snake, 

centipede, monkey, antelope, etc. view mountains, forests, bushes, 

trees, caves, etc. as large homes and never know of any other kinds of 

magnificent palaces of the human realm. c) With the same eyesight, 

yet dogs view the foul and odorous matters such as shrimp’s head, fish 

bones, and other fecal material as delicate and delicious foods, 

whereas people consider those things to be filthy and disgusting. d) 

With the same eyesight, yet various worms, bugs, mosquitoes, ticks, 

maggots, etc. view leaves, nest, cocoon, low, moist, and congested 

areas, darkness, sewer, outhouse as their homes or great tasty foods 

and never know anything different.   

Second, Specific Karma and Delusional Views of Human Beings: 

Human beings are the epitome of all living beings because their minds 

are complete with the seeds of the Bodhi Mind. Humans are the 

accumulation of all wholesome karma; therefore, in this present life, if 

they are able to encounter wise teachers and the proper Buddha 

Dharma and then sincerely maintain and cultivate what they learn, it is 

possible to transform themselves from unenlightened beings to 

enlightened or saintly beings. For this reason, human beings have a 

unique ability in that their perception and knowledge is the deepest and 

most complete, unequal to any other realms of existence. However, it 

is not necessarily true that everyone in the human realm will have the 

same identical view and perception, but will also depend on each 

individual's karmic powers, trasgressions, retributions, or their level of 

spiritual achievements through cultivation and practice of the former 

lives. a) Specific Karma and Delusional views in Ordinary People: i) 

Human beings do not see the air surrounding them and live peacefully 

and contentedly in it, yet if put in water they will feel suffocated, lose 

their breath, and die within minutes if they cannot break free from this 

medium. ii) With the same eyesight, human beings see something as 

great delicacies, yet the hungry ghosts view the same objects as dirt, 

sands, fires, coals, but the Heavenly Beings view those things as a 

mixture of filthy and odorous matter. iii) With the same eyesight, 

human beings see walls and fences as obstructions, yet ghosts and 

demons do not see such walls to be any kind of an obstruction. People 
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do not see magic and spells as an obstruction, yet ghosts and demons 

view magic and spells as obstructions similar to being impeded by a 

high wall or being locked and confined in a space. b) Specific Karma 

and Delusional Views of the Liberated: The liberated are cultivated 

beings who have attained some form of spiritual awakenings. They 

have an extraordinary knowledge and understanding that we 

unenlightened beings cannot possibly imagine. Even so, the perception 

and knowledge of these extraordinary beings will depend on their 

cultivation and the various levels of their spiritual achievements. 

Otherwise, they are not always equal in every aspect. i) Those who 

dwell in the realm of gods and fairies, their views are limited to the 

Fairylands. ii) The views of those who are Heavenly-fairies are limited 

to a single and one continent of human existence. Outside of those 

domains, these beings do not see or know of it. This is similar to 

looking at the sky with a small tube, with a bigger tube, the sky will be 

large, etc. iii) First Fruit of Srotapanna Enlightenment with the clear 

perception and knowledge limited to a World System, which includes 

the four unwholesome realms, four great continents, one Mount 

Sumeru, one sun, one moon, sic Heavens of Desires, a First Dhyana 

Heaven, and that is all. iv) Second Fruit of Sakadagami Enlightenment 

with the perception and knowledge limited  to a Small World System, 

consisting of 1,000 World Systems. v) Third Fruit of Anagama 

Enlightenment with the perception and knowledge limited to a Medium 

World System, consisting of 1,000 Small World Systems. vi) Fourth 

Fruit of Arhat Enlightenment with the perception and knowledge 

limited to a Great World System, consisting of 1,000 Medium World 

Systems. vii) First Ground Maha-Bodhisattva with the Dharma Eyes 

which are capable of seeing and knowing 100 different Buddhalands, 

attaining 100 samadhi. Their auras shine to all 100 Buddhalnds, and 

they are capable of traveling to the 100 Buddha-lands freely and 

without any hindrance. viii) Second Ground Maha-Bodhisattva with 

their Dharma eyes which are capable of penetrating 10,000 

Buddhalands. ix) Third Ground Maha-Bodhisattva with their Dharma 

Eyes which are capable of penetrating 100,000 Buddhalands. x) Thus, 

in this way, the Maha-Bodhisattva’s spiritual achieving will increase 

ten times with each succeeding stage until the Tenth Ground Maha-

Bodhisattva is reached. At this level , the spiritual and religious power 
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of infinite and endless worlds in the ten directions. Even then that is not 

truly perfect. When comparing the perception, view, and knowledge of 

those at the tenth ground Maha-Bodhisattva to the Buddhas, this is 

similar to using a grain of sand to compare to Mount Sumeru, 

respectively.     
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Chöông Taùm Möôi Hai 

Chapter Eighty-Two 

 

Möôøi Taø Kieán  

Theo Duy Thöùc Hoïc 

 

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 khoâng ñi vaøo taø kieán, maø ngöôïc laïi, 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. Trong 

Phaät giaùo, nhöõng tröôøng phaùi khaùc nhau coù caùch dieãn giaûi veà möôøi taø 

kieán khaùc nhau. Möôøi Taø Kieán hay möôøi loaïi taø kieán theo Ñöùc Phaät vaø 

Phaät Phaùp cuûa Hoøa Thöôïng Narada trong Phaät giaùo Nguyeân Thuûy. Thöù 

nhaát laø khoâng tin nôi coâng ñöùc boá thí. Thöù nhì laø khoâng tin nôi coâng 

ñöùc cuùng döôøng. Thöù ba laø khoâng tin nôi coâng ñöùc cuûa haønh ñoäng boá 

thí cuùng döôøng. Thöù tö laø khoâng tin nhaân quaû. Thöù naêm laø khoâng tin coù 

theá gian naày. Thöù saùu laø khoâng tin nôi “theá gian tôùi.” Thöù baûy laø tin 

raèng nhöõng haønh ñoäng baát hieáu vôùi meï ñeàu khoâng bò aûnh höôûng gì. 

Thöù taùm laø tin raèng nhöõng haønh ñoäng baát hieáu vôùi cha ñeàu khoâng coù 

aûnh höôûng gì. Thöù chín laø khoâng tin nôi söï  taùi sanh. Thöù möôøi laø tin 

raèng khoâng coù nhöõng baäc tu só  xa laùnh choán phoàn hoa, tìm nôi vaéng veû 

ñeå haønh thieàn, vaø nhöõng baäc thieän trí ñöùc ñoä cao caû vaø ñaïo haïnh trang 

nghieâm, ñaõ chöùng ñaït ñaïo quaû. Möôøi taø kieán theo Phaät giaùo Baéc Toâng: 

thaân kieán (ngaõ kieán vaø ngaõ sôû kieán), bieân kieán, taø kieán, kieán thuû kieán, 

giôùi caám thuû kieán, tham, saân, ngaõ maïn, ngu si, vaø nghi hoaëc. 

Theo Duy Thöùc Hoïc, coù möôøi taø kieán. Thöù Nhaát Laø Thaân Kieán: 

Chaúng bieát raèng thaân naày chaúng thöôøng haèng, chæ do naêm uaån giaû hôïp. 

Thaân kieán bao goàm ngaõ kieán vaø ngaõ kieán sôû. Ngaõ kieán cho raèng coù 

moät baûn ngaõ tröôøng toàn. Ngaõ kieán sôû cho raèng coù caùi sôû höõu thaät cuûa 

mình vaø cuûa ngöôøi. Thaân kieán laø söï chaáp vaøo thaân xaùc hieän höõu cuûa 
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ngoaïi giaùo. Thaân kieán cho raèng thaân töù ñaïi do nguõ uaån hôïp thaønh maø 

cho laø thöïc, laø thöôøng truï coá ñònh. AÛo töôûng cho raèng thaân mình laø coù 

thaät, moät trong nguõ kieán. YÙ töôûng veà moät caùi ngaõ, moät trong tam keát. 

Coù hai caùch maø ngöôøi ta coù theå ñi ñeán caùi quan nieäm cho raèng coù söï 

hieän höõu thöïc söï cuûa moät caùi ngaõ, moät laø söï töôûng töôïng chuû quan, hai 

laø quan nieäm khaùch quan veà thöïc tính. Töôûng raèng caùi ngaõ cuûa chính 

mình laø lôùn nhaát vaø laø taøi saûn quí baùu nhaát. Tin raèng caùi ta laø lôùn nhaát 

vaø vó ñaïi nhaát, neân muïc haï voâ nhaân. Chæ coù caùi ta laø quyù baùu nhöùt maø 

thoâi, ngöôøi khaùc khoâng ñaùng keå. Vì theá baèng moïi caùch thoûa maõn töï ngaõ 

vaø chaø ñaïp hay möu haïi ngöôøi khaùc. Thöù Nhì Laø Bieân Kieán: Tình 

traïng baùm víu vaøo moät beân hoaëc hai beân trong theá giôùi töông ñoái, 

chaúng haïn nhö baùm víu vaøo söï thöôøng haèng, voâ thöôøng, hieän höõu hay 

khoâng hieän höõu. Bieân kieán coøn laø moät trong nguõ kieán, hoaëc laø ñoaïn 

kieán, hoaëc laø thöôøng kieán. Bieân kieán laø yù kieán nghieâng veà moät beân hay 

cöïc ñoan. Nhöõng ngöôøi theo bieân kieán nghó raèng ngöôøi cheát ñaàu thai 

laøm ngöôøi, thuù ñaàu thai laøm thuù. Moät loái bieân kieán khaùc cho raèng cheát 

laø heát, hay khoâng coøn gì heát sau khi cheát. Loái naày thuoäc tö töôûng cuûa 

nhoùm duy vaät trieát hoïc, chaúng tin nôi luaät nhaân quaû. Thöù Ba Laø Taø 

Kieán: Trong Phaät giaùo, taø kieán laø khaêng khaêng chaáp “höõu”. Cho nhöõng 

thöù giaû hôïp vaø caùi “ngaõ” laø coù thaät. Khoâng thöøa nhaän nhaân quaû, khoâng 

theo Phaät phaùp, moät trong nguõ kieán vaø thaäp aùc. “Taø Kieán” laø nhöõng 

taâm thaùi vaø giaùo thuyeát choáng laïi vôùi giaùo thuyeát vaø phöông caùch tu 

taäp cuûa Phaät giaùo. Trong Phaät giaùo AÁn Ñoä, baûy taø kieán thöôøng ñöôïc keå 

ra: 1) tin nôi caùi ngaõ thöôøng haèng; 2) choái boû luaät nhaân quaû; 3) thöôøng 

kieán hay tin raèng coù moät linh hoàn vónh cöûu sau khi cheát; 4) ñoaïn kieán 

hay tin raèng khoâng coøn gì heát sau khi cheát; 5) giôùi caám thuû hay tuaân thuû 

giôùi luaät taø vaïy; 6) kieán thuû hay nhaän raèng nhöõng haønh ñoäng baát thieän 

laø toát; 7) nghi phaùp (Phaät phaùp). Trong thôøi Ñöùc Phaät coøn taïi theá, coù ít 

nhaát laø 62 taø kieán ngoaïi ñaïo. Thöù Tö Laø Kieán Thuû Kieán: Nhöõng tranh 

caõi do chaáp vaøo yù kieán coá chaáp vaøo thieân kieán cuûa mình, moät trong nguõ 

Kieán. Loái naày laø khuynh höôùng cuûa nhöõng ngöôøi giöõ laáy yù mình vaø 

choáng laïi söï thay ñoåi. Khoâng yù thöùc ñöôïc söï sai quaáy, maø vaãn giöõ yù, 

khoâng theøm nghe ngöôøi khaùc; hoaëc vì töï aùi hay vì cöùng ñaàu ngang 

ngaïnh cöù tieáp tuïc giöõ caùi sai caùi dôû cuûa mình. Thöù Naêm Laø Giôùi Caám 

Thuû Kieán: Chaáp thuû vaøo nhöõng giôùi luaät taø vaïy, nhö nhöõng ngöôøi tu 

khoå haïnh cöïc ñoan, ñaây laø moät trong töù thuû. Taïi AÁn Ñoä vaãn coøn coù 

ngöôøi tuaân thuû giôùi caám thuû cuûa ngoaïi ñaïo nhö daèn ñaù vaøo buïng hay 
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neùm mình töø treân cao xuoáng löûa ñeå ñöôïc höôûng phöôùc. Thöù Saùu Laø 

Tham Kieán: 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 nhieân 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. Thöù Baûy Laø Saân 

Khueå Kieán: Saân haän laø söï ñaùp laïi caûm xuùc ñoái vôùi vieäc gì khoâng thích 

ñaùng hay khoâng coâng baèng. Neáu khoâng ñaït ñöôïc caùi mình ham muoán 

cuõng coù theå ñöa ñeán saân haän. Saân haän lieân heä tôùi vieäc töï baûo veä mình. 

Tuy nhieân, theo giaùo thuyeát nhaø Phaät thì saân haän töï bieåu loä trong noù 

moät tö caùch thoâ loã, phaù maát haønh giaû moät caùch höõu hieäu nhaát. Chính vì 

theá maø trong kinh Phaùp Cuù, Ñöùc Phaät daïy ñeå cheá ngöï saân haän, chuùng 

ta phaûi phaùt trieån loøng töø bi baèng caùch thieàn quaùn vaøo loøng töø bi. Theo 

Phaät giaùo, caên baûn cuûa söï saân giaän thöôøng thöôøng laø do söï sôï haõi maø 

ra. Vì khi chuùng ta noåi giaän leân thöôøng chuùng ta khoâng coøn sôï haõi ñieàu 

gì nöõa, tuy nhieân, ñaây chæ laø moät loaïi naêng löôïng muø quaùng. Naêng 

löôïng cuûa söï giaän döõ coù tính caùch taøn phaù vaø khoâng xaây döïng ñöôïc 

chuyeän gì heát. Thaät vaäy, giaän döõ thaùi quaù coù theå daãn ñeán vieäc töï mình 

keát lieãu ñôøi mình. Vì vaäy Ñöùc Phaät daïy: “Khi mình giaän ai, haõy lui laïi 

vaø raùng maø nghó ñeán moät vaøi ñieàu toát cuûa ngöôøi aáy. Laøm ñöôïc nhö 

vaäy, côn giaän töï noù seõ nguoâi ñi.” Coù moät ngöôøi ñang cheøo moät chieác 

thuyeàn ngöôïc doøng soâng vaøo moät saùng söông muø daøy ñaëc. Boãng nhieân, 

ôû chieàu ngöôïc laïi, anh ta chôït thaáy moät chieác thuyeàn ñang ñi ngöôïc laïi, 

chaúng nhöõng khoâng muoán traùnh maø laïi coøn ñaâm thaúng ñeán thuyeàn cuûa 

mình. Ngöôøi ñaøn oâng la lôùn: "Coi chöøng!" nhöng chieác thuyeàn kia vaãn 

ñaâm thaúng vaøo vaø suyùt laøm chìm thuyeàn cuûa anh ta. Ngöôøi ñaøn oâng 

giaän döõ leân tieáng chöôûi ruûa ngöôøi beân chieác thuyeàn kia. Nhöng khi anh 

ta nhìn kyõ laïi thì anh ta thaáy beân chieác thuyeàn kia chaúng coù moät ai. 

Charlotte Joko Beck vieát trong quyeån 'Khoâng Coù Thöù Gì Ñaëc Bieät Caû': 

"Trong moãi ngöôøi chuùng ta, coù moät con caù maäp saùt thuû. Vaø noù laø noãi sôï 

haõi maø chuùng ta chöa traûi nghieäm. Caùi caùch maø baïn ñang che daáu noù laø 
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toû ra deã thöông, laøm nhieàu vieäc vaø tuyeät vôøi vôùi moïi ngöôøi, mong raèng 

khoâng ai bieát ñöôïc con ngöôøi thaät cuûa chính baïn, voán laø moät keû ñang 

sôï muoán cheát. Khi chuùng ta ñeå loä ra caùc lôùp phaãn noä, khoâng neân ñieân 

cuoàng leân. Chuùng ta khoâng neân truùt côn giaän cuûa mình leân ngöôøi khaùc. 

Trong tu taäp chaân chaùnh, côn giaän döõ chæ laø moät khoaûnh khaéc thôøi gian 

roài seõ qua ñi. Nhöng trong moät khoaûnh khaéc thôøi gian ngaén, chuùng ta 

caûm thaáy khoâng ñöôïc deã chòu cho laém. Taát nhieân laø khoâng traùnh khoûi 

nhö theá; chuùng ta seõ trôû neân löông thieän hôn, vaø caùi kieåu giaû taïo beân 

ngoaì cuûa chuùng ta baét ñaàu bieán ñi. Tieán trình naøy khoâng keùo daøi maõi 

maõi, nhöng trong suoát thôøi gian ñoù, caûm giaùc thaät laø khoù chòu. Coù khi 

chuùng ta coù theå noå buøng leân, nhöng nhö theá vaãn toát hôn laø troán chaïy 

hoaëc che daáu phaûn öùng cuûa chính mình. Haønh giaû tu Thieàn neân luoân 

nhôù raèng saân haän laø moät trong tam ñoäc, hay moät trong ba ngoïn löûa 

ñang ñoát chaùy taâm. Saân haän cuõng laø moät trong nhöõng phieàn naõo hay 

caên nguyeân gaây ra ñau khoå. Saân haän laø nhieân lieäu ñoát chaùy caû röøng 

coâng ñöùc cuûa keû tu haønh. Ngöôøi tu phaûi luoân cheá ngöï saân haän vaø phaùt 

trieån loøng töø bi trong taâm. Cuõng nhö tröôøng hôïp cuûa tham duïc, do bôûi 

khoâng taùc yù nhö lyù maø saân haän phaùt sanh, khi saân haän phaùt sanh neáu 

khoâng ñöôïc ngaên chaën söï sinh soâi naåy nôû cuûa noù, noù seõ laøm cho taâm 

chuùng ta cuøn nhuït vaø che laáp maát trí tueä cuûa chuùng ta. Saân haän laøm 

meùo moù taâm vaø caùc taâm sôû cuûa noù, vì vaäy noù caûn trôû söï tænh giaùc vaø 

ñoùng maát cöûa giaûi thoaùt. Beân caïnh ñoù, haønh giaû tu Thieàn phaûi ñeå yù thaät 

kyõ hôi thôû cuûa mình bôûi vì chaéc chaén coù caùi goïi laø ñaëc tính hoã töông 

giöõa taâm vaø khí (hôi thôû), nhö theá coù nghóa laø moät caùi taâm hay hoaït 

ñoäng tinh thaàn naøo ñoù phaûi ñi keøm vôùi moät hôi thôû hay khí coù ñaëc tính 

töông ñöông, daàu laø thaùnh hay phaøm. Chaúng haïn nhö moät taâm traïng, 

tình caûm hay tö töôûng ñaëc bieät naøo ñoù luoân luoân coù moät hôi thôû coù ñaëc 

tính vaø nhòp ñieäu töông ñöông ñi keøm theo, theå hieän hay phaûn aûnh. Vì 

theá, saân haän khoâng nhöõng chæ phaùt sinh moät caûm nghó khích ñoäng, maø 

caû moät hôi thô thoâ thaùo naëng neà. Traùi laïi, khi coù söï chuû taâm laëng leõ vaøo 

moät vaán ñeà trí thöùc, tö töôûng vaø hôi thôû cuõng bieåu hieän moät söï bình tònh 

nhö vaäy. Söï troùi buoäc cuûa saân haän laø moät trong chín thöù keát troùi buoäc 

chuùng sanh trong luaân hoài sanh töû (chuùng sanh do laøm vieäc baát thieän 

saân haän thuø oaùn, neân chuoác laáy caùi khoå soáng cheát luaân chuyeån khoâng 

ngöøng, khoâng sao thoaùt ra ñöôïc ba coõi). Theo taâm lyù hoïc Phaät giaùo, 

yeáu toá taâm thöùc veà saân haän luoân noái keát vôùi kinh nghieäm khoå ñau. 

Ngöôøi ta coù theå tham vaø laïc cuøng moät luùc, nhöng khoâng theå naøo vöøa 
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saân haän maø laïi vöøa vui veû cuøng moät luùc ñöôïc. Baát kyø ai vun xôùi oaùn 

gheùt, saân haän, giaän döõ, tính aùc nuoâi döôõng söï traû thuø hay baûo toàn loøng 

caêm giaän ñeàu bò troùi buoäc vaøo kinh nghieäm khoå ñau nhö theá, vì ngöôøi 

aáy ñaõ chaáp chaët vaøo moät nguoàn coäi raát maïnh cuûa khoå ñau. Nhöõng ai 

gieo haän thuø cho ngöôøi khaùc nhö gieát choùc hay haønh haï hay caét xeùo 

thaân theå, coù theå seõ taùi sanh vaøo nhöõng caûnh giôùi nôi maø hoï phaûi caûm 

thoï nhöõng kinh nghieäm cöïc kyø ñau ñôùn, nhöùc nhoái, khaéc nghieät. Chæ 

trong nhöõng hoaøn caûnh nhö theá hoï môùi coù theå kinh nghieäm nhöõng noãi 

khoán khoå maø do söï baát thieän  cuûa chính hoï, hoï ñaõ töï ñem deán cho 

chính hoï. Ñöùc Phaät daïy: “Giaëc cöôùp coâng ñöùc, khoâng gì hôn saân haän. 

Vì khi taâm saân haän noåi leân thì chuùng sanh laäp töùc taïo nghieäp, vaø do ñoù 

maø muoân ngaøn chöôùng ngaïi laäp töùc hieän ra, ngaên che Thaùnh ñaïo, laáp 

môø Phaät taùnh. Cho neân noùi ‘Nhöùt nieäm saân taâm khôûi, baù vaïn chöôùng 

moân khai,’ nghóa laø chæ vì moät nieäm giaän töùc maø phaûi laõnh chòu bao 

nhieâu chöôùng naïn.” Thöù Taùm Laø Maïn Kieán: Maïn laø töï naâng cao mình 

leân, döông döông töï ñaéc. Hoï coù khuynh höôùng laán aùt ngöôøi treân, chaø 

ñaïp ngöôøi döôùi, khoâng hoïc hoûi, khoâng laéng nghe lôøi khuyeân hay lôøi 

giaûi thích, haäu quaû laø hoï phaïm phaûi nhieàu loãi laàm ñaùng tieác. Maïn Kieán 

laø moät trong möôøi loaïi taø kieán, loøng kieâu maïn, ñoái vôùi vieäc gì cuõng cho 

laø mình hôn ngöôøi keùm. Kieâu maïn laø caäy taøi mình cao hôn maø khinh 

mieät ngöôøi khaùc. Kieâu maïn laø teân moät loaïi phieàn naõo, moät trong nguõ 

thöôïng phaàn keát. Kieâu maïn laø khôûi taâm kieâu maïn cho raèng mình hôn 

hay mình baèng ngöôøi. Maïn laø töï naâng cao mình leân, döông döông töï 

ñaéc. Hoï coù khuynh höôùng laán aùt ngöôøi treân, chaø ñaïp ngöôøi döôùi, khoâng 

hoïc hoûi, khoâng laéng nghe lôøi khuyeân hay lôøi giaûi thích, haäu quaû laø hoï 

phaïm phaûi nhieàu loãi laàm ñaùng tieác. Söï kieâu ngaïo nghóa laø söï kieâu caêng 

sai laàm, nghó  raèng mình ñuùng duø mình sai traùi, nghó raèng mình gioûi duø 

treân thöïc teá mình dôû teä. Kieâu ngaïo cuõng coù nghóa laø töï phuï do caùi aûo 

töôûng cho raèng mình thoâng hieåu nhöõng gì ngöôøi khaùc khoù maø hieåu 

ñöôïc. Haønh giaû neân luoân nhôù raèng kieâu maïn vaø voâ ôn thuoäc veà ñaïo ma 

quaân thöù taùm. Kieâu maïn thöôøng khôûi leân khi haønh giaû baét ñaàu caûm 

nhaän an laïc, thö thaùi, khinh an, vaø nhöõng khoaùi laïc khaùc trong vieäc 

haønh thieàn. Vaøo thôøi ñieåm naøy, haønh giaû phaân vaân khoâng bieát thaày 

mình coù ñaït ñöôïc thaønh quaû kyø dieäu nhö mình chöa. Khoâng bieát caùc 

haønh giaû khaùc coù tu taäp tích cöïc nhö mình hay khoâng, vaân vaân. Kieâu 

maïn xaûy ra khi haønh giaû nhaát thôøi ôû vaøo giai ñoaïn thaáy ñöôïc söï sanh 

dieät cuûa caùc hieän töôïng. Ñaây laø moät kinh nghieäm kyø dieäu ngay trong 
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hieän taïi, thaáy roõ söï sinh roài dieät ngay töùc khaéc cuûa caùc ñoái töôïng döôùi 

anh saùng chaùnh nieäm. Trong giai ñoaïn ñaëc bieät naøy, moät loaït phieàn 

naõo coù theå khôûi leân. Chuùng ñöôïc ñaëc bieät bieát ñeán vôùi caùi teân “phieàn 

naõo tueä,” bôûi vì chính nhöõng phieàn naõo naøy coù theå trôû thaønh nhöõng trôû 

ngaïi nguy haïi cho haønh giaû, neân haønh giaû caàn phaûi hieåu chuùng moät 

caùch roõ raøng. Kinh ñieån daïy chuùng ta raèng kieâu maïn mang ñaëc tính cuûa 

moät caùi taâm tinh taán traøn ñaày hyû laïc vaø nhieät taâm cao ñoä. Khi haønh giaû 

traøn ñaày naêng löïc, traøn ñaày hyû laïc, caûm thaáy mình thaønh coâng lôùn lao, 

neân coù yù nghó: “Ta thaät laø vó ñaïi, khoâng ai baèng ñöôïc ta.” Moät khía 

caïnh noåi baät cuûa kieâu maïn laø söï thoâ cöùng, ngöng ñoïng, taâm cuûa haønh 

giaû seõ ngaøy caøng caêng phoàng vaø cöùng nhaét nhö moät con traên vöøa môùi 

nuoát moät sinh vaät khaùc. Khía caïnh naøy cuûa kieâu maïn cuõng taïo neân söï 

caêng thaúng trong cô theå vaø trong tö theá cuûa haønh giaû. Naïn nhaân cuûa söï 

kieâu maïn coù caùi ñaàu raát to, nhöng caùi coå cöùng nhaét neân khoù loøng coù theå 

cuùi ñaàu ñeå thi leã ai ñöôïc. Kieâu maïn laø moät taâm sôû ñaùng sôï. Noù huûy 

dieät loøng bieát ôn, laøm cho ta khoù coù theå thöøa nhaän ñöôïc raèng mình ñaõ 

nôï bieát bao nhieâu ngöôøi khaùc. Noù khieán chuùng ta queân ñi nhöõng vieäc 

toát ñeïp maø ngöôøi khaùc ñaõ laøm cho chuùng ta tröôùc ñaây. Noù laøm cho 

chuùng ta xem thöôøng vò aân nhaân vaø cheâ bai, gieøm pha ñöùc haïnh cuûa hoï. 

Khoâng nhöõng theá, ta coøn tìm caùch che daáu ñöùc haïnh cuûa aân nhaân mình 

ñeå khoâng ai coi troïng hoï. Taát caû chuùng ta ñeàu coù aân nhaân. Ñaëc bieät laø 

luùc coøn nhoû. Thí duï nhö cha meï chuùng, nhöõng ngöôøi ñaõ ban boá cho 

chuùng ta tình thöông yeâu, söï hoïc haønh vaø nhöõng thöù caàn thieát trong ñôøi 

soáng. Thaày giaùo giuùp chuùng ta kieán thöùc. Baïn beø giuùp ñôõ chuùng ta 

nhöõng luùc khoù khaên. Haõy nhôù nhöõng moùn nôï maø chuùng ta ñaõ nhaän töø 

caùc baäc aân nhaân naøy. Luoân luoân khieâm nhöôøng bieát ôn vaø coá gaéng tìm 

cô hoäi ñeå giuùp ñôõ caùc baäc aân nhaân. Ñöùc Phaät daïy: “Coù hai loaïi ngöôøi 

hieám quyù treân theá gian naøy. Loaïi ngöôøi thöù nhaát laø loaïi ngöôøi ban ôn, 

coá gaéng giuùp ñôõ ngöôøi khaùc vì nhöõng lyù do cao caû, giuùp ñoä thoaùt hoï 

khoûi nhöõng khoå ñau cuûa voøng sanh töû luaân hoài. Loaïi ngöôøi thöù hai laø 

nhöõng ai ñaõ töøng chòu ôn, laïi bieát mang ôn vaø tìm caùch ñeàn traû nhöõng 

ôn nghóa naøy khi thôøi cô ñeán.” Thöù Chín Laø Voâ Minh Kieán: Trong 

Phaät giaùo, voâ minh laø khoâng bieát hay muø quaùng hay söï cuoàng si cuûa 

taâm thöùc, khoâng coù khaû naêng phaân bieät veà tính thöôøng haèng vaø tính 

khoâng thöôøng haèng. Voâ minh laø söï ngu doát veà Töù Dieäu Ñeá, Tam baûo, 

Luaät Nhaân quaû, v.v. Avidya laø giai ñoaïn ñaàu tieân cuûa Thaäp nhò nhaân 

duyeân daãn ñeán moïi raéc roái treân ñôøi vaø laø goác reã cuûa moïi ñoäc haïi treân 
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ñôøi. Ñaây laø yeáu toá chính laøm vöôùng víu chuùng sanh trong voøng luaân hoài 

sanh töû. Theo nghóa cuûa Phaät giaùo, Avidya chæ vieäc thieáu hieåu bieát veà 

töù dieäu ñeá, nghieäp baùo, nhaân duyeân, vaø nhöõng giaùo thuyeát chuû yeáu 

trong Phaät giaùo. Theo tröôøng phaùi Trung Quaùn, “voâ minh” chæ traïng 

thaùi cuûa moät tinh thaàn bò nhöõng thieân kieán vaø nhöõng ñònh kieán thoáng trò 

khieán cho moïi ngöôøi töï mình döïng leân moät theá giôùi lyù töôûng laãn loän 

hình thöùc vaø tính ña daïng vôùi hieän thöïc thöôøng ngaøy, haïn cheá caùch nhìn 

ñoái vôùi hieän thöïc. Voâ minh laø söï khoâng am hieåu baûn tính thaät cuûa theá 

giôùi laø hö khoâng vaø hieåu sai thöïc chaát cuûa caùc hieän töôïng. Nhö vaäy voâ 

minh coù hai chöùc naêng: moät laø che daáu baûn chaát thaät, vaø hai laø döïng 

leân moät hieän thöïc hö aûo. “Voâ minh” ñöôïc coi nhö laø hieän thöïc öôùc leä. 

Theo caùc phaùi Kinh Löôïng Boä vaø Tyø Baø Sa Luaän Boä, “voâ minh” laø moät 

caùch nhìn thoáng nhaát vaø thöôøng haèng ñoái vôùi theá giôùi, trong khi thaät ra 

theá giôùi laø ña daïng vaø khoâng thöôøng haèng. “Voâ minh” laø laãn loän baûn 

chaát cuûa theá giôùi vôùi nhöõng veû beân ngoaøi. Theo quan ñieåm cuûa tröôøng 

phaùi Du Giaø, “voâ minh” coi ñoái töôïng nhö moät ñôn vò ñoäc laäp vôùi yù 

thöùc, nhöng trong hieän thöïc, noù gioáng nhö yù thöùc. Voâ Minh Keát hay si 

meâ hay söï voâ minh cuûa vieäc khoâng hieåu söï lyù (voâ minh keát hay phieàn 

naõo gaây ra bôûi ngu muoäi). Voâ minh hay söï cuoàng si cuûa taâm thöùc. Voâ 

minh laø nguyeân nhaân chính cuûa söï khoâng giaùc ngoä cuûa chuùng ta. Voâ 

minh chæ laø giaû töôùng neân noù chòu aûnh höôûng cuûa sanh, dieät, taêng, 

giaûm, ueá, tònh, vaân vaân. Voâ minh chính laø nguyeân nhaân cuûa, sanh, laõo, 

lo aâu, saàu muoän, khoå sôû, beänh hoaïn, vaø cheát choùc. Voâ minh coøn laø caùi 

taâm aùm ñoän, khoâng chieáu roïi ñöôïc roõ raøng söï lyù cuûa caùc phaùp. Voâ 

minh, si meâ hay khoâng giaùc ngoä, moät trong ba ngoïn löûa caàn phaûi daäp 

taét tröôùc khi böôùc chaân vaøo Nieát baøn. Ñaây laø traïng thaùi sai laàm cuûa taâm 

laøm khôûi daäy söï tin töôûng veà baûn ngaõ. Thöù Möôøi Laø Nghi Hoaëc Kieán: 

Söï nghi ngôø chaân lyù Phaät phaùp goïi laø nghi kieán, moät trong thaäp taø kieán.  

Taùnh hay nghi hoaëc che laáp maát taâm thöùc, khieán khoâng thaáy ñöôïc chaân 

lyù, khoâng thöïc haønh ñöôïc thieän nghieäp, ñaây laø moät trong naêm trieàn caùi 

trong tu taäp. Bernard Glassman vaø Rick Fields vieát trong quyeån 'Truø 

Phoøng Giaùo Chæ': "Nghi hoaëc laø moät traïng thaùi khai phoùng vaø voâ yù 

thöùc. Ñoù laø yù muoán khoâng phaûi lo toan vieäc gì, khoâng bieát ñieàu gì saép 

xaûy ra. Traïng thaùi nghi hoaëc giuùp chuùng ta thaêm doø caùc hieän töôïng 

theo caùch roäng môû vaø môùi meû. Nghi hoaëc bieán ñoåi nhö nöôùc. Noù khoâng 

coù daïng coá ñònh. Khi baïn roùt nöôùc vaøo moät loï chöùa hình troøn thì nöôùc 

seõ troøn. Khi baïn roùt nöôùc vaøo moät loï chöùa hình vuoâng thì nöôùc seõ 
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vuoâng. Töông töï, nghi hoaëc vaø caùi khoâng bieát chuyeån ñoäng theo tình 

huoáng. Ñoù laø moät hình thöùc ñaàu haøng vaø baèng loøng vôùi thöïc teá. Chæ khi 

naøo chuùng ta hoäi ñuû moät soá nghi hoaëc nghi vaán chuùng ta môùi tieán boä. 

Vaán ñeà cuûa chuùng ta veà nghi hoaëc laø thöôøng chuùng ta xem noù nhö moät 

ñieàu tieâu cöïc. Chuùng ta nghó raèng coù ñieàu gì ñoù khoâng oån vì chuùng ta 

khoâng hieåu hay vì chuùng ta khoâng naém chaéc ñöôïc moät ñieàu gì. Khi rôi 

vaøo traïng huoáng nghi hoaëc tieâu cöïc. Ngöôøi ta thöôøng tuûi thaân, than vaõn 

veà mình: 'Taïi sao toâi laïi khoâng hieåu ñieàu naøy?' Nhöng moái nghi hoaëc 

naøy coù theå coù tính tích cöïc. Nghi hoaëc tích cöïc cho chuùng ta thaáy ñöôïc 

yù nghóa cuûa cuoäc ñôøi naøy vaø giuùp chuùng ta chöõa ñöôïc taùnh töï maõn." 

 

Ten Wrong Views According to  

the School of the Consciousness-Only 

 

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 not to be sunk in the wrong 

views, but on the contrary, 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. In Buddhism, ñfferent schools have 

different interpretations on the ten wrong views. Ten kinds of wrong 

views, according to The Buddha and His Teachings of Most Venerable 

Narada of the Theravada Buddhism. First, there is no such virtue as 

generosity (There is no good effect in giving alms). Second, there is no 

such virtue as offering. Third, there is no effect or virtue in charitable 

actions or offering gifts to guests. Fourth, there is neither fruit nor result 

of good or evil deeds. Fifth, there is no such belief as this world. Sixth, 

there is no such world beyond. Seventh, there is no effect to anything 

done to mother. Eighth, there is no effect to anything done to father. 

Ninth, there are no beings that die and are reborn. Tenth, there are no 

righteous and well disciplined recluses and brahmins who having 

realized by their own super-intellect. The ten wrong views according to 
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the Northern Buddhism: the view that there is a real self and a mine 

and thine, extreme views (extinction or permanence), perverse views 

(which denying cause and effect, destroy the foundation of morality), 

stubborn perverted views (viewing inferior things as superior or 

counting the worse as the better), rigid views in favor of rigorous 

ascetic prohibitions (covering oneself with ashes), desire, hate, pride, 

ignorance, and doubt (doubtful views).  

According to the Studies of the Consciousness-Only, there are ten 

kinds of wrong views. The First Wrong View is the Satkayadrshti: The 

view of the body or the view that there is a real and permanent body or 

view of egoism, the view that there is a real self or ego, or view of 

mine and thine, the view that there is a real mine and thine. Heresy of 

individuality. The illusion of the body is the erroneous belief that the 

ego or self composed of the temporary five skandhas, is a reality and 

permanent. The illusion of the body or self, one of the five wrong 

views. Thought of an ego, one of the three knots. There are two ways 

in which one comes to conceive the real existence of an ego, the one is 

subjective imagination and the other the objective conception of 

reality. Believe that our self is our greatest and most precious 

possession in our eyes. We try by all means to satisfy to our self, 

irrespective of others’ interest of rights. The Second Wrong View is the 

Antagnahadrsti: Also called Biased views, extreme views, one-sided 

standpoint, or one-sided views. The state of clinging to one of the two 

extremes in the world of relativity, such as clinging to permanence, 

impermanence, being or non-being, etc. These views are also the two 

extreme views of annihilation and personal immortality, one of the five 

sharp wrong views. This is a biased viewpoint tending to favor one 

side. Those who conceive this way think that practicing Buddha’s 

teachings is equivalent to not practicing it. Another biased one claims 

that, after death man will be reborn as man, beast as beast, or that there 

is nothing left after death. The last view belongs to a materialistic 

philosophy that rejects the law of causality. The Third Wrong View is 

the Drishti or Ditthi: Also called false views, heretical views, improper 

views, perverse views, heterodox views, not recognizing the doctrine 

of normal karma, to follow wrong views, or wrong views. In Buddhism, 

perverted views means holding to the real existence of material things 

or viewing the seeming as real and the ego as real, or not recognizing 
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the doctrine of causality and karma. Perverted (wrong) views or 

opinions, not consistent with the dharma, one of the five heterodox 

opinions and ten evils. “Wrong views” are attitudes and doctrines that 

are antithetical to the teachings and practices of Buddhism. In Indian 

Buddhism, seven false views are commonly enumerated: 1) belief in a 

truly existent self (atman); 2) rejection of the working of cause and 

effect (karma); 3) eternalism or belief that there is a soul that exists 

after death; 4) annihilationism or belief that the soul persishes after 

death; 5) adherence to false ethics; 6) perceiving negative actions as 

good; and 7) doubt regarding the central tenets of Buddhism. There 

were at least sixty-two heretical views (views of the externalist or non-

Buddhist views) in the Buddha’s time. The Fourth Wrong View is the 

Drstiparamasra: Attachment to one’s view. Wrong views caused by 

attachment to one’s own erroneous understandings. To hold heterodox 

doctrines and be obsessed with the sense of the self. That is the 

tendency of those who maintain their point of view or resist and oppose 

change. The Fifth Wrong View is the Silavrataparamasra: Upholding 

forbidden religious practices, clinging to mere rules and rituals, or rigid 

views in favor of rigorous ascetic prohibitions (covering oneself with 

ashes). Clinging to heterodox ascetic views, i.e. those of ultra-

asceticism, one of the four attachments (catuh-paramarsa). In India 

there are still people who still uphold heterodox beliefs such as 

pressing the belly with a stone or throwing oneself from a high position 

into a fire in order to enjoy blessings. The Sixth Wrong View is the 

Kamaragaparamasra:  The illusion or false views caused by desires. 

Desires for and love of the things of this life or 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 Seventh Wrong View is 

the Dosaparamasra: Anger is an emotional response to something that 

is inappropriate or unjust. If one does not obtain what one is greedy can 

lead to anger. Anger is an emotion involved in self-protection. 
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However, according to Buddhist doctrines, anger manifests itself in a 

very crude manner, destroying the practitioner in a most effective way. 

Thus, according to the Buddha’s teachings in the Dharmapada Sutra, to 

subdue anger and resentment, we must develop a compassionate mind 

by meditating on loving kindness, pity and compassion. According to 

Buddhism, the basis of anger is usually fear for when we get angry we 

feel we are not afraid any more, however, this is only a blind power. 

The energy of anger, if it’s not so destructive, it may not be of any 

constructive. In fact, extreme anger could eventually lead us even to 

taking our own life. Thus the Buddha taught: “When you are angry at 

someone, let step back and try to think about some of the positive 

qualities of that person. To be able to do this, your anger would be 

reduced by its own.” A man was rowing his boat upstream on a very 

misty morning. Suddenly, he saw another boat coming downstream, not 

trying to avoid him. It was coming straight at him. He shouted, "Be 

careful!" but the boat came right into him, and his boat was almost 

sunk. The man became very angry, and began to shout at the other 

person, to give him a piece of his mind. But when he looked closely, he 

saw that there was no one in the other boat. Charlotte Joko Beck wrote 

in 'Nothing Special': "There's a killer shark in everybody. And the killer 

shark is unexperienced fear. Your way of covering it up is to look so 

nice and do so much and be so wonderful that nobody can possibly see 

who you really are, which is someone who is scared to death. As we 

uncover these layers of rage, it's important not to act out; we shouldn't 

inflict our rage on others. In genuine practice, our rage is simply a 

stage that passes. But for a time, we are more uncomfortable than 

when we started. That's inevitable; we're becoming more honest, and 

our false surface style is beginning to dissolve. The process doesn't go 

on forever, but it certainly can be most uncomfortable while it lasts. 

Occasionally we may explode, but that's better than evading or 

covering our reaction." Zen practitioners should always remember that 

hatred is one of the three fires which burn in the mind until allowed to 

die for fuelling. Anger is also one of the mula-klesa, or root causes of 

suffering. Anger manifests itself in a very crude manner, destroying the 

practitioner in a most effective way. To subdue anger and resentment, 

we must develop a compassionate mind. As in the case of lust or sense-

desire, it is unwise or unsystematic attention that brings about ill-will, 
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which when not checked propagates itself, saps the mind and clouds the 

vision. It distorts the entire mind and its properties and thus hinders 

awakening to truth, and blocks the path to freedom. Lust and ill-will 

based on ignorance, not only hamper mental growth, but act as the root 

cause of strife and dissension between man and man and nation and 

nation. Besides, Zen practitioner should always pay close attention to 

your breathing because there is surely a so-called reciprocal character 

of mind and breathing (Prana), which means that a certain type of mind 

or mental activity is invariably accompanied by a breathing of 

corresponding character, whether transcendental or mundane. For 

instance, a particualr mood, feeling, or thought is always accompanied, 

manifested, or reflected by a breathing of corresponding character and 

rhythm. Thus anger produces not merely an inflamed thought-feeling, 

but also a harsh and accentuated "roughness" of breathing. On the other 

hand, when there is a calm concentration on an intellectual problem, 

the thought and the breathing exhibit a like calmness. The binding of 

anger is one of the nine bonds that bind men to mortality, the fetter of 

hatred binding to transmigration. According to Buddhist psychology, 

the mental factor of aversion is always linked to the experience of 

pain. One may be greedy and happy, but never angry and happy at the 

same time. Anyone who cultures hatred, anger, malice, nurses revenge 

or keeps alive a grudge is bound to experience much suffering for he 

has laid hold a very potent source of it. Those who exercise their hatred 

on others as in killing, torturing or maiming may expect birth in a state, 

compared in the scriptural simile to a pitfull of glowing situations, 

where they will experience feelings which are exclusively painful, 

sharp, severe. Only in such an environment will they be able to 

experience all the misery which they, by their own cruelty to others, 

have brought upon themselves. The Buddha taught: “Bandits who steal 

merits are of no comparison to hatred and anger. Because when hatred 

and anger arise, inevitable innumerable karma will be created. 

Immediately thereafter, hundreds and thousands of obstructions will 

appear, masking the proper teachings of enlightenment, burying and 

dimming the Buddha Nature. Therefore, A thought of hatred and anger 

had just barely risen, ten thousands of karmic doors will open 

immediately. It is to say with just one thought of hatred, one must 

endure all such obstructions and obstacles.” The Eighth Wrong View is 
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the Manaparamasra: Proud, arrogance, self-conceit, or looking down 

on others. Haughty people are self-aggrandized and boasting. They 

tend to bully their superiors and trample the inferior. They refuse to 

learn any more or listen to advice or explanations; and as a result 

commit regretable errors. Pride, regarding oneself as superior, one of 

the ten wrong views. Pride means arrogance or haughtiness. Arrogance 

and pride, a kind of klesa, one of the five higher bonds of desire. Pride 

is asserting superiority over inferiors and equality with equals. Looking 

down on others. Haughty people are self-aggrandized and boasting. 

They tend to bully their superiors and trample the inferior. They refuse 

to learn any more or listen to advice or explanations; and as a result 

commit regretable errors. Haughtiness means false arrogance, thinking 

oneself correct in spite of one’s wrong conduct, thinking oneself is 

good in spite of one’s very bad in reality. Haughtiness also means 

arrogance and conceit due to one’s illusion of having completely 

understood what one has hardly comprehended at all. Practitioners 

should always remember that conceit and ingratitude belong to the 

eighth army of Mara. Conceit arises when practitioners begin to 

experience joy, rapture, delight, and other interesting things in practice. 

At this point they may wonder whether their teacher has actually 

attained this wondrous stage yet, whether other practitioners are 

practicing as hard as they are, and so forth. Conceit most often happens 

at the stage of insight when practitioners perceive the momentary 

arising and passing away of phenomena. It is a wonderful experience 

of being perfectly present, seeing how objects arise and pass away at 

the very moment when mindfulness alights on them. At this particular 

stage, a series of defilements can arise. They are specifically known as 

the “vipassana kilesas,” defilements of insight. Since these defilements 

can become a harmful obstacle, it is important for practitioners to 

understand them clearly. The scriptures tell us that mana or conceit has 

the characteristic of bubbly energy, of a great zeal and enthusiasm 

arising in the mind. One overflows with energy and is filled with self-

centered, self-glorifying thoughts like, “I’m so great, no one can 

compare with me.” A prominent aspect of conceit is “stiffness and 

rigidity.” One’s mind feels stiff and bloated, like a python that has just 

swallowed some other creature. This aspect of mana is also reflected 

as tension in the body and posture. Its victims get big-headed and stiff-
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necked, and thus may find it difficult to bow respectfully to others. 

Conceit is really a fearsome mental state. It destroys gratitude, making 

it difficult to acknowledge that one owes any kind of debt to another 

person. Forgetting the good deeds other have done for us in the past, 

one belittles them and denigrates their virtues. Not only that, but one 

also actively conceals the virtues of others so that no one will hold 

them in esteem. All of us have had benefactors in our lives, especially 

in childhood and younger days. Our parents, for example, gave us love, 

education and necessities of life at a time when we were helpless. Our 

teachers gave us knowledge. Friends helped us when we got into 

trouble. Remembering our debts to those who have helped us, we feel 

humble and grateful, and we hope for a chance to help them in turn. 

The Buddha taught: there are two types of rare and precious people in 

the world. The first types is a benefactor, one who is benevolent and 

kind, who helps another person for noble reasons, sparing no effort to 

help beings liberate themselves from the sufferings of samsara. The 

second type is the one who is grateful, who appreciates the good that 

has been done for him or her, and who tries to repay it when the time is 

ripe.” The Ninth Wrong View is the Avidyaparamasra: In Buddhism, 

Avidya is ignorance or noncognizance of the four noble truths, the 

three precious ones (triratna), and the law of karma, etc. Avidya is the 

first link of conditionality (pratityasampada), which leads to 

entanglement of the world of samsara and the root of all unwholesome  

in the world. This is the primary factor that enmeshes (laøm vöôùng víu) 

beings in the cycle of birth, death, and rebirth. In a Buddhist sense, it 

refers to lack of understanding of the four noble truths (Arya-satya), the 

effects of actions (karma), dependent arising (pratitya-samutpada), and 

other key Buddhist doctrines. In Madhyamaka, “Avidya” refers to the 

determination of the mind through ideas and concepts that permit 

beings to construct an ideal world that confers upon the everyday world 

its forms and manifold quality, and that thus block vision of reality. 

“Avidya” is thus the nonrecognition of the true nature of the world, 

which is empty (shunyata), and the mistaken understanding of the 

nature of phenomena. Thus “avidya” has a double function: ignorance 

veils the true nature and also constructs the illusory appearance. 

“Avidya” characterizes the conventional reality. For the Sautrantikas 

and Vaibhashikas, “Avidya” means seeing the world as unitary and 
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enduring, whereas in reality it is manifold and impermanent. “Avidya” 

confers substantiality on the world and its appearances. In the 

Yogachara’s view, “avidya” means seeing the object as a unit 

independent of consciousness, when in reality it is identical with it. 

Ignorance is the main cause of our non-enlightenment. Ignorance is 

only a false mark, so it is subject to production, extinction, increase, 

decrease, defilement, purity, and so on. Ignorance is the main cause of 

our birth, old age, worry, grief, misery, and sickness, and death. 

Ignorance is also a mind of illusion or darkness without illumination, 

the ignorance which mistakes seeming for being, or illusory 

phenomena for realities. Ignorance is one of the three fires which must 

be allowed to die out before Nirvana is attained. The erroneous state of 

mind which arises from belief in self. The Tenth Wrong View is the 

Doubt and Delusion: Doubtful views or doubtfully to view, one of the 

ten wrong views. The overhanging cover of doubt, which prevents 

sentient beings from seeing and practicing good deeds, one of the five 

covers or mental and moral hindrances in cultivation. Bernard 

Glassman and Rick Fields wrote in 'Instructions to the Cook': "Doubt is 

a state of openness and unknowing. It's a willingness to not be in 

charge, to not know what is going to happen next. The state of doubt 

allows us to explore things in an open and fresh way. Like water, doubt 

is fluid. It had no fixed position. If you pour water into a round 

container, it becomes round, and if you pour water into a square 

container, it becomes square. In the same way, doubt or unknowing 

flows in accordance with the situation. It's the state of surrender, of 

being open to what is. Only when we raise sufficient doubt and 

questioning can we go further. Our problem with doubt is that we take 

it to be a negative thing. We think that because we don't understand or 

because we are not sure, there is something wrong. When we get 

caught by the negative aspects of doubt, we wallow in self-pity. 'How 

come I can't see it?' we say. But this doubt can be positive. Positive 

doubt can allow us to see what this life is about. It can help us get rid of 

our complacency."   
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Chöông Taùm Möôi Ba 

Chapter Eighty-Three 

 

Möôøi Nhaân-Boán Duyeân-Naêm Quaû 

Trong Giaùo Thuyeát Duy Thöùc Hoïc 

 

Muïc ñích chính cuûa Duy Thöùc Hoïc laø chuyeån hoùa taâm trong tu 

haønh ñeå ñi ñeán giaùc ngoä vaø giaûi thoaùt. 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. Coøn thì ña phaàn giaùo 

thuyeát Duy Thöùc vaãn laø giaùp thuyeát nhaø Phaät. Trong phaàn Nhaân-

Duyeân-Quaû, hoïc thuyeát Duy Thöùc coù möôøi nhaân, boán duyeân vaø naêm 

quaû chi phoái moïi söï vaän haønh cuûa thöùc. Trong Duy Thöùc Hoïc, nhaân 

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. Nhaân caên baûn taïo ra 

nghieäp quaû vaø söï taùi sanh. Heã gaây nhaân aét gaët quaû. Trong Phaät giaùo, 

haït gioáng maø caây ñöôïc troàng leân laø nhaân chính, trong khi nhöõng yeáu toá 

khaùc nhö coâng söùc, boùn phaân, töôùi nöôùc, vaân vaân ñöôïc coi nhö laø 

nhöõng nhaân phuï hay duyeân. Luaät toång quaùt veà 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. Trong Duy Thöùc 

Hoïc, Quaû Duy Thöùc laø trí tueä ñaït ñöôïc do tö duy vaø quaùn saùt caùi lyù cuûa 

duy thöùc (taàm vaø töù), bao goàm boán thöùc ñaàu trong baùt thöùc. Ñaây noùi veà 

dieäu caûnh giôùi cuûa Phaät quaû. 

Möôøi Nhaân: Theo Duy Thöùc Hoïc, coù möôøi nhaân: Thöù Nhaát Laø Tuøy 

Thuyeát Nhaân: Taát caû caùc phaùp ñeàu coù danh töï. Teân goïi caùc töôùng hay 

hieän töôïng: Danh khoâng phaûi laø nhöõng caùi gì thöïc, chuùng chæ laø töôïng 

tröng giaû laäp, chuùng khoâng ñaùng keå ñeå cho ngöôøi ta chaáp vaøo nhö laø 

nhöõng thöïc tính. Thöù Nhì Laø Quaùn Ñaõi Nhaân: Quaùn Ñaõi Nhaân hay luaät 

veà söï giaùn ñoaïn. 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 

Khieân Daãn Nhaân: Khieân Daãn Nhaân aûnh höôûng taát caû moïi haønh ñoäng, 

nhö taø kieán. Khieân Daãn Nhaân laø nhaân coù tính chaát caûm öùng. Thöù Tö Laø 



 880 

Nhieáp Thoï Nhaân: Ñöùc Phaät duøng tueä taâm vaø bi taâm laøm nhaân maø nhieáp 

thuû chuùng sanh. Thöù Naêm Laø Sanh Khôûi Nhaân: Nhaân coù khaû naêng sanh 

(sanh) vaø sôû sinh (khôûi). Söï sanh ra vaø nhöõng gì khôûi leân töø söï sanh ra 

aáy. Sanh khôûi nhaân coøn laø nguyeân nhaân cuûa moät haønh ñoäng. Thöù Saùu 

Laø Daãn Phaùt Nhaân: Nhaân chuû yeáu daãn ñeán quaû baùo phaûi taùi sanh vaøo 

coõi naøo, trôøi, ngöôøi, hay suùc sanh, vaân vaân. Thöù Baûy Laø Ñònh Bieät 

Nhaân: Gioâng loaïi naøy nhaát ñònh khaùc vôùi gioáng loaïi kia, nhö luùa khaùc 

vôùi ñaäu, meø... Thöù Taùm Laø Ñoàng Söï Nhaân: Saùu loaïi nhaân, töø nhaân thöù 

nhì ñeán nhaân thöù baûy, coù cuøng moät coâng vieäc, neân chuùng ta goïi chuùng 

laø ñoàng söï. Thöù Chín Laø Töông Vi Nhaân: Saéc sinh nhaân, nhöng gaëp trôû 

ngaïi neân khoâng sinh ñöôïc, moät trong naêm nhaân. Thöù Möôøi Laø Baát 

Töông Vi Nhaân: Ñaây laø nhöõng nhaân tuøy thuaän hay thuaän duyeân, ñoái laïi 

vôùi nhöõng nhaân nghòch duyeân.  

Ngoaøi ra, giaùo thuyeát nhaø Phaät coøn coù saùu nhaân sanh ra caùc phaùp 

höõu vi. Phaùp höõu vi sanh ra ñeàu do söï hoøa hôïp cuûa nhaân vaø duyeân. Thöù 

Nhaát laø naêng taùc nhaân hay 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 hay 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 hay luaät gieo gì gaët naáy. Thöù Tö laø Töông 

öng nhaân hay luaät töông öùng hay phoái hôïp. Thöù Naêm laø Bieán haønh 

nhaân hay 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. Thöù Saùu laø Dò thuïc nhaân hay quaû mang laïi khaùc 

vôùi nhaân. Ñaây laø luaät baùo öùng hay keát quaû. Theo Kinh Laêng Giaø, coù 

saùu nhaân: Thöù Nhaát laø Thöôøng Höõu Nhaân hay söï khaû höõu cuûa moät söï 

vaät trôû thaønh nguyeân nhaân cho caùc söï vaät khaùc. Thöù Nhì laø Töông Tuïc 

Nhaân hay söï tuøy thuoäc laãn nhau. Thöù Ba laø Töôùng Nhaân hay tính töông 

tuïc khoâng giaùn ñoaïn cuûa caùc töôùng traïng. Thöù Tö laø Naêng Taùc Nhaân 

hay nhaân toá taïo thaønh quyeàn löïc toái cao nhö moät ñaïi vöông. Thöù Naêm 

laø Hieån Lieãu Nhaân hay ñieàu kieän trong ñoù caùc söï vaät ñöôïc bieåu hieän 

nhö laø ñöôïc aùnh saùng chieáu roïi. Thöù Saùu laø Quaùn Ñaõi Nhaân hay luaät veà 

söï giaùn ñoaïn. 

Boán Duyeân: Theo Duy Thöùc Hoïc, coù boán duyeân. Thöù Nhaát Laø 

Nhaân Duyeân: 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 nhaân aûnh höôûng ñeán 
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vieäc taùi sanh trôû laïi coõi ngöôøi. Moïi phaùp ñeàu döïa vaøo chuûng töû cuûa 

mình maø sinh khôûi (ba loaïi sôû y laø nhaân duyeân y, taêng thöôïng duyeân y 

vaø ñaúng voâ giaùn y). Moïi phaùp ñeàu khôûi leân töø nhöõng nhaân tröïc tieáp hay 

giaùn tieáp. Ñöùc Phaät daïy: “Do söï noái keát cuûa caùc chuoãi nhaân duyeân maø 

coù söï sinh, coù söï dieät. Thöù Nhì Laø Ñaúng Voâ Giaùn Duyeân: Duyeân töùc 

khaéc tieáp theo hay söï lieân tuïc khoâng giaùn ñoaïn cuûa doøng tö töôûng (taâm 

nieäm tröôùc dieät thì taâm nieäm sau lieàn sinh, nieäm tröôùc nieäm sau moãi 

nieäm ñeàu ngang nhau). Thöù Ba Laø Sôû Duyeân Duyeân: Caûnh ñoái ñaõi vôùi 

taâm thöùc (phaùp taâm vaø sôû taâm laø naêng duyeân, caûnh laø sôû duyeân). Caùi 

duyeân cuûa sôû duyeân hay taâm thöùc ñoái vôùi caûnh giôùi nhö maét ñoái vôùi 

saéc  (taâm thöùc goïi laø naêng duyeân, caûnh giôùi goïi laø sôû 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: Caùc khôûi tha phaùp mang laïi cho söùc maïnh 

lôùn, thí duï nhö nhaõn caên coù theå naõy sanh ra nhaõn thöùc. Theo kinh Laêng 

Giaø, Taêng Thöôïng Duyeân laø duyeân coù aûnh höôûng lôùn. Caùc khôûi tha 

phaùp mang laïi cho söùc maïnh lôùn, thí duï nhö nhaõn caên coù theå naõy sanh 

ra nhaõn thöùc. 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.  

Naêm Quaû: Theo Duy Thöùc Hoïc, coù naêm quaû. Thöù Nhaát Laø Dò Thuïc 

Quaû: 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. Thöù Ba 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 
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buoäc cuûa sinh vaø töû neân noù ñöôïc goïi laø “giaûi thoaùt khoûi söï troùi buoäc” 

hay “ly heä quaû.” Thöù Tö 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 Naêm Laø Taêng Thöôïng Quaû: Heã 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.  

 

Ten Causes-Four Conditions-Five Effects in 

The Studies of the Consciousness-Only 

 

The main goal of the Studies of Consciousness-Only is to transform 

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

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. Other than that, the majority of doctrines of the 

Consciousness-Only remain the same as the Buddhist doctrines. In the 

fields of Causes-Conditions-Effects, the doctrines of the 

Consciousness-Only have ten causes, four conditions and five effects. 

In the Studies of the Consciousness-Only, 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. The original or fundamental cause which 

produces phenomena, such as karma or reincarnation. Every cause has 

its fruit or consequences. In Buddhism, the seed out of which the plant 

grows is an illustration of the main cause, whereas other elements like 

labor, the quality of soil, humidity and so on, are considered as 
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subsidiary causes or conditions. The general law of causation, 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. In the Studies of the 

Consciousness-Only, the fruit of Consciousness-Only is the wisdom 

attained from investigating and thinking about philosophy, or Buddha-

truth, i.e. of the sutras and Abhidharmas; this includes the first four  

kinds of “only-consciousness.” The fruit or wisdom of only-

consciousness or insight in the fruits or results of Buddhahood, one of 

the five kinds of wisdom or insight or idealistic representation in the 

sutras and sastras (the first four are objective and the fifth is 

subjective).  

Ten Cause: According to the Studies of the Consciousness-Only, 

there are ten causes. The First Kind of Cause is That All Dharmas Have 

Names: Names are not real things, they are merely symbolical, they 

are not worth getting attached to as realities. The Second Kind of Cause 

is the Upeksha-hetu: Law of discontinuation, one of the six causes of 

all conditioned things. Every phenomenon depends upon the union of 

the primary cause and conditional or environmental cause. The Third 

Kind of Cause is the Sarvatraga-hetu: Omnipresent causes, like false 

views which affect every act; sarvatraga-hetus are inductive causes. 

The Fourth Kind of Cause is the Cause of Parigraha: The Buddha used 

Buddha mind and compassionate mind to be a cause or receiving to 

gather up all sentient beings. The Fifth Kind of Cause is the Uppada-

Hetu-pratyaya: Utpada or Pravritti, causes of arising or appearance, the 

cause that has the ability to cause the beginning and rise; birth and 

what arises from it. Cause of arising or appearance also means a cause 

of an act. The Sixth Kind of Cause is the General Cause: The principle 

cause which determines types of reincarnation, i.e. deva, man, or 

animal, etc. The Seventh Kind of Cause is the Cause of Differentiation: 

Different kinds of things such as rice, beans, sesame, and so, on. The 

Eighth Kind of Cause is the Causes of the Same Work: From cause 

number 2 to cause number 7, these six cause have the same work, so 

we call them: Working together. The Ninth Kind of Cause is the 

Mutually Opposing Causes: Causes that mutually oppose, one of the 

five causes. The Tenth Kind of Cause is the Accordant Cause: The 
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accordant causes are in contrast with the resisting accessory cause 

(nghòch duyeân).  

Besides, in Buddhist teaching, there are six divisions of causes of 

all conditioned things. Every phenomenon depends upon the union of 

the primary cause and conditional or environmental cause. There are 

six kinds. First, the reason that makes the existence of anything 

possible (karanahetu (skt). Effective causes of two kinds: empowering 

cause and non-resistant cause, as space does not resist. Second, co-

operative causes (sahabhuhetu (skt), as the four elements in nature, not 

one of which can be omitted. The law of mutuality, that is, the state of 

being mutually conditioned. Third, the law that like produces like 

(sabhagahetu (skt), or causes of the same kind as the effect, good 

producing good, etc. Fourth, the law of association (samprayuktahetu 

(skt) or mutual responsive or associated causes, i.e. mind and mental 

conditions, subject with object. Fifth, 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. Sixth, 

differential fruition (vipakahetu (skt), i.e. the effect different from the 

cause, as the hells are from evil deeds. This is the law of retribution, or 

fruition. According to the Lankavatara Sutra, there are six causes: 

First, the possibility of anything becoming cause to others 

(bhavishayaddhetu (skt). Second, mutual dependence (sambandha-hetu 

(skt). Third, uninterrupted continuity of signs (lakshana-hetu (skt). 

Fourth, a causal agency that wields supreme power like a great king 

(karana-hetu (skt). Fifth, the condition in which things are manifested 

as if illuminated by a light (vyanjana-hetu (skt). Sixth, the law of 

discontinuation (upeksha-hetu (skt).  

Four Conditions: According to the Studies of the Consciousness-

Only, there are four kinds of conditions. The First Kind of Condition is  

the Hetu-pratyaya: A contributory or developing cause, i.e. 

development of the fundamental Buddha-nature; as compared with 

direct or true cause. The causative influences for being reborn as a 

human beings. All things are dependent on cause, or the cause or 

causes. Real entities that arise from direct or indirect causes. The 

Buddha taught: “Because of a concatenation of causal chains there is 

birth, there is disappearance.” The Second Kind of Condition is the 
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Contiguity Condition: Samanantara-pratyaya (skt), 

Samanantarapaccayo (p), Successive continuity, in contrast with 

interrupted continuity. Uninterrupted continuity, especially of thought, 

or time. The Third Kind of Condition is the Alambana Adhipati-

pratyaya: Upon which something rests or depends, hence objects of 

perception; that which is the environmental or contributory cause; 

attendant circumstances. Conditioned condition, the reasoning mind, or 

the mind reasoning, intelligence in contact with its object. The 

relationship being like that of form or colour to the eye. The influence 

of one factor in causing others. 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. The Fourth Kind of 

Condition is the Contributory Factor as Cause or Condition: Dominant 

conditions, influence of another dominant factor. The cause, condition, 

or organ of advance  to a higher stage, e.g. the eye is able to produce 

sight. According to the Lankavatara Sutra. The cause, condition, or 

organ of advance to a higher stage, e.g. the eye is able to produce 

sight. 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. 

The Five Fruits or Effects: According to the Studies of the 

Consciousness-Only, there are five fruits or effects. The First Kind of 

Fruit is the Vipakaphala: 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). The Second Kind of Fruit is the Nishyanda: When an evil or a 

good deed is done, this tends to make the doer more 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). The Third Kind of Fruit is 

the Visamyoga: Fruit of freedom from all bonds, nirvana fruit. Nirvana 

is the fruit of spiritual discipline, and as it enables one to be released 
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from the bondage of birth-and-death, it is called “freeing from 

bondage.” The Fourth Kind of Fruit is the Purushakara: 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. Present position and function fruit, the reward of 

moral merit in previous life. The Fifth Kind of Fruit is the 

Adhipatiphala: 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.” Dominant effect, 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. 
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Chöông Taùm Möôi Boán 

Chapter Eighty-Four 

 

Naêm Böôùc Quaùn Veà Duy Thöùc 

 

Ñoái vôùi Duy Thöùc Hoïc, 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 Thieân 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. Moät söï 

töông phaûn giöõa Duy Thöùc vaø Thieàn laø Duy Thöùc chuû tröông tieäm ngoä, 

trong khi Thieàn ñi ngay ñeán ñeå naém ngoä moät caùch tröïc tieáp. Laäp tröôøng 

tieäm cuûa Duy thöùc ñöôïc bieåu thò bôûi tieán trình suy töôûng goïi laø naêm 

böôùc quaùn veà Duy Thöùc hay "Nguõ Truøng Duy Thöùc Quaùn" nhö Khuy 

Cô ñaõ heä thoáng hoùa.  

Thöù Nhaát Laø Khieån Hö Toàn Thöïc Töôùng (toång quaùn hay quaùn 

chung): Trong 3 tính Bieán keá sôû chaáp laø hö voïng, theå duïng ñeàu khoâng 

neân xaû boû. Laáy Y tha vaø Vieân thaønh thöïc töôùng laøm theå töôùng vaø thöïc 

tính cuûa chö phaùp, vì hai tính naøy chaân thaät neân giöõ laïi, ñoàng thôøi quaùn 

hai tính naøy laø sôû hieän cuûa Duy thöùc. Thöù Nhì Laø Xaû Laïm Löu Thuaàn 

Thöùc (bieät quaùn hay quaùn rieâng): ÔÛ lôùp quaùn thöù nhaát, Söï Y tha vaø Lyù 



 888 

Vieân thaønh maëc daàu khoâng lìa thöùc, nhöng trong thöùc coøn caûnh khaùch 

quan (kieán phaàn vaø töï chöùng phaàn), taâm chæ coù beân trong, caûnh thoâng 

ra beân ngoaøi.  Kieán phaàn laø chuû theå soi chieáu hay nhìn thaáy vaø kinh 

nghieäm noù. Töï chöùng phaàn nhaän thöùc hay bieát ñöôïc chuû theå hay kieán 

phaàn ñaõ thaáy ñoái töôïng (töôùng phaàn) hay chæ laø hình aûnh cuûa ñoái töôïng. 

Vì sôï caûnh beân trong laø töôùng phaàn vaø caûnh ngoaøi taâm laãn loän khoâng 

theå ñaït ñeán chaùnh quaùn neân phaûi boû caûnh giöõ taâm. Thöù Ba Laø Nhieáp 

Maït Qui Baûn Thöùc (bieät quaùn hay quaùn rieâng): ÔÛ lôùp quaùn thöù hai tuy 

ñaõ xa lìa caûnh taïp loaïn do taâm vaø caûnh ñoái ñaõi sinh ra, nhöng taâm phaùp 

ñöôïc löu giöõ vaãn coù goác cuûa töï theå thöùc (töï chöùng phaàn) vaø ngoïn cuûa 

taùc duïng (kieán töôùng phaàn) khaùc nhau. Vì ngoïn lìa goác thì khoâng toàn 

taïi, neân phaûi thu veà goác. Ñaây laø giai ñoaïn coát yeáu. ÔÛ giai ñoaïn naøy 

ngöôøi ñeä töû ñöôïc daïy phaûi gaït boû töôùng vaø kieán phaàn roài trôû veà vôùi töï 

chöùng phaàn. Thöù Tö Laø AÅn Lieät Hieån Thaéng Thöùc (bieät quaùn hay 

quaùn rieâng): Töï theå cuûa taâm vöông vaø taâm sôû maëc daàu gioáng nhau veà 

vieäc kieán phaàn vaø töôùng phaàn (ñoái töôïng bò thaáy hay laø hình boùng cuûa 

ñoái töôïng ngoaïi taïi phaûn aûnh treân maët taâm thöùc) bieán hieän thaønh naêng 

duyeân, sôû duyeân, nhöng caùc taâm sôû laïi bò phuï thuoäc vaøo taâm vöông, coù 

taùc duïng raát yeáu, neân caàn phaûi che daáu maø hieån baøy caùc taâm vöông 

maïnh meõ. ÔÛ giai ñoaïn naøy ngöôøi ñeä töû ñöôïc daïy chuyeân chuù vaøo taâm 

vöông vaø ñoaïn tuyeät vôùi caùc hoaït ñoäng cuûa taâm sôû. Thöù Naêm Laø 

Khieån Töôùng Chöùng Tính Thöùc (bieät quaùn hay quaùn rieâng): ÔÛ lôùp 

quaùn thöù tö, maëc daàu ñaõ hieån baøy söï toàn taïi cuûa taâm vöông, nhöng taâm 

vöông coù Söï vaø Lyù (Söï laø töôùng duïng cuûa Y tha khôûi; Lyù laø theå tính 

cuûa Vieân thaønh thaät) khaùc nhau, neân caàn phaûi loaïi boû töôùng duïng cuûa 

Y tha, chöùng nhaäp thaät tính Vieân thaønh. Töôùng coù nghóa laø boùng hoaëc 

söï chaáp tröôùc cuûa taâm vöông. Noùi caùch khaùc, chuùng ta khoâng theå thöïc 

hieän vieân maõn baûn tính cuûa Thöïc Taïi cöùu caùnh cho ñeán khi naøo chuùng 

ta ñoaïn tuyeät ñöôïc taát caû nhöõng chaáp tröôùc baåm sinh vaø huaân taäp, keå 

caû nhöõng chaáp tröôùc vaøo ngaû vaø phaùp. Caùc giai ñoaïn Duy Thöùc quaùn 

laàn löôït naøy khieán chuùng ta nhôù laïi caâu noùi tröù danh cuûa Thieàn sö Ñöùc 

Sôn: "Neáu oâng khoâng hieåu laõo Taêng seõ ñaùnh oâng ba möôi gaäy, neáu oâng 

hieåu, laõo Taêng cuõng seõ ñaùnh oâng ba möôi gaäy." Ñaùng bò ñaùnh neáu 

khoâng hieåu chaân lyù, ñieàu aáy deã hieåu. Nhöng taïi sao moät ngöôøi sau khi 

ñaõ ngoä laïi cuõng ñaùng bò ñaùnh? Beà ngoaøi, coù veû nhö ñoù laø chuû yù cuûa vò 

Thaày ñeå thöû ñeä töû cuûa mình, nhöng khi chuùng ta suy nghó veà vieäc aáy, 

chuùng ta coù caûm giaùc nhö cuù ñaùnh sau khi ngoä aáy laø nhaèm muïc ñích 
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ñem ngöôøi ñeä töû leân moät traïng thaùi cao hôn baèng caùch xoâ ñaåy ngöôøi aáy 

ra khoûi chaáp tröôùc vaøo caùi kinh nghieäm noâng caïn maø ñeán nay anh ta ñaõ 

ñaït ñöôïc? Caùc Thieàn sö neáu coù theå, raát hieám khi hoï giaûi thích chuû yù 

cuûa hoï. Hoï thích haønh ñoäng hôn laø giaûi thích, hoï thích chöùng toû hôn laø 

thuyeát minh. ÔÛ ñieåm naøy vaø chæ ñieåm naøy maø Thieàn dò bieät roõ reät vôùi 

Duy thöùc. 

 

Observation on the Mind-Only Doctrine in Five Steps 

 

For the studies of the doctrines 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 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 (Asanga) and T’ien-Ts’in 

(Vasubandhu) 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. A sharp 

contrast between Yocagara and Zen is that the former takes the gradual 

approach towards Enlightenment, while the latter goes straight ahead 

to grasp it directly. The gradual approach of Yocagara is typified by its 

meditation process, called "Observation on the Mind-only Doctrine in 

Five steps," as systemized by Kwei-Chi (632-682).  

The First Contemplation: Parikalpita-svabhava or pervasively 

discriminated imagined nature is unreal, both essence and function are 
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empty, so we should renounce. Practitioners should embrace and 

observe the inter-origination and parinispanna (perfect knowledge or 

perfect true nature, or absolute reality) of all things, for these two are 

real. The Second Contemplation: In the second layer of contemplation, 

though both phenomena of the inter-origination and noumena of the 

absolute reality are not separated from the consciousness, but the 

objectives still exist in the consciousness. The subjective or the seeing 

portion illumines, sees and experiences the outer object. The self-

assuring portion or the self-witness see and acknowledge the subjective 

function. That is to say, the self-assuring portion will know the subject 

has seen the object or the shadow-image. One should renounce the 

externals and keep only the internals of the mind. The Third 

Contemplation is Reducing the Offshoots to the Main Consciousness: 

In the third layer of contemplation, though one renounces sundry or 

miscellaneous environments and conditions (views), but the mind still 

keep the self-assuring portion which will know the subject has seen the 

object or the shadow-image. This is the crucial step, for in this stage the 

student is taught to strip off the first and second positions and come to 

self-awareness. The Fourth Contemplation is Curtailing the Inferior 

and Unfolding the Superior Consciousness: Both the subjective or the 

seeing portion illumines (sees and experiences the outer object) and 

the objective or the seen portion or a shadow image of an outer object 

reflected on the mind-face have very weak function, so one must 

strongly show one's fundamental consciousness. In this stage the 

student is taught to absorb himself in pure consciousness and dissociate 

himself from functional activities. The Fifth Contemplation is 

Discarding Forms and Realizing the Nature of Consciousness: Forms 

meaning the shadow or the clinging of pure consciousness. In other 

words, one cannot fully realize the nature of ultimate Reality until one 

has annihilated all the inborn and acquired clingings, including those to 

the ego and things. These progressive stages of unfolding pure 

consciousness remind us of the famous Zen master Te-shan's remark: 

"If you do not understand, I'll give you thirty blows, and if you do, I'll 

give you thirty blows just the same." It is easy to understand the 

justification of being struck if one does not understand the truth. But 

why does one deserve a blow after enlightenment? Superficially, it 

seems to be the Master's intention to test the disciple, but when we 
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think about it, do we not sense that the blow given after one's 

enlightenment is aimed at bringing the disciple up to a stage of further 

enlightenment by driving him out of clinging to the shallow experience 

that he hitherto had attained? Zen Masters seldom explain their 

intention plainly if they can help it. They love to act rather then 

explain, to demonstrate rather than expound. Here and here only does 

Zen sharply differ from Yocagara.  
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Chöông Taùm Möôi Laêm 

Chapter Eighty-Five 

 

Ba Ñoái Töôïng Trong Duy Thöùc Quaùn 

 

I. Toång Quan Veà Quaùn Töôûng Trong Phaät Giaùo: 

Quaùn töôûng laø taäp trung tö töôûng ñeå quan saùt, phaân tích  vaø suy 

nghieäm moät vaán ñeà, giuùp cho thaân an vaø taâm khoâng loaïn ñoäng, cuõng 

nhö ñöôïc chaùnh nieäm. Quaùn töôûng khoâng phaûi laø chuyeän ñôn giaûn. Thaät 

vaäy, trong theá giôùi maùy moùc hieän ñaïi hoâm nay, cuoäc soáng cuoàng loaïn 

laøm taâm trí chuùng ta luoân bò loaïn ñoäng vôùi bieát bao coâng chuyeän haèng 

ngaøy khieán cho chuùng ta meät moûi veà theå xaùc laãn tinh thaàn, neân vieäc 

laøm chuû thaân mình ñaõ khoù, maø laøm chuû ñöôïc taâm mình laïi caøng khoù 

hôn. Quaùn töôûng laø phöông phaùp Phaät töû aùp duïng haèng ngaøy, luyeän caû 

thaân taâm, ñem laïi söï hoøa hôïp giöõa tinh thaàn vaø vaät chaát, giöõa con ngöôøi 

vaø thieân nhieân. Noùi toùm laïi, quaùn laø ngaãm nghó caån thaän (teá tö). Quaùn 

chieáu coù theå ñöôïc duøng ñeå phaù boû söï lô ñeånh vaø ueá nhieãm. Quaùn tình 

thöông trieät tieâu loøng saân haän. Quaùn söï bieát ôn vaø taâm hyû trieät tieâu loøng 

ganh gheùt. Quaùn voâ thöôøng vaø nieäm cheát giuùp giaûm bôùt söï tham aùi. 

Quaùn baát tònh giuùp giaûm thieåu chaáp thuû. Quaùn voâ ngaõ vaø taùnh khoâng 

giuùp trieät tieâu nhöõng tö töôûng xaáu xa. 

 

II. Ba Ñoái Töôïng Trong Duy Thöùc Quaùn: 

Trong Duy Thöùc Hoïc, coù ba ñoái töôïng quaùn töôûng: Quaùn Bieán Keá 

Sôû Chaáp Tính, Quaùn Y Tha Khôûi Tính, Quaùn Vieân Thaønh Thöïc Tính. 

Thöù Nhaát Laø Quaùn Bieán Keá Sôû Chaáp: Bieán Keá Sôû Chaáp laø söï phaân bieät 

sai laàm cuûa söï phaùn ñoaùn, vaø xuaát phaùt töø söï hieåu ñuùng baûn chaát cuûa 

caùc söï vaät, beân trong cuõng nhö beân ngoaøi vaø hieåu ñuùng moái lieân heä giöõa 

caùc söï vaät nhö laø nhöõng caù theå ñoäc laäp hay thuoäc cuøng moät loaïi. Ñoù laø 

nhaän thöùc veà chuû theå vaø khaùch theå, do kinh nghieäm maø chuùng ta coi 

mình nhö chuû theå taùch bieät vôùi nhöõng khaùch theå cuûa theá giôùi beân ngoaøi. 

Ñaây laø baûn taùnh töôûng töôïng, laø loaïi hieän höõu maø ngöôøi khoâng giaùc ngoä 

nhaän thöùc trong theá giôùi thoâng thöôøng haèng ngaøy. Noù khoâng hieän thöïc, 

vaø chæ coù hieän höõu thoâng thöôøng, ñöôïc phoùng ra töø caùi taâm khoâng giaùc 

ngoä. Noù chæ laø saûn phaåm cuûa hoaït ñoäng sai laïc cuûa ngoân ngöõ taïo neân 
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nhò nguyeân trong doøng chaûy cuûa chö phaùp leä thuoäc laãn nhau. Nhöõng 

hieän töôïng nhò nguyeân naøy thaät ra chæ laø töôûng töôïng maø thoâi. Quaùn 

Bieán Keá Sôû Chaáp Tính laø quaùn thaät taùnh cuûa ngaõ vaø chö phaùp. Quaùn 

Bieán Keá Sôû Chaáp Tính nhaèm giuùp haønh giaû loaïi boï voïng tình cuûa phaøm 

phu so ño tính toaùn heát thaûy caùc phaùp (cho voâ ngaõ laø ngaõ, voâ phaùp laø 

phaùp, chæ nhìn chö phaùp baèng daùng veû beà ngoaøi), cho caùc phaùp huyeãn 

giaû laø thaät. Thöù Nhì Laø Quaùn Y Tha Khôûi Tính: Quaùn chö phaùp ñöôïc 

sanh ra bôûi nhaân duyeân. Khoâng coù taùnh ñoäc laäp, chæ nöông nhau maø 

thaønh. Y tha khôûi tính hay duyeân khôûi tính (tính chaát nöông töïa vaøo 

nhöõng yeáu toá chung quanh maø sinh khôûi neân hieän höõu, hieän töôïng vaø söï 

vaät). Thöù Ba Laø Quaùn Vieân Thaønh Thöïc Tính: Quaùn chæ coù Chaân nhö 

laø hieän thöïc. Quaùn tính chaân thöïc cuûa chö phaùp hay chaân lyù tuyeät ñoái. 

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. 

 

The Three Subjects of Idealistic Reflection 

 

I. An Overview of Contemplation in Buddhist Teachings: 

Contemplation can fundamentall be defined as the concentration of 

the mind on a certain subject, aiming at realizing a tranquil body, and 

an undisturbed mind as a way to perform right mindfulness. 

Contemplation is not a simple matter. In the world today, based on 

mechanical and technological advances, our life is totally distrubed by 

those daily activities that are very tiresome and distressing for 

mastering; thus, the body is already difficult and if we want to master 

the mind, it is even more difficult. Contemplation is the daily practice 

of Buddhist adepts for training the body and mind in order to develop a 

balance between Matter and Mind, between man and the universe. In 

short, contemplation can be used to dispel distractions and defilements.  

Contemplation on love to dispel anger.  Contemplation on appreciation 

and rejoicing in the good qualities of others can dispel the problem of 

jealousy. Contemplation on impermanence  and death awareness can 

reduce covetousness. Contemplation on the impurity can help reduce 

attachment. Contemplation on non-ego (non-self) and emptiness can 

help eliminate (eradicate) completely all negative thoughts. 
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II. The Three Subjects of Idealistic Reflection: 

In the Studies of the Vijnaptimatra, there are three three subjects 

of idealistic contemplations (meditations): Contemplation on the reality 

of Ego and things, contemplation of the inter-origination, and 

Contemplation the Bhutatathata as the only reality. First, 

Contemplation on the Reality of Ego and Things: Svabhavas is known 

as the Parikalpita or wrong discrimination of judgment (Parikalpita-

svabhava), and proceeds from rightly comprehending the nature of 

objects, internal as well as external, and also relationship existing 

between objects as independent individuals or as belonging to a genus. 

It is the perception of subject and object, characterized by our 

experience of ourselves as separate, discrete beings in opposition to an 

objective external world. This is the imagined nature, the kind of 

existence which the unenlightened person ascribes to the everyday 

world. It is unreal, and only has a conventional existence, which is 

projected by the activity of an unenlightened mind. It is the product of 

the falsifying activity of language which imputes duality  to the 

mutually dependnet flow of mental dharmas. These dualistic 

phenomena are really only imagined. Parikalpita-svabhava or 

pervasively discriminated imagined nature. Contemplation on the 

reality of Ego and things. Contemplation on the reality of Ego and 

things helps practitioners getting rid of the nature of pervasive 

imagination, the nature of the unenlightened, holding to the tenet that 

everything is calculable or reliable, or that maintains the seeming to be 

real, i.e. is what it appears to be. Second, Contemplation of the Inter-

Origination:Contemplating that things are produced by caused and 

circumstance (characteristics of other dependence). Not having an 

independent nature. Not a nature of its own, but constituted of 

elements. Dependent on another that which arises. Third, 

Contemplation the Bhutatathata As the Only Reality:  Parinispanna, 

one of the the three subjects of idealistic reflection. Parinispanna 

(perfect knowledge or perfect true nature, or absolute reality). 

Bhutatathata is the only 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 
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world of interdependence will be brought to the real truth 

(Parinispanna).  
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Chöông Taùm Möôi Saùu 

Chapter Eighty-Six 

 

Boán Loaïi Phaät Trí  

Trong Duy Thöùc Hoïc 

 

Trí tueä nhaän thöùc nhöõng hieän töôïng vaø nhöõng qui luaät cuûa chuùng. 

Jnana laø söï saùng suoát naém vöõng taát caû nhöõng thuyeát giaûng ñöôïc chöùa 

ñöïng trong caùc kinh ñieån. Trí laø tri giaùc trong saùng vaø hoaøn haûo cuûa 

taâm, nôi khoâng naém giöõ baát cöù khaùi nieäm naøo. Ñaây laø söï thöùc tænh tröïc 

giaùc vaø duy trì chaân lyù cho moät vò Boà Taùt, yù nghóa vaø söï hieän höõu 

khoâng chæ tìm thaáy treân maët phaân giôùi giöõa nhöõng thaønh toá khoâng beàn 

chaéc vaø lieân tuïc chuyeån ñeán maïng löôùi phöùc taïp cuûa caùc moái quan heä 

trong ñôøi soáng haèng ngaøy, trong khi trí laø söùc maïnh cuûa trí tueä ñöa ñeán 

traïng thaùi cuûa naêng löïc giaûi thoaùt, laø duïng cuï chính xaùc coù khaû naêng 

uyeån chuyeån vöôït qua caùc chöôùng ngaïi cuûa hình thöùc oâ nhieãm vaø caùc 

chaáp thuû thaâm caên di truyeàn trong tö töôûng vaø haønh ñoäng. Jnana laø moät 

töø raát linh ñoäng vì ñoâi khi noù coù nghóa laø caùi trí theá gian taàm thöôøng, 

caùi trí cuûa töông ñoái khoâng thaâm nhaäp ñöôïc vaøo chaân lyù cuûa hieän höõu, 

nhöng ñoâi khi noù cuõng coù nghóa laø caùi trí sieâu vieät, trong tröôøng hôïp 

naày noù ñoàng nghóa vôùi Baùt Nhaõ (Prajna). Chuùng ta coù theå noùi Phaät Trí 

laø Voâ laäu trí, laø trí sieâu vieät, caét ñöùt lieân heä vôùi phieàn naõo. Trí hueä 

thanh tònh, khoâng bò oâ nhieãm vì vò kyû. 

Theo Duy Thöùc, coù boán loaïi Phaät Trí. Thöù Nhaát Laø Ñaïi Vieân 

Caûnh Trí: Trí chuyeån töø A-Laïi-Da thöùc maø ñöôïc, laø trí hieån hieän vaïn 

töôïng cuûa phaùp giôùi nhö taám göông troøn lôùn, töông öùng vôùi theá giôùi vaø 

lieân heä vôùi A Suùc Beä Phaät cuõng nhö Ñoâng Ñoä. Thöù Nhì Laø Bình Ñaúng 

Taùnh Trí: Trí chuyeån töø Maït Na thöùc maø ñöôïc, laø trí taïo thaønh taùc 

duïng bình ñaúng cuûa caùc phaùp, töông öùng vôùi löûa vaø Nam Phaät ôû Nam 

Ñoä. Thöù Ba Laø Dieäu Quaùn Saùt Trí: Trí chuyeån töø yù thöùc maø ñöôïc, trí 

phaân bieät caùc phaùp haûo dieäu phaù nghi, töông öùng vôùi nöôùc vaø Phaät A 

Di Ñaø ôû Taây phöông. Theo Tònh Ñoä vaø Chaân Toâng, Phaät A Di Ñaø thuø 

thaéng hôn caû trong soá Nguõ Trí Nhö Lai; maëc duø quoác ñoä cuûa Ngaøi ôû 

Taây Phöông chöù khoâng ôû trung öông. Trong soá Nguõ Trí Nhö Lai, Ñöùc 

Phaät A Di Ñaø ôû phöông Taây coù theå ñoàng nhaát vôùi Trung öông Ñaïi Nhaät 
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Nhö Lai, laø Ñöùc Phaät cuûa Phaùp Giôùi Theå Taùnh. Caùc boån nguyeän  cuûa 

Ñöùc A Di Ñaø, söï chöùng ñaéc Phaät quaû Voâ Löôïng Quang vaø Voâ Löôïng 

Thoï, vaø söï thieát laäp Cöïc Laïc quoác ñoä ñaõ ñöôïc moâ taû ñaày ñuû trong Kinh 

A Di Ñaø. Thöù Tö Laø Thaønh Sôû Taùc Trí: Trí chuyeån töø nguõ caên (nhaõn, 

nhó, tyû, thieät vaø thaân), trí thaønh töïu dieäu nghieäp töï lôïi lôïi tha, töông öùng 

vôùi hö khoâng vaø Phaät Di Laëc ôû Baéc Ñoä.   

 

Four Kinds of Buddhas' Wisdom  

in the Studies of the Consciousness-Only 

 

Higher intellect or spiritual wisdom; knowledge of the ultimate 

truth (reality).  Jnana is the essential clarity and unerring sensibility of 

a mind that no longer clings to concepts of any kind. It is direct and 

sustained awareness of the truth, for a Bodhisattva, that meaning and 

existence are found only in the interface between the components of 

an unstable and constantly shifting web of relationships, which is 

everyday life, while prajna is the strength of intellectual discrimination 

elevated to the status of a liberating power, a precision tool capable of 

slicing through obstructions that take the form of afflictions and 

attachments to deeply engrained hereditary patterns of thought and 

action. Jnana is a very flexible term, as it means sometimes ordinary 

worldly knowledge, knowledge of relativity, which does not penetrate 

into the truth of existence, but also sometimes transcendental 

knowledge, in which case being synonymous with Prajna or Arya-

jnana. We can say that Buddha wisdom, uncontaminated wisdom, 

transcendental wisdom, no longer associated with afflictions. 

Passionless or pure wisdom (knowledge or enlightenment), which is 

free from the taint of egotism. 

According to the Vijnanamatra, there are four kinds of Buddha’s 

wisdom. First, Adarsana-jnana: The great ground mirror wisdom, 

derived from alaya-vijnana (alaya consciousness), reflecting all things; 

corresponds to the earth, and is associated with Aksobhya and the east. 

Second, Samata-jnana: The wisdom which derived from manovijnana 

or mano consciousness, wisdom in regard to all things equally and 

universally, corresponds to fire and is associated with Ratnasambhava 

and the south. Third, Pratyaveksana-jnana: The wisdom derived from 
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wisdom of profound insight (yù thöùc), or discrimination, for exposition 

and doubt-destruction; corresponds to water, and is associated with 

Amitabha and the west. According to the T’ien-T’ai and Shingon, 

Amita is superior over the five Wisdom Buddhas (Dhyani-Buddhas), 

even though he governs the Western Quarter, not the center. Of the 

five Wisdom Buddhas, Amitabha of the West may be identical with the 

central Mahavairocana, the Buddha of homo-cosmic identity. 

Amitabha’s original vows, his attainment of Buddhahood of Infinite 

Light and Life, and his establishment of the Land of Bliss are all fully 

described in the Sukhavati text. Fourth, Krtyanusthana-jnana: The 

wisdom derived from  the five senses (nguõ caên), the wisdom of 

perfecting  the double work of self-welfare and the welfare of others; 

corresponds to the air and is associated with Amoghasiddhi (Di Laëc 

Maitreya) and the north.  
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Chöông Taùm Möôi Baûy 

Chapter Eighty-Seven 

 

Tam Taùnh Chuûng Töû  

Trong Duy Thöùc Hoïc 

 

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 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.  

Trong Phaät giaùo, haït gioáng cuûa taát caû hieän haønh phaùp höõu laäu vaø voâ 

laäu. A Laïi Da Thöùc laø nôi chöùa ñöïng chuûng töû cuûa taát caû moïi hieän 

töôïng. Coù nhieàu loaïi chuûng töû, nhöng noùi chung, coù ba loaïi hay ba ñaëc 
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taùnh. Thöù Nhaát Laø Thieän Chuûng Töû: Noùi chung, thieän laø traùi vôùi aùc. 

Trong Phaät giaùo, thieän chuûng töû laø loaïi chuûng töû daãn chuùng sanh tôùi 

haønh ñoäng cuûa thaân khaåu yù khoâng laøm toån haïi caû mình laãn ngöôøi, seõ 

ñöa ñeán quaû baùo toát. Thöù Nhì Laø AÙc Chuûng Töû: Trong Phaät giaùo, AÙc 

chuûng töû laø loaïi chuûng töû daãn chuùng sanh tôùi haønh ñoäng cuûa thaân khaåu 

yù laøm toån haïi caû mình laãn ngöôøi, seõ ñöa ñeán quaû baùo xaáu. Töø thôøi khôûi 

thuûy, tö töôûng phaät giaùo ñaõ tranh luaän raèng nhöõng haønh ñoäng voâ luaân laø 

keát quaû cuûa voâ minh, khieán cho chuùng sanh tham döï vaøo caùc haønh ñoäng 

daãn ñeán nhöõng haäu quaû xaáu cho hoï. Vì vaäy ñieàu aùc trong Phaät giaùo chæ 

laø vaán ñeà thöù yeáu, seõ bò trieät tieâu khi khaéc phuïc ñöôïc voâ minh. Vì vaäy 

ñònh nghóa cuûa toäi loãi vaø xaáu aùc theo giaùo ñieån: nhöõng haønh ñoäng xaáu 

aùc laø nhöõng haønh ñoäng ñöa ñeán khoå ñau vaø haäu quaû ñöôïc nhaän bieát nhö 

laø noãi ñau ñôùn cho chuùng sanh kinh qua. Thöù Ba Laø Voâ Kyù Chuûng Töû: 

Trong giaùo thuyeát Phaät giaùo, Voâ kyù chuûng töû coù nghóa laø chuûng töû 

khoâng theå ghi nhaän laø thieän hay baát thieän. Voâ kyù cuõng coù nghóa laø 

“Trung tính,”... “khoâng toát khoâng xaáu.” Töø naøy quan heä tôùi nhöõng caâu 

hoûi ñöôïc ñöa ra bôûi moät vaøi ngöôøi trong kinh ñieån Pali. Trong moät trong 

nhöõng caâu hoûi aáy laø ngöôøi khoå haïnh lang thang teân Vacchagotta ñaõ hoûi 

Ñöùc Phaät raèng giaùo thuyeát cuûa Ngaøi thöôøng haèng hay khoâng thöôøng 

haèng; raèng Nhö Lai coøn hay khoâng coøn sau khi cheát. Ñöùc Phaät ñaõ töø 

choái khoâng traû lôøi nhöõng caâu hoûi nhö theá vaø baûo Vacchagotta raèng 

nhöõng caâu hoûi nhö vaäy chæ laøm phí thì giôø maø thoâi. Chuùng khoâng dính 

daùng gì tôùi hoaøn caûnh hieän höõu hieän taïi cuûa chuùng sanh, ñang bò maéc 

keït trong voøng luaân hoài sanh töû vôùi nhöõng khoå ñau vaø maát maùt khoâng 

traùnh khoûi. Nhöõng ai baän taâm tôùi nhöõng caâu hoûi kieåu naøy chæ laøm cho 

noãi khoå ñau vaø boái roái lôùn hôn. Phaûi neân nhôù raèng khoâng phaûi Ñöùc Phaät 

khoâng bieát nhöõng caâu traû lôøi naøy, nhöng Ngaøi noùi khoâng coù lôïi ích gì ñeå 

hoûi hay ñeå traû lôøi cho nhöõng caâu hoûi nhö vaäy. 

 

Three Characteristics of Seeds or Germs  

In the Studies of the Vijnaptimatra 

 

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 



 903 

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 

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.  

In Buddhist teachings, the seed, or cause, of all phenomena. The 

content of alayavijnana as the seed of all phenomena. There are many 

different kinds of seeds, but generally speaking, there are three kinds 

or three characteristics. First, Good Seeds: Kusala-Bija or wholesome 

Seeds. Generally speaking, good or wholesome is in contrast with evil 

or unwholesome. In Buddhist teachings, wholesome seeds that lead 

beings to unharmful actions, or conduct in thought, word, or deed (by 

the body, speech, and mind) to self and others which leads to good 
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recompenses. Second, Bad Seeds: Agha-Bija or Evil Seeds. In Buddhist 

teachings, unwholesome seeds that lead beings to harmful actions, or 

conduct in thought, word, or deed (by the body, speech, and mind) to 

self and others which leads to evil recompenses. From the earliest 

period, Buddhist thought has argued that immoral actions are the result 

of ignorance (avidya), which prompts beings to engage in actions 

(karma) that will have negative consequences for them. Thus evil for 

Buddhism is a second-order problem, which is eliminated when 

ignorance is overcome. Thus the definition of sin and evil is pragmatic: 

evil actions are those that result in suffering and whose consequences 

are perceived as painful for beings who experience them. Third, 

Avyakrta-Bija (skt): In Buddhist teachings, Avyakrta-Bija means a 

seed that is neither good nor bad. In Buddhist teachings, Avyakrta 

means unrecordable either good or bad. Avyakrta also means “neutral, 

or neither good nor bad.” Term relating to metaphysical questions that 

are posed by several people in dialogues in Pali Canon. In one of 

these, the wandering ascetic Vacchagotta asks (Vacchagotta Sutra, 

Majjhima-Nikaya 3.72) whether the Buddha teaches that the world is 

eternal or not; whether the soul (jiva) and body are the same or 

different; and whether Tathagatas exist after death or not. The Buddha 

refuses to assent (tuyeân boá) to any of the apparently mutually exclusive 

alternatives, and tells Vacchagotta that asking and answering such 

questions is a waste of time. They are irrelevant to the present 

existential situation of sentient beings, who are caught in the cycle of 

birth, death and rebirth that involves inevitable suffering and loss. 

Those who concern themselves with such topics only create greater 

suffering and perplexity (söï boái roái). It should be noted that the Buddha 

does not state he does not know the answers to these questions, but 

rather that there is no benefit in asking or answering them. 
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Chöông Taùm Möôi Taùm 

Chapter Eighty-Eight 

 

Möôøi Moät Ñieàu Thieän  

Trong Duy Thöùc Hoïc 

 

Trong Phaät giaùo, thieän laø traùi vôùi aùc. Ñieàu Thieän laø haønh ñoäng coá yù 

phuø hôïp vôùi Baùt Thaùnh Ñaïo. Nhö vaäy ñieàu thieän khoâng nhöõng chæ phuø 

hôïp vôùi chaùnh nghieäp, maø coøn phuø hôïp vôùi chaùnh kieán, chaùnh tö duy, 

chaùnh chaùnh ngöõ, chaùnh maïng, chaùnh tinh taán, chaùnh nieäm vaø chaùnh 

ñònh nöõa. Theo Kinh Phaùp Cuù, caâu 183, Ñöùc Phaät daïy: “Chôù laøm caùc 

ñieàu aùc, gaéng laøm caùc vieäc laønh, giöõ taâm yù trong saïch. AÁy lôøi chö Phaät 

daïy.” Ñieàu Thieän seõ giuùp con ngöôøi cheá ngöï ñöôïc nhöõng phieàn naõo 

khôûi leân trong taâm. Ngöôïc laïi, neáu con ngöôøi laøm ñieàu aùc seõ phaûi nhaän 

chòu caùc haäu quaû khoå ñau trong ñôøi naøy hay ñôøi keá tieáp. Nhö vaäy, thieän 

nghieäp coù coâng naêng thanh loïc boån taâm vaø mang laïi haïnh phuùc cho 

mình vaø tha nhaân. Thieän laø traùi vôùi aùc, laø nhöõng haønh phaùp höõu laäu vaø 

voâ laäu thuaän ích cho ñôøi naày vaø ñôøi khaùc (treân thoâng vôùi Boà Taùt vaø 

Phaät, döôùi thaáu trôøi vaø ngöôøi). Duy Thöùc Toâng vaøo thôøi cuûa Ngaøi Theá 

Thaân laø heä thoáng Du Giaø ñöôïc caûi bieán vaø baûn vaên chính yeáu laø Duy 

Thöùc Tam Thaäp Tuïng cuûa Theá Thaân, trong ñoù 24 baøi tuïng ñaàu noùi veà 

töôùng cuûa caùc phaùp, hai baøi keá noùi veà taùnh cuûa caùc phaùp, vaø boán baøi 

sau cuøng noùi veà giai ñoaïn cuûa caùc Thaùnh giaû. 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. Trong ñoù, tuïng thöù naêm, Tam Thaäp Tuïng nhaán maïnh ñeán 

möôøi ñieàu thieän Duy Thöùc. Thöù Nhaát Laø Tín: Tín chæ loøng tin nôi Ñöùc 

Phaät vaø Phaät phaùp, vaø heát loøng tu taäp theo nhöõng lôøi daïy ñoù. Coù loøng tin 

saâu saéc ñoái vôùi thöïc theå cuûa chö phaùp, tònh ñöùc Tam baûo, vaø thieän caên 

cuûa theá gian vaø xuaát theá gian; coù khaû naêng ñem laïi ñôøi soáng thanh tònh 

vaø hoùa giaûi nghi hoaëc. Thöù Nhì Laø Taøm: Taøm laø Töï theïn, töï mình suy 

xeùt vaø hoå theïn cho loãi laàm cuûa chính mình (moät trong nhöõng taâm sôû). 

Hoå theïn toäi loãi (laáy söï hoå vôùi beân ngoaøi laøm cuûa baùu), caûm giaùc hoå theïn 
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veà nhöõng gì caàn phaûi hoå theïn. Caûm giaùc hoå theïn khi laøm hay nghó ñeán 

ñieàu xaáu xa, toäi loãi. Thöù Ba Laø Quyù: Trong khi Quyù coù nghóa laø hoå theïn 

vì vieäc laøm xaáu cuûa ngöôøi (ñoái vôùi vieäc xaáu mình laøm maø khoâng ai bieát, 

tuy nhieân baûn thaân mình caûm thaáy xaáu hoå thì goïi laø “Taøm.” Ñoái vôùi 

vieäc xaáu mình laøm maø ngöôøi khaùc thaáy, mình thaáy xaáu hoå thì goïi laø 

“Quyù” hay hoå theïn). Thöù Tö Laø Voâ Tham Thieän Caên: Caên laønh nôi maø 

loøng tham khoâng coøn nöõa. Thöù Naêm Laø Voâ Saân Thieän Caên: Goác laønh 

cuûa voâ saân. Thöù Saùu Laø Voâ Si Thieän Caên: Goác laønh cuûa voâ si. Thöù Baûy 

Laø Caàn: Tinh Caàn laø teân cuûa taâm sôû, nghóa laø chuyeân caàn, hay tinh taán. 

Nhöõng noã löïc aáy ñöôïc dieãn taû nhö laø nhaèm phaù huûy nhöõng quaáy aùc khôûi 

leân trong taâm, vaø ngaên ngöøa khoâng cho chuùng khôûi leân theâm; phaùt khôûi 

nhöõng ñieàu thieän laønh chöa phaùt khôûi, vaø laøm taêng tröôûng nhöõng ñieàu 

thieän laønh ñaõ ñöôïc phaùt khôûi. Tinh taán trong Phaät giaùo haøm yù söùc maïnh 

tinh thaàn hay nghò löïc chöù khoâng phaûi laø söùc maïnh theå chaát. Söùc maïnh 

theå chaát troäi hôn ôû caùc loaøi vaät, trong khi nghò löïc tinh thaàn chæ coù ôû con 

ngöôøi, dó nhieân laø nhöõng ngöôøi coù theå khôi daäy vaø phaùt trieån yeáu toá tinh 

thaàn naày ñeå chaën ñöùng nhöõng tö duy aùc vaø trau doài nhöõng tö duy trong 

saùng vaø thieän laønh. Thöù Taùm Laø Khinh An: Ngöôøi tu theo Phaät thöôøng 

traûi qua giai ñoaïn “khinh an” tröôùc khi tieán vaøo “ñònh”. Khinh an laø moät 

trong nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi giaùc, vì nhôø ñoù maø haønh vi 

cuûa chuùng ta deã daøng ñöôïc kieåm soaùt. Haønh giaû tu Thieàn neân luoân nhôù 

raèng neáu, trong khi tu taäp Thieàn ñònh hoaëc ñöôïc khinh an, hoaëc thaáy 

taâm trí môû mang, khoâng ñöôïc cho ñoù laø thöïc chöùng. Theo Baùc Sôn Ngöõ 

Luïc, khi Thieàn sö Baùc Sôn ñang tham thoaïi ñaàu "Voâ Löu Tích" cuûa 

Thuyeàn Töû Hoøa Thöôïng, moät hoâm nhaân luùc ñang xem quyeån "Truyeàn 

Ñaêng Luïc," tôùi choã caâu truyeän Trieäu Chaâu baûo moät vò Taêng, "OÂng phaûi 

ñi ba ngaøn daëm ñeå gaëp ngöôøi daïy môùi ñöôïc Ñaïo." Thình lình Baùc Sôn 

caûm thaáy nhö vöøa truùt boû gaùnh naëng ngaøn caân, vaø töï cho mình laø ñaïi 

ngoä. Nhöng ñeán khi gaëp Hoøa Thöôïng Baûo Phöông thì Baùc Sôn môùi bieát 

laø mình voâ minh nhö theá naøo. Vì vaäy, haønh giaû tu Thieàn neân bieát raèng 

daàu ñaõ ñaït ngoä cuõng phaûi tham vaán vôùi moät baäc thaày lôùn tröôùc ñaõ, neáu 

khoâng cuõng chöa goïi laø ngoä. Thöù Chín Laø Baát Phoùng Daät: Baát Phoùng 

Daät Haønh laø thaän troïng. Baát phoùng daät laø khoâng töï tieän phoùng tuùng, maø 

phaûi taäp trung tö töôûng vaøo nhöõng ñieàu thieän laønh. Baát phoùng daät ñöôïc 

xem laø moät thieän taâm sôû theo Phaùp Töôùng Toâng. Thieän taâm sôû naøy giuùp 

haønh giaû ñoái khaùng vôùi nhöõng aùc phaùp vaø tu taäp thieän phaùp; tuy nhieân, 

noù chæ laø taïm thôøi chöù khoâng phaûi laø moät taâm sôû thaät. Thöù Möôøi Laø 
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Haønh Xaû: Hoaøn toaøn buoâng boû. Döûng döng tröôùc moïi phieàn toaùi. Thöù 

Möôøi Moät Laø Baát Haïi: Baát Haïi laø khoâng toån haïi hay khoâng laøm haïi ñeán 

ai. Baát toån haïi laø moät trong möôøi taâm sôû trong giaùo thuyeát Phaùp Töôùng 

Toâng. Trong Duy Thöùc Hoïc, taâm sôû baát toån haïi laø taâm sôû nhaát thôøi khôûi 

leân töø taâm sôû “voâ saân haän.” 

 

Eleven Good Things in  

the Studies of Consciousness-Only 

 

In Buddhist teachings, good or wholesome is in contrast with evil or 

unwholesome. “Kusala” means volitional action that is done in 

accordance with the Aryan Eightfold Noble Path. So, Kusala is not only 

in accordance with the right action, but it is also always in accordance 

with the right view, right understanding, right speech, right livelihood, 

right energy, right concentration and right samadhi. According to the 

Dharmapada Sutra, verse 183, the Buddha taught: Not to do evil, to do 

good, and to purify one’s mind, this is the teaching of the Buddhas.” 

Kusala karmas or good deeds will help a person control a lot of 

troubles arising from his mind. Inversely, if a person does evil deeds he 

will receive bad results in this life and the next existence which are 

suffering. Thus, wholesome deeds clean our mind and give happiness 

to oneself and others. Kusala means good, right, and wholesome. It is 

contrary to the unwholesome. The Idealistic School at the time of 

Vasubandhu is a reformed Yogacara system and its fundamental text is 

Vasubandhu’s Vijnaptimatrata-trimsika, a versified text on the theory 

of mere ideation in thirty stanzas, of which the first twenty-four are 

devoted to the special character (svalaksana) of all dharmas, the next 

two to the nature (svabhava) of all dharmas, and the last four to the 

stages of the noble personages. 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. In the 

Vijnaptimatrata-Trimsika, the fifth stanza emphasized on the Ten Good 

Things in the Studies of Consciousness-Only. First, Saddha (p): Trust 
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or Faith means an attitude of belief in the Buddha and his teachings, 

and devote oneself to cultivate those teachings. Faith regarded as the 

faculty of the mind which sees, appropriates, and trusts the things of 

religion; it joyfully trusts in the Buddha, in the pure virtue of the 

Triratna and earthly and transcendental goodness; it is the cause of the 

pure life, and the solvent of doubt. Second, Hri (skt): Hri means shame 

on self. Moral shame, in sense of being ashamed to do wrong. The 

treasure of moral shame (one of the seven treasures of Enlightened 

Beings). Third, Apatrapya (skt): While Apatrapya means ashamed for 

the misdeeds of others. Fourth, Alobho kusala (p): Good root of 

absence of craving or wholesome root of non-greed. Fifth, Adoso 

Kusala (p): Wholesome root of non-hatred. Sixth, Amoho Kusala (p): 

Wholesome root of no folly (non-delusion). Seventh, Virya (skt): 

Energy, zeal, fortitude, virility... The efforts are  described as that to 

destroy such evil as has arisen in the mind, to prevent any more arising; 

to produce such good as has not yet arisen, and to increase the good 

which has arisen. Effort in Buddhism implies mental energy and not 

physical strength. The latter is dominant in animals whereas mental 

energy is so in man, who must stir up and develop this mental factor in 

order to check evil and cultivate healthy thoughts. Eighth, Passaddhi 

(p): Prasrabdhi-bodhyanga means light ease, an initial expedient in the 

cultivation of Buddhist practices. Before samadhi is actually achieved, 

one experiences “light-ease.” Entrustment is one of the most important 

entrances to the great enlightenment; for with it, conduct is at ease 

already managed. Zen practitioners should always remember that if, 

during your work, you experience comfort ot lightness, or come to 

some understanding or discovery, you must not assume that these 

things constitute true "realization". According to "Po-shan yu-lu", when 

Zen master  Po-shan worked on the Ferry Monk's koan, "Leaving no 

Trace", one day, while reading "The Transmission of the Lamp," he 

came upon the story in which Chao-chou told a monk, "You have to 

meet someone three thousand miles away to get the Tao." Suddenly he 

felt as if he had dropped the thousand-pound burden and believed that 

he had attained the great "realization". But when he met Master Pao 

Fang he soon saw how ignorant he was. Thus, Zen practitioners should 

know that even after you have attained Enlightenment and feel safe 

and comfortable, you still cannot consider the work done until you have 
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consulted a great master. Ninth, Appamado (p): No looseness or no 

slackness. Vigilant means staying watchful and alert. No slackness or 

no looseness means concentration of mind and will on the good. No 

looseness is one of the good mental function elements in the doctrine 

of the Fa-Hsiang School. Appamado is a mental function of resisting 

evil existences and cultivating good ones; however, it’s only a 

provisional element, not a real one. Tenth, Upeksa-Sambodhi (skt): 

Complete abandonment or indifference to all disturbances of 

subconscious or ecstatic mind. Eleventh, Ahimsa (skt): Harmlessness, 

not injury, or doing harm to none, one of the ten good mental function 

in the doctrine of the Fa-Hsiang School. In Consciousness-only, the 

mental function of “not harming others” is a provisionally named 

function, arising dependent upon the mental function of no-anger.  
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Chöông Taùm Möôi Chín 

Chapter Eighty-Nine 

 

Möôøi Moät Saéc 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. Möôøi moät saéc phaùp 

bao goàm naêm caên vaø saùu traàn. Naêm Caên: Theo Kinh Phuùng Tuïng trong 

Tröôøng Boä Kinh, coù naêm caên: maét, tai, muõi, löôõi, vaø thaân. Trong giaùo 

thuyeát Duy Thöùc Hoïc, Naêm Caên vaø Naêm Traàn Caûnh goïi chung laø Saéc 

Phaùp. Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm caên. Thöù 

nhaát laø Maét: Coøn goïi laø Thò giaùc. Ñaây laø moät trong saùu giaùc quan hay 

saùu choã ñeå nhaän bieát. Thöù nhì laø Tai: Coøn goïi laø Thính giaùc. Theo ñaïo 

Phaät, ñaây laø moät trong saùu söï hoøa hôïp giöõa saùu caên vôùi saùu traàn, tai 

phaûi hoøa hôïp vôùi aâm thanh nghe. Thöù ba laø Muõi: Coøn goïi laø Khöùu giaùc. 

Muõi phaûi hoøa hôïp vôùi muøi ngöõi, moät trong saùu söï hoøa hôïp giöõa saùu caên 

vôùi saùu traàn. Thöù tö laø Löôõi: Coøn goïi laø Vò giaùc. Löôõi phaûi hoøa hôïp vôùi 

vò ñöôïc neám, ñaây laø moät trong saùu söï hoøa hôïp giöõa saùu caên vôùi saùu 

traàn. Thöù naêm laø Thaân: Coøn goïi laø Xuùc giaùc. Thaân phaûi hoøa hôïp vôùi vaät 

tieáp xuùc, ñaây laø moät trong saùu söï hoøa hôïp giöõa saùu caên vôùi saùu traàn. Coù 

boán nguyeân nhaân khôi daäy nhaõn caên. Caùc caên khaùc laïi cuõng bò khôi daäy 

cuøng caùch naøy. 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. Haønh giaû tu Phaät neân luoân nhôù raèng nguõ 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.  

Saùu Caûnh: Saùu caûn bao goàm saéc, thanh, höông, vò, xuùc, vaø phaùp 

hay voâ bieåu saéc. Saùu caûnh naày 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. Trong ñoù phaùp goàm 

coù cöïc löôïc saéc, cöïc huyùnh saéc, thoï sô daõn saéc, bieán keá sôû khôûi saéc vaø 

ñònh sôû sanh töï saéc. Haønh giaû tu Thieàn neân luoân nhôù veà söï lieân heä giöõa 
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Nguõ Caên vaø Luïc Traàn trong böôùc ñöôøng tu taäp thieàn ñònh cuûa mình. 

Thöù nhaán laø maét ñang tieáp xuùc vôùi saéc. Thöù nhì laø tai ñang tieáp xuùc vôùi 

thanh. Thöù ba laø muõi ñang tieáp xuùc vôùi muøi. Thöù tö laø löôõi ñang tieáp 

xuùc vôùi vò. Thöù naêm laø thaân ñang tieáp xuùc vôùi söï xuùc chaïm. 

 

Eleven Form 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. Eleven 

form dharmas comprise of the five sense-organs and the Six objects or 

modes of sense (matter, sound, smell, taste, touch, things). According to 

the Sangiti Sutta in the Long Discourses of the Buddha, there are Five 

Roots or Faculties (indriyani): eyes, ears, nose, tongue, and body. In 

the teachings of the Mind-Only, five roots or faculties (indriyani) and 

Objects of the five sense organs are called Rupani (material or things 

which have form). According to the Sangiti Sutta in the Long 

Discourses of the Buddha, there are five roots or faculties (indriyani), 

or five organs of the senses or five spiritual faculties. The first organ is 

the Eyes: This is one of the six senses on which one relies or from 

which knowledge is received. The second organ is the Ears: According 

to Buddhism, this 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. The 

third organ is the Nose: 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. The fourth organ is the Tongue: 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. The fifth organ is the Body: 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. There are four causes that 

cause the eye-sense to be awakened. Other sense organs are also 

awakened in the same manner. The objects of the five senses, which 

being dusty or earthly things can taint the true nature. 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 
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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. Zen 

practitioners should always remember that the five 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.  

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 or 

element with no manifestation (Avijnapti-rupa (skt). Dharmas include a 

substantial form analyzed to utmost, the smallest atom; an 

unsubstantial form as aerial space or color analyzed to utmost, the 

remotest atom; a perceptive form conceived at ordination, the 

innermost impression; a momentary illusive form; and a form produced 

by meditation. Buddhist practitioners should always remember the 

relationship between the five faculties and the Six modes of sense in 

the path of their own cultivation. First, eye is now in contact with forms 

(rupa). Second, ear is now in contact with sound. Third, nose is now in 

conatct with smell. Fourth, tongue is now in contact with taste. Fifth, 

body is now in contact with touching.  
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Chöông Chín Möôi  

Chapter Ninety 

 

Hai Möôi Boán Phaùp Baát Töông Öng 

 

Taâm Baát Töông Öng Haønh laø nhöõng yeáu toá khoâng lieân heä tröïc tieáp 

vôùi söï hoaït ñoäng cuûa taâm. Trong khi Taâm Baát Töông Öng Phaùp laø caùc 

yeáu toá khoâng lieân heä tröïc tieáp vôùi taâm thöùc. Trong Duy Thöùc Hoïc, coù 

hai möôi boán Phaùp Baát Töông Öng hay hai möôi boán hieän töôïng khoâng 

gaén lieàn vôùi taâm. Ñaây laø hai möôi boán taâm khoâng bò phieàn naõo. Noùi 

caùch khaùc, ñaây laø nhöõng phaùp khoâng taïo nghieäp bôûi ba thöù thaân, khaåu, 

vaø yù vì chuùng laø nhaân taïo ra nhöõng ñieàu kieän trong töông lai. Hai möôi 

boán yeáu toá khoâng ñi lieàn vôùi taâm bao goàm ñaéc, maïng caên, chuùng ñoàng 

phaän, dò sanh taùnh, voâ töôûng ñònh, dieät taän ñònh, voâ töôûng baùo, danh 

thaân, cuù thaân, vaên thaân, sanh, truï, laõo, voâ thöôøng, löu chuyeån, ñònh dò, 

töông öng, theá toác, thöù ñeä, thôøi, phöông, soá, hoøa hieäp taùnh, vaø baát hoøa 

hieäp taùnh. Trong soá caùc phaùp höõu vi, 14 phaùp ñaàu khoâng töông öùng vôùi 

taâm hay vaät. Chuùng chaúng phaûi laø saéc maø cuõng chaúng phaûi laø taâm. 1) Söï 

Thuû Ñaéc: Söï thuû ñaéc laø naêng löïc raøng buoäc moät vaät theå ñaït ñöôïc vôùi keû 

ñaït ñöôïc noù. 2) Baát Thuû Ñaéc: Baát thuû ñaéc laø naêng löïc laøm phaân ly moät 

vaät theå vôùi sôû höõu chuû cuûa noù. 3) Chuùng Ñoàng Phaàn: Chuùng ñoàng phaàn 

laø naêng löïc taïo ra nhöõng ñaëc loaïi hay boä loaïi ñeå coù nhöõng hình thöùc 

töông töï nhö cuoäc soáng. 4-6) Nhöõng Keát Quaû, Khoâng Tö Töôûng vaø 

Khoâng Ñieàu Kieän: Chæ ñaït ñöôïc baèng thieàn ñònh. 7) Maïng Caên hay sinh 

löïc laø nhöõng naêng löïc keùo daøi ñôøi soáng. 8-11) Töø 8 ñeán 11 Bao Goàm Söï 

Soáng vaø Söï Cheát Cuûa Sinh Theå, tyû nhö nhöõng laøn soùng sinh hoùa (sanh, 

laõo, beänh, töû). 12-14) Töø Phaùp 12 Ñeán Phaùp 14 Laø Nhöõng Boä Phaän 

Cuûa Danh, Cuù vaø Vaên: Taát caû ñeàu lieân heä ñeán ngoân ngöõ.  

 

The Twenty-four Non-Interactive Activity Dharmas 

 

Non-Interactive Activity Dharmas are factors that are not directly 

associated with a specific mental function. Citta-viprayukta-samskaras 

or non-mental dharmas that have no connection with form or mind. 

Factors that are not directly associated with mind. In the Studies of 
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Consciousness-Only, there are twenty-four minds which are not 

associated with affliction or twenty-four non-interrelated minds. In 

other words, these are dharmas that do not to produce karma, either by 

action of body, words, and thought, which educe the kernel of the next 

rebirth because these deeds or character as the cause of future 

conditions. Twenty-four phenomena not associated with mind: 

attainment (prapti (skt), life faculty (jivitendriya (skt), generic 

Similarity (nikaya-Sabhaga (skt), dissimilarity (visabhaga (skt), no-

thought samadhi (asamjnisamapatti (skt), samadhi of extinction 

(nirodha-samapatti (skt), reward of  no-thought (asamjnika (skt), bodies 

of nouns (namakaya (skt), bodies of sentences (padakaya (skt), bodies 

of phonemes (vyanjanakaya (skt), birth (jati (skt), dwelling (sthiti (skt), 

aging (jara (skt), impermanence (anityata (skt), revolution (pravritti 

(skt), distinction (pratiniyama (skt), interaction (yoga (skt), speed (java 

(skt), sequence (anukrama (skt), time  (kala (skt), direction (desha (skt), 

numeration (samkhya (skt), combination (samagri (skt), and 

discontinuity (anyathatva (skt). Among the created, or conditioned 

elements, first fourteen dharmas are those which have no connection 

with form or mind. They are neither matter nor mind: 1) Acquisition 

(Prapti (skt): Acquisition is the power that binds an acquired object to 

the one who acquires it. 2) Non-acquisition (Aprapti (skt): Non-

acquisition is the power that separates an object from the possessor. 3) 

Communion-ship (Sabhaga (skt): Communionship is the power that 

causes a species or a class to have similar forms of life. 4-6) From 4 to 

6 are Thoughtless,  Conditionless, and Effects: Attained by meditation. 

7) Life or Vital Power (Jivita-indrya (skt): Life or Vital power is the 

power that gives longevity. 8-11) From 8 to 11 are Elements That 

Imply the Life and Death of Being, i.e., the waves of becoming and 

expiration (birth, old age, sickness, and death). 12-14) From 12 to 14 

are Elements of Names, Sentences and Letters: They all related to 

speech. 

 

 

 

 

 

 



 917 

Chöông Chín Möôi Moát 

Chapter Ninety-One 

 

Phaùp Höõu Vi Trong Duy Thöùc Hoïc 

 

I. Toång Quan & YÙ Nghóa Cuûa Höõu Vi trong Duy Thöùc Hoïc:   

Chö phaùp ñöôïc chia laøm hai nhoùm chính, theo A Tyø Ñaït Ma Caâu 

Xaù Luaän, coù 72 höõu vi phaùp vaø ba voâ vi phaùp, nhöng theo tröôøng phaùi 

Duy Thöùc hay Du Giaø thì coù 94 phaùp höõu vi vaø saùu phaùp voâ vi. Phaùp 

höõu vi laø phaùp coù lieân quan ñeán caùc phaùp khaùc. Caùc phaùp trong cuoäc 

soáng haèng ngaøy cuûa chuùng ta laø höõu vi theo hai caùch: moät laø moãi phaùp 

tuøy thuoäc vaøo voâ soá caùc phaùp khaùc xung quanh noù, vaø hai laø taát caû caùc 

phaùp bò raøng buoäc vôùi nhau, roài daãn ñeán khoå ñau vaø voâ minh ngang qua 

möôøi hai maéc xích nhaân duyeân noái vôùi nhau. Ñöùc Phaät ñaõ keát luaän vôùi 

moät baøi keä noåi tieáng trong kinh Kim Cang Baùt Nhaõ Ba La Maät Ña nhö 

sau: “Nhaát thieát höõu vi phaùp, nhö moäng huyeãn baøo aûnh, nhö loä dieäc nhö 

ñieån, phaûi quaùn saùt nhö vaäy.” Caùc phaùp trong cuoäc ñôøi naøy ngaén nguûi 

vaø choùng phai taøn nhö gioït nöôùc vaø aùnh chôùp. Moãi söï hieän höõu cuûa 

chuùng chôït noåi leân, roài nhanh choùng bieán maát gioáng nhö boït boùng vaø 

chuùng coù theå chæ ñöôïc thích thuù hieän höõu trong choác laùt. Söï voâ thöôøng 

thay ñoåi caûnh töôïng xung quanh chuùng ta. Noù choùng thay ñoåi gioáng nhö 

nhöõng daùng hình cuûa ñaùm maây bay luoân thay ñoåi hình thuø maø chuùng ta 

ngaém trong nhöõng ngaøy heø oi böùc. Söï xuaát hieän cuûa theá giôùi naøy gioáng 

nhö aûo giaùc, nhö ngöôøi bò nhaëm maét thaáy hoa ñoám maø ngöôøi bình 

thöôøng khoâng thaáy vaäy. Gioáng nhö nhaø aûo thuaät bieåu dieãn troø aûo thuaät 

ñaùnh löøa chuùng ta vaø noù laø khoâng thaät. Gioáng nhö ngoïn ñeøn tieáp tuïc 

chaùy saùng chæ khi daàu coøn, cuõng vaäy theá giôùi naøy cuûa chuùng ta chæ tieáp 

tuïc khi khaùt aùi coøn toàn taïi. Ngöôøi giaùc ngoä thaáy roõ baûn chaát thöïc taïi nhö 

noù ñang laø, khi so saùnh vôùi vieäc quaùn saùt söï hieän höõu thoâng thöôøng cuûa 

chuùng ta thì caùi nhìn cuûa chuùng ta laø giaû taïo, laø giaác mô, khoâng coù thaät 

nhö noù ñang laø. Cuoái cuøng, nhöõng gì chuùng ta thaáy xung quanh chuùng ta 

coù theå gioáng nhö caùc vì sao. Caùc vì sao khoâng coù theå thaáy ñöôïc nöõa khi 

maët trôøi moïc leân saùng choùi; cuõng vaäy caùc phaùp cuûa theá gian naøy coù theå 

ñöôïc thaáy chæ trong maøn ñeâm toái cuûa voâ minh vaø trong söï vaéng maët cuûa 

caùc thöïc nghieäm tröïc giaùc. Nhöng chuùng seõ khoâng coøn hieän höõu nöõa khi 

chuùng ta chöùng nghieäm lyù baát nhò tuyeät ñoái. Khoâng deã gì cho ra moät 
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nghóa Anh ngöõ töông ñöông vôùi “Samskrita,” nghóa laø höõu vi (coù taïo 

taùc). Toaøn boä nhöõng hieän töôïng coù lieân quan vôùi nhau, qui ñònh laãn 

nhau vaø tuaân theo luaät sanh truï dò dieät. ‘Samskrita’ coøn coù nghóa laø baát 

cöù caùi gì  laøm moät ñieàu gì taïo ra moät keát quaû naøo ñoù; baát cöù caùi gì coù 

theå ñöôïc taïo ra do aûnh höôûng cuûa luaät nhaân quaû  vaø tuøy thuoäc hay 

duyeân laãn nhau.  

 

II. Phaùp Höõu Vi Trong Giaùo Thuyeát Phaät Giaùo: 

Phaùp Haønh hay phaùp höõu vi laø phaùp ñöôïc thaønh laäp bôûi nhaân duyeân 

hay ñieàu kieän. Taát caû caùc hieän töôïng bò aûnh höôûng bôûi quy luaät sanh, 

truï, dò vaø dieät. Chö phaùp haønh voâ thöôøng: Haønh phaùp voâ thöôøng, töùc laø 

phaùp dieät maát. Ñaây laø moät trong boán aâm thanh quaûng ñaïi cuûa Ñöùc Nhö 

Lai, “Ñaïi chuùng neân bieát taát caû haønh phaùp traøn ñaày nhöõng khoå nhö hoøn 

saét noùng, haønh phaùp voâ thöôøng, laø phaùp dieät maát. Nieát Baøn tòch tònh voâ 

vi an laïc lìa xa khoán khoå, tieâu saïch nhieät naõo.” Chuùng sanh nghe xong 

sieâng tu phaùp laønh, nôi Thanh Vaên thöøa ñöôïc tuøy thuaän aâm thanh nhaãn. 

Chö phaùp haønh ñeàu laø khoå: Ñaây laø moät trong boán loaïi aâm thanh quaûng 

ñaïi cuûa Ñöùc Nhö Lai, “Ñaïi chuùng neân bieát taát caû haønh phaùp ñeàu laø khoå. 

Nhöõng laø ñòa nguïc khoå, suùc sanh khoå, ngaï quyû khoå, khoâng phöôùc ñöùc laø 

khoå, chaáp ngaõ vaø ngaõ sôû laø khoå (chaáp caùi toâi vaø caùi cuûa toâi), taïo nhöõng 

aùc haïnh laø khoå. Muoán sanh leân coõi trôøi hay nhôn gian phaûi gieo caên 

laønh, sanh trong nhôn thieân rôøi khoûi caùc choã naïn.” Chuùng sanh nghe 

xong boû lìa ñieân ñaûo tu nhöõng haïnh laønh, rôøi khoûi nhöõng choã naïn maø 

sanh leân coõi nhôn thieân. Chö phaùp haønh voâ ngaõ: Chö phaùp haønh voâ ngaõ 

coù nghóa laø thaân voâ ngaõ; taâm voâ ngaõ; vaø caûnh cuõng voâ ngaõ. Khi Ñöùc 

Phaät ñöa ra khaùi nieäm veà “Voâ ngaõ,” Ngaøi ñaõ laøm ñaûo loän khoâng bieát 

bao nhieâu quan nieäm veà vuõ truï vaø nhaân sinh. Ñöùc Phaät ñaõ giaùng moät 

ñoøn lôùn treân yù nieäm phoå bieán vaø kieân coá nhaát cuûa loaøi ngöôøi thôøi ñoù: yù 

nieäm veà söï toàn taïi cuûa caùi “ngaõ” thöôøng coøn. Nhöõng ai thaáu hieåu ñöôïc 

voâ ngaõ ñeàu bieát raèng noù ñöôïc ñöa ra ñeå ñaùnh ñoå yù nieäm veà “ngaõ” chöù 

khoâng phaûi laø moät ñoà aùn môùi cuûa thöïc taïi. Khaùi nieäm “Voâ ngaõ” laø 

phöông tieän, chöù khoâng phaûi laø cöùu caùnh. Neáu noù trôû thaønh moät yù nieäm 

thì noù cuõng caàn ñöôïc phaù vôõ nhö bao nhieâu yù nieäm khaùc. Chöøng naøo maø 

chuùng ta coøn chaáp vaøo caùi “Ta”, chöøng aáy chuùng ta coøn phaûi baûo veä 

mình, baûo veä cuûa caûi, taøi saûn, uy tín, laäp tröôøng vaø ngay caû ñeán lôøi noùi 

cuûa mình. Nhöng moät khi vaát boû ñöôïc loøng tin vaøo caùi “Ta” ñoäc laäp vaø 

thöôøng coøn, chuùng ta coù theå soáng vôùi moïi ngöôøi moät caùch thoaûi maùi vaø 
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an bình. Ñöùc Phaät daïy: “Hieåu ñöôïc voâ ngaõ laø chìa khoùa ñi vaøo ñaïi giaùc, 

vì tin vaøo caùi “Ta” laø ñoàng nghóa vôùi voâ minh, vaø voâ minh laø moät trong 

ba loaïi phieàn naõo chính (tham, saân, si). Moät khi nhaän bieát, hình dung 

hay quan nieäm raèng chuùng ta laø moät thöïc theå, ngay laäp töùc chuùng ta taïo 

ra söï ly giaùn, phaân chia giöõa mình vaø ngöôøi cuõng nhö söï vaät quanh 

mình. Moät khi coù yù nieäm veà caùi ta, chuùng ta seõ phaûn öùng vôùi ngöôøi vaø 

söï vaät quanh mình baèng caûm tình hay aùc caûm. Ñoù laø söï nguy hieåm thaät 

söï cuûa söï tin töôûng vaøo moät caùi ta coù thaät. Chính vì vaäy maø söï choái boû 

caùi ‘Ta’ chaúng nhöõng laø chìa khoùa chaám döùt khoå ñau phieàn naõo, maø noù 

coøn laø chìa khoùa ñi vaøo cöûa ñaïi giaùc.” 

Phaùp höõu vi laø phaùp coù lieân quan ñeán caùc phaùp khaùc. Caùc phaùp 

trong cuoäc soáng haèng ngaøy cuûa chuùng ta laø höõu vi theo hai caùch: moät laø 

moãi phaùp tuøy thuoäc vaøo voâ soá caùc phaùp khaùc xung quanh noù, vaø hai laø 

taát caû caùc phaùp bò raøng buoäc vôùi nhau, roài daãn ñeán khoå ñau vaø voâ minh 

ngang qua möôøi hai maéc xích nhaân duyeân noái vôùi nhau. Ñöùc Phaät ñaõ 

keát luaän vôùi moät baøi keä noåi tieáng trong kinh Kim Cang Baùt Nhaõ Ba La 

Maät Ña nhö sau: “Nhaát thieát höõu vi phaùp, nhö moäng huyeãn baøo aûnh, 

nhö loä dieäc nhö ñieån, phaûi quaùn saùt nhö vaäy.” Caùc phaùp trong cuoäc ñôøi 

naøy ngaén nguûi vaø choùng phai taøn nhö gioït nöôùc vaø aùnh chôùp. Moãi söï 

hieän höõu cuûa chuùng chôït noåi leân, roài nhanh choùng bieán maát gioáng nhö 

boït boùng vaø chuùng coù theå chæ ñöôïc thích thuù hieän höõu trong choác laùt. Söï 

voâ thöôøng thay ñoåi caûnh töôïng xung quanh chuùng ta. Noù choùng thay ñoåi 

gioáng nhö nhöõng daùng hình cuûa ñaùm maây bay luoân thay ñoåi hình thuø 

maø chuùng ta ngaém trong nhöõng ngaøy heø oi böùc. Söï xuaát hieän cuûa theá 

giôùi naøy gioáng nhö aûo giaùc, nhö ngöôøi bò nhaëm maét thaáy hoa ñoám maø 

ngöôøi bình thöôøng khoâng thaáy vaäy. Gioáng nhö nhaø aûo thuaät bieåu dieãn 

troø aûo thuaät ñaùnh löøa chuùng ta vaø noù laø khoâng thaät. Gioáng nhö ngoïn ñeøn 

tieáp tuïc chaùy saùng chæ khi daàu coøn, cuõng vaäy theá giôùi naøy cuûa chuùng ta 

chæ tieáp tuïc khi khaùt aùi coøn toàn taïi. Ngöôøi giaùc ngoä thaáy roõ baûn chaát 

thöïc taïi nhö noù ñang laø, khi so saùnh vôùi vieäc quaùn saùt söï hieän höõu thoâng 

thöôøng cuûa chuùng ta thì caùi nhìn cuûa chuùng ta laø giaû taïo, laø giaác mô, 

khoâng coù thaät nhö noù ñang laø. Cuoái cuøng, nhöõng gì chuùng ta thaáy xung 

quanh chuùng ta coù theå gioáng nhö caùc vì sao. Caùc vì sao khoâng coù theå 

thaáy ñöôïc nöõa khi maët trôøi moïc leân saùng choùi; cuõng vaäy caùc phaùp cuûa 

theá gian naøy coù theå ñöôïc thaáy chæ trong maøn ñeâm toái cuûa voâ minh vaø 

trong söï vaéng maët cuûa caùc thöïc nghieäm tröïc giaùc. Nhöng chuùng seõ 
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khoâng coøn hieän höõu nöõa khi chuùng ta chöùng nghieäm lyù baát nhò tuyeät 

ñoái. 

Haønh giaû neân nhôù ñieàu thöù nhaát laø phaùp höõu vi chæ taát caû moïi hieän 

töôïng sinh dieät tuøy thuoäc vaøo nhaân duyeân. Samskrita theo nghóa ñen laø 

“keát hôïp vôùi nhau,” vaø phaûn nghóa cuûa töø naøy laø “voâ laäu,” ñeå chæ caùi gì 

khoâng sanh ra bôûi nhaân duyeân. Moïi vaät ñeàu phaûi chòu sanh, truï laïi moät 

luùc, thay ñoåi, roài dieät, laø höõu laäu. Khoâng deã gì cho ra moät nghóa Anh 

ngöõ töông ñöông vôùi “Samskrita,” nghóa laø höõu vi (coù taïo taùc). Toaøn boä 

nhöõng hieän töôïng coù lieân quan vôùi nhau, qui ñònh laãn nhau vaø tuaân theo 

luaät sanh truï dò dieät. ‘Samskrita’ coøn coù nghóa laø baát cöù caùi gì  laøm moät 

ñieàu gì taïo ra moät keát quaû naøo ñoù; baát cöù caùi gì coù theå ñöôïc taïo ra do 

aûnh höôûng cuûa luaät nhaân quaû  vaø tuøy thuoäc hay duyeân laãn nhau. Chö 

phaùp ñöôïc chia laøm hai nhoùm chính, theo A Tyø Ñaït Ma Caâu Xaù Luaän, 

coù 72 höõu vi phaùp vaø ba voâ vi phaùp, nhöng theo tröôøng phaùi Duy Thöùc 

hay Du Giaø thì coù 94 phaùp höõu vi vaø saùu phaùp voâ vi; ñieàu thöù hai laø taát 

caû phaùp höõu vi (haønh phaùp) ñeàu ñöa ñeán khoå ñau. Phaùp höõu vi laø phaùp 

ñöôïc thaønh laäp bôûi nhaân duyeân hay ñieàu kieän. Taát caû caùc hieän töôïng bò 

aûnh höôûng bôûi quy luaät sanh, truï, dò vaø dieät. Theo lôøi Phaät daïy trong 

Kinh Hoa Nghieâm, coù boán thöù aâm thanh quaûng ñaïi cuûa Nhö Lai. Loaïi 

aâm thanh quaûng ñaïi cuûa Ñöùc Nhö Lai, “Ñaïi chuùng neân bieát taát caû phaùp 

höõu vi (haønh phaùp) ñeàu laø khoå. Nhöõng laø ñòa nguïc khoå, suùc sanh khoå, 

ngaï quyû khoå, khoâng phöôùc ñöùc laø khoå, chaáp ngaõ vaø ngaõ sôû laø khoå (chaáp 

caùi toâi vaø caùi cuûa toâi), taïo nhöõng aùc haïnh laø khoå. Muoán sanh leân coõi trôøi 

hay nhôn gian phaûi gieo caên laønh, sanh trong nhôn thieân rôøi khoûi caùc 

choã naïn.” Chuùng sanh nghe xong boû lìa ñieân ñaûo tu nhöõng haïnh laønh, 

rôøi khoûi nhöõng choã naïn maø sanh leân coõi nhôn thieân. Ñaïi chuùng neân bieát 

taát caû phaùp höõu vi (haønh phaùp) traøn ñaày nhöõng khoå nhö hoøn saét noùng, 

haønh phaùp voâ thöôøng, laø phaùp dieät maát. Nieát Baøn tòch tònh voâ vi an laïc 

lìa xa khoán khoå, tieâu saïch nhieät naõo.” Chuùng sanh nghe xong sieâng tu 

phaùp laønh, nôi Thanh Vaên thöøa ñöôïc tuøy thuaän aâm thanh nhaãn. 

Haønh giaû neân luoân nhôù veà nhöõng ñaëc ñieåm cuûa Phaùp höõu vi: Phaùp 

höõu vi laø phaùp coøn naèm trong phaïm truø ñieàu kieän, laøm cho yù chí vaø nghò 

löïc chuùng ta höôùng ngoaïi caàu hình töôùng thay vì höôùng noäi caàu laáy taâm 

Phaät. Phaùp höõu vi baát tònh vì chuùng bò oâ nhieãm bôûi tam ñoäc tham saân si. 

Coâng ñöùc vaø phöôùc ñöùc höõu vi seõ ñöa ñeán söï luaân hoài trong voøng sanh 

töû. Phaùp höõu vi laø phaùp taïo taùc hay tieán trình cuûa nghieäp löïc (phaøm caùc 

söï vaät do nhaân duyeân sinh ra ñeàu laø höõu vi caû). Phaùp höõu vi ñoái laïi vôùi 



 921 

“voâ vi” voán töï nhieân nhö theá chöù khoâng do nhôn duyeân sinh ra. Theo 

Kinh Kim Cang, heát thaûy caùc phaùp höõu vi nhö moäng, huyeãn, boït, hình; 

nhö söông, nhö ñieän chôùp. Phaøm caùi gì coù hình töôùng ñeàu laø phaùp höõu 

vi. Phaùp höõu vi cuõng gioáng nhö giaác moäng, moät thöù huyeãn hoùa, moät caùi 

boït nöôùc, hay moät caùi boùng hình, moät tia chôùp, vaân vaân, toaøn laø nhöõng 

thöù hö voïng, khoâng coù thöïc chaát. Phaät töû neân quaùn saùt theá giôùi höõu vi 

nhö theá naøy: “Noù nhö sao mai, boït nöôùc, gioït söông, nhö ngoïn ñeøn taøn 

daàn, nhö aûo aûnh, nhö maây troâi, giaác moäng, tia chôùp.” Neáu chuùng ta coù 

theå quaùn moïi vaät nhö vaäy thì chuùng ta môùi coù theå hieãu roõ leõ chaân thaät, 

ñeå mình khoâng chaáp tröôùc, khoâng bò voïng töôûng quaáy nhieãu nöõa. 

 

III. Phaân Loaïi Phaùp Höõu Vi:  

Coù ba loaïi phaùp höõu vi: 1) Saéc phaùp: Saéc phaùp laø nhöõng gì coù chaát 

ngaïi. 2) Taâm Phaùp: Phi saéc phaùp. 3) Phi saéc phi taâm phaùp: Nhöõng phaùp 

khoâng phaûi saéc maø cuõng khoâng phaûi taâm. Theo Thaéng Phaùp Yeáu Luaän, 

phaùp höõu vi ñöôïc chia laøm boán loaïi: 1) Saéc Phaùp: Saéc phaùp coù 11, goàm 

5 caên hay naêm giaùc quan, 5 caûnh hay nhöõng ñoái töôïng tri giaùc, vaø Voâ 

bieåu saéc. 2) Taâm Phaùp: Taâm phaùp coù moät, ñoâi khi ñöôïc chia thaønh 5 

phaùp töông öùng vôùi 5 caên. 3) Taâm Sôû Phaùp: Taâm sôû phaùp ñöôïc chia 

thaønh 6 caáp, töùc laø nhöõng nhieäm vuï toång quaùt, thieän, baát thieän, phieàn 

naõo, tieåu phieàn naõo vaø baát ñònh. 4) Taâm Baát Töông Öng Haønh Phaùp: 

Taâm baát töông öng haønh phaùp khoâng thuoâc saéc cuõng khoâng thuoäc taâm, 

coù 14 phaùp.  

Ba Phaùp Höõu Vi: Theo Phaät giaùo, coù ba phaùp höõu vi: saéc phaùp, taâm 

phaùp (phi saéc phaùp), vaø phi saéc phi taâm phaùp (nhöõng phaùp khoâng phaûi 

saéc maø cuõng khoâng phaûi taâm). Laïi coù ba töôùng höõu vi: sanh, truï, vaø töû. 

Boán Phaùp Höõu Vi: Theo Thaéng Phaùp Yeáu Luaän, phaùp höõu vi ñöôïc 

chia laøm boán loaïi: Saéc Phaùp, Taâm Phaùp, Taâm Sôû Phaùp, vaø Taâm Baát 

Töông Öng Haønh Phaùp. Thöù Nhaát Laø Saéc Phaùp: Saéc phaùp coù 11, goàm 5 

caên hay naêm giaùc quan, 5 caûnh hay nhöõng ñoái töôïng tri giaùc, vaø Voâ 

bieåu saéc. 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. Möôøi moät saéc 

phaùp bao goàm naêm caên vaø saùu traàn. Naêm Caên: Theo Kinh Phuùng Tuïng 

trong Tröôøng Boä Kinh, coù naêm caên: maét, tai, muõi, löôõi, vaø thaân. 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, 
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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. Haønh giaû tu Phaät neân luoân nhôù raèng nguõ 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. Saùu Caûnh: Saùu caûn bao 

goàm saéc, thanh, höông, vò, xuùc, vaø phaùp hay voâ bieåu saéc. Saùu caûnh naày 

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. Trong ñoù phaùp goàm coù cöïc löôïc saéc, cöïc huyùnh saéc, 

thoï sô daõn saéc, bieán keá sôû khôûi saéc vaø ñònh sôû sanh töï saéc. Haønh giaû tu 

Thieàn neân luoân nhôù veà söï lieân heä giöõa Nguõ Caên vaø Luïc Traàn trong 

böôùc ñöôøng tu taäp thieàn ñònh cuûa mình. Thöù nhaán laø maét ñang tieáp xuùc 

vôùi saéc. Thöù nhì laø tai ñang tieáp xuùc vôùi thanh. Thöù ba laø muõi ñang tieáp 

xuùc vôùi muøi. Thöù tö laø löôõi ñang tieáp xuùc vôùi vò. Thöù naêm laø thaân ñang 

tieáp xuùc vôùi söï xuùc chaïm. Voâ Bieåu Saéc: Coøn goïi laø Voâ Taùc Saéc. Theo 

quan ñieåm cuûa Ñaïi Chuùng Boä, voâ bieåu saéc laø saéc theå khoâng bieåu hieän 

ra ngoaøi, nhöng coù coâng naêng phoøng ngöøa söï sai traùi vaø toäi aùc. Thöù Nhì 

Laø 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. 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). 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 goàm coù Maït 
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Na vaø A Laïi Da. Thöù baûy, 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). 

Thöù taùm, A Laïi Da thöùc hay 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. 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 thöùc laø 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 
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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. 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 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 
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khôûi vaø bieán dieät. Do ñoù baûy thöùc kia dieät theo vôùi söï dieät cuûa maït na 

thöùc.” Theo Laâm Teá Ngöõ Lu ïc, 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.'" Thöù Ba Laø Taâm Sôû Phaùp: Taâm sôû phaùp ñöôïc chia thaønh 6 

caáp, töùc laø nhöõng nhieäm vuï toång quaùt, thieän, phieàn naõo, tieåu phieàn naõo 

vaø baát ñònh. Möôøi Ñieàu Thieän Trong Duy Thöùc Hoïc: Duy Thöùc Toâng 

vaøo thôøi cuûa Ngaøi Theá Thaân laø heä thoáng Du Giaø ñöôïc caûi bieán vaø baûn 

vaên chính yeáu laø Duy Thöùc Tam Thaäp Tuïng cuûa Theá Thaân, trong ñoù 24 

baøi tuïng ñaàu noùi veà töôùng cuûa caùc phaùp, hai baøi keá noùi veà taùnh cuûa caùc 

phaùp, vaø boán baøi sau cuøng noùi veà giai ñoaïn cuûa caùc Thaùnh giaû. 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. Trong ñoù, tuïng thöù naêm, Tam Thaäp Tuïng 

nhaán maïnh ñeán möôøi ñieàu thieän Duy Thöùc. Thöù nhaát laø Tín: Tín chæ 

loøng tin nôi Ñöùc Phaät vaø Phaät phaùp, vaø heát loøng tu taäp theo nhöõng lôøi 

daïy ñoù. Coù loøng tin saâu saéc ñoái vôùi thöïc theå cuûa chö phaùp, tònh ñöùc Tam 

baûo, vaø thieän caên cuûa theá gian vaø xuaát theá gian; coù khaû naêng ñem laïi 

ñôøi soáng thanh tònh vaø hoùa giaûi nghi hoaëc. Thöù nhì laø Taøm Quyù: Taøm laø 

Töï theïn, töï mình suy xeùt vaø hoå theïn cho loãi laàm cuûa chính mình (moät 
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trong nhöõng taâm sôû). Hoå theïn toäi loãi (laáy söï hoå vôùi beân ngoaøi laøm cuûa 

baùu), caûm giaùc hoå theïn veà nhöõng gì caàn phaûi hoå theïn. Caûm giaùc hoå theïn 

khi laøm hay nghó ñeán ñieàu xaáu xa, toäi loãi. Trong khi Quyù coù nghóa laø hoå 

theïn vì vieäc laøm xaáu cuûa ngöôøi (ñoái vôùi vieäc xaáu mình laøm maø khoâng ai 

bieát, tuy nhieân baûn thaân mình caûm thaáy xaáu hoå thì goïi laø “Taøm.” Ñoái 

vôùi vieäc xaáu mình laøm maø ngöôøi khaùc thaáy, mình thaáy xaáu hoå thì goïi laø 

“Quyù” hay hoå theïn). Thöù ba laø Voâ Tham Thieän Caên: Caên laønh nôi maø 

loøng tham khoâng coøn nöõa. Thöù tö laø Voâ Saân Thieän Caên: Goác laønh cuûa 

voâ saân. Thöù naêm laø Voâ Si Thieän Caên: Goác laønh cuûa voâ si. Thöù saùu laø 

Caàn: Tinh Caàn laø teân cuûa taâm sôû, nghóa laø chuyeân caàn, hay tinh taán. 

Nhöõng noã löïc aáy ñöôïc dieãn taû nhö laø nhaèm phaù huûy nhöõng quaáy aùc khôûi 

leân trong taâm, vaø ngaên ngöøa khoâng cho chuùng khôûi leân theâm; phaùt khôûi 

nhöõng ñieàu thieän laønh chöa phaùt khôûi, vaø laøm taêng tröôûng nhöõng ñieàu 

thieän laønh ñaõ ñöôïc phaùt khôûi. Tinh taán trong Phaät giaùo haøm yù söùc maïnh 

tinh thaàn hay nghò löïc chöù khoâng phaûi laø söùc maïnh theå chaát. Söùc maïnh 

theå chaát troäi hôn ôû caùc loaøi vaät, trong khi nghò löïc tinh thaàn chæ coù ôû con 

ngöôøi, dó nhieân laø nhöõng ngöôøi coù theå khôi daäy vaø phaùt trieån yeáu toá tinh 

thaàn naày ñeå chaën ñöùng nhöõng tö duy aùc vaø trau doài nhöõng tö duy trong 

saùng vaø thieän laønh. Thöù baûy laø Khinh An: Ngöôøi tu theo Phaät thöôøng 

traûi qua giai ñoaïn “khinh an” tröôùc khi tieán vaøo “ñònh”. Khinh an laø moät 

trong nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi giaùc, vì nhôø ñoù maø haønh vi 

cuûa chuùng ta deã daøng ñöôïc kieåm soaùt. Haønh giaû tu Thieàn neân luoân nhôù 

raèng neáu, trong khi tu taäp Thieàn ñònh hoaëc ñöôïc khinh an, hoaëc thaáy 

taâm trí môû mang, khoâng ñöôïc cho ñoù laø thöïc chöùng. Theo Baùc Sôn Ngöõ 

Luïc, khi Thieàn sö Baùc Sôn ñang tham thoaïi ñaàu "Voâ Löu Tích" cuûa 

Thuyeàn Töû Hoøa Thöôïng, moät hoâm nhaân luùc ñang xem quyeån "Truyeàn 

Ñaêng Luïc," tôùi choã caâu truyeän Trieäu Chaâu baûo moät vò Taêng, "OÂng phaûi 

ñi ba ngaøn daëm ñeå gaëp ngöôøi daïy môùi ñöôïc Ñaïo." Thình lình Baùc Sôn 

caûm thaáy nhö vöøa truùt boû gaùnh naëng ngaøn caân, vaø töï cho mình laø ñaïi 

ngoä. Nhöng ñeán khi gaëp Hoøa Thöôïng Baûo Phöông thì Baùc Sôn môùi bieát 

laø mình voâ minh nhö theá naøo. Vì vaäy, haønh giaû tu Thieàn neân bieát raèng 

daàu ñaõ ñaït ngoä cuõng phaûi tham vaán vôùi moät baäc thaày lôùn tröôùc ñaõ, neáu 

khoâng cuõng chöa goïi laø ngoä. Thöù taùm laø Baát Phoùng Daät: Baát Phoùng Daät 

Haønh laø thaän troïng. Baát phoùng daät laø khoâng töï tieän phoùng tuùng, maø phaûi 

taäp trung tö töôûng vaøo nhöõng ñieàu thieän laønh. Baát phoùng daät ñöôïc xem 

laø moät thieän taâm sôû theo Phaùp Töôùng Toâng. Thieän taâm sôû naøy giuùp 

haønh giaû ñoái khaùng vôùi nhöõng aùc phaùp vaø tu taäp thieän phaùp; tuy nhieân, 
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noù chæ laø taïm thôøi chöù khoâng phaûi laø moät taâm sôû thaät. Thöù chín laø Haønh 

Xaû: Hoaøn toaøn buoâng boû. Döûng döng tröôùc moïi phieàn toaùi. Thöù möôøi laø 

Baát Haïi: Baát Haïi laø khoâng toån haïi hay khoâng laøm haïi ñeán ai. Baát toån 

haïi laø moät trong möôøi taâm sôû trong giaùo thuyeát Phaùp Töôùng Toâng. 

Trong Duy Thöùc Hoïc, taâm sôû baát toån haïi laø taâm sôû nhaát thôøi khôûi leân töø 

taâm sôû “voâ saân haän.” Saùu Phieàn Naõo Lôùn: Phieàn naõo bao goàm nhöõng lo 

toan traàn tuïc, nhuïc duïc, ñam meâ, öôùc muoán xaáu xa, khoå ñau vaø ñôùn ñau 

töø caùi nhìn sai laàm veà theá giôùi. Trong boán ñaïi nguyeän, haønh giaû nguyeän 

trieät tieâu nhöõng ñam meâ laøm trôû ngaïi söï thaønh ñaït ñaïi giaùc. Phieàn naõo 

cuõng coù nghóa laø noãi ñau ñôùn, öu phieàn, khoå sôû hay tai aùch. Con ñöôøng 

cuûa caùm doã vaø duïc voïng sanh ra aùc nghieäp (ñaây chính laø khoå ñau vaø aûo 

töôûng cuûa cuoäc soáng), laø nhaân cho chuùng sanh laên troâi trong luaân hoài 

sanh töû, cuõng nhö ngaên trôû giaùc ngoä. Muoán giaùc ngoä tröôùc tieân con 

ngöôøi phaûi coá gaéng thanh loïc taát caû nhöõng nhô baån naày baèng caùch 

thöôøng xuyeân tu taäp thieàn ñònh. Coù saùu loaïi phieàn naõo lôùn. 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 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). Hai Möôi Phieàn Naõo Phuï: Duy Thöùc Toâng cuûa Ngaøi 

Theá Thaân laø heä thoáng Du Giaø ñöôïc caûi bieán vaø baûn vaên chính yeáu laø 

Duy Thöùc Tam Thaäp Tuïng cuûa Theá Thaân, trong ñoù 24 baøi tuïng ñaàu noùi 

veà töôùng cuûa caùc phaùp, hai baøi keá noùi veà taùnh cuûa caùc phaùp, vaø boán baøi 

sau cuøng noùi veà giai ñoaïn cuûa caùc Thaùnh giaû. Phieàn naõo khôûi leân bôûi 

phieàn naõo caên baûn, ñoái laïi vôùi phieàn naõo caên baûn khôûi leân töø luïc caên. 

Nhöõng phieàn naõo hay chöôùng ngaïi gaây neân bôûi duïc voïng, ham muoán, 

haän thuø, ngu si vaø aûo töôûng laøm taêng taùi sanh vaø trôû ngaïi Nieát baøn. 

Theo Tam Thaäp Tuïng cuûa Ngaøi Theá Thaân, trong ñoù, tuïng thöù naêm, Tam 
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Thaäp Tuïng nhaán maïnh ñeán hai möôi tuøy phieàn naõo hay phieàn naõo phuï: 

phaãn (baát nhaãn hay söï noùng giaän), saân (söï saân haän), phuù (söï che daáu), 

naõo (lôøi noùi gaây ra phieàn naõo cho ngöôøi), taät (söï ñoá kî hay ganh gheùt), 

xan (söï keo kieát boûn xeûn), cuoáng (lôøi noùi löøa doái), sieåm (söï nònh noït), 

kieâu maïn (söï kieâu maïn), haïi (gaây toån haïi cho ngöôøi khaùc), voâ taøm (söï 

khoâng hoå theïn vôùi chính mình), voâ quyù (söï khinh suaát hay khoâng bieát 

hoå theïn vôùi ngöôøi), hoân traàm (söï trì treä), traïo cöû (söï chao ñaûo), baát tín 

(söï khoâng tin), giaûi ñaõi (söï bieáng nhaùc), phoùng daät (söï buoâng lung), thaát 

nieäm (söï maát chaùnh nieäm), taùn loaïn (traïng thaùi taùn loaïn khoâng oån ñònh), 

baát chaùnh (söï hieåu bieát khoâng ñuùng). Boán Taâm Sôû Baát Ñònh: 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. Trong ñoù, tuïng thöù naêm, Tam Thaäp Tuïng 

nhaán maïnh ñeán möôøi ñieàu thieän Duy Thöùc. Theo Duy Thöùc toâng, coù 

boán taâm sôû laøm cho taâm trí baát ñònh: hoái haän vieäc ñaõ laøm, thuïy mieân 

hay buoàn nguõ laøm môø mòt taâm trí, söï truy taàm nghieân cöùu hay söï suy 

nghó lyù luaän, vaø söï suy nghó hay doø xeùt. Thöù nhaát laø Taâm sôû Hoái Quaù: 

Hoái haän coù nghóa laø caûm thaáy tieác cho nhöõng haønh ñoäng trong quaù khöù. 

Hoái haän cho nhöõng vieäc laøm baát thieän hay khoâng coù ñaïo ñöùc trong quaù 

khöù laø hoái haän tích cöïc; tuy nhieân neáu hoái tieác cho nhöõng vieäc laøm toát 

trong quaù khöù laø hoái haän tieâu cöïc.  Hoái haän veà loãi laàm (hoái quaù) vaø xin 

ñöôïc tha thöù. Saùm hoái laø nghi thöùc tu taäp thöôøng xuyeân trong caùc khoùa 

leã cuûa caùc töï vieän. Thöù nhì laø Taâm sôû Thuïy Mieân: Thuïy mieân laø söï 

buoàn nguû hay meâ traàm hay buoàn nguû laøm môø mòt taâm trí (taâm trôû neân 

tieâu cöïc, thuï ñoäng khi buoàn nguû coù maët, moät trong nhöõng baát ñònh phaùp 

taùc ñoäng vaøo taâm thaàn laøm cho noù aùm muoäi, maát söï tri giaùc). Söï nguû 

nghæ cuõng laø moät chöôùng ngaïi che laáp maát taâm thöùc khoâng cho chuùng ta 

tieán gaàn ñeán thieän phaùp ñöôïc. Haønh giaû neân luoân nhôù raèng hoân traàm vaø 

thuïy mieân thuoäc veà ñaïo ma quaân thöù naêm cuûa ngöôøi tu Phaät. Noù ñöôïc 

dòch töø thuaät ngöõ “Thina” trong ngoân ngöõ Nam Phaïn. Nhöõng khoù khaên 

do hoân traàm vaø thuïy mieân gaây ra raát lôùn lao. Kyø thaät, töø “hoân traàm” 

ñöôïc dòch töø chöõ “thina” coù nghóa laø taâm yeáu keùm, teo laïi, co ruùt laïi, ñaët 

cöùng vaø nhaày nhuïa, khoâng theå naém giöõ ñoái töôïng thieàn moät caùch chaéc 

chaén. Vì “Thina” laøm cho taâm yeáu keùm neân noù cuõng töï ñoäng keùo theo 

söï yeáu keùm cuûa thaân. Caùi taâm bieáng nhaùc khoâng theå giuùp haønh giaû giöõ 
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ñöôïc tö theá ngoài thaúng thaén vaø vöõng chaéc.  Coøn khi ñi kinh haønh thì keùo 

leâ ñoâi chaân moät caùch löôøi bieáng. Khi coù söï hieän dieän cuûa hoân traàm thì 

söï haêng say tinh taán vaéng maët. Taâm trôû neân cöùng nhaét vaø maát caû taùnh 

chaát hoaït ñoäng saéc beùn. Thöù ba laø Taâm sôû Taàm: Töø töông ñöông gaàn 

nhaát trong Anh ngöõ cho “Taàm” laø töø “Investigation.” Chuùng ta noùi raèng 

taâm chuùng ta bò bao boïc bôûi toái taêm môø mòt, vaø ngay khi aùnh saùng luøa 

vaøo laø trí tueä phaùt sinh. AÙnh saùng laøm hieån loä caùc hieän töôïng danh saéc 

nhôø ñoù maø taâm coù theå thaáy chuùng moät caùch roõ raøng. Cuõng nhö khi ñi 

vaøo moät phoøng toái neáu baïn ñöôïc ñöa cho moät caùi ñeøn chieáu, laø baïn baét 

ñaàu thaáy nhöõng gì ôû trong phoøng. Hình aûnh naøy dieãn taû “traïch phaùp,” 

chi thöù nhì trong thaát giaùc chi. Trong thieàn taäp, “traïch phaùp” khoâng coù 

nghóa laø tìm toøi, nghieân cöùu, suy nghó hay thaåm ñònh. Noù laø tröïc giaùc, 

moät loaïi nhaän bieát baèng trí tueä ñeå phaân bieät moïi ñaëc tính cuûa caùc hieän 

töôïng. Thuaät ngöõ “Vicaya” trong Nam Phaïn thöôøng ñöôïc dòch ra “traïch 

phaùp;” noù coøn ñoàng nghóa vôùi “trí tueä” hay “söï saùng suoát.” Vì vaäy trong 

thieàn taäp khoâng coù caùi gì goïi laø “traïch phaùp” nhaèm phaùt hieän caùi gì caû. 

Moät khi Vicaya coù maët thì traïch phaùp vaø trí tueä cuøng hieän khôûi. Nhö 

vaäy traïch phaùp laø gì? Chuùng ta phaûi laøm gì ñeå thaáy noù? Traïch phaùp laø 

thaáy caùc phaùp; ôû ñaây laø thaáy caùc hieän töôïng cuûa thaân vaø taâm. Ñaây laø 

thuaät ngöõ ñöôïc duøng vôùi nhieàu nghóa coù theå ñöôïc chöùng nghieäm bôûi 

töøng ngöôøi. Thoâng thöôøng khi chuùng ta noùi “phaùp” chuùng ta muoán noùi 

ñeán caùc hieän töôïng cuûa thaân vaø taâm. Chuùng ta cuõng muoán noùi raèng 

chuùng ta thaáy luaät ñieàu haønh caùc hieän töôïng ñoù, thaáy nhöõng ñaëc tính 

rieâng, cuõng nhö nhöõng ñaëc tính chung cuûa caùc ñoái töôïng. Khi “Phaùp” 

ñöôïc vieát hoa, ngöôøi ta muoán chæ ñeán giaùo phaùp cuûa Ñöùc Phaät, baäc ñaõ 

chöùng nghieäm ñöôïc chaân taùnh cuûa phaùp vaø giuùp ngöôøi khaùc ñi theo con 

ñöôøng maø Ngaøi ñaõ vaïch ra. Nhöõng nhaø bình luaän giaûi thích raèng trong 

“traïch phaùp” thì chöõ “phaùp” coøn coù nghóa ñaëc bieät khaùc nöõa. Chöõ phaùp 

naøy chæ nhöõng traïng thaùi hay phaåm chaát caù nhaân hay ñaëc taùnh rieâng chæ 

hieän höõu trong töøng ñeà muïc moät, cuõng nhö ñaëc taùnh chung cuûa töøng ñeà 

muïc coù theå chia xeû vôùi nhöõng ñeà muïc khaùc. Vì vaäy, hai ñaëc tính chung 

vaø rieâng laø nhöõng gì maø haønh giaû phaûi kinh nghieäm trong khi tu taäp 

thieàn ñònh. Taàm höôùng daãn taâm ñi vaøo ñeà muïc.  Taàm khoâng thieän, maø 

cuõng khoâng baát thieän. Khi lieân hôïp vôùi baát thieän, thì “taàm” trôû neân baát 

thieän. Khi lieân hôïp vôùi thieän thì “taàm” laø thieän. Trong thöïc taäp thieàn 

“taàm” taïm thôøi khaéc phuïc traïng thaùi hoân traàm vaø thuïy mieân. Taàm laø 

moät khía caïnh cuûa ñònh taâm, taâm höôùng veà ñoái töôïng, dính treân ñoái 
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töôïng vaø ñaët treân ñoái töôïng. Taàm vaø Tö ñöa ñeán söï phaùt trieån toaøn veïn 

cuûa taàng thieàn ñònh ñaàu tieân. Trong kinh ñieån Phaät Giaùo, danh töø “taàm” 

ñöôïc duøng loûng leûo vôùi nghóa “suy nghó,” nhöng trong A Tyø Ñaït Ma 

Luaän thì danh töø “taàm” ñöôïc duøng nhö moät thuaät ngöõ coù nghóa ñaëc bieät. 

Ñoù laø caùi gì höôùng nhöõng traïng thaùi cuøng phaùt sanh ñoàng thôøi veà moät 

ñoái töôïng. Nhö ngöôøi caän thaàn ñöôïc vua yeâu chuoäng höôùng daãn moät 

daân laøng ñi vaøo cung ñieän, cuøng theá aáy, “taàm” höôùng daãn taâm ñeán ñeà 

muïc. Thöù tö laø Taâm sôû Tö: 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 vuï phaân tích cuûa taâm. Theo Keith 

trong Trung Anh Phaät Hoïc Töø Ñieån, Tyø Ñaùt Ca coù nghóa laø “Taàm”, hay 

tìm hieåu moät caùch hôøi hôït; ñoái laïi vôùi “Tö” coù nghóa laø quan saùt kyõ 

löôõng. Taàm vaø Tö ñöa ñeán söï phaùt trieån toaøn veïn cuûa taàng thieàn ñònh 

ñaàu tieân. Thöù Tö Laø Taâm Baát Töông Öng Haønh Phaùp: Taâm baát töông 

öng haønh phaùp khoâng thuoâc saéc cuõng khoâng thuoäc taâm, coù 14 phaùp. 

Möôøi Boán Phaùp Baát Töông Öng: Trong Duy Thöùc Hoïc, coù möôøi boán 

Phaùp Baát Töông Öng hay möôøi boán hieän töôïng khoâng gaén lieàn vôùi taâm. 

Ñaây laø möôøi boán taâm khoâng bò phieàn naõo. Noùi caùch khaùc, ñaây laø nhöõng 

phaùp khoâng taïo nghieäp bôûi ba thöù thaân, khaåu, vaø yù vì chuùng laø nhaân taïo 

ra nhöõng ñieàu kieän trong töông lai. Möôøi boán yeáu toá khoâng ñi lieàn vôùi 

taâm bao goàm ñaéc, maïng caên, chuùng ñoàng phaän, dò sanh taùnh, voâ töôûng 

ñònh, dieät taän ñònh, voâ töôûng baùo, danh thaân, cuù thaân, vaên thaân, sanh, 

truï, laõo, voâ thöôøng, löu chuyeån, ñònh dò, töông öng, theá toác, thöù ñeä, thôøi, 

phöông, soá, hoøa hieäp taùnh, vaø baát hoøa hieäp taùnh. Trong soá caùc phaùp höõu 

vi, 14 phaùp ñaàu khoâng töông öùng vôùi taâm hay vaät. Chuùng chaúng phaûi laø 

saéc maø cuõng chaúng phaûi laø taâm. 1) Söï thuû ñaéc: Söï thuû ñaéc laø naêng löïc 

raøng buoäc moät vaät theå ñaït ñöôïc vôùi keû ñaït ñöôïc noù. 2) Baát Thuû Ñaéc: 

Baát thuû ñaéc laø naêng löïc laøm phaân ly moät vaät theå vôùi sôû höõu chuû cuûa noù. 

3) Chuùng ñoàng phaàn: Chuùng ñoàng phaàn laø naêng löïc taïo ra nhöõng ñaëc 

loaïi hay boä loaïi ñeå coù nhöõng hình thöùc töông töï nhö cuoäc soáng. 4-6) 

Nhöõng Keát Quaû, Khoâng Tö Töôûng vaø Khoâng Ñieàu Kieän: Chæ ñaït ñöôïc 

baèng thieàn ñònh (voâ töôûng quaû, voâ töôûng ñònh, dieät taän ñònh). 7) Maïng 

caên hay sinh löïc laø nhöõng naêng löïc keùo daøi ñôøi soáng. 8-11) Töø 8 ñeán 11 

bao goàm söï soáng vaø söï cheát cuûa sinh theå, tyû nhö nhöõng laøn soùng sinh 

hoùa (sanh, laõo, beänh, töû). 12-14) Töø phaùp 12 ñeán phaùp 14 laø nhöõng boä 

phaän cuûa danh, cuù vaø vaên: Taát caû ñeàu lieân heä ñeán ngoân ngöõ.   
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IV. Ñaëc Taùnh Cuûa Phaùp Höõu Vi: 

Chö Haønh Voâ Thöôøng: Vaïn vaät thöôøng bieán chuyeån (Theo Kinh 

Nieát Baøn: “Chö haønh voâ thöôøng laø phaùp sinh dieät.” Chö phaùp höõu vi 

luoân luaân chuyeån trong ba ñôøi goïi laø chö haønh, vì chö haønh laø sinh dieät 

voâ thöôøng, laø khoå. Chöøng naøo dieät ñöôïc caû sinh dieät, töùc laø voâ sinh voâ 

dieät, thì chöøng ñoù laø tòch dieät, laø nieát baøn.”). Taát caû moïi söï vaät khoâng 

maõi maõi ôû yeân trong moät traïng thaùi nhaát ñònh maø luoân thay hình ñoåi 

daïng. Ñi töø traïng thaùi hình thaønh, cao to, thaáp nhoû, tan raõ, vaân vaân, ñaïo 

Phaät goïi ñaây laø nhöõng giai ñoaïn thay ñoåi ñoù laø thaønh truï hoaïi khoâng. 

Khi ngoài döôùi coäi Boà Ñeà, Ñöùc Phaät thaáy raèng caùc phaùp ñang lieân tuïc 

bieán ñoåi vaø baêng hoaïi. Taát caû söï vaät trong vuõ truï, töø nhoû nhö haït caùt, 

thaân con ngöôøi, ñeán lôùn nhö traùi ñaát, maët traêng, maët trôøi vaø nuùi soâng 

ñeàu naèm trong ñònh luaät voâ thöôøng. Moïi söï moïi vaät bieán ñoåi trong töøng 

giaây töøng phuùt, ñoù goïi laø saùt na voâ thöôøng. Caùc ñoài nuùi ñang thay ñoåi 

lieân tuïc nhöng chuùng ta khoâng thaáy ñöôïc söï thay ñoåi ñoù, bôûi vì noù dieãn 

ra quaù chaäm. Neáu ngöôïc laïi chuùng ta nhìn moät caønh hoa buoåi saùng vaø 

laïi quan saùt noù vaøo buoåi toái thì deã thaáy laø noù ñaõ thay ñoåi raát nhieàu chæ 

trong voøng möôøi hai tieáng ñoàng hoà ñoù. Moïi vaät treân theá gian, keå caû 

nhaân maïng, 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. Vaïn vaät ñeàu voâ thöôøng, sanh, 

truï, dò, dieät khoâng luùc naøo ngöøng nghæ. Luaät voâ thöôøng ñöôïc nhìn thaáy ôû 

khaép moïi nôi vaø moïi thöù töø tieàn baïc, ñòa vò ñeán laïc thuù vaø thaân theå cuûa 

chuùng ta. Ngay chính theá giôùi naày cuõng ñang thay ñoåi vaø cuoái cuøng 

cuõng phaûi baêng hoaïi. Chính vì vaäy maø trong caùc töï vieän thöôøng tuïng baøi 

keä voâ thöôøng moãi khi xong caùc khoùa leã. 

   Moät ngaøy ñaõ qua. 

   Maïng ta giaûm daàn 

   Nhö caù caïn nöôùc. 

   Coù gì ñaâu maø vui söôùng? 

   Neân chuùng ta phaûi caàn tu 

   Nhö löûa ñoát ñaàu. 

   Chæ tænh thöùc veà voâ thöôøng. 

   Chôù neân giaûi ñaõi. 
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Phaät töû chaân thuaàn phaûi luoân nghó raèng côn voâ thöôøng mau choùng, 

môùi saùng sôùm ñoù ñaõ laïi ñeán xeá chieàu. Ñaâu neân khoâng sieâng naêng, lo döï 

bò tröôùc hay sao? Kyø thaät, quan nieäm voâ thöôøng khoâng nhöõng chæ do tö 

töôûng Phaät giaùo thöøa nhaän, maø trieát hoïc caùc nôi khaùc cuõng thöøa nhaän. 

Chính caùc nhaø giaùo duïc Trung Hoa thôøi coå cuõng thöøa nhaän baûn chaát 

thay ñoåi vaø taïm bôï cuûa moïi söï vaät. Tuy nhieân, Phaät giaùo laïi xem ñaây laø 

moät trong ba phaùp aán quan troïng nhaát trong trieát lyù nhaø Phaät: voâ 

thöôøng, khoå vaø voâ ngaõ. Caùc kinh ñieån Phaät giaùo thöôøng noùi ñeán tam 

giôùi voâ thöôøng nhö maây muøa thu, sanh töû baäp beành, vaø maïng soáng con 

ngöôøi nhö aùnh chôùp. Voâ thöôøng nghóa laø khoâng thöôøng, khoâng maõi maõi 

ôû yeân trong moät traïng thaùi nhaát ñònh maø luoân thay hình ñoåi daïng. Ñi töø 

traïng thaùi hình thaønh, cao to, thaáp nhoû, tan raõ, vaân vaân, ñaïo Phaät goïi 

ñaây laø nhöõng giai ñoaïn thay ñoåi ñoù laø thaønh truï hoaïi khoâng. Voâ thöôøng 

hay khoâng toàn taïi maõi maõi hay tính khoâng thöôøng haèng, laø neùt caên baûn 

trong giaùo lyù nhaø Phaät: Soáng, thay ñoåi vaø cheát. Laø moät trong ba ñaëc 

tröng cuûa söï toàn taïi: Voâ thöôøng, khoå vaø voâ ngaõ. Voâ thöôøng laø yeáu toá 

caên baûn cuûa ñôøi soáng, khoâng coù noù söï hieän höõu seõ khoâng coù. Thuaät ngöõ 

Baéc Phaïn “Anitya” coù nghóa laø “Voâ thöôøng” hay khoâng thöôøng haèng, 

khoâng maõi maõi ôû yeân trong moät traïng thaùi nhaát ñònh maø luoân thay hình 

ñoåi daïng. Ñi töø traïng thaùi hình thaønh, cao to, thaáp nhoû, tan raõ, vaân vaân, 

ñaïo Phaät goïi ñaây laø nhöõng giai ñoaïn thay ñoåi ñoù laø thaønh truï hoaïi 

khoâng. Taát caû söï vaät trong vuõ truï, töø nhoû nhö haït caùt, thaân con ngöôøi, 

ñeán lôùn nhö traùi ñaát, maët traêng, maët trôøi ñeàu naèm trong ñònh luaät voâ 

thöôøng. Voâ thöôøng laø neùt caên baûn trong giaùo lyù nhaø Phaät: Soáng, thay 

ñoåi vaø cheát (thay ñoåi lieân tuïc trong töøng phuùt giaây). Laø moät trong ba 

ñaëc tröng cuûa söï toàn taïi: Voâ thöôøng, khoå vaø voâ ngaõ. Voâ thöôøng laø yeáu 

toá caên baûn cuûa ñôøi soáng, khoâng coù noù söï hieän höõu seõ khoâng coù. Voâ 

thöôøng laø moät trong ba ñaëc tính cuûa chö phaùp maø Ñöùc Phaät ñaõ giaûng 

daïy veà caùc phaùp höõu vi, hai ñaëc tính kia laø voâ ngaõ vaø khoå ñau hay baát 

toaïi. Theo giaùo thuyeát nhaø Phaät, taát caû caùc hieän töôïng höõu vi ñeàu vì 

nhaân duyeân maø coù, chuùng luoân thay ñoåi. Ñieàu naøy cuõng quan heä vôùi hai 

ñaëc tính coøn laïi, laø vì baûn chaát voâ thöôøng cuûa vaïn höõu daãn tôùi söï khoå 

ñau khoâng traùnh khoûi, vì chuùng sanh khoâng theå naøo taùch rôøi vôùi nhöõng 

vaät maø mình ham muoán. Cuõng vì caùc hieän töôïng luoân thay ñoåi neân 

khoâng theå naøo coù moät caùi ngaõ thöôøng haèng khoâng thay ñoåi ñöôïc. Moïi 

vaät treân ñôøi naày ñeàu phaûi thay ñoåi vaø hoaïi dieät; khoâng vaät gì thöôøng 

haèng duø chæ trong phuùt giaây, hay saùt na ngaén nguûi. Moïi vaät, moïi hieän 
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töôïng ñeàu phaûi qua giai ñoaïn sanh, truï, dò, dieät. Kinh Kim Cang daïy: 

“Nhöùt thieát höõu vi phaùp, nhö moäng, huyeãn, baøo, aûnh, nhö loä dieäc nhö 

ñieän, öng taùc nhö thò quaùn.” Nghóa laø haõy xem caùc phaùp höõu vi, naøo 

khaùc chi boùng boït, ñieåm söông, quaùn xem taát caû voâ thöôøng, sanh sanh 

dieät dieät nhö tuoàng chôùp chaêng.” Quaùn chieáu ñöôïc söï voâ thöôøng cuûa 

vaïn höõu seõ giuùp chuùng ta khoâng bò troùi buoäc bôûi söï vaät cuûa theá gian. 

Phaät töû chôn thuaàn neân luoân thöùc tænh raèng: “Muoân vaät ôû ñôøi voán khoâng 

beàn vöõng.” Chung quy cuõng naèm trong boán leõ “Thaønh, Truï, Hoaïi, 

Khoâng” maø thoâi. Heã coù sanh ra, töùc nhieân laø coù truï nôi ñôøi moät thôøi 

gian naøo ñoù, keá ñeán bò hö hoaïi ñi vaøo keát cuoäc quy veà nôi caùt buïi. Do 

tænh ngoä nhö vaäy, chuùng ta môùi thaáy thuyeát “voâ thöôøng” maø Ñöùc Phaät 

ñaõ töøng tuyeân daïy trong kinh ñieån laø ñuùng. Bao nhieâu coâng danh, phuù 

quyù, thaønh ñaït trong quaù khöù, roát roài nhöõng thöù naày coù khaùc naøo moät 

giaác mô hoa. Phaät töû chôn thuaàn phaûi bieát quyeàn bieán, tuøy duyeân, an 

nhaãn thì raát coù theå caùc nghòch caûnh, khoå naõo ñöôïc chuyeån bieán thaønh 

thuaän caûnh. Moïi vaät treân ñôøi naày neáu ñaõ coù mang caùi töôùng höõu vi, aét 

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

naêm, nhöng so vôùi vuõ truï thì coù khaùc naøo aùnh ñieån chôùp, hay thoaùng töïa 

söông tan, nhö hoa hieän trong göông, nhö traêng loàng ñaùy nöôùc, nhö hôi 

thôû mong manh, chöù naøo coù beàn laâu? Ngay töø buoåi ban sô, Phaät giaùo ñaõ 

coù moät söï quan saùt tröïc tieáp vaø khoâng thieân vò töø kinh nghieäm tröïc tieáp 

cuûa con ngöôøi veà voâ thöôøng. Ngay trong söï quan saùt thöôøng tình chuùng 

ta coù theå thaáy ñöôïc söï thay ñoåi cuûa muøa maøng, söï sanh töû cuûa caây coû, 

thuù vaät vaø ngay caû con ngöôøi. Neáu chuùng ta laøm moät cuoäc quan saùt kyõ 

hôn chuùng ta seõ thaáy trong nhöõng con ngöôøi, veà caû vaät chaát laãn tinh 

thaàn, cuõng nhö taát caû moïi thöù khaùc, chæ laø tieán trình thay ñoåi töøng luùc 

moät. Haõy nhìn vaøo baûn thaân cuûa chính chuùng ta, chuùng ta seõ thaáy raèng 

thaân cuûa chuùng ta voâ thöôøng. Thaân cuûa chuùng ta thay ñoåi khoâng ngöøng. 

Taâm chuùng ta cuõng bò voâ thöôøng chi phoái, vaø moïi vaät xung quanh chuùng 

ta ñeàu voâ thöôøng. Taám thaân yeâu quyù nhöùt naày cuûa chuùng ta maø chuùng 

ta coøn khoâng theå giöõ cho treû trung, maïnh khoûe maõi ñöôïc, maø phaûi bò 

ñeán caùi thôøi chòu caùc moái khoå sanh, giaø, beänh, cheát. Theá môùi bieát taát caû 

söï vaät treân ñôøi naày ñeàu laø voâ thöôøng, giaû taïm, nhö moäng, nhö huyeãn, 

nhö boït nöôùc maø thoâi. Heát naéng laïi möa, heát möa trôøi taïnh, heát maïnh 

roài ñau, heát vui roài buoàn, heát hôïp roài tan, heát vinh roài nhuïc, heát leân xe 

roài xuoáng ngöïa, soâng daøi luùc phaúng laëng, luùc leân thaùc xuoáng gheành. 

Phaät töû chôn thuaàn neân luoân bieát leõ voâ thöôøng, phaûi luoân coá gaéng tu taäp, 
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phaûi coá gaéng bieán caùc nghòch caûnh ruûi ro cuõng nhö caùc ñieàu trôû ngaïi 

cho mình vaø cho ngöôøi thaønh nhöõng hoaøn caûnh thuaän lôïi; phaûi luoân thöùc 

tænh, boû meâ theo ngoä maø laäp taâm theâm vöõng maïnh treân böôùc ñöôøng tu.  

Moïi söï treân coõi ñôøi naày ñeàu phaûi bieán dòch vaø hoaïi dieät, khoâng vieäc 

gì thöôøng haèng baát bieán duø chæ trong moät phuùt giaây. Söï thaät veà voâ 

thöôøng khoâng nhöõng chæ ñöôïc tö töôûng Phaät giaùo thöøa nhaän, maø lòch söû 

tö töôûng nôi khaùc cuõng thöøa nhaän nhö vaäy. Chính nhaø hieàn trieát Hy Laïp 

thôøi coå Heraclitus ñaõ nhaän ñònh raèng chuùng ta khoâng theå böôùc xuoáng 

hai laàn cuøng moät gioøng soâng. OÂng ta muoán noùi raèng moïi söï moïi vaät 

luoân thay ñoåi khoâng ngöøng nghæ hay baûn chaát ñoåi thay vaø taïm bôï cuûa 

moïi söï moïi vaät. Ñôøi soáng con ngöôøi laïi cuõng nhö vaäy. Kyø thaät, ñôøi 

ngöôøi nhö moät giaác mô, noù taïm bôï nhö maây muøa thu, sanh töû baäp beành, 

töø tuoåi treû qua tuoåi thanh nieân, roài tuoåi giaø cuõng gioáng nhö töø buoåi saùng 

chuyeån qua buoåi tröa, roài buoåi toái. Haõy nhìn vaøo thaân naøy ñeå thaáy noù 

ñoåi thay töøng giaây trong cuoäc soáng. Thaân naøy giaø nhanh nhö aùnh ñieån 

chôùp. Moïi vaät quanh ta cuõng thay ñoåi khoâng ngöøng nghæ. Khoâng moät 

vaät gì chuùng ta thaáy quanh ta maø ñöôïc tröôøng toàn caû, treân cuøng moät 

doøng soâng nhöng doøng nöôùc hoâm qua khoâng phaûi laø doøng nöôùc maø 

chuùng ta thaáy ngaøy hoâm nay. Ngay ñeán taâm taùnh chuùng ta cuõng bò thay 

ñoåi khoâng ngöøng, baïn thaønh thuø, roài thuø thaønh baïn. Roài nhöõng vaät sôû 

höõu cuûa ta cuõng khoâng chaïy ra khoûi söï chi phoái cuûa voâ thöôøng, caùi xe ta 

mua naêm 2000 khoâng coøn laø caùi xe môùi vaøo naêm 2004 nöõa, caùi aùo maø 

chuùng ta cho hoäi Töø Thieän Goodwill hoâm nay ñaõ moät thôøi ñöôïc chuùng 

ta öa thích, vaân vaân vaø vaân vaân. Hieåu voâ thöôøng khoâng nhöõng quan 

troïng cho chuùng ta trong vieäc tu taäp giaùo phaùp maø coøn cho cuoäc soáng 

bình nhaät nöõa vì noù chính laø chìa khoùa môû cöûa boä maët thaät cuûa vaïn höõu 

vaø cuõng laø lieàu thuoác giaûi ñoäc cho saân haän vaø chaáp tröôùc. Khi chuùng ta 

hieåu moïi söï moïi vaät ñeàu seõ taøn luïi vaø ñoåi thay khoâng ngöøng thì chaéc 

chaén chuùng ta seõ khoâng coøn muoán luyeán chaáp vaøo chuùng nöõa. Trong 

Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Soáng traêm tuoåi maø khoâng thaáy phaùp voâ 

thöôøng sinh dieät, chaúng baèng soáng chæ moät ngaøy maø ñöôïc thaáy phaùp 

sinh dieät voâ thöôøng (Phaùp Cuù 113). Nhö vaäy, theo Ñöùc Phaät, hieåu luaät 

voâ thöôøng khoâng nhöõng quan troïng cho chuùng ta trong vieäc thöïc haønh 

giaùo phaùp maø coøn raát quan troïng cho ñôøi soáng haèng ngaøy cuûa chuùng ta. 

Ngoaøi vieäc ñem laïi lôïi ích töùc thôøi, hieåu luaät voâ thöôøng coøn laø moät 

phöông tieän thieän xaûo höõu hieäu giuùp chuùng ta trong vieäc thöïc haønh giaùo 

phaùp. Voâ thöôøng laø lieàu thuoác giaûi tröø tham saân. Vaø cuoái cuøng voâ 
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thöôøng laø caùi chìa khoùa giuùp chuùng ta hieåu ñöôïc baûn chaát chuû yeáu cuûa 

vaïn höõu.” Trong Kinh Trung Boä, Ñöùc Phaät ñöa ra naêm hình aûnh cuï theå 

ñeå chæ daïy veà baûn chaát voâ thöôøng cuûa nguõ uaån thuû. Ngaøi ví hình theå vaät 

chaát hay saéc nhö moät khoái boït, caûm giaùc hay thoï nhö bong boùng nöôùc, 

tri giaùc hay töôûng nhö aûo caûnh, nhöõng hoaït ñoäng coù taùc yù cuûa taâm hay 

haønh nhö moät loaïi caây meàm roãng ruoät, vaø thöùc nhö aûo töôûng. Vì vaäy 

Ngaøi baûo chö Taêng: “Naøy chö Tyø Kheo, coù theå naøo chaêng moät baûn theå 

vöõng beàn naèm trong moät khoái boït, trong bong boùng nöôùc, trong aûo caûnh, 

trong loaïi caây meàm roãng ruoät, hay trong aûo töôûng? Baát cöù hình theå vaät 

chaát naøo, daàu trong quaù khöù, vò lai hay hieän taïi , ôû trong hay ôû ngoaøi, 

thoâ thieån hay vi teá, thaáp hay cao, xa hay gaàn... maø haønh giaû nhìn thaáy, 

haønh giaû neân quaùn saùt hình theå vaät chaát aáy vôùi söï chuù taâm khoân ngoan 

hay söï chuù taâm chaân chaùnh. Moät khi haønh giaû nhìn thaáy, suy nieäm, vaø 

quaùn saùt hình theå vaät chaát vôùi söï chuù taâm chaân chaùnh thì haønh giaû seõ 

thaáy raèng noù roãng khoâng, noù khoâng coù thöïc chaát vaø khoâng coù baûn theå. 

Naøy chö Tyø Kheo coù chaêng moät baûn theå trong hình theå vaät chaát?” Vaø 

cuøng theá aáy Ñöùc Phaät tieáp tuïc giaûng giaûi veà boán uaån coøn laïi: “Naøy chö 

Tyø Kheo, coù theå naøo thoï, töôûng, haønh, thöùc laïi coù theå naèm trong moät 

khoái boït, trong bong boùng nöôùc, trong aûo caûnh, trong loaïi caây meàm 

roãng ruoät, hay trong aûo töôûng?” Theo Kinh Taïp A Haøm, quyeån III, bieán 

ñoåi hay voâ thöôøng laø ñaëc taùnh chính yeáu cuûa söï hieän höõu cuûa caùc hieän 

töôïng. Chuùng ta khoâng theå noùi ñeán baát cöù vaät gì, duø laø voâ tri voâ giaùc 

hay höõu giaùc höõu tri, raèng ‘caùi naøy toàn taïi’ bôûi vì ngay luùc maø chuùng ta 

ñang noùi thì caùi ñoù ñang thay ñoåi. Nguõ uaån cuõng laø thöù ñöôïc keát hôïp laïi 

vaø do ñieàu kieän, vaø nhö vaäy nguõ uaån ñoù luoân bò ñònh luaät nhaân quaû chi 

phoái. Thöùc hay taâm vaø caùc yeáu toá thaønh phaàn cuûa noù hay taâm sôû cuõng 

khoâng ngöøng bieán ñoåi, maëc daàu ôû moät möùc ñoä thaáp hôn, caùi theå xaùc vaät 

chaát cuõng thay ñoåi trong töøng khoaûnh khaéc. Ngöôøi naøo thaáy roõ raøng 

raèng nguõ uaån laø voâ thöôøng, ngöôøi ñoù coù chaùnh kieán. Theo Phaät giaùo, 

moïi thöù treân ñôøi naøy ñeàu voâ thöôøng, töø thaân, taâm, ñeán hoaøn caûnh beân 

ngoaøi. 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, kyù 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 
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veà moät chaân lyù. Phaät töû chôn thuaàn khi hieåu ñöôïc leõ voâ 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 voâ thöôøng laø thaân naày mau taøn taï, deã suy giaø roài keát cuoäc seõ phaûi 

ñi ñeán caùi cheát. Ngöôøi xöa ñaõ than: “Nhôù thuôû coøn thô dong ngöïa truùc. 

Thoaùt troâng nay toùc ñieåm maøu söông.” Möu löôïc doõng maõnh nhö Vaên 

Chuûng, Nguõ Töû Tö; saéc ñeïp deã say ngöôøi nhö Taây Thi, Trònh Ñaùn, keát 

cuoäc roài cuõng: “Hoàng nhan giaø xaáu, anh huøng maát. Ñoâi maét thö sinh 

cuõng moûi buoàn.” 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. Taâm voâ thöôøng laø taâm nieäm chuùng sanh luoân 

luoân thay ñoåi, khi thöông giaän, luùc vui buoàn. Nhöõng nieäm aáy xeùt ra hö 

huyeãn nhö boït nöôùc. Caûnh voâ thöôøng laø chaúng nhöõng hoaøn caûnh chung 

quanh ta haèng ñoåi thay bieán chuyeån, maø söï vui cuõng voâ thöôøng. Moùn aên 

duø ngon, qua coå hoïng roài cuõng thaønh khoâng; cuoäc sum hoïp duø ñaàm aám, 

keát cuoäc cuõng phaûi chia tan; buoåi haùt vui roài seõ vaõng; quyeån saùch hay, 

laàn löôït cuõng ñeán trang cuoái cuøng. Nhö vaäy, roát laïi caùi gì laø thöôøng coøn 

treân theá gian naày? Trong Kinh Laêng Giaø, Ñöùc Phaät baûo Mahamati: 

“Naøy Mahamati! Baát dieät maø Theá Toân noùi khoâng gioáng vôùi hoïc thuyeát 

cuûa caùc trieát gia khaùc. Taïi sao? Vì theo hoï, coù moät caùi töï tính maø hoï 
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khaúng ñònh laø söï baát töû vaø söï baát khaû bieán. Laäp tröôøng cuûa ta khoâng 

phaûi theá, vì söï baát dieät maø Ta noùi khoâng rôi vaøo caùc phaïm truø höõu vaø 

phi höõu, noù vöôït khoûi caùc phaïm truø höõu vaø phi höõu cuûa sinh vaø dieät; noù 

khoâng phaûi hieän höõu cuõng khoâng phaûi phi hieän höõu. Noù khoâng hieän höõu 

theá naøo? Vì töï tính cuûa caùc hình töôùng khoâng theå ñöôïc khaúng ñònh laø 

hieän höõu. Chuùng ta nhìn thaáy chuùng nhö laø caùc hình töôùng voán khoâng 

phaûi laø nhöõng thöùc tính, chuùng ta chaáp chuùng maø cho laø chuùng ñang ôû 

tröôùc chuùng ta, tuy theá chuùng thöïc söï khoâng theå bò chaáp. Vì lyù do naày 

neân moïi hieän höõu caàn phaûi ñöôïc xem laø khoâng hieän höõu cuõng khoâng phi 

hieän höõu. Neáu chuùng ta bieát raèng nhöõng gì chuùng ta nhìn thaáy ôû tröôùc 

chæ laø söï bieåu hieän cuûa chính caùi taâm cuûa chuùng ta vaø neáu chuùng ta truù ôû 

beân trong chuùng ta, trong ñoù khoâng coù söï phaân bieät coù tính caùch nhò 

bieân xaõy ra, thì chuùng ta thaáy raèng khoâng coù gì loaïn ñoäng treân theá giôùi. 

Phaøm phu tin chaéc vaøo nhöõng haønh ñoäng cuûa hoï vaø phaân bieät trong ñoù 

chöù ngöôøi trí thì khoâng nhö theá. Naøy Mahamati! Chính nôi phaân bieät 

nhöõng caùi khoâng thöïc maø theo ñoù phaøm phu bò laãn loän hoaøn toaøn trong 

nhöõng phaùn ñoaùn cuûa hoï. Hoï laàm laãn trong söï phaùn ñoaùn veà sinh vaø baát 

sinh, veà caùi ñöôïc taïo ra vaø caùi khoâng ñöôïc taïo ra; thöïc ra khoâng coù söï 

xuaát hieän, cuõng khoâng coù söï bieán maát cuûa nhöõng hình töôïng, do aûo 

thuaät maø chuùng ta khaúng ñònh laø ñöôïc sinh ra hay bieán dieät. Naøy 

Mahamati! Söï khoâng ñuùng thöïc coù nghóa raèng tính cuûa caùc söï vaät khoâng 

ñöôïc nhìn ra moät caùch ñuùng thöïc nhö noù trong töï noù. Tuy nhieân, moät khi 

ta coù kieán giaûi khoâng ñuùng thì ta seõ coù söï chaáp vaøo töï tính cuûa caùc söï 

vaät maø khoâng nhìn thaáy chuùng noù trong söï tòch tònh cuûa chuùng; vaø heã 

chöøng naøo khoâng nhìn thaáy söï tòch tònh naày, thì söï phaân bieät sai laàm seõ 

khoâng bò maát ñi. Do ñoù Mahamati! Moät kieán giaûi ñöôïc ñaët treân caên baûn 

phi saéc töôùng thì cao hôn kieán giaûi ñaët treân caên baûn saéc töôùng, vì saéc 

töôùng laø nguyeân nhaân cuûa söï sinh. Khi coù söï phi saéc töôùng thì söï sinh 

khôûi cuûa phaân bieät bò chaám döùt, vaø coù moät traïng thaùi baát töû töùc Nieát 

Baøn. Naøy Mahamati! Ngöôøi ta tìm thaáy Nieát Baøn taïi choã ôû cuûa thöïc tính 

trong yù nghóa chaân thöïc cuûa noù vaø töø boû söï phaân bieät taát caû nhöõng gì laø 

taâm vaø taát caû nhöõng gì thuoäc veà taâm.” Haønh giaû tu Phaät phaûi luoân thaáy 

ñöôïc baûn chaát voâ ngaõ vaø voâ thöôøng cuûa vaïn höõu. Ñeå thoâng trieät baûn 

chaát voâ ngaõ cuûa vaïn höõu, haønh giaû caàn phaûi quaùn chieáu 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 
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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. 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 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.   

Chö Haønh Khoå: Sau khi ñaït ñöôïc ñaïi giaùc, lôøi tuyeân boá ñaàu tieân 

cuûa Ñöùc Phaät taïi vöôøn Nai laø: “Ñôøi chæ laø khoå ñau” vaø “Naêm thuû uaån laø 

khoå ñau”. Moät laàn khaùc taïi thaønh Xaù Veä, Ñöùc Phaät ñaõ laäp laïi: “Naày caùc 

Tyø Kheo, Nhö Lai seõ giaûng cho caùc ngöôi veà khoå vaø goác cuûa khoå. Haõy 

laéng nghe, naày caùc Tyø Kheo, theá naøo laø khoå? Naày caùc Tyø Kheo, Saéc laø 

khoå, Thoï laø khoå, Töôûng laø khoå, Haønh laø khoå, Thöùc laø khoå. Naày caùc Tyø 

Kheo, ñoù laø yù nghóa cuûa khoå. Vaø naày caùc Tyø Kheo, theá naøo laø goác cuûa 

khoå? Chính AÙi naày daãn ñeán taùi sanh, ñi cuøng vôùi laïc thuù vaø tham luyeán, 

tìm caàu laïc thuù choã naày choã kia: ñoù laø duïc aùi, höõu aùi vaø voâ höõu aùi.” Noùi 

caùch khaùc, khoå ñau cuûa con ngöôøi voán laø keát quaû cuûa söï sinh khôûi cuûa 

duyeân khôûi, cuõng laø keát quaû cuûa söï sinh khôûi cuûa nguõ uaån. Vaø nhö vaäy 

khoâng phaûi nguõ uaån, hay con ngöôøi vaø cuoäc ñôøi gaây neân ñau khoå, maø laø 

söï chaáp thuû naêm uaån cuûa con ngöôøi gaây neân ñau khoå. Ñöùc Phaät daïy khoå 

naèm trong nhaân, khoå naèm trong quaû, khoå bao truøm caû thôøi gian, khoå bao 

truøm caû khoâng gian, vaø khoå chi phoái caû phaøm laãn Thaùnh, nghóa laø khoå ôû 

khaép nôi nôi. Gaây nhaân naøo gaët quaû naáy, ñoù laø ñònh luaät töï nhieân, theá 

nhöng treân ñôøi coù ít ngöôøi coâng nhaän nhö vaäy, ngöôïc laïi coøn than trôøi 

traùch ñaát cho nhöõng baát haïnh cuûa hoï. Boà Taùt sôï nhaân chuùng sanh sôï 

quaû, nghóa laø chuùng sanh vì meâ môø neân chæ khi naøo quaû khoå tôùi môùi lo 

sôï, khi ñang gaây nhaân khoå thì laïi khoâng nhaän thaáy, maø vaãn cöù thaûn 

nhieân nhö khoâng, nhieàu khi laïi cho laø vui söôùng. Khoå bao truøm caû thôøi 
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gian. Töø voâ thæ ñeán nay, caùi khoå cuûa chuùng sanh chöa bao giôø döùt, ñaây 

laø moät phaàn cuûa ñònh luaät nhaân quaû luaân hoài (cöù nhaân taïo quaû, roài trong 

quaû coù nhaân, cöù theá maõi khoâng bao giôø ngöøng nghæ). Khoå bao truøm caû 

khoâng gian. ÔÛ ñaâu coù voâ minh thì ôû ñoù coù khoå. Voâ minh khoânh nhöõng 

chæ bao truøm trong theá giôùi naày maø noù coøn truøm khaép voâ löôïng theá giôùi. 

Caàn neân hieåu raèng khi Ñöùc Phaät baûo cuoäc soáng cuûa chuùng ta laø khoå, yù 

Ngaøi muoán noùi ñeán moïi traïng thaùi khoâng thoûa maõn cuûa chuùng ta vôùi 

moät phaïm vi raát roäng, töø nhöõng böïc doïc nho nhoû ñeán nhöõng vaàn ñeà khoù 

khaên trong ñôøi soáng, töø nhöõng noãi khoå ñau naùt loøng chí ñeán nhöõng tang 

thöông cuûa kieáp soáng. Vì vaäy chöõ “Dukkha” neân ñöôïc duøng ñeå dieãn taû 

nhöõng vieäc khoâng hoaøn haûo xaûy ra trong ñôøi soáng cuûa chuùng ta vaø 

chuùng ta coù theå caûi hoùa chuùng cho toát hôn. Khoå coù nhieàu loaïi khaùc 

nhau, khoå vì ñau ñôùn coù nghóa laø khi chuùng ta bò caûm giaùc ñau ñôùn theå 

xaùc hay khoå sôû veà tinh thaàn. Khoå sôû tinh thaàn laø khi khoâng ñaït ñöôïc 

ñieàu maø chuùng ta mong muoán, khi maát söï vaät maø chuùng ta öa thích 

hoaëc khi chuùng ta gaëp nhöõng baát haïnh trong ñôøi. Chuùng ta buoàn khi 

ngheà nghieäp khoâng thaønh ñaït, chuùng ta suy suïp tinh thaàn khi phaûi xa lìa 

nhöõng ngöôøi thaân yeâu, chuùng ta caûm thaáy lo aâu khi troâng chôø tin töùc thô 

töø cuûa con caùi, vaân vaân. Khoå do söï bieán chuyeån hay ñoåi thay coù nghóa 

laø nhöõng söï vieäc maø chuùng ta thöôøng xem laø haïnh phuùc khoâng bao giôø 

giöõ nguyeân traïng nhö theá maõi, chaéc chaén chuùng phaûi bieán chuyeån theo 

caùch naøy hay caùch khaùc vaø trôû thaønh noãi thoáng khoå cho chuùng ta. Khoå 

vì duyeân khôûi noùi tôùi hoaøn caûnh thaân taâm cuûa chuùng ta coù khuynh 

höôùng khoå ñau. Chuùng ta caûm thaáy khoå sôû vì moâi tröôøng beân ngoaøi thay 

ñoåi. Thôøi tieát thay ñoåi laøm cho chuùng ta caûm thaáy laïnh; baïn beø thay ñoåi 

caùch cö xöû laøm cho chuùng ta caûm thaáy buoàn khoå. Ñöùc Phaät dieãn taû ba 

ñaëc ñieåm cuûa Khoå trong cuoäc soáng haèng ngaøy cuûa chuùng ta. Thöù nhaát laø 

Khoå vì ñau ñôùn: Khoå vì ñau ñôùn coù nghóa laø khi chuùng ta bò caûm giaùc 

ñau ñôùn theå xaùc hay khoå sôû veà tinh thaàn. Ñau ñôùn veà theå xaùc bao goàm 

nhöùc ñaàu, ñau löng, nhöùc nhoái do beänh ung thö hay ñau thaét tim, vaân 

vaân. Khoå sôû tinh thaàn laø khi khoâng ñaït ñöôïc ñieàu maø chuùng ta mong 

muoán, khi maát söï vaät maø chuùng ta öa thích hoaëc khi chuùng ta gaëp nhöõng 

baát haïnh trong ñôøi. Chuùng ta buoàn khi ngheà nghieäp khoâng thaønh ñaït, 

chuùng ta suy suïp tinh thaàn khi phaûi xa lìa nhöõng ngöôøi thaân yeâu, chuùng 

ta caûm thaáy lo aâu khi troâng chôø tin töùc thô töø cuûa con caùi, vaân vaân. Thöù 

nhì laø Khoå vì söï ñoåi thay: Khoå do söï bieán chuyeån hay ñoåi thay coù nghóa 

laø nhöõng söï vieäc maø chuùng ta thöôøng xem laø haïnh phuùc khoâng bao giôø 
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giöõ nguyeân traïng nhö theá maõi, chaéc chaén chuùng phaûi bieán chuyeån theo 

caùch naøy hay caùch khaùc vaø trôû thaønh noãi thoáng khoå cho chuùng ta. Khi 

chuùng ta mua moät caùi aùo môùi, chuùng ta thích noù vì noù troâng loäng laãy; 

tuy nhieân, ba naêm sau chuùng ta seõ caûm thaáy khoå sôû hay khoù chòu khi 

maëc laïi chieác aùo aáy vì noù ñaõ cuõ kyõ raùch sôøn. Khoâng caàn bieát laø chuùng ta 

thích moät ngöôøi nhö theá naøo vaø chuùng ta caûm thaáy sung söôùng khi ôû 

caïnh ngöôøi aáy; tuy nhieân, neáu chuùng ta ôû beân ngöôøi aáy laâu ngaøy chaày 

thaùng thì chuùng ta seõ caûm thaáy khoù chòu. Nhö vaäy söï sung söôùng khoâng 

phaûi laø baûn chaát coù saün trong caùi ngöôøi maø chuùng ta caûm thaáy öa thích, 

maø noù chæ laø keát quaû cuûa söï töông taùc trong moái quan heä giöõa chuùng ta 

vaø ngöôøi aáy. Thöù ba laø Khoå vì duyeân khôûi: Khoå vì duyeân khôûi noùi tôùi 

hoaøn caûnh thaân taâm cuûa chuùng ta coù khuynh höôùng khoå ñau. Chuùng ta 

caûm thaáy khoå sôû vì moâi tröôøng beân ngoaøi thay ñoåi. Thôøi tieát thay ñoåi 

laøm cho chuùng ta caûm thaáy laïnh; baïn beø thay ñoåi caùch cö xöû laøm cho 

chuùng ta caûm thaáy buoàn khoå. Thaân theå maø chuùng ta ñang coù laø cô sôû ñeå 

cho chuùng ta coù nhöõng caûm nhaän veà söùc khoûe toài teä. Neáu chuùng ta 

khoâng coù moät cô theå nhaän bieát ñau ñôùn vaø nhöùc nhoái thì chuùng ta seõ 

khoâng bao giôø bò beänh taät  cho duø chuùng ta coù tieáp caän vôùi bieát bao 

nhieâu vi khuaån hay vi truøng  ñi nöõa. Taâm thöùc maø chuùng ta ñang coù 

chính laø cô sôû ñeå chuùng ta caûm nhaän nhöõng caûm giaùc ñau buoàn khoå 

naõo. Neáu chuùng ta coù moät taâm thöùc maø saân haän khoâng nhieãm vaøo ñöôïc 

thì chuùng ta seõ khoâng bao giôø phaûi chòu caûm giaùc töùc giaän khi ñoái 

nghòch vaø xuùc chaïm vôùi ngöôøi khaùc. Haønh giaû tu Phaät phaûi luoân thaáy 

raèng söï sanh khôûi roài hoaïi dieät cuûa söï vaät laøm cho chuùng sanh Khoå: Khi 

chuùng ta ñaõ thaáy ñöôïc danh vaø saéc khôûi sinh roài hoaïi dieät, thì chuùng ta 

seõ thaáy danh vaø saéc laø voâ thöôøng. Khi chuùng ta thaáy ñöôïc vaïn vaät voâ 

thöôøng, keá tieáp chuùng ta seõ hieåu raèng vaïn höõu ñeàu laø nhöõng ñieàu baát 

toaïi yù, vì chuùng luoân bò traïng thaùi sanh dieät ñeø neùn. Sau khi thoâng hieåu 

taùnh chaát voâ thöôøng vaø baát toaïi cuûa vaïn höõu, haønh giaû thaáy raèng mình 

khoâng theå laøm chuû ñöôïc vaïn höõu; coù nghóa laø chính mình tröïc nhaän raèng 

khoâng coù moät baûn ngaõ hay linh hoàn naøo beân trong ñeå ra leänh cho chuùng 

döôïc thöôøng haèng. Söï vaät chæ sanh khôûi roài hoaïi dieät theo luaät töï nhieân. 

Nhôø thaáu hieåu nhö vaäy maø haønh giaû thaáu hieåu ñöôïc ñaëc tính cuûa caùc 

hieän töôïng, ñoù laø moïi vaät voán khoâng coù baûn ngaõ. Moät yù nghóa khaùc cuûa 

voâ ngaõ laø khoâng coù chuû nhaân, nghóa laø khoâng coù moät thöïc theå naøo, moät 

linh hoàn naøo, moät quyeàn löïc naøo coù theå laøm chuû ñöôïc baûn theå cuûa vaïn 

vaät. Nhö theá, ñeán luùc ñoù, haønh giaû ñaõ thoâng hieåu ñöôïc ba ñaëc taùnh cuûa 
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moïi hieän töôïng höõu vi. Ñoù laø Tam Phaùp AÁn: voâ thöôøng, khoå vaø voâ ngaõ. 

Haønh giaû tu Phaät  neân luoân quaùn chieáu veà “Khoå Ñau” treân Vaïn Höõu: 

Thaân khoå laø thaân naày ñaõ nhô nhôùp, laïi bò söï sanh giaø beänh cheát, noùng 

laïnh, ñoùi khaùt, vaát vaû cöïc nhoïc chi phoái, laøm cho khoå sôû khoâng ñöôïc töï 

taïi an vui. Taâm khoå laø khi taâm ta khôûi phieàn naõo, taát bò löûa phieàn naõo 

thieâu ñoát, giaây phieàn naõo troùi buoäc, roi phieàn naõo ñaùnh ñuoåi sai khieán, 

khoùi buïi phieàn naõo laøm taêm toái nhieãm oâ. Cho neân ngöôøi naøo khôûi phieàn 

naõo taát keû ñoù thieáu trí hueä, vì töï laøm khoå mình tröôùc nhaát. Caûnh khoå laø 

caûnh naày naéng löûa möa daàu, chuùng sanh vaát vaû trong cuoäc möu sinh, 

moãi ngaøy ta thaáy tröôùc maét dieãn ñaày nhöõng hieän traïng nhoïc nhaèn bi 

thaûm. Khoâng ai coù theå dieãn taû heát nhöõng noãi khoå ñau phieàn naõo treân coõi 

ñôøi naày. Tuy nhieân, neáu thaân taâm chuùng ta ñang coù nhöõng khoå ñau 

phieàn naõo maø chuùng ta khoâng heà yù thöùc ñöôïc chuùng, chuùng ta seõ mang 

chuùng ñi gieo raéc baát cöù nôi naøo chuùng ta ñeán. Chæ coù naêng löïc tu taäp 

taäp thieàn ñònh vôùi moät caùi nhìn saùng toû vaø chaáp nhaän seõ mang laïi cho 

chuùng ta moät caûm giaùc nheï nhaøng vaø thaûnh thôi hôn. Khi chuùng ta ñaõ coù 

coâng phu thieàn taäp thì caûm thoï khoå ñau vaãn coøn ñoù, nhöng baây giôø thì 

söï lieân heä cuûa chuùng ta ñaõ thay ñoåi. Moái töông quan giöõa chuùng ta vaø 

khoå ñau phieàn naõo ñöôïc xuaát phaùt töø moät ñieàu kieän an laïc, chöù khoâng 

coøn vì söï si meâ hay thieáu chaùnh nieäm nöõa. Thieàn quaùn seõ giuùp chuùng ta 

bieát caùch döøng laïi vaø nhìn taän vaøo taâm mình ñeå thaáy raèng khoå ñau cuõng 

chæ laø moät caûm thoï. Ngay trong giaây phuùt nhaän dieän aáy cuøng vôùi söï 

baèng loøng chaáp nhaän noù, moïi khoå ñau töï nhieân tan bieán. Thieàn quaùn seõ 

giuùp ta coù khaû naêng chæ thuaàn tuùy caûm nhaän khoå ñau, vì khoâng coù gì sai 

traùi trong vieäc caûm nhaän khoå ñau caû. Chuùng ta caûm nhaän coù söï hieän höõu 

cuûa khoå ñau, nhöng khoâng bò noù khoáng cheá, theá laø noù töï ñoäng tan bieán. 

Haønh giaû neân luoân nhôù raèng khoâng nhìn thaáy hay khoâng caûm nhaän ñöôïc 

khoå ñau môùi laø noãi khoå ñau thöïc söï. Thaø raèng mình laøm moät ñieàu baát 

thieän maø bieát ñöôïc mình laøm ñieàu baát thieän coøn hôn laø khoâng yù thöùc 

ñöôïc ñieàu mình laøm laø thieän hay laø aùc, vì theo quan ñieåm Phaät giaùo, caùi 

bieát laø haït gioáng cuûa trí tueä. Chính caùi bieát aáy coù khaû naêng laøm vôi bôùt 

ñi caùc haønh ñoäng baát thieän. Haønh giaû ñöøng neân noùi moät caùch haøm hoà 

raèng chuùng ta khoâng phaân bieät giöõa ‘thieän vaø aùc’. Chuùng ta phaûi phaân 

bieät roõ raøng giöõa thieän vaø aùc, ñeå khoâng bò khoáng cheá bôûi  nhöõng thoùi 

quen vaø duïc voïng cuûa mình. 

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 
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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 

“Chö Phaùp Voâ Ngaõ.” Tröôùc heát chuùng ta haõy sô löôïc qua veà yù nghóa 

cuûa Ngaõ vaø Voâ Ngaõ. Theo Phaät giaùo,”Ngaõ” laø taâm thöùc vi teá nhaát chính 

laø caùi taïo ra söï taùch bieät giöõa ngöôøi naày vôùi ngöôøi khaùc. Coù moät caùi 

“toâi” ñôn thuaàn ñöôïc bieåu hieän tuøy thuoäc vaøo söï töông tuïc cuûa taâm 

thöùc. Söï tin töôûng vaøo baûn ngaõ (caùi ta, caùi toâi, caùi töï ngaõ) daãn tôùi vò kyû 

vaø duïc voïng, do ñoù laøm caûn trôû vieäc thöïc chöùng veà tính ñoàng nhöùt cuûa 

ñôøi soáng cuõng nhö vieäc ñaït ñöôïc ñaïi giaùc. Ngaõ hay linh hoàn coù nghóa laø 

moät caùi gì ñoù khoâng thay ñoåi. Ñaây laø nguyeân lyù caên baûn cuûa AÁn Giaùo bò 

Ñöùc Phaät choái boû. Khi moät caùi ngaõ hay linh hoàn ñöôïc nghó laø nhö theá thì 

chính ñieàu aáy seõ taïo thaønh ngaõ kieán. Khi thöïc tính cuûa moät söï vaät ñaëc 

thuø nhö theá bò phuû nhaän thì ñieàu naày coù nghóa laø phaùp voâ ngaõ. Ngaõ laø 

chuû teå cuûa thaân so vôùi vò vua trò vì trong moät xöù. Theo ñaïo Phaät, chuùng 

sanh tuy heát thaûy ñeàu coù caùi taâm thaân do nguõ uaån hoøa hôïp giaû taïm maø 

thaønh, nhöng khoâng coù caùi thöïc theå thöôøng nhaát cuûa mình, neân goïi laø 

ngaõ khoâng. Caù nhôn hay caùi “Toâi” hay caùi “Ngaõ” mang tính chaát luaân 

hoài. Phaät giaùo phuû ñònh moät thöïc theå hay moät linh hoàn vónh haèng. Taát 

caû caùc loaøi höõu tình ñeàu phaûi löu chuyeån trong luaân hoài sanh töû. Vôùi 

Phaät giaùo, caù nhaân chæ laø moät danh töø öôùc leä, laø söï phoái hôïp giöõa theå 

chaát vaø taâm thöùc, coù theå thay ñoåi töøng luùc khaùc nhau. Ngaõ hay linh hoàn 

coù nghóa laø moät caùi gì ñoù khoâng thay ñoåi. Ñaây laø nguyeân lyù caên baûn cuûa 

AÁn Giaùo bò Ñöùc Phaät choái boû. Khi moät caùi ngaõ hay linh hoàn ñöôïc nghó 

laø nhö theá thì chính ñieàu aáy seõ taïo thaønh ngaõ kieán. Khi thöïc tính cuûa 

moät söï vaät ñaëc thuø nhö theá bò phuû nhaän thì ñieàu naày coù nghóa laø phaùp voâ 

ngaõ. Ngaõ theå hay töï tính trong con ngöôøi, ñaây laø caùi suy nghó ra tö 

töôûng hay caùi laøm ra haønh ñoäng, vaø sau khi cheát caùi aáy seõ truï nôi haïnh 

phuùc hay ñau khoå tuøy theo nghieäp löïc ñaõ gaây taïo bôûi con ngöôøi aáy. 

Ngoaïi ñaïo cho raèng ngaõ laø thaân ta, coøn ñaïo Phaät thì cho raèng Giaû Ngaõ 

laø söï hoøa hôïp cuûa nguõ uaån, chöù khoâng coù thöïc theå (voâ thöôøng, vaø voâ 
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ngaõ). Coù nhieàu ñònh nghóa khaùc lieân quan ñeán caùi Ngaõ nhö Ngaõ AÙi laø 

yeâu caùi ta, yeâu hay chaáp vaøo thöïc ngaõ, khôûi leân vôùi thöùc thöù taùm. Ngaõ 

Ba La Maät laø moät trong thöù ñöôïc noùi ñeán trong kinh Nieát Baøn, laø caùi 

ngaõ sieâu vieät vaø töï taïi laø thöôøng, laïc, ngaõ, tònh. Ngaõ chaáp laø baùm chaët 

vaøo caùi Ta. Trong Töù Dieäu Ñeá, Phaät daïy raèng chaáp ngaõ laø nguyeân nhaân 

caên baûn cuûa khoå ñau; töø chaáp tröôùc sanh ra buoàn khoå; töø buoàn khoå sanh 

ra sôï seät. Ai hoaøn toaøn thoaùt khoûi chaáp tröôùc, keû ñoù khoâng coøn buoàn 

khoå vaø raát ít lo aâu. Neáu baïn khoâng coøn chaáp tröôùc, dó nhieân laø baïn ñaõ 

giaûi thoaùt. Ngaõ ñaúng maïn laø ngaõ maïn cho raèng ta baèng nhöõng keû hôn ta, 

ñaây laø moät trong chín loaïi ngaõ maïn. Ngaõ lieät maïn laø söï ngaõ maïn cho 

raèng ta khoâng keùm hôn keû hôn ta laø bao, ñaây laø moät trong cöûu maïn. 

Ngaõ chaáp laø chaáp vaøo khaùi nieäm cuûa moät caùi ngaõ thaät, chaáp vaøo 

Thöôøng ngaõ, hay chaáp vaøo caùi ngaõ thöôøng haèng chöù khoâng phaûi laø söï 

phoái hôïp cuûa naêm uaån sanh bôûi nhaân duyeân. Chaáp ngaõ coøn coù nghóa laø 

coá chaáp vaøo tính hieän höõu cuûa caù nhaân mình nhö moät caù theå rieâg bieät. 

Söï chaáp ngaõ naày ñöôïc coi nhö laø nguyeân nhaân cuûa taát caû moïi khoå ñau 

phieàn naõo con ngöôøi phaûi gaùnh chòu, maø chæ coù theå chaám döùt khi quaù 

trình tu taäp ñaït ñeán moät traïng thaùi hoaøn toaøn voâ ngaõ. 

Baây giôø, chuùng ta baét ñaàu toùm löôïc veà yù nghóa cuûa “voâ ngaõ.” Thuaät 

ngöõ Baéc Phaïn Anatman coù nghóa laø “voâ ngaõ”, moät trong ba ñaëc tính maø 

Ñöùc Phaät ñaõ daïy aùp duïng cho taát caû phaùp höõu vi, hai ñaëc tính khaùc laø 

voâ thöôøng vaø khoå ñau hay baát toaïi. Giaùo phaùp naøy traùi ngöôïc vôùi giaùo 

phaùp cuûa Baø La Moân vaøo thôøi Ñöùc Phaät coøn taïi theá. Truyeàn thoáng Baø 

La Moân daïy raèng coát loõi cuûa moïi ngöôøi laø caùi “thöôøng ngaõ” hay caùi ngaõ 

vónh haèng khoâng thay ñoåi. Ngöôïc laïi, Ñöùc Phaät laïi tuyeân boá raèng caùi 

ñöôïc goïi laø “ngaõ” aáy chæ laø mo ät khaùi nieäm ñöôïc döïng leân, kyø thaät moãi 

caù nhaân ñeàu laø söï keát hôïp cuûa caùc uaån luoân thay ñoåi. Phaät giaùo ñoà tin 

khoâng coù söï hieän höõu cuûa caùi töï ngaõ tröôøng toàn. Thaân naày chæ laø söï keát 

hôïp cuûa nguõ uaån. Nguõ uaån chæ hieän höõu khi coù ñaày ñuû nhôn duyeân maø 

thoâi. Khi Ñöùc Phaät ñöa ra khaùi nieäm veà “Voâ ngaõ,” Ngaøi ñaõ laøm ñaûo loän 

khoâng bieát bao nhieâu quan nieäm veà vuõ truï vaø nhaân sinh. Ñöùc Phaät ñaõ 

giaùng moät ñoøn lôùn treân yù nieäm phoå bieán vaø kieân coá nhaát cuûa loaøi ngöôøi 

thôøi ñoù: yù nieäm veà söï toàn taïi cuûa caùi “ngaõ” thöôøng coøn. Nhöõng ai thaáu 

hieåu ñöôïc voâ ngaõ ñeàu bieát raèng noù ñöôïc ñöa ra ñeå ñaùnh ñoå yù nieäm veà 

“ngaõ” chöù khoâng phaûi laø moät ñoà aùn môùi cuûa thöïc taïi. Khaùi nieäm “Voâ 

ngaõ” laø phöông tieän, chöù khoâng phaûi laø cöùu caùnh. Neáu noù trôû thaønh moät 

yù nieäm thì noù cuõng caàn ñöôïc phaù vôõ nhö bao nhieâu yù nieäm khaùc. 
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Thuyeát Voâ Ngaõ coù hai ñaëc taùnh chính laø phaùp voâ ngaõ vaø nhaân voâ ngaõ. 

Ñoâi khi giaùo lyù “voâ ngaõ” gaây ra boái roái vaø hieåu laàm. Baát cöù luùc naøo 

chuùng ta noùi “Toâi ñang noùi”, hay “Toâi ñang ñi”, vaân vaân. Nhö vaäy laøm 

sao chuùng ta coù theå choái boû thöïc teá cuûa caùi “Ta”? Phaät töû chôn thuaàn 

neân luoân nhôù raèng Ñöùc Phaät khoâng baûo chuùng ta choái boû vieäc xöng hoâ 

“Ta” hay “Toâi”. Chính Ñöùc Phaät coøn phaûi duøng moät töø naøo ñoù ñeå xöng 

hoâ, nhö töø “Nhö Lai” chaúng haïn, khoâng caàn bieát töø naøy coù nghóa gì, noù 

vaãn laø moät töø hay moät danh xöng. Khi Ñöùc Phaät daïy veà “Voâ ngaõ”, Ngaøi 

nhaán maïnh ñeán söï töø boû moät yù nieäm cho raèng “Toâi” laø moät thöïc theå 

thöôøng haèng vaø khoâng thay ñoåi. Ngaøi noùi naêm uaån (saéc, thoï, töôûng, 

haønh vaø thöùc) khoâng phaûi laø caùi “Ta”, vaø khoâng coù caùi “Ta” naøo ñöôïc 

tìm thaáy trong naêm uaån naøy caû. Söï phuû nhaän cuûa Ñöùc Phaät coù nghóa laø 

söï phuû nhaän moät nieàm tin coù moät thöïc theå coù thaät, ñoäc laäp vaø thöôøng 

coøn ñöôïc ngöôøi ta goïi laø “Ta” vì moät thöïc theå nhö vaäy phaûi ñoäc laäp, 

phaûi thöôøng coøn, khoâng bieán ñoåi, khoâng hoaùn chuyeån, nhöng moät thöïc 

theå nhö vaäy hay moät caùi “Ta” nhö theá khoâng theå tìm thaáy ôû ñaâu ñöôïc. 

Voâ ngaõ hay tính voâ ngaõ laø moät trong nhöõng hoïc thuyeát troïng taâm cuûa 

ñaïo Phaät. Noù phuû ñònh caùi ngaõ beân trong moät caù nhaân theo nghóa baát töû, 

baát dieät, duy nhaát vaø ñoäc laäp. Giaùo thuyeát “Anatta” hay “Antma” ñöôïc 

Ñöùc Phaät thuyeát giaûng maø haàu heát Phaät töû, keå caû thieàn gia ñeàu cho raèng 

ñaây laø yù töôûng “voâ ngaõ” cuûa chôn taùnh con ngöôøi. Phaät töû khoâng neân 

laàm “voâ ngaõ” cuûa Phaät giaùo vôùi thuyeát “voâ ngaõ” cuûa AÁn giaùo vôùi nghóa 

laø chôn taùnh maø taâm con ngöôøi khoâng theå nhaän bieát ñöôïc. Laøm theá naøo 

ngöôøi ta coù theå noùi laø voâ ngaõ neáu khoâng coù ngaõ? Chuùng ta phaûi hieåu 

Ñöùc Phaät muoán noùi gì vôùi töø “Voâ ngaõ” naày. Ñöùc Phaät khoâng heà coù moät 

yù gì ñoái laäp vôùi “Ngaõ” caû. Ngaøi khoâng ñaët hai töø naày ôû vò trí keá nhau vaø 

noùi: “Ñaây laø caùi voâ ngaõ cuûa toâi ñoái laäp vôùi caùi ngaõ naày.” Töø Anatta, vì 

tieáp ñaàu ngöõ “An” chæ moät söï khoâng hieän höõu, abhava, chöù khoâng phaûi 

ñoái laäp. Anatta coù nghóa laø khoâng coù “Atta,” ñoù chæ ñôn thuaàn laø söï phuû 

nhaän cuûa moät “Atta”, söï khoâng hieän höõu cuûa moät “Atta” maø thoâi. 

Nhöõng ngöôøi tin coù moät “Atta” coá gaéng ñeå giöõ caùi “Atta” cuûa hoï, coøn 

Ñöùc Phaät chæ phuû nhaän noù baèng caùch theâm tieáp ñaàu ngöõ “An” vaøo. Vì 

caùi quan nieäm coù moät “Atta”, töï ngaõ hay linh hoàn naày ñaõ aên saâu trong 

raát nhieàu ngöôøi maø Ñöùc Phaät töøng gaëp, neân Ngaøi ñaõ phaûi thuyeát nhöõng 

baøi phaùp daøi veà vaán ñeà Baûn ngaõ naày cho nhöõng nhaø trí thöùc, nhöõng nhaø 

bieän chöùng vaø nhöõng ngöôøi gioûi tranh luaän.  
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Chö phaùp voâ ngaõ laø khoâng coù ta, khoâng coù töï theå, töï chuû. Ñieàu naày 

cuõng goàm coù thaân voâ ngaõ, taâm voâ ngaõ vaø caûnh voâ ngaõ. Thaân voâ ngaõ laø 

thaân naày hö huyeãn khoâng töï chuû, ta chaúng theå laøm cho noù treû maõi, 

khoâng giaø cheát. Duø cho baäc thieân tieân cuõng chæ löu truï ñöôïc saéc thaân 

trong moät thôøi haïn naøo thoâi. Taâm voâ ngaõ, chæ cho taâm hö voïng cuûa 

chuùng sanh khoâng coù töï theå; nhö taâm tham nhieãm, nieäm buoàn vui 

thöông giaän thoaït ñeán roài tan, khoâng coù chi laø chaân thaät. Caûnh voâ ngaõ laø 

caûnh giôùi xung quanh ta nhö huyeãn moäng, noù khoâng töï chuû ñöôïc, vaø bò 

söï sanh dieät chi phoái. Ñoâ thò ñoåi ra goø hoang, ruoäng daâu hoùa thaønh bieån 

caû, vaïn vaät luoân luoân bieán chuyeån trong töøng giaây phuùt, caûnh naày aån 

maát, caûnh khaùc hieän leân. Ñöùc Phaät ñaõ duøng caùch phaân tích sau ñaây ñeå 

chöùng minh raèng caùi “Ta” chaúng bao giôø tìm thaáy ñöôïc ôû thaân hay trong 

taâm. Thaân khoâng phaûi laø caùi “Ta”: Thaân khoâng phaûi laø caùi “Ta”, vì neáu 

thaân laø caùi “Ta” thì caùi “Ta” phaûi thöôøng coøn, khoâng thay ñoåi, khoâng 

taøn taï, khoâng hö hoaïi vaø khoâng cheát choùc, cho neân thaân khoâng theå laø 

caùi “Ta” ñöôïc. Caùi “Ta” khoâng coù caùi thaân theo nghóa khi noùi “Ta” coù 

moät caùi xe, moät caùi maùy truyeàn hình vì caùi “Ta” khoâng kieåm soaùt ñöôïc 

caùi thaân. Thaân ñau yeáu, meät moûi, giaù nua ngöôïc laïi nhöõng ñieàu mình 

mong muoán. Beà ngoaøi cuûa caùi thaân nhieàu khi khoâng theo nhöõng öôùc 

muoán cuûa mình. Cho neân khoâng theå naøo cho raèng caùi “Ta” coù caùi thaân. 

Caùi “Ta” khoâng ôû trong thaân. Neáu ta tìm töø ñaàu ñeán chaân, chuùng ta 

khoâng theå tìm ra choã naøo laø caùi “Ta”. Caùi “Ta” khoâng ôû trong xöông, 

trong maùu, trong tuûy, trong toùc hay nöôùc boït. Caùi “Ta” khoâng theå tìm 

thaáy baát cöù nôi naøo trong thaân. Thaân khoâng ôû trong caùi “Ta”. Neáu thaân 

ôû trong caùi “Ta”, caùi “Ta” phaûi ñöôïc tìm thaáy rieâng reõ vôùi thaân vaø taâm, 

nhöng caùi “Ta” chaúng ñöôïc tìm thaáy ôû ñaâu caû. Taâm khoâng phaûi laø caùi 

“Ta”: Taâm khoâng phaûi laø caùi “Ta” vì leõ noù gioáng nhö taâm, taâm thay ñoåi 

khoâng ngöøng vaø luoân luoân laêng xaêng nhö con vöôïn. Taâm luùc vui luùc 

buoàn. Cho neân taâm khoâng phaûi laø caùi “Ta” vì noù luoân thay ñoåi. Caùi 

“Ta” khoâng sôû hö õu caùi taâm vì taâm höùng thuù hay thaát voïng traùi vôùi 

nhöõng ñieàu chuùng ta mong muoán. Maëc duø chuùng ta bieát moät soá tö töôûng 

laø thieän vaø moät soá laø baát thieän, nhöng taâm cöù chaïy theo nhöõng tö töôûng 

baát thieän vaø laïnh luøng vôùi nhöõng tö töôûng thieän. Cho neân caùi “Ta” 

khoâng sôû höõu taâm vì taâm haønh ñoäng hoaøn toaøn ñoäc laäp vaø khoâng dính 

líu gì ñeán caùi “Ta”. Caùi “Ta” khoâng ôû trong taâm. Duø chuùng ta caån thaän 

tìm kieám trong taâm, duø chuùng ta heát söùc coá gaéng tìm trong tình caûm, tö 

töôûng vaø sôû thích, chuùng ta cuõng khoâng tìm thaáy ñaâu caùi “Ta” ôû trong 
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taâm hay trong nhöõng traïng thaùi tinh thaàn. Taâm cuõng khoâng hieän höõu ôû 

trong caùi “Ta” vì caùi “Ta” neáu noù hieän höõu noù hieän höõu rieâng reõ vôùi 

taâm vaø thaân, nhöng caùi “Ta” nhö theá chaúng theå tìm thaáy ôû choã naøo. 

Chuùng ta neân choái boû yù töôûng veà caùi “Ta” bôûi hai lyù do: Thöù nhaát laø 

chuùng sanh tuy heát thaûy ñeàu coù caùi taâm thaân do nguõ uaån hoøa hôïp giaû 

taïm maø thaønh, nhöng khoâng coù caùi thöïc theå thöôøng nhaát cuûa mình, neân 

goïi laø ngaõ khoâng. Thöù hai laø chöøng naøo maø chuùng ta coøn chaáp vaøo caùi 

“Ta”, chöøng aáy chuùng ta coøn phaûi baûo veä mình, baûo veä cuûa caûi, taøi saûn, 

uy tín, laäp tröôøng vaø ngay caû ñeán lôøi noùi cuûa mình. Nhöng moät khi vaát 

boû ñöôïc loøng tin vaøo caùi “Ta” ñoäc laäp vaø thöôøng coøn, chuùng ta coù theå 

soáng vôùi moïi ngöôøi moät caùch thoaûi maùi vaø an bình. Ñöùc Phaät daïy: 

“Hieåu ñöôïc voâ ngaõ laø chìa khoùa ñi vaøo ñaïi giaùc, vì tin vaøo caùi “Ta” laø 

ñoàng nghóa vôùi voâ minh, vaø voâ minh laø moät trong ba loaïi phieàn naõo 

chính (tham, saân, si). Moät khi nhaän bieát, hình dung hay quan nieäm raèng 

chuùng ta laø moät thöïc theå, ngay laäp töùc chuùng ta taïo ra söï ly giaùn, phaân 

chia giöõa mình vaø ngöôøi cuõng nhö söï vaät quanh mình. Moät khi coù yù 

nieäm veà caùi ta, chuùng ta seõ phaûn öùng vôùi ngöôøi vaø söï vaät quanh mình 

baèng caûm tình hay aùc caûm. Ñoù laø söï nguy hieåm thaät söï cuûa söï tin töôûng 

vaøo moät caùi ta coù thaät. Trong Thieàn, khi haønh giaû haønh trì ñeán ñoä queân 

ñi töï ngaõ coù nghóa laø thaân taâm ñaõ töï coi nhö boû ñi. Kinh nghieäm moïi söï 

ñeàu ñang bieán maát daàn trong moät khoaûnh khaéc hay trong moät khoaûng 

thôøi gian thaät daøi. Ñaây coù theå ñöôïc xaùc chöùng laø ñaõ Chöùng Ngoä. Chính 

vì vaäy maø söï choái boû caùi ‘Ta’ chaúng nhöõng laø chìa khoùa chaám döùt khoå 

ñau phieàn naõo, maø noù coøn laø chìa khoùa ñi vaøo cöûa ñaïi giaùc.” Haønh giaû 

tu Phaät phaûi luoân thoâng hieåu thuyeát Voâ Ngaõ cuûa nhaø Phaät. 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 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. Chöõ 
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Anatman trong Phaïn ngöõ coù nghóa laø voâ nhaân tính, khoâng coù thöïc chaát 

hay voâ ngaõ. Thuyeát Voâ Ngaõ coù hai ñaëc taùnh chính laø phaùp voâ ngaõ vaø 

nhaân voâ ngaõ. Ñoâi khi giaùo lyù “voâ ngaõ” gaây ra boái roái vaø hieåu la àm. Baát 

cöù luùc naøo chuùng ta noùi “Toâi ñang noùi”, hay “Toâi ñang ñi”, vaân vaân. 

Nhö vaäy laøm sao chuùng ta coù theå choái boû thöïc teá cuûa caùi “Ta”? Phaät töû 

chôn thuaàn neân luoân nhôù raèng Ñöùc Phaät khoâng baûo chuùng ta choái boû 

vieäc xöng hoâ “Ta” hay “Toâi”. Chính Ñöùc Phaät coøn phaûi duøng moät töø 

naøo ñoù ñeå xöng hoâ, nhö töø “Nhö Lai” chaúng haïn, khoâng caàn bieát töø naøy 

coù nghóa gì, noù vaãn laø moät töø hay moät danh xöng. Khi Ñöùc Phaät daïy veà 

“Voâ ngaõ”, Ngaøi nhaán maïnh ñeán söï töø boû moät yù nieäm cho raèng “Toâi” laø 

moät thöïc theå thöôøng haèng vaø khoâng thay ñoåi. Ngaøi noùi naêm uaån (saéc, 

thoï, töôûng, haønh vaø thöùc) khoâng phaûi laø caùi “Ta”, vaø khoâng coù caùi “Ta” 

naøo ñöôïc tìm thaáy trong naêm uaån naøy caû. Söï phuû nhaän cuûa Ñöùc Phaät coù 

nghóa laø söï phuû nhaän moät nieàm tin coù moät thöïc theå coù thaät, ñoäc laäp vaø 

thöôøng coøn ñöôïc ngöôøi ta goïi laø “Ta” vì moät thöïc theå nhö vaäy phaûi ñoäc 

laäp, phaûi thöôøng coøn, khoâng bieán ñoåi, khoâng hoaùn chuyeån, nhöng moät 

thöïc theå nhö vaäy hay moät caùi “Ta” nhö theá khoâng theå tìm thaáy ôû ñaâu 

ñöôïc. Khi Ñöùc Phaät ñöa ra khaùi nieäm veà “Voâ ngaõ,” Ngaøi ñaõ laøm ñaûo 

loän khoâng bieát bao nhieâu quan nieäm veà vuõ truï vaø nhaân sinh. Ñöùc Phaät 

ñaõ giaùng moät ñoøn lôùn treân yù nieäm phoå bieán vaø kieân coá nhaát cuûa loaøi 

ngöôøi thôøi ñoù: yù nieäm veà söï toàn taïi cuûa caùi “ngaõ” thöôøng coøn. Nhöõng ai 

thaáu hieåu ñöôïc voâ ngaõ ñeàu bieát raèng noù ñöôïc ñöa ra ñeå ñaùnh ñoå yù nieäm 

veà “ngaõ” chöù khoâng phaûi laø moät ñoà aùn môùi cuûa thöïc taïi. Khaùi nieäm “Voâ 

ngaõ” laø phöông tieän, chöù khoâng phaûi laø cöùu caùnh. Neáu noù trôû thaønh moät 

yù nieäm thì noù cuõng caàn ñöôïc phaù vôõ nhö bao nhieâu yù nieäm khaùc. Haønh 

giaû tu Phaät neân luoân nhôù raèng Thaân-Taâm-Caûnh ñeàu voâ ngaõ. Chö phaùp 

voâ ngaõ laø khoâng coù ta, khoâng coù töï theå, töï chuû. Ñieàu naày cuõng goàm coù 

thaân voâ ngaõ, taâm voâ ngaõ vaø caûnh voâ ngaõ. Thaân voâ ngaõ laø thaân naày hö 

huyeãn khoâng töï chuû, ta chaúng theå laøm cho noù treû maõi, khoâng giaø cheát. 

Duø cho baäc thieân tieân cuõng chæ löu truï ñöôïc saéc thaân trong moät thôøi haïn 

naøo thoâi. Taâm voâ ngaõ, chæ cho taâm hö voïng cuûa chuùng sanh khoâng coù töï 

theå; nhö taâm tham nhieãm, nieäm buoàn vui thöông giaän thoaït ñeán roài tan, 

khoâng coù chi laø chaân thaät. Caûnh voâ ngaõ laø caûnh giôùi xung quanh ta nhö 

huyeãn moäng, noù khoâng töï chuû ñöôïc, vaø bò söï sanh dieät chi phoái. Ñoâ thò 

ñoåi ra goø hoang, ruoäng daâu hoùa thaønh bieån caû, vaïn vaät luoân luoân bieán 

chuyeån trong töøng giaây phuùt, caûnh naày aån maát, caûnh khaùc hieän leân. Ñöùc 

Phaät ñaõ duøng caùch phaân tích sau ñaây ñeå chöùng minh raèng caùi “Ta” 
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chaúng bao giôø tìm thaáy ñöôïc ôû thaân hay trong taâm. Thaân khoâng phaûi laø 

caùi “Ta”, vì neáu thaân laø caùi “Ta” thì caùi “Ta” phaûi thöôøng coøn, khoâng 

thay ñoåi, khoâng taøn taï, khoâng hö hoaïi vaø khoâng cheát choùc, cho neân thaân 

khoâng theå laø caùi “Ta” ñöôïc. Caùi “Ta” khoâng coù caùi tha ân theo nghóa khi 

noùi “Ta” coù moät caùi xe, moät caùi maùy truyeàn hình vì caùi “Ta” khoâng 

kieåm soaùt ñöôïc caùi thaân. Thaân ñau yeáu, meät moûi, giaù nua ngöôïc laïi 

nhöõng ñieàu mình mong muoán. Beà ngoaøi cuûa caùi thaân nhieàu khi khoâng 

theo nhöõng öôùc muoán cuûa mình. Cho neân khoâng theå naøo cho raèng caùi 

“Ta” coù caùi thaân. Caùi “Ta” khoâng ôû trong thaân. Neáu ta tìm töø ñaàu ñeán 

chaân, chuùng ta khoâng theå tìm ra choã naøo laø caùi “Ta”. Caùi “Ta” khoâng ôû 

trong xöông, trong maùu, trong tuûy, trong toùc hay nöôùc boït. Caùi “Ta” 

khoâng theå tìm thaáy baát cöù nôi naøo trong thaân, thaân khoâng ôû trong caùi 

“Ta”. Neáu thaân ôû trong caùi “Ta”, caùi “Ta” phaûi ñöôïc tìm thaáy rieâng reõ 

vôùi thaân vaø taâm, nhöng caùi “Ta” chaúng ñöôïc tìm thaáy ôû ñaâu caû. Taâm 

khoâng phaûi laø caùi “Ta” vì leõ noù gioáng nhö taâm, taâm thay ñoåi khoâng 

ngöøng vaø luoân luoân laêng xaêng nhö con vöôïn. Taâm luùc vui luùc buoàn. Cho 

neân taâm khoâng phaûi laø caùi “Ta” vì noù luoân thay ñoåi. Caùi “Ta” khoâng sôû 

höõu caùi taâm vì taâm höùng thuù hay thaát voïng traùi vôùi nhöõng ñieàu chuùng ta 

mong muoán. Maëc duø chuùng ta bieát moät soá tö töôûng laø thieän vaø moät soá laø 

baát thieän, nhöng taâm cöù chaïy theo nhöõng tö töôûng baát thieän vaø laïnh 

luøng vôùi nhöõng tö töôûng thieän. Cho neân caùi “Ta” khoâng sôû höõu taâm vì 

taâm haønh ñoäng hoaøn toaøn ñoäc laäp vaø khoâng dính líu gì ñeán caùi “Ta”. 

Caùi “Ta” khoâng ôû trong taâm. Duø chuùng ta caån thaän tìm kieám trong taâm, 

duø chuùng ta heát söùc coá gaéng tìm trong tình caûm, tö töôûng vaø sôû thích, 

chuùng ta cuõng khoâng tìm thaáy ñaâu caùi “Ta” ôû trong taâm hay trong 

nhöõng traïng thaùi tinh thaàn. Taâm cuõng khoâng hieän höõu ôû trong caùi “Ta” 

vì caùi “Ta” neáu noù hieän höõu noù hieän höõu rieâng reõ vôùi taâm vaø thaân, 

nhöng caùi “Ta” nhö theá chaúng theå tìm thaáy ôû choã naøo. Chuùng ta neân 

choái boû yù töôûng veà caùi “Ta” bôûi hai lyù do: 1) Chöøng naøo maø chuùng ta 

coøn chaáp vaøo caùi “Ta”, chöøng aáy chuùng ta coøn phaûi baûo veä mình, baûo 

veä cuûa caûi, taøi saûn, uy tín, laäp tröôøng vaø ngay caû ñeán lôøi noùi cuûa mình. 

Nhöng moät khi vaát boû ñöôïc loøng tin vaøo caùi “Ta” ñoäc laäp vaø thöôøng 

coøn, chuùng ta coù theå soáng vôùi moïi ngöôøi moät caùch thoaûi maùi vaø an bình. 

2) Ñöùc Phaät daïy: “Hieåu ñöôïc voâ ngaõ laø chìa khoùa ñi vaøo ñaïi giaùc, vì tin 

vaøo caùi “Ta” laø ñoàng nghóa vôùi voâ minh, vaø voâ minh laø moät trong ba 

loaïi phieàn naõo chính (tham, saân, si). Moät khi nhaän bieát, hình dung hay 

quan nieäm raèng chuùng ta laø moät thöïc theå, ngay laäp töùc chuùng ta taïo ra 
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söï ly giaùn, phaân chia giöõa mình vaø ngöôøi cuõng nhö söï vaät quanh mình. 

Moät khi coù yù nieäm veà caùi ta, chuùng ta seõ phaûn öùng vôùi ngöôøi vaø söï vaät 

quanh mình baèng caûm tình hay aùc caûm. Ñoù laø söï nguy hieåm thaät söï cuûa 

söï tin töôûng vaøo moät caùi ta coù thaät. Chính vì vaäy maø söï choái boû caùi ‘Ta’ 

chaúng nhöõng laø chìa khoùa chaám döùt khoå ñau phieàn naõo, maø noù coøn laø 

chìa khoùa ñi vaøo cöûa ñaïi giaùc.” Haønh giaû tu Phaät neân quaùn “Voâ Ngaõ” 

trong töøng böôùc chaân ñi. Haønh giaû coù theå thoâng hieåu ñöôïc ba ñaëc taùnh 

naày qua caùch theo doõi baùm saùt caùc ñoäng taùc böôùc ñi vaø caùc nhaän thöùc 

cuûa ñoäng taùc. Khi chuyeân taâm chuù nieäm vaøo caùc chuyeån ñoäng naày, 

chuùng ta seõ thaáy vaïn höõu khôûi sinh vaø hoaïi dieät, vaø töø ñoù, chuùng ta seõ 

nhaän thöùc ñöôïc taùnh voâ thöôøng, khoå vaø voâ ngaõ cuûa cuûa taát caû moïi hieän 

töôïng höõu vi. 

 

Conditioned Dharmas 

In the Studies of the Vijnaptimatra 

 

I. An Overview & Meanings of Conditioned Dharmas 

(Samskrita) In the Studies of the Vijnaptimatra: 

Dharmas are grouped under the two heads, and those belonging to 

the samskrita are seventy-two and those of asamkrita are three 

according to the Abhidharmakosa; whereas the Vijnaptimatra or 

Yogacara school has ninety-four samskrita-dharmas and six 

asamskrita-dharmas. Functioning dharmas (active dharmas) are things 

that are related to something else. All things of our everyday world are 

functioning dharmas in two ways: each one is dependent on a 

multiplicity of other events which surround it, and all of them are 

linked to suffering and ignorance through the twelve links of the chain 

of causation. The Buddha concludes with the famous verse in the 

Vajrachedika-Prajna-Paramita Sutra: “All phenomena are like a 

dream, an illusion, abubble and a shadow, like dew and lightning. Thus 

should you meditate upon them.” Like dew drops and a lightening flash 

the things of this world are evanescent and short-lived. Each 

experience bursts soon, like a bubble, and it can be enjoyed only for a 

moment. The transformation of the earthly scene concerns us, and our 

true welfare, no more do the changing shapes of the clouds we may 

watch on a hot summer day. The appearance of this world is like a 
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hallucination which springs from a disease in the organ of vision about 

as real as the spots which livery people see before their eyes. Like a 

magical shows it deceives, deludes and defrauds us, and it is false, 

when measured by what we slowly learn about ultimate reality. As a 

lamp goes on burning only as long as fuel is fed into it, so also this 

world of ours continues only while craving supplies the drive. The 

enlightened awake to reality as it is; compared with their vision of true 

reality our normal experience is that of a dream, unreal and not to be 

taken seriously. Finally, what we see around us can be likened to the 

stars. As stars are no longer seen when the sun has risen, so also the 

things of this world are visible only in the darkness of ignorance, and, 

in the absence of reactions to them, they are no longer noticed when 

the true non-dual knowledge of the Absolute has taken place. It is not 

easy to give one English equivalent for Samskrita. Samskrita means 

presence of becoming (Formed, conditioned); all interdependent and 

mutually conditioning phenomena, the essential characteristic of which  

is that they arise, subsist, change and pass away (anything that does 

something and is productive of some effect that come under the law of 

causation and mutual dependence). Samskrita also means anything that 

does something and productive of some effect, anything that can be 

brought under the law of causation and mutual dependence.  

 

II. Conditioned Dharmas in Buddhist Teachings: 

Active, conditioned, produced or functioning dharmas are all 

phenomena which are influenced by the production or birth, duration or 

existence, change, and annihilation. All conditioned states are 

impermanent and passing away. This is one of the four great voices of 

the Buddha, “You should know that the myriad pains of all conditioned 

states are as searing as balls hot iron. Conditioned states are 

impermanent and pass away. Nirvana  is tranquil, unfabricated well-

being, beyond all burning, extinguishing all inflaming afflictions.” 

Having heard this, sentient beings diligently practice good principles, 

and in the vehicle of listeners to Buddha’s voice attain the tolerance of 

conformity to the message. All conditioned states are miserable. This is 

one of the four great voices of the Buddha, “You all should know that 

all conditioned states are miserable. There is the misery of hells, the 

misery of animality, the misery of hungry ghosthood, the misery of lack 
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of virtue, the misery of clinging to self and possessions, the misery of 

evildoing. If you want to be born human or divine, you should plant 

roots of goodness. Born in the human world or in a heaven, you will 

leave all situations in which enlightenment is difficult.” Sentient 

beings, having heard this, give up error and perversity, practice good 

actions, leave all difficulties behind, and are born in the human world 

or in heaven. All conditioned states are without a Self means the body 

has no-self; the mind has no-self; and the environment has no-self. 

When Sakyamuni Buddha put forth the notion of “no-self,” he upsets 

many concepts about life in the universe. He blasted our most firm and 

widespread conviction, that of a permanent self. Those who understand 

“not self” know that its function is to overthrow “self,” not to replace it 

with a new concept of reality. The notion of “not self” is a method, not 

a goal. If it becomes a concept, it must be destroyed along with all 

other concepts. As long as we still cling to the self, we will always 

have to defend ourselves, our property, our prestige, opinions, and 

even our words. But once we give up the belief in an independent and 

permanent self, we will be able to live with everyone in peace and 

pleasure. The Buddha taught: “Understanding not-self is a key to great 

enlightenment for the belief in a self is synonymous with ignorance, 

and ignorance is the most basic of the three afflictions (greed, anger, 

and stupidity). Once we identify, imagine, or conceive ourselves as an 

entity, we immediately create a schism, a separation between 

ourselves and the people and things around us. Once we have this 

conception of self, we respond to the people and things around us with 

either attachment or aversion. That’s the real danger of the belief of a 

self. Thus, the rejection of the self is not only the key of the end of 

sufferings and afflictions, but it is also a key to the entrance of the 

great enlightenment.” 

Conditioned Dharmas (functioning dharmas or active dharmas) are 

things that are related to something else. All things of our everyday 

world are functioning dharmas in two ways: each one is dependent on a 

multiplicity of other events which surround it, and all of them are 

linked to suffering and ignorance through the twelve links of the chain 

of causation. The Buddha concludes with the famous verse in the 

Vajrachedika-Prajna-Paramita Sutra: “All phenomena are like a 

dream, an illusion, abubble and a shadow, like dew and lightning. Thus 
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should you meditate upon them.” Like dew drops and a lightening flash 

the things of this world are evanescent and short-lived. Each 

experience bursts soon, like a bubble, and it can be enjoyed only for a 

moment. The transformation of the earthly scene concerns us, and our 

true welfare, no more do the changing shapes of the clouds we may 

watch on a hot summer day. The appearance of this world is like a 

hallucination which springs from a disease in the organ of vision about 

as real as the spots which livery people see before their eyes. Like a 

magical shows it deceives, deludes and defrauds us, and it is false, 

when measured by what we slowly learn about ultimate reality. As a 

lamp goes on burning only as long as fuel is fed into it, so also this 

world of ours continues only while craving supplies the drive. The 

enlightened awake to reality as it is; compared with their vision of true 

reality our normal experience is that of a dream, unreal and not to be 

taken seriously. Finally, what we see around us can be likened to the 

stars. As stars are no longer seen when the sun has risen, so also the 

things of this world are visible only in the darkness of ignorance, and, 

in the absence of reactions to them, they are no longer noticed when 

the true non-dual knowledge of the Absolute has taken place. 

Practitioners should remember first, conditioned dharma refers to 

phenomena that arise and pass away in dependence upon causes and 

conditions. It literally means “put together” or “made”,  and its opposite 

term, unconditioned (asamskrita), refers to whatever is not produced in 

dependence upon causes and conditions. Everything that is subject to 

arising (utpada), and abiding, change (sthityan-yathatva), and then, 

extinction (vyaya) is conditioned. It is not easy to give one English 

equivalent for Samskrita. Samskrita means presence of becoming 

(Formed, conditioned); all interdependent and mutually conditioning 

phenomena, the essential characteristic of which  is that they arise, 

subsist, change and pass away (anything that does something and is 

productive of some effect that come under the law of causation and 

mutual dependence). Samskrita also means anything that does 

something and productive of some effect, anything that can be brought 

under the law of causation and mutual dependence. Dharmas are 

grouped under the two heads, and those belonging to the samskrita are 

seventy-two and those of asamkrita are three according to the 

Abhidharmakosa; whereas the Vijnaptimatra or Yogacara school has 
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ninety-four samskrita-dharmas and six asamskrita-dharmas; second, all 

conditioned dharmas (functioning dharmas) are miserable. Active, 

conditioned, produced or functioning dharmas. All phenomena which 

are influenced by the production or birth, duration or existence, change, 

and annihilation. According to the Buddha in The Flower Adornment 

Sutra, there are four great voices of the Buddha, without master or 

maker, without discrimination, not entering, not emerging, yet 

producing four great voices. One of the four great voices of the Buddha 

states: “You all should know that all conditioned states (conditioned 

dharmas) are miserable. There is the misery of hells, the misery of 

animality, the misery of hungry ghosthood, the misery of lack of virtue, 

the misery of clinging to self and possessions, the misery of evildoing. 

If you want to be born human or divine, you should plant roots of 

goodness. Born in the human world or in a heaven, you will leave all 

situations in which enlightenment is difficult.” Sentient beings, having 

heard this, give up error and perversity, practice good actions, leave all 

difficulties behind, and are born in the human world or in heaven. You 

should know that the myriad pains of all conditioned states are as 

searing as balls hot iron. Conditioned states are impermanent and pass 

away. Nirvana  is tranquil, unfabricated well-being, beyond all burning, 

extinguishing all inflaming afflictions.” Having heard this, sentient 

beings diligently practice good principles, and in the vehicle of 

listeners to Buddha’s voice attain the tolerance of conformity to the 

message.  

Practitioners should always remember characteristics of 

Conditioned dharmas. Anything which serves to divert beings away 

from inherent Budha-nature. Outflows are so called because they are 

turning of energy and attention outward rather than inward. Various 

phenomena in the world, made up of elements with outflows. That is to 

say these phenomena are worldly and impure, indeed, leaking (höõu 

laäu), because they are tainted by the three poisons of greed, anger and 

ignorance. Conditioned merits and virtues lead to rebirth with samsara.  

The processes resulting from the laws of karma. Productive or 

functioning dharmas are opposite of passive, inert, inactive, non-

causative, laisser-faire. According to the Vajra Sutra, any thing with 

shape or form is considered a “dharma born of conditions.” All things 

born of conditions are like dreams, illusory transformations, bubbles of 
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foam, and shadows. Like dewdrops and lightning, they are false and 

unreal. Devout Buddhists should always view the conditioned world as 

follows: “It is like a star, a bubble, a dewdrop, a fading lamp, a fantasy, 

a drifting cloud, a dream, and a flash of lightning.” If we can 

contemplate everything in this way, we are able to understand the 

truth, let go of attachments, and put an end to random thoughts.  

 

III. Categories of Conditioned Dharma:  

There are three active dharmas or three functioning dharmas: 1) 

Pratigha: Matter or form  which has substantial resistance or material or 

things which have form. 2) The mind (mental). 3) Entities neither of 

matter nor mind. According to The Compendium of Philosophy, the 

created or conditioned elements are divided into four classes: 1) Form: 

Form has 11 dharmas consisting of the five sense-organs, five sense-

objects, and form-with-no manifestations. 2) Consciousness: 

Consciousness has one dharma, sometimes subdivided into five 

dharmas corresponding to the sense-organs. 3) The Concomitant 

Mental Functions: The Concomitant Mental Functions with 46 dharmas, 

are subdivided into six grades, i.e., general, goodsfoul, evil, minor foul 

and indeterminate functions. 4) Elements independent of 

consciousness, with 14 dharmas, are neither form nor consciousness.   

Three Active Dharmas: According to Buddhist teachings, there are 

three active or functioning dharmas: matter or form which has 

substantial resistance (pratigha) or material or things which have form, 

the mind (mental), and entities neither of matter nor mind. There are 

also three forms of all phenomena: birth, stay (life), and death.  

Four Active Dharmas: According to The Compendium of 

Philosophy, the created or conditioned elements are divided into four 

classes: Form Dharmas, the Concomitant Mental Functions, 

Consciousness, and the Elements Independent of Consciousness. The 

First Kind of Active Dharmas is Form: Form has 11 dharmas 

consisting of the five sense-organs, five sense-objects, and form-with-

no manifestations. 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. 

Eleven form dharmas comprise of the five sense-organs and the Six 
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objects or modes of sense (matter, sound, smell, taste, touch, things). 

According to the Sangiti Sutta in the Long Discourses of the Buddha, 

there are five roots or faculties (indriyani): eyes, ears, nose, tongue, 

and body.  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. Practitioners should always remember that the 

five 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. 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 or element with no manifestation 

(Avijnapti-rupa (skt). Dharmas include a substantial form analyzed to 

utmost, the smallest atom; an unsubstantial form as aerial space or 

color analyzed to utmost, the remotest atom; a perceptive form 

conceived at ordination, the innermost impression; a momentary 

illusive form; and a form produced by meditation. Buddhist 

practitioners should always remember the relationship between the 

five faculties and the Six modes of sense in the path of their own 

cultivation. First, eye is now in contact with forms (rupa). Second, ear 

is now in contact with sound. Third, nose is now in conatct with smell. 

Fourth, tongue is now in contact with taste. Fifth, body is now in contact 

with touching. Avijgapti-rupa (skt): Also called Element with no 

manifestation. According to the Sarvastivadin view, this invisible 

power can resist evil. The Second Kind of Active Dharmas is 

Consciousness: 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), 
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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 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, 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. 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 
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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. 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 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, 
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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 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 
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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.'" The Third Kind of Active Dharmas is The 

Concomitant Mental Functions: The Concomitant Mental Functions 

with 46 dharmas, are subdivided into six grades, i.e., general, goods, 

minor foul and indeterminate functions. Ten Good Things in the Studies 

of Consciousness-Only: The Idealistic School at the time of 

Vasubandhu is a reformed Yogacara system and its fundamental text is 

Vasubandhu’s Vijnaptimatrata-trimsika, a versified text on the theory 

of mere ideation in thirty stanzas, of which the first twenty-four are 

devoted to the special character (svalaksana) of all dharmas, the next 

two to the nature (svabhava) of all dharmas, and the last four to the 

stages of the noble personages. 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. In the 

Vijnaptimatrata-Trimsika, the fifth stanza emphasized on the Ten Good 

Things in the Studies of Consciousness-Only. First, Saddha (p): Trust or 

Faith means an attitude of belief in the Buddha and his teachings, and 

devote oneself to cultivate those teachings. Faith regarded as the 

faculty of the mind which sees, appropriates, and trusts the things of 

religion; it joyfully trusts in the Buddha, in the pure virtue of the 

Triratna and earthly and transcendental goodness; it is the cause of the 

pure life, and the solvent of doubt. Second, Hri and Apatrapya (skt): 

Hri means shame on self. Moral shame, in sense of being ashamed to 

do wrong. The treasure of moral shame (one of the seven treasures of 

Enlightened Beings). While Apatrapya means Ashamed for the 

misdeeds of others. Third, Alobho kusala (p): Good root of absence of 

craving or wholesome root of non-greed. Fourth, Adoso kusala (p): 

Wholesome root of non-hatred. Fifth, Amoho kusala (p): Wholesome 

root of no folly (non-delusion). Sixth, Virya (skt): Energy, zeal, 
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fortitude, virility... The efforts are  described as that to destroy such 

evil as has arisen in the mind, to prevent any more arising; to produce 

such good as has not yet arisen, and to increase the good which has 

arisen. Effort in Buddhism implies mental energy and not physical 

strength. The latter is dominant in animals whereas mental energy is so 

in man, who must stir up and develop this mental factor in order to 

check evil and cultivate healthy thoughts. Seventh, Passaddhi (p): 

Prasrabdhi-bodhyanga means light ease, an initial expedient in the 

cultivation of Buddhist practices. Before samadhi is actually achieved, 

one experiences “light-ease.” Entrustment is one of the most important 

entrances to the great enlightenment; for with it, conduct is at ease 

already managed. Zen practitioners should always remember that if, 

during your work, you experience comfort ot lightness, or come to 

some understanding or discovery, you must not assume that these 

things constitute true "realization". According to "Po-shan yu-lu", when 

Zen master  Po-shan worked on the Ferry Monk's koan, "Leaving no 

Trace", one day, while reading "The Transmission of the Lamp," he 

came upon the story in which Chao-chou told a monk, "You have to 

meet someone three thousand miles away to get the Tao." Suddenly he 

felt as if he had dropped the thousand-pound burden and believed that 

he had attained the great "realization". But when he met Master Pao 

Fang he soon saw how ignorant he was. Thus, Zen practitioners should 

know that even after you have attained Enlightenment and feel safe 

and comfortable, you still cannot consider the work done until you have 

consulted a great master. Eighth, Appamado (p): No looseness or no 

slackness. Vigilant means staying watchful and alert. No slackness or 

no looseness means concentration of mind and will on the good. No 

looseness is one of the good mental function elements in the doctrine 

of the Fa-Hsiang School. Appamado is a mental function of resisting 

evil existences and cultivating good ones; however, it’s only a 

provisional element, not a real one. Ninth, Upeksa-sambodhi (skt): 

Complete abandonment or indifference to all disturbances of 

subconscious or ecstatic mind. Tenth, Ahimsa (skt): Harmlessness, not 

injury, or doing harm to none, one of the ten good mental function in 

the doctrine of the Fa-Hsiang School. In Consciousness-only, the 

mental function of “not harming others” is a provisionally named 

function, arising dependent upon the mental function of no-anger. Six 
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Great Afflictions: Afflictions include worldly cares, sensual desire, 

passions, unfortunate longings, suffering, pain that arise out of a 

deluded view of the world. In the four great vows, a Buddhist adherent 

vows to eliminate these passions which obstruct the path to the 

attainment of enlightenment. Affliction also means suffering (pain), 

sorrow, distress, or calamity. Affliction includes delusion, moral faults, 

passions, and wrong belief. The way of temptation or passion which 

produces bad karma (life’s distress and delusion), cause one to wander 

in the samsara and hinder one from reaching enlightenment. In order to 

attain enlightenment, the number one priority is to eliminate these 

defilements by practicing meditation on a regular basis. There are six 

great klesa, passion or distressers: 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. Twenty Secondary Afflictions: The 

Idealistic School of Vasubandhu is a reformed Yogacara system and its 

fundamental text is Vasubandhu’s Vijnaptimatrata-trimsika, a versified 

text on the theory of mere ideation in thirty stanzas, of which the first 

twenty-four are devoted to the special character (svalaksana)  of all 

dharmas, the next two to the nature (svabhava) of all dharmas, and the 

last four to the stages of the noble personages. Sequent, or associated 

klesa-trials, or evils, either all of them as always dogging the foot-

steps. Consequent afflictions resulting or arising from the fundamental 

afflictions, in contrast with afflictions arising from the six senses. 

Afflictions caused by passions, desires, hate, stupidity, and delusion 

which aid rebirth and hinder entrance into nirvana. According to 

Vasubandhu’s Trimsika, in the Vijnaptimatrata-Trimsika, the fifth 

stanza emphasized on the twenty secondary afflictions: impatience or 

anger (krodha (skt), hatred or resentment (upanada (skt), hypocrisy or 

concealment (mraksha (skt), stinging talk or worry (pradasa (skt), envy 

or jealousy (irshya (skt), stinginess (matsarya (skt), deceit or 

manipulation (maya (skt), duplicity or undully flattering (sathya (skt), 

arrogance or conceitedness (mada and mana (skt), hurting others or 

destructive (vihimsa (skt), shamelessness, self-shameless, or have no 

shame of self (ahri (skt), recklessness, or have no shame around other 

people (atrapa (skt), torpidity or drowsiness (styanam (skt), 
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fluctuations, or instability of mind and body (uddhava (skt), unbelief or 

faithlessness (asraddha (skt), indolence or laziness (kausidya (skt), 

thoughtlessness, uninhibitedness, or lack of self-mastery (pramada 

(skt), senselessness (mushitasmritita (skt), uncollected state or 

unsteadiness (vikshepa (skt), inaccuracy of knowledge, or do not 

understand in a proper manner (asamprajanya (skt). Four Mental 

Factors That Cause the Undetermined Mind: 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. In the 

Vijnaptimatrata-Trimsika, the fifth stanza emphasized on the Ten Good 

Things in the Studies of Consciousness-Only. According to the Mind-

Only School, there are four mental factors that cause the unfixed or 

undetermined mind: repentance, drowsiness or torpor, applied thought 

or discursive thought, and sustained thought or reflection. First, 

Remorse: Regret can be either a wholesome or unwholesome or 

neutral mind. Regret is a mind which feels sorrow or remorse about 

past actions. Regret for negative past actions (non-virtuous) is a 

positive regret; however, regret for positive past actions (virtuous) is a 

negative regret. To repent or regret for error and seek forgiveness, or 

to ask for pardon. It especially refers to the regular confessional 

services in temples. Second, Sloth and Torpor: Dullness and drowsiness 

means to fall asleep to obscure the mind. Drowsiness, or sloth as a 

hindrance to progress to fulfil good deeds. Practitioners should always 

remember that sloth, torpor , and drowsiness belong to the fifth army of 

Mara. It is the translation of “Thina” in Pali. The difficulties caused by 

sloth and torpor are worth dwelling on, for they are surprisingly great. 

In fact, “Torpor” is the usual translation of the Pali word “thina,” which 

actually means a weak mind, a shrunken and withered, viscous and 

slimy mind, unable to grasp the meditation object firmly. As “thina” 

makes the mind weak, it automatically brings on weakness of body. 

The sluggish mind cannot keep your sitting posture erect and firm. 

Walking meditation becomes a real drag, so to speak. The presence of 

“thina” means that “atapa,” the fiery aspect of energy, is absent. The 

mind becomes stiff and hard; it loses its active sharpness. Third, 
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Investigation: The nearest equivalent term in English is “investigation.” 

We say that our mind is enveloped by darkness, and as soon as insight 

or wisdom arises, we say that the light has come. This light reveals 

physical and mental phenomena so that the mind can see them clearly. 

It is as if you were in a dark room and were given a flashlight. You can 

begin to see what is present in the room. The image illustrates 

“investigation,” the second enlightenment factor in the Bojjhangas. In 

meditation, investigation is not carried out by means of the thinking 

process. It is intuitive, a sort of discerning insight that distinguishes the 

characteristics of phenomena. The word Vicaya in Pali is the word 

usually translated as “investigation;” it is also a synonym for “wisdom” 

or “insight.” Thus in meditation practice there is no such thing as a 

proper investigation which uncovers nothing. When Vicaya is present, 

investigation and insight coincide. They are the same thing. So what is 

it we investigate? What do we see into? We see into Dharma. This is a 

word with many meanings that can be experienced personally. 

Generally when we say “dharma” we mean phenomena, mind and 

matter. We also mean the laws that govern the behavior of phenomena. 

When “Dharma” is capitalized, it refers more specifically to the 

teaching of the Buddha, who realized the true nature of “dharma” and 

helped others to follow in his path. The commentaries explain that in 

the context of investigation, the word “dharma” has an additional, 

specific meaning. It refers to the individual states or qualities uniquely 

present in each object, as well as the common traits each object may 

share with other objects. Thus, individual and common traits are what 

we should be discovering in our practice. “Vitakka” or initial 

application directs the mind onto the object. “Vitakka” is neither 

wholesome nor unwholesome. When “vitakka” associates with 

wholesome deeds, vitakka becomes wholesome. When “vitakka” 

associates with unwholesome deeds, it becomes unwholesome. In the 

practice for attaining jhana, vitakka has the special task of inhibiting 

the hindrance of sloth and torpor. Vitakka is the mental factor by which 

one's attention is applied to the chosen meditation object. Vitakka and 

its companion factor vicara (correct examination) reach full maturity 

upon the development of the first level of jhana. In the Buddhist sutras, 

the words “vitakka” is often used in the loose sense of “thought,” but in 

the Abhidharma it is used in a precise technical sense to mean the 
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mental factor that mounts or directs the mind onto the object. Just as a 

king’s favourite might conduct a villager to the palace, even so 

“vitakka” directs the mind onto the object. Fourth, Contemplation 

(Cetana (skt): Mental factorsor mental actions. The 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. According to Keith in The Dictionary of 

Chinese-English Buddhist Terms, Vitarka means initial attention, or 

cognition in initial application, search, or inquiry; in contrasted with 

Spying out, or careful examination. Vitakka and its companion factor 

vicara (correct examination) reach full maturity upon the development 

of the first level of jhana. The Fourth Kind of Active Dharmas is The 

Elements Independent of Consciousness: Elements independent of 

consciousness, with 14 dharmas, are neither form nor consciousness. 

Fourteen Non-Interactive Activity Dharmas: These are fourteen minds 

which are not associated with affliction or fourteen non-interrelated 

minds. In other words, these are dharmas that do not to produce karma, 

either by action of body, words, and thought, which educe the kernel of 

the next rebirth because these deeds or character as the cause of future 

conditions. Fourteen phenomena not associated with mind: attainment 

(prapti (skt), life faculty (jivitendriya (skt), generic Similarity (nikaya-

Sabhaga (skt), dissimilarity (visabhaga (skt), no-thought samadhi 

(asamjnisamapatti (skt), samadhi of extinction (nirodha-samapatti (skt), 

reward of  no-thought (asamjnika (skt), bodies of nouns (namakaya 

(skt), bodies of sentences (padakaya (skt), bodies of phonemes 

(vyanjanakaya (skt), birth (jati (skt), dwelling (sthiti (skt), aging (jara 

(skt), impermanence (anityata (skt), revolution (pravritti (skt), 

distinction (pratiniyama (skt), interaction (yoga (skt), speed (java (skt), 

sequence (anukrama (skt), time  (kala (skt), direction (desha (skt), 

numeration (samkhya (skt), combination (samagri (skt), and 

discontinuity (anyathatva (skt). Among the created, or conditioned 

elements, first fourteen dharmas are those which have no connection 

with form or mind. They are neither matter nor mind: 1) Acquisition 

(Prapti (skt): Acquisition is the power that binds an acquired object to 

the one who acquires it. 2) Non-acquisition (Aprapti (skt): Non-

acquisition is the power that separates an object from the possessor. 3) 
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Communion-ship (Sabhaga (skt): Communionship is the power that 

causes a species or a class to have similar forms of life. 4-6) From 4 to 

6 are Thoughtless,  Conditionless, and Effects: Attained by meditation 

(fruition of thoughtless heaven, thoughtless ecstacy, annihilation 

trance). 7) Life or Vital Power (Jivita-indrya (skt): Life or Vital power 

is the power that gives longevity. 8-11) From 8 to 11 are elements that 

imply the life and death of being, i.e., the waves of becoming and 

expiration (birth, old age, sickness, and death). 12-14) From 12 to 14 

are elements of names, sentences and letters: They all related to 

speech. 

 

IV. Characteristics of Conditioned Dharmas: 

Whatever Is Phenomenal Is Impermanent: All things last or exist 

only for a short time, of changing continually. Physical changes 

operating from the state of formation, to that of development, decay 

and disintegration are exact manifestations of the law of 

transformation. The Buddha saw, when seated beneath the Bodhi Tree 

that everything is changing and passing away all the time. All things in 

the universe, from the small grain of sand, the human body, to the big 

one such as the earth, moon, sun, mountains and rivers are governed by 

the aove law, and as such, must come through these four periods. This 

process of changes characterizes impermanence. All things are 

impermanent, their birth, existence, change, and death never resting for 

a moment. The hills and mountains are changing all the time but we 

cannot notice the change because it takes place so slowly. If, on the 

other hand, we look at a flower in the morning and examine it again in 

the evening, it is easy to see how much it has changed in only twelve 

hours. All things in this world, including human life, and political 

systems, are constantly changing from moment to moment. This is 

called impermanence in each moment. Everything passes through a 

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 law of changing and passing away is to be found everywhere and 

in everything from money, position, to pleasure, our bodies and even 

the world itself is changing, and must in the end pass away. In most 
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monasteries, at the end of ceremonies, monks and nuns often chant the 

verse of impermance. 

  This day is already done. 

  Our lives are that much less. 

  We’re like fish in a shrinking pond; 

  What joy is there in this? 

  We should be diligent and vigorous, 

  As if our own head were at stake. 

  Only be mindful of impermanence, 

  And be careful not to be lax. 

It is necessary for sincere Buddhists to think that the impermanence 

of life is sudden, time truly flies, the morning had just come but night 

has arrived. Why not be diligent and prepare in anticipation. In fact, the 

fact of impermanence has been recognized not only in Buddhist 

thought, but also elsewhere in the history of philosohy. It was the 

ancient Chinese educators who also recognized the ever-changing and 

transient nature of things. However, Buddhism considers 

impermanence is one of the three most important dharma seals: 

impermanence, suffering, and no-self. Buddhist scriptures always say 

that the three worlds are impermanent like autumn clouds; that birth 

and death are like a human dance; and that human life is like a flash of 

lightning. Impermanence is the state of not being permanent, of lasting 

or existing only for a short time, of changing continually. Physical 

changes operating from the state of formation, to that of development, 

decay and disintegration are exact manifestations of the law of 

transformation. Impermanence is the ever changing nature of all 

phenomena from arising, dwelling and passing away. Anitya is one of 

the three fundamental of everything existing: Impermanence (Anitya), 

Suffering (Duhkha) and Non-ego (Anatman). Impermanence is the 

basis of life, without which existence would not be possible.A Sanskrit 

term for “Impermanence.” Impermanence is the ever changing nature 

of all phenomena from arising, dwelling and passing away. Anitya is 

the state of not being permanent, of lasting or existing only for a short 

time, of changing continually. Physical changes operating from the 

state of formation, to that of development, decay and disintegration are 

exact manifestations of the law of transformation. All things in the 

universe, from the small grain of sand, the human body, to the big one 
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such as the earth, moon and sun are governed by the above law, and as 

such, must come through these four periods. This process of changes 

characterizes impermanence. Anitya is one of the three fundamental of 

everything existing: Impermanence (Anitya), Suffering (Duhkha) and 

Non-ego (Anatman). Impermanence is the basis of life, without which 

existence would not be possible. “Impermanence” is one of the “three 

characteristics” (trilaksana) that Sakyamuni Buddha said distinguish all 

conditioned (samskrta) phenomena, the others being selflessness and 

unsatisfactoriness or suffering. According to this doctrine, all 

conditioned phenomena, i.e., phenomena that come into being due to 

causes and conditions, are constantly changing, and so there is no 

possibility of holding onto anything. This is connected with the other 

two characteristics, since the transitory nature of phenomena leads to 

inevitably suffering, because beings are inevitably separated from 

things that they desire. Also, because phenomena are constantly 

changing, there is no possibility of a permanent and unchanging “self” 

or soul (atman). Everything in this world is subject to change and 

perish; nothing remains constant for even a single ksatna or short 

moment. Everything, every phenomenon passes through a period of 

birth, maturity, transformation, and destruction. The Diamond Sutra 

taught: “Just examine the various conditioned dharma, it is no different 

than a bubble or dwedrop; observe and realize everything is 

impermanent, births and deaths are like lightning flashes.” 

Contemplation on the impermanence of things will help us prevent 

from being imprisoned by the things of the world. Sincere Buddhists 

should always be awakened and realize: “Nothing in this world lasts 

forever.” In the end, everything is a part of the cycle of “Formation, 

Existence, Decadence, and Emptiness.” If there is birth, naturally, 

there will be existence for a certain amount of time, then decay will 

come, and, in the end, return to dirt and sand. Because we are 

awakened to these conditions of life, we begin realizing the theory of 

“Impermanence” the Buddha taught in the sutras is accurate. No matter 

how much glory, wealth, or success was achieved in the past, in the 

end, these accomplishments are not any different than a beautiful 

dream. Sincere Buddhists should know how to adapt and make best of 

their situations, able cleverly to tolerate and endure various conditions 

and circumstances of life, then they may be able to transform 
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misfortunes, failures, and sufferings into blessings and happiness.  

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 lightning streaking across the sky, like a flower’s 

blossom, like the image of the moon at the bottom of lake, like a short 

breath, what is really eternal? From its beginning, Buddhism has held 

that a direct, unbiased observation of human experience on 

impermanence. Even on the level of ordinary observation we can see 

the change of seasons, the birth and death of plants, animals, and 

human beings. If we make a little more intensive observation we will 

see that human being, both physical and mental, as well as all other 

things, are only changing process, in flux at every moment. Let’s take a 

look at our own personality, we will find that our bodies are 

impermanent. They are subject to constant change. Our minds are also 

characterized by impermanence, and everything we see around us is 

impermanent. Even our dear bodies, we are unable to maintain its 

youth, health, and vitality forever because it must endure inevitable 

sufferings, deterioration, old age, sickness, and death. Everything in 

life is impermanent, artificial, dream-like, and transient like a bubble in 

water. After the sunshine, there is rain; after rain there is cessation; 

after health there is sickness; after happiness there is sadness; after 

being together there is being apart; after success there is failure; after 

rise there is fall. Along the long river some stretch are straight, others 

curve; sometimes it is quite peaceful, other times turbulent and chaotic. 

Sincere Buddhists should always remember the impermanence of all 

things, should always try to cultivate, should always turn your 

misfortunes and setbacks as well as obstacles into advantageous 

situations; should always awaken, abandon ignorance to see the light of 

enlightenment, and become more determined to solidify your mind to 

make firm progress on your cultivated path.  

Everything in this world is subject to change and perish; nothing 

remains constant for even a single moment. The fact of impermanence 

has been recognized not only in Buddhist thought but elsewhere in the 

history of ideas. It was the ancient Greek philosopher Heraclitus who 

remarked that one cannot step into the same river twice. He meant that 

everything keeps changing without a pause or the ever-changing and 
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transient nature of things. Human’s life is just like that. In fact, human’s 

life is like a dream; it is impermanent like autumn clouds, that birth and 

death are like a dance; that infant changes to young age and to old age 

just like morning turns into afternoon, then evening. Look at our body 

and see it changes every second of life. The growing (becoming old) of 

a human’s life is not differnt from a flash of lightning. Things around us 

also keep changing. No one of the things we see around us will last 

forever, in the same river, the current of yesterday is not the current we 

see today. Even our minds are constantly subject to changefriends 

become enemies, enemies become friends. Our possessions are also 

impermanent, the brand new car we bought in the year of 2000 is no 

longer a new car in 2004, the shirt we donate to Goodwill Charity today 

was once liked by us, and so on and and so on. Understanding 

impermanence of existence is important not simply four our cultivation 

of the Dharma, but also in our daily lives for this understanding is a key 

to open the door of the ultimate nature of things and also an antidiote to 

anger and attachment. When we see all things are perishable and 

change every moment, we will not try to attach to them. In the 

Dharmapada Sutra, the Buddha taught: “To live a hundred years 

without comprehending how all things rise and pass away, is no better 

than a single-day life of seeing beginning and end of all things 

(Dharmapada Sutra 113). Thus, according to the Buddha, understanding 

impermanence is important not only for our practice of the Dharma, but 

also in our daily life. Besides these immediate benefits, understanding 

impermanence is also an effective skillful means that assists us in 

practicing the Dharma. The understanding of impermanence is an 

antidote to desire and ill-will. And finally, it is a key that helps us 

understand the ultimate nature of things, the way things really are.” In 

the Mijjhamaka Sutra, the Buddha gives five striking similes to 

illustrate the impermanent nature of the five aggregates of clinging. He 

compares material form or body to a lump of foam, feeling to a bubble 

of water, perception to a mirage, mental formations or volitional 

activities to a plantain trunk without heartwood, and consciousness to 

an illusion. So He asked the monks: “What essence, monks, could there 

be in a lump of foam, in a bubble, in a mirage, in a plantain trunk, in an 

illusion? Whatever material form there be whether past, future or 

present; internal or external; gross or subtle; low or lofty; far or near; 
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that material form the meditator sees, meditates upon, examines with 

systematic and wise attention, he thus seeing, meditating upon, and 

examining with systematic and wise attention, would find it empty, 

unsubstantial and without essence. Whatever essence, monks, could 

there be in material form?” And the Buddha speaks in the same 

manner of the remaining aggregates and asks: “What essence, monks, 

could there be in feeling, in perception, in mental formation and in 

consciousness?” Change or impermanence is the essential 

characteristic of phenomenal existence. We cannot say of anything, 

animate or inanimate, ‘this is lasting’ for even while we say, it is 

undergoing change. The aggregates are compounded and conditioned, 

and, therefore, ever subject to cause and effect. Unceasingly does 

consciousness or mind and its factors change, and just as unceasingly, 

though at a lower rate, the physical body also changes from moment to 

moment. He who sees clearly that the impermanent aggregates are 

impermanent, has right understanding. According to Buddhism, 

everything is impermanent, from the impermanence of the body, the 

mind, to the impermanence of the surrounding environments. 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 well being of the society. 

Although he knows that he is facong 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 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 
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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. Impermanence of the body means that the body withers rapidly, 

soon grows old and delibitated, ending in death. The ancients have 

lamented: “Oh, that time when we were young and would ride bamboo 

sticks, pretending they were horses, in the twinkling of an eye, our hair 

is now spotted with the color of frost.” What happened to all those 

brave and intelligent young men and those beautiful and enchanting 

women of bygone days? They ended as in the following poem: “Rosy 

cheeks have faded, heros have passed away; young students’ eyes, too, 

are weary and sad.” 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. Impermanence of the mind means that the mind 

and thoughts of sentient beings are always changing, at times filled 

with love or anger, at times happy or sad. Those thoughts, upon close 

scrutiny, are illusory and false, like water bubbles.  Impermanence of 

the environment means that not only do our surroundings always 

change and fluctuate, but happiness, too, is impermenent. Succulent 

food, once swallowed, loses all tastes; an emotional reunion, however, 

sweet and joyful, ultimately ends in separation; a delightful party soon 

becomes a thing of past; a good book, too, gradually reaches the last 

pages. So, eventually what is immortal in this world? In the 

Lankavatara Sutra, the Buddha told Mahamati: “Oh Mahamati! The 

doctrine of immortality advocated by the Blessed One is not the same 

as that of other philosophers, not only as regards immortality, but as 

regards birth and impermanence. Why? According to them, there is a 

self-substance about which they assert immortality and 

unchangeability. My position is not that, for it does not fall into the 

categories of being and non-being. It goes beyond the categories of 

being and non-being, of birth and disappearance; it is not existence nor 

is it non-existence. How is it not non-existent? Because it is like unto a 
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diversity of forms appearing in a dream or maya. How is it not 

existent? Because the self-substance of forms is not to be asserted as 

existent. We see them as appearances which are not realities, we grasp 

(grahana) them as before us yet they are not really graspable. For this 

reason, all existences are to be regarded neither as existent nor as non-

existent. If we know that we see before us is no more than the 

manifestation of our own mind and abide within ourselves where no 

dualistic discrimination takes place, we see that there is nothing astir in 

the world. The ignorant assert themselves in their doings, discriminate 

therein, but the wise do not. Oh Mahamati! This is due to the 

discrimination of unrealities whereby the ignorant get altogether 

confused in their judgments. The ignorant are confused in the judgment 

of birth and no-birth, and of the created and of the uncreated; there is 

really no appearance, no disappearance of the magical figures, of 

which we can assert either as born or as passed. Oh Mahamati! By 

being untruthful it is meant that the self-nature of things is not truthfully 

discerned as it is in itself. When however an untrue view prevails, 

there is an attachment to the self-substance of things, failing to see 

them in their solitary quietude, and as long as this quietude fails to be 

seen, there will be no disappearance of wrongful discrimination. 

Therefore, Mahamati, a view based on formlessness of things is 

superior to that based on form, because form is the cause of birth. 

When there is formlessness, it puts a stop to the rise of discrimination, 

and there is a state of immortality, which is nirvana. Oh Mahamati! 

One finds Nirvana where one sees the abode of reality in its truthful 

signification and abandons the discrimination of all that is mind and all 

that belongs to mind.” Buddhist practitioners should always see the 

selflessness and the impermanence of all things. To understand 

thoroughly the impermacence of all things, Zen practitioners should 

contemplate that 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 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. Buddhism teaches that human beings’ bodies are 
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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 

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.   

Whatever Is Phenomenal Change Is Suffering: After the Great 

Enlightenment, the Buddha declared His first Discourse at the Deer 

Park: “Life is nothing but suffering” and “The five aggregates are 

suffering”. At other time in the Sravasti, the Buddha repeated the same 

discourse: “I will teach you, Bhiksus, pain and the root of pain. Do you 

listen to it. And what, Bhiksus, is pain? Body, Bhiksus, is pain, feeling 

is pain, perception is pain, the activities are pain, and consciousness is 

pain. That, Bhiksus, is the meaning of pain. And what, Bhiksus, is the 

root of pain? It is this craving that leads downward to rebirth, along 

with the lure of lust that lingers longingly now here and there: namely, 

the craving for sense, the craving for rebirth, the craving to have done 

with rebirth.” In other words, human beings’ suffering is really the 

result of the arising of Dependent Origination, also the arising of the 

Five Aggregates. And thus, it is not the five aggregates, or human 

beings and the world that cause suffering, but a person’s craving for the 

five aggregates that causes suffering. The Buddha teaches that 

suffering is everywhere, suffering is already enclosed in the cause, 

suffering from the effect, suffering throughout time, suffering pervades 

space, and suffering governs both philistine and saint. We always reap 

what we have sown. This is a natural law, but some people do not know 
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it; instead they blame God or deities for their misfortune. It is said that 

the Bodhisattva fears the cause while the philistine fears the effect. In 

fact, human beings do not care about the cause when doing what they 

want. They only fear when they have to suffer from their wrong-

doings. Suffering covers throughout the time. Humankind has suffered 

from time immemorial till now, because suffering never ceases; it is 

part of the law of causality. Suffering covers throughout space. 

Suffering goes together with ignorance. Since ignorance is 

everywhere, in this world as well as in the innumerable other worlds, 

sufering also follows it. When the Buddha described our lives as 

“Dukkha”, he was referring to any and all unsatisfactory conditions. 

These range from minor disappointments, problems and difficulties to 

intense pain and misery. Therefore, Dukkha should be used to describe 

the fact that things are not completely right in our lives and could be 

better. There are many different kinds of suffering, the suffering of 

pain occurs whenever we are mentally or physically miserable. 

Physical suffering includes headaches and scraped knees as well as 

torment of cancer and heart attacks. Mental suffering occurs whenever 

we fail to get what we want, when we lose something we are attached 

to, or when misfortune comes our way. We are sad when our career 

goal cannot be achieved, we’re depressed when we part from loved 

ones, we are anxious when we are waiting to obtain a letter form our 

children, etc. The suffering of change indicates that activities we 

generally regard as pleasurable in fact inevitably change and become 

painful. The pervasive compounded suffering refers to our situation of 

having bodies and minds prone to pain. We can become miserable 

simply by the changing of external conditions. The weather changes 

and our bodies suffer from the cold; how a friend treats us changes and 

we become depressed. Our present bodies and minds compound our 

misery in the sense that they are the basis for our present problems. 

The Buddha described three main characteristics of Dukkha which we 

face in our daily lives. First, the suffering of pain: The suffering of pain 

occurs whenever we are mentally or physically miserable. Physical 

suffering includes headaches and scraped knees as well as torment of 

cancer and heart attacks. Mental suffering occurs whenever we fail to 

get what we want, when we lose something we are attached to, or 

when misfortune comes our way. We are sad when our career goal 
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cannot be achieved, we’re depressed when we part from loved ones, 

we are anxious when we are waiting to obtain a letter form our 

children, etc. Second, the suffering of change: The suffering of change 

indicates that activities we generally regard as pleasurable in fact 

inevitably change and become painful. When we first buy a new shirt, 

we like it because it look gorgeous; however, three years later, we may 

be suffering or feeling uncomfortable when we wear it because it  is 

old and becomes worn out. No matter how much we like a person and 

we feel happy when we are with that person; however, when we spend 

too much time with that person, it makes us uncomfortable. Thus, 

happiness was never inherent in the person we like, but was a product 

of the interaction between us and that person. Third, the pervasive 

compounded suffering: The pervasive compounded suffering refers to 

our situation of having bodies and minds prone to pain. We can become 

miserable simply by the changing of external conditions. The weather 

changes and our bodies suffer from the cold; how a friend treats us 

changes and we become depressed. Our present bodies and minds 

compound our misery in the sense that they are the basis for our 

present problems. Our present bodies are the basis upon which we 

experience bad health. If we did not have a body that was receptive to 

pain, we would not fall ill no matter how many viruses and germs we 

were exposed to. Our present minds are the basis upon which we 

experience the pain and hurt feelings. If we had minds that were not 

contaminated by anger, then we would not suffer from the mental 

anguish of conflict with others. Buddhist practitioners should always 

see that the arising and disappearing cause Suffering: When we, 

Buddhist practitioners, comprehend that mind and matter arise and 

disappear, we will understand that mind and matter are impermanent. 

When we see that things are impermanent, we next understand that 

things are unsatisfactory because they are always oppressed by 

constant arising and disappearing. After comprehending impermanence 

and the unsatisfactory nature of things, we observe that there can be no 

mastery over these things; that is, practitioners realize that there is no 

self or soul within that can order them to be permanent. Things just 

arise and disappear according to natural law. By comprehending this, 

yogis comprehend the third characteristic of conditioned phenomena, 

the characteristic of anatta, the characteristic that things have no self. 
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One of the meanings of anatta is no mastery, meaning that nothing, no 

entity, no soul, no power, has mastery over the nature of things. Thus, 

by this time, yogis have comprehended the three characteristics of all 

conditioned phenomena: impermanence, suffering, and the non-self 

nature of things, in Pali, anicca, dukkha, and anatta. Buddhist 

practitioners should always contemplate “Suffering” on Everything: 

The suffering of the body means that our body is not only impure, it is 

subject to birth, old age, disease and death, as well as to heat and cold, 

hunger and thirst, and other hardships that cause us to suffer, 

preventing us from being free and happy. The suffering of the mind 

means that when the mind is afflicted, it is necessarily consumed by the 

fire of afflictions, bound by the ropes of afflictions, struck, pursued and 

ordered about by the whip of afflictions, defiled and obscured by the 

smoke and dust of afflictions. Thus, whoever develops afflictions is 

lacking in wisdom, because the first person he has caused to suffer is 

himself. The suffering of the environment means that this earth is 

subject to the vagaries of the weather, scorching heat, frigid cold and 

pouring rain, while sentient beings must toil and suffer day in and day 

out to earn a living. Tragedies occur every day, before our very eyes. 

No one can express all kinds of suffering and affliction in this world. 

However, if our body and mind are having sufferings and afflictions 

and we are not aware of them, we are carrying them around to spread 

them wherever we go. Only the power of meditation practices with a 

clear seeing and acceptance will bring us the relaxation and relief. 

Once we have the toil of meditation, the painful sensation may still be 

there, but now our relationship to it is quite different. We relate to it 

now out of the condition of peace, rather than than out of delusion or 

not being mindful anymore. Meditation and contemplation will help us 

know how to settle back and take a close look at our mind to see that 

suffering is only a ‘feeling’. In that moment of clear seeing and a 

willingness to be with it, all of the suffering went away. Meditation and 

contemplation will help us to have the ability to simply feel the 

suffering, for it is okay just to simply feel it. We feel the presence of 

suffering but we refuse to let it dominate us, it will automatically 

disappear. Buddhist practitioners should always remember that not 

seeing suffering is a real suffering. It is better for us to do something 

unwholesome knowing that it is unwholesome than to do things without 
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our knowledge, for from Buddhist perspective, knowing is a seed of 

wisdom. The knowing itself has the ability to reduce unwholesome 

actions. Buddhist practitioners should not speak inconsiderately that we 

do not discriminate between ‘wholesome and unwholesome’. We must 

discriminate clearly between ‘wholesome and unwholesome’ so we 

are not dominated by our habits and desires.   

Selflessness of All Phenomena: Nothing has an ego, or is 

independent of the law of causation (no permanent individuality  in or 

independence of things, Selflessness of things). 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 

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.” 

First, let's summarize on the meaning of Ego and Egolessness. 

According to Buddhism, “Atman” is the most subtle consciousness, the 

ultimate demarcation point between one person and another. There is a 

mere “Ego” which is designated in dependence on the continuum of 

consciousness. The belief in ego creates and fosters egoism and desire, 

thus preventing the realization of the unity of life and the attainment of 

enlightenment. Non-changing quality (atman means anything 

substantially conceived that remains eternally one, unchanged and 

free). A basic tenet of Hinduism which was rejected by the Buddha. 

When an ego-soul or pudgala is thought as such, that constitutes the 

wrong view on existence of a permanent ego or atma-drishti. When the 

reality of an individual object or dharma as such is denied, this is what 

is meant by the belief that “things are without independent 

individuality” or dharmanairatmya. The master of the body, compared 

to the ruler of the country. Illusion of the concept of the reality of the 
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ego, man being composed of elements and disintegrated when these 

are dissolved. Man, person, ego or self, the substance that is the bearer 

of the cycle of rebirth. Buddhism denies the existence of an eternal 

person or soul. All beings subject to transmigration. Buddhism sees the 

person only a conventional name or a combination of physical and 

psychological facotrs that change from moment to moment. Non-

changing quality (atman means anything substantially conceived that 

remains eternally one, unchanged and free). A basic tenet of Hinduism 

which was rejected by the Buddha. When an ego-soul or pudgala is 

thought as such, that constitutes the wrong view on existence of a 

permanent ego or atma-drishti. The supreme SELF, the Ultimate 

Reality, or Universal Consciousness, the divine element in man, 

degraded into idea of an entity dwelling in the heart of each man, the 

thinker of his thoughts, and doer of his deeds, and after death dwelling 

in bliss or misery according to deeds done in the body. The erroneous 

ideas of a permanent self continued in reincarnation is the sources of 

all ilusion. But the Nirvana sutra definitely asserts a permanent ego in 

the transcendental world, above the range of reincarnation; and the 

trend of Mahayana supports such permanence. Ego composed of the 

five skandhas and hence not a permanent entity. It is used for Atman, 

the self, personality. Buddhism take as a fundamental dogma, i.e. 

impermanence, no permanent ego, only a temporal or functional ego. 

The erroneous idea of a permanent self continued in reincarnation is 

the souce of all illusion. There are many other definitions which are 

related to “Atman” such as Self-love, the love of or attachment to the 

ego, arising with the eighth vijnana. The ego paramita in the four based 

on the Nirvana sutra in which transcendental ego is sovereign, i.e. has a 

real and permanent nature; the four are permanence, joy, personality, 

and purity. Ego-grasping or Egoism (Lagna-atman (skt)), clinging to the 

“I”. In the Four Noble Truth, Sakyamuni Buddha taught that 

“attachment to self” is the root cause of suffering. From attachment 

springs grief; from grief springs fear. For him who is wholly free from 

attachment, there is no grief and much less fear. If you don’t have 

attachments, naturally you are liberated. Manatimana or the pride of 

thinking oneself equal to those who surpass us, one of the nine kinds of 

pride. Unamana or the pride of thinking myself not much inferior to 

those who far surpass me, one of the nine kinds of pride. Clinging to 
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the idea of self or holding to the concept of the reality of the  ego, the 

false tenet of a soul, or ego, or permanent individual, that the 

individual is real, the ego an independent unit and not a mere 

combination of the five skandhas produced by cause and effect 

disintegrating. Holding to the concept of the reality of the ego also 

means that one holds on to oneself as an individual personality. The 

atma-graha was held to be responsible for all human-beings’ sufferings 

and afflictions, which would in the end be finally abolished by the 

attainment of a state of self-extinction or a state of complete no-self.  

Now, let's summarize on the meaning of Egolessness. Anatman is a 

Sanskrit term for “No-self.” One of the “three characteristics” (tri-

laksana) that the Buddha said apply to all conditioned (samskrita) 

phenomena, the others being impermanence and unsatisfactoriness or 

suffering. The doctrine holds that, contrary to the assertions of the 

brahmanical orthodoxy of the Buddha’s time, there is no permanent, 

partless, substantial “self” or soul. The brahmanical tradition taught 

that the essence of every individual is an eternal, unchanging essence 

(called the atman). The Buddha declared that such a essence is merely 

a conceptual construct and that every individual is in fact composed of 

a constantly changing collection of “aggregates” (skandha). Buddhists 

believe a non-existence of a permanent self. The body consists of the 

five elements and there is no self. Elements exist only by means of 

union of conditions. There is no eternal and unchangeable substance in 

them. When Sakyamuni Buddha put forth the notion of “no-self (not 

self, non-ego, the emptiness of a self),” he upsets many concepts about 

life in the universe. He blasted our most firm and widespread 

conviction, that of a permanent self. Those who understand “not self” 

know that its function is to overthrow “self,” not to replace it with a 

new concept of reality. The notion of “not self” is a method, not a goal. 

If it becomes a concept, it must be destroyed along with all other 

concepts. The doctrine of no-self has two main characteristics: 

selflessness of things (dharma-nairatmya) and selflessness of person 

(pudgalanairatmya). Sometimes, the teaching of “not-self” causes 

confusion and misunderstanding. Any time we speak, we do say “I am 

speaking” or “I am talking”, etc. How can we deny the reality of that 

“I”? Sincere Buddhists should always remember that the Buddha never 

asked us to reject the use of the name or term “I”. The Buddha himself 
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still use a word “Tatathata” to refer to himself, no matter what is the 

meaning of the word, it is still a word or a name. When the Buddha 

taught about “not-self”, he stressed on the rejection of the idea that this 

name or term “I” stands for a substantial, permanent and changeless 

reality. The Buddha said that the five aggregates (form, feeling, 

perception, volition and consciousness) were not the self and that the 

self was not to be found in them. The Buddha’s rejection of the self is a 

rejection of the belief in a real, independent, permanent entity that is 

represented by the name or term “I”, for such a permanent entity would 

have to be independent, permanent, immutable and impervious to 

change, but such a permanent entity and/or such a self is nowhere to be 

found. The doctrine of “Anatman” is one of the central teachings of 

Buddhism; it says that no self exists in the sense of a permanent, 

eternal, integral and independent substance within an individual 

existent. The anatta or anatma doctrine taught by the Buddha, to which 

most Buddhists, including Zen practitioners, subscirbe, is briefly the 

“not self” idea of man’s true nature. This is not to be confused with the 

“not self” expression used in Hindu philosophies. It means that the true 

nature of man is not conceivable by the human mind. How can one 

speak of “Anatta” if there is no “Atta”? We must understand what the 

Buddha meant by “Anatta”. He never meant anything in contra-

distinction to “Atta”. He did not place two terms in juxtaposition and 

say: “This is my ‘Anatta’ in opposition to ‘Atta’.” The term “Anatta”, 

since the prefix “an” indicates non-existence, and not opposition. So 

“Anatta” literally means no atta that is the mere denial of an “atta”, the 

non-existence of “atta”. The believers in an “atta” tried to keep their 

“atta”. The Buddha simply denied it, by adding the prefix “an”. As this 

concept of an Atta, Self, or Soul, was deep rooted in many whom the 

Buddha met, He had to discourse at length on this pivotal question of 

self to learned men, dialecticians and hair-splitting disputants.  

No-Self means that there is no self, no permanent nature per se and 

that we are not true masters of ourselves. This point, too, is divided into 

the no-self body, the no-self mind, and the no-self environment. The 

no-self body means that this body is illusory, not its own master. It 

cannot be kept eternally young or prevented from decaying and dying. 

Even gods and immortals can only postpone death for a certain period 

of time. The no-self of mind refers to the deluded mind of sentient 
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beings, which has no permanent nature. For example, the mind of 

greed, thoughts of sadness, anger, love, and happiness suddenly arise 

and then disappear, there is nothing real. No-self of environment 

means that our surroundings are illusory, passive and subject to birth 

and decay. Cities and towns are in time replaced by abandoned 

mounds, mulberry fields soon give way to the open seas, every single 

thing changes and fluctuates by the second, one landscape disappears 

and another takes its place. The Buddha used the following analysis to 

prove that the self is nowhere to be found either in the body or the 

mind. Body is not the self: The body is not the self, for if the body were 

the self, the self would be impermanent, would be subject to change, 

decay, destruction, and death. Hence the body cannot be the self. The 

self does not possess the body, in the sense that I possess a car or a 

television, because the self cannot control the body. The body falls ill, 

gets tired and old against our wishes. The body has an appearance, 

which often does not agree with our wishes. Hence in no way does the 

self possess the body. The self does not exist in the body. If we search 

our bodies from top to bottom, we can find nowhere locate the so-

called “Self”. The self is not in the bone or in the blood, in the marrow 

or in the hair or spittle. The “Self” is nowhere to be found within the 

body. The body does not exist in the self. For the body to exist in the 

self, the self would have to be found apart from the body and mind, but 

the self is nowhere to be found. Mind is not the self: The mind is not 

the self because, like the body, the mind is subject to constant change 

and is agitated like a monkey. The mind is happy one moment and 

unhappy the next. Hence the mind is not the self because the mind is 

constantly changing. The self does not possess the mind because the 

mind becomes excited or depressed against our wishes. Although we 

know that certain thoughts are wholesome and certain thoughts 

unwholesome, the mind pursues unwholesome thoughts and is different 

toward wholesome thoughts. Hence the self does not possess the mind 

because the mind acts independently of the self. The self does not exist 

in the mind. No matter how carefully we search the contents of our 

minds, no matter how we search our feelings, ideas, and inclinations, 

we can nowhere foind the self in the mind and the mental states. The 

mind does not exist in the self because again the self would have to 

exist apart from the mind and body, but such a self is nowhere to be 
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found. We should reject the idea of a self for two reasons: First, illusion 

of the concept of the reality of the ego, man being composed of 

elements and disintegrated when these are dissolved. Second, as long 

as we still cling to the self, we will always have to defend ourselves, 

our property, our prestige, opinions, and even our words. But once we 

give up the belief in an independent and permanent self, we will be 

able to live with everyone in peace and pleasure. The Buddha taught: 

“Understanding not-self is a key to great enlightenment for the belief 

in a self is synonymous with ignorance, and ignorance is the most basic 

of the three afflictions (greed, anger, and stupidity). Once we identify, 

imagine, or conceive ourselves as an entity, we immediately create a 

schism, a separation between ourselves and the people and things 

around us. Once we have this conception of self, we respond to the 

people and things around us with either attachment or aversion. That’s 

the real danger of the belief of a self. In Zen, when one practices to a 

point that one can forget the self means Realization. At that time on’es 

body and mind dropped away. The experience of everything 

disappearing with an instant or a long period of time. This might be 

confirmed as Realization. Thus, the rejection of the self is not only the 

key of the end of sufferings and afflictions, but it is also a key to the 

entrance of the great enlightenment.” Buddhist practitioners should 

always try to understand the differences between the Determinism and 

Egolessness. Determinism means the theory of being determined by 

fate, nature, or god. Buddhism believes in the absence of a permanent, 

unchaging self or soul, or non-existence of a permanent self. According 

to the Vimalakirti Sutra, the body consists of the five elements or 

skandhas, which together represent body and mind, and there is no such 

so-called “self.” Elements exist only by means of union of conditions. 

There is no eternal and unchangeable substance in them. When these 

come apart, so-called “body” immediately disappears. Since the form 

which is created by the four elements is empty and without self, then 

the human body, created by the unification of the five skandhas, must 

also be empty and without self. Human body is in a transforming 

process from second to second. In Theravada, no-self is only applied to 

the person; in the Mahayana, all things are regarded as without 

essence. According to Prof. Junjiro Takakusu in The Essentials of 

Buddhist Philosophy, the Buddha regarded this world as a world of 
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hardship, and taught the ways to cope with it. Then what are the 

reasons which make it a world of hardship? The first reason, as given 

by the Buddha is that 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). Men in general seem to be giving all of their energy to 

preserving their own existence and their possessions. But in truth it is 

impossible to discover the core of their own existence, nor is it possible 

to preserve it forever. Even for one moment nothing can stay 

unchanged. Not only is it insecure in relation to space but it is also 

insecure in relation to time. If it were possible to discover a world 

which is spaceless and timeless, that would be a world of true freedom, 

i.e., NirvanaMen in general seem to be giving all of their energy to 

preserving their own existence and their possessions. But in truth it is 

impossible to discover the core of their own existence, nor is it possible 

to preserve it forever. Even for one moment nothing can stay 
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unchanged. Not only is it insecure in relation to space but it is also 

insecure in relation to time. If it were possible to discover a world 

which is spaceless and timeless, that would be a world of true freedom, 

i.e., Nirvana. If, as the modern physicists assert, space is curved and 

time is relative, this world of space and time is our enclosed abode 

from which there is no escape; we are tied down in the cycles of cause 

and effectIf, as the modern physicists assert, space is curved and time 

is relative, this world of space and time is our enclosed abode from 

which there is no escape; we are tied down in the cycles of cause and 

effect. As long as men cannot discover a world which is not limited by 

time and space, men must be creatures of suffering. To assert that such 

a state, unlimited in time and space, is attainable by man is the 

message of BuddhismAs long as men cannot discover a world which is 

not limited by time and space, men must be creatures of suffering. To 

assert that such a state, unlimited in time and space, is attainable by 

man is the message of Buddhism.  Of course, there is no such thing as a 

limitless time. Even modern physical science does not recognize 

infinity in time and space. However, the Buddha brought forward his 

ideal, Nirvana (extinction), following his theories of selflessness and 

impermanence. Nirvana means extinction of life and death, extinction 

of worldly desire, and extinction of space and time conditions. This, in 

the last analysis, means unfolding a world of perfect freedom. 

Selflessness (no substance) and impermanence (no duration) are the 

real state of our existence; Nirvana (negatively extinction; positively 

perfection) is our ideal, that is, perfect freedom, quiescence. Buddhist 

practitioners should always thoroughly understand the Buddhist 

doctrine of Egolessness. 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 
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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 

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. Anatman in 

Sanskrit means the impersonality, insubstantiality, or not-self. The 

doctrine of no-self has two main characteristics: selflessness of things 

(dharma-nairatmya) and selflessness of person (pudgalanairatmya). 

Sometimes, the teaching of “not-self” causes confusion and 

misunderstanding. Any time we speak, we do say “I am speaking” or “I 

am talking”, etc. How can we deny the reality of that “I”? Sincere 

Buddhists should always remember that the Buddha never asked us to 

reject the use of the name or term “I”. The Buddha himself still use a 

word “Tatathata” to refer to himself, no matter what is the meaning of 

the word, it is still a word or a name. When the Buddha taught about 

“not-self”, he stressed on the rejection of the idea that this name or 

term “I” stands for a substantial, permanent and changeless reality. The 

Buddha said that the five aggregates (form, feeling, perception, 

volition and consciousness) were not the self and that the self was not 

to be found in them. The Buddha’s rejection of the self is a rejection of 

the belief in a real, independent, permanent entity that is represented 

by the name or term “I”, for such a permanent entity would have to be 

independent, permanent, immutable and impervious to change, but 

such a permanent entity and/or such a self is nowhere to be found. 

When Sakyamuni Buddha put forth the notion of “no-self,” he upsets 

many concepts about life in the universe. He blasted our most firm and 

widespread conviction, that of a permanent self. Those who understand 

“not self” know that its function is to overthrow “self,” not to replace it 

with a new concept of reality. The notion of “not self” is a method, not 

a goal. If it becomes a concept, it must be destroyed along with all 

other concepts. Buddhist practitioners should always remember about 

the No-self of “Body-Mind-Environment”. No-Self means that there is 

no self, no permanent nature per se and that we are not true masters of 

ourselves. This point, too, is divided into the no-self body, the no-self 

mind, and the no-self environment. The no-self body means that this 
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body is illusory, not its own master. It cannot be kept eternally young or 

prevented from decaying and dying. Even gods and immortals can only 

postpone death for a certain period of time. The no-self of mind refers 

to the deluded mind of sentient beings, which has no permanent nature. 

For example, the mind of greed, thoughts of sadness, anger, love, and 

happiness suddenly arise and then disappear, there is nothing real. No-

self of environment means that our surroundings are illusory, passive 

and subject to birth and decay. Cities and towns are in time replaced by 

abandoned mounds, mulberry fields soon give way to the open seas, 

every single thing changes and fluctuates by the second, one landscape 

disappears and another takes its place. The Buddha used the following 

analysis to prove that the self is nowhere to be found either in the body 

or the mind. The body is not the self, for if the body were the self, the 

self would be impermanent, would be subject to change, decay, 

destruction, and death. Hence the body cannot be the self. The self 

does not possess the body, in the sense that I possess a car or a 

television, because the self cannot control the body. The body falls ill, 

gets tired and old against our wishes. The body has an appearance, 

which often does not agree with our wishes. Hence in no way does the 

self possess the body. The self does not exist in the body. If we search 

our bodies from top to bottom, we can find nowhere locate the so-

called “Self”. The self is not in the bone or in the blood, in the marrow 

or in the hair or spittle. The “Self” is nowhere to be found within the 

body. The body does not exist in the self. For the body to exist in the 

self, the self would have to be found apart from the body and mind, but 

the self is nowhere to be found. The mind is not the self because, like 

the body, the mind is subject to constant change and is agitated like a 

monkey. The mind is happy one moment and unhappy the next. Hence 

the mind is not the self because the mind is constantly changing. The 

self does not possess the mind because the mind becomes excited or 

depressed against our wishes. Although we know that certain thoughts 

are wholesome and certain thoughts unwholesome, the mind pursues 

unwholesome thoughts and is different toward wholesome thoughts. 

Hence the self does not possess the mind because the mind acts 

independently of the self. The self does not exist in the mind. No 

matter how carefully we search the contents of our minds, no matter 

how we search our feelings, ideas, and inclinations, we can nowhere 
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foind the self in the mind and the mental states. The mind does not 

exist in the self because again the self would have to exist apart from 

the mind and body, but such a self is nowhere to be found. We should 

reject the idea of a self for two reasons:  1) As long as we still cling to 

the self, we will always have to defend ourselves, our property, our 

prestige, opinions, and even our words. But once we give up the belief 

in an independent and permanent self, we will be able to live with 

everyone in peace and pleasure. 2) The Buddha taught: 

“Understanding not-self is a key to great enlightenment for the belief 

in a self is synonymous with ignorance, and ignorance is the most basic 

of the three afflictions (greed, anger, and stupidity). Once we identify, 

imagine, or conceive ourselves as an entity, we immediately create a 

schism, a separation between ourselves and the people and things 

around us. Once we have this conception of self, we respond to the 

people and things around us with either attachment or aversion. That’s 

the real danger of the belief of a self. Thus, the rejection of the self is 

not only the key of the end of sufferings and afflictions, but it is also a 

key to the entrance of the great enlightenment.” Buddhist Practitioners 

should contemplate “No-self” in every step. Buddhist practitioners can 

comprehend these three characteristics by observing closely the mere 

lifting of the foot and the awareness of the lifting of the foot. By paying 

close attention to the movements, we see things arising and 

disappearing, and consequently we see for ourselves the impermanent, 

unsatisfactory, and non-self nature of all conditioned phenomena. 
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Chöông Chín Möôi Hai 

Chapter Ninety-Two 

 

Phaùp Voâ Vi Trong Duy Thöùc Hoïc 

 

I. Toång Quan Veà Phaùp Voâ Vi: 

Voâ vi  laø moät thuaät ngöõ cuûa Laõo giaùo coù nghóa ñen laø “khoâng laøm,” 

“khoâng gaéng söùc,” “khoâng göôïng eùp,” hay khoâng mieãn cöôõng taïo taùc. 

Noù khoâng aùm chæ söï baát ñoäng hay löôøi bieáng. Chuùng ta chæ khoâng neân 

gaéng söùc vì nhöõng vieäc khoâng chaân thaät, laøm cho chuùng ta hoùa muø ñeán 

noãi khoâng thaáy ñöôïc töï taùnh. Tuy nhieân, ñaây laø moät khaùi nieäm cuûa 

Thieàn veà haønh ñoäng töùc thôøi, chöù khoâng coù vaán ñeà chuaån bò tröôùc, thuaät 

ngöõ naøy ñöôïc xem nhö laø söï dieãn taû veà taâm cuûa moät vò thaày ñaõ chöùng 

ñaéc. Chæ coù ngöôøi naøo khoâng coøn luyeán chaáp vaøo keát quaû cuûa haønh 

ñoäng môùi coù theå haønh xöû caùch naøy, vaø ngöôøi ta noùi voâ vi bieåu thò nhö laø 

söï hoaøn toaøn töï do cuûa haønh ñoäng thích öùng khoâng ngaên ngaïi tröôùc moïi 

hoaøn caûnh. Phaùi Ñaøm Ma Cuùc Ña xem “phaùp voâ vi” nhö “chaân taùnh” vaø 

“söï thöôøng haèng cuûa söï vaät”, töùc laø thöïc chaát cuûa chuùng. Ñieàu ñoù khoâng 

theå laøm thay ñoåi baûn taùnh saâu saéc cuûa chuùng, hay taát caû nhöõng heä quaû 

cuûa chuùng, chaúng haïn nhö nhöõng haønh ñoäng toát khoâng theå coù haäu quaû 

xaáu ñöôïc. Taát caû voâ phaùp laø phi vaät chaát neân khoâng theå naém baét ñöôïc. 

Phaùp thaân maø Phaät sôû chöùng laø vónh haèng, khoâng chòu chi phoái bôûi luaät 

nhaân quaû hay xa lìa moïi nhaân duyeân taïo taùc (trong Tònh Ñoä Luaän: “Voâ 

Vi Phaùp Thaân laø phaùp tính thaân. Phaùp tính tòch dieät cho neân phaùp thaân 

voâ töôùng). Voâ vi laø phaùp xa lìa nhaân duyeân taïo taùc hay khoâng coøn chòu 

aûnh höôûng cuûa nhaân duyeân. Phaùp thöôøng haèng, khoâng thay ñoåi, vöôït 

thôøi gian vaø sieâu vieät. Phaùp Voâ Vi (duøng ñeå dieät boû heát chö töôùng. Thaân 

taâm ñoái vôùi caûnh khoâng coøn caûm ñoäng, khoâng öa, khoâng gheùt, khoâng 

ham, khoâng chaùn, khoâng vui, khoâng buoàn, khoâng möøng, khoâng giaän). 

Nieát Baøn vaø hö khoâng ñöôïc xem nhö laø Voâ Vi Phaùp. Noùi toùm laïi, voâ vi 

laø söï taïo taùc khoâng coù nhaân duyeân. Phaùp khoâng nhôø haønh ñoäng cuûa 

thaân khaåu yù. Baát cöù phaùp naøo khoâng sanh, khoâng dieät, khoâng truï vaø 

khoâng bieán ñoåi laø phaùp voâ vi. Noùi caùch khaùc, phaùp naøo khoâng bò qui 

ñònh, khoâng thaønh hình, taát caû nhöõng gì naèm beân ngoaøi söï toàn taïi, sanh 

truï dò dieät laø phaùp voâ vi. Trong giaùo lyù nguyeân thuûy chæ coù Nieát baøn  
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môùi ñöôïc coi laø Voâ vi maø thoâi. Theo caùc tröôøng phaùi khaùc thì phaùp voâ 

vi laø phaùp khoâng sanh saûn ra nhaân duyeân.  

Theo Thuyeát Nhaát Thieát Höõu Boä, voâ vi phaùp goàm coù ba loaïi: 1) hö 

khoâng; 2) traïch dieät phaùp; vaø 3) voâ traïch dieät phaùp. Tuy nhieân, tröôøng 

phaùi Nguyeân Thuûy chæ chaáp nhaän coù moät phaùp voâ vi maø thoâi, ñoù laø Nieát 

Baøn hay “Voâ Traïch Dieät Phaùp.” Traïng thaùi voâ vi trong Phaät giaùo chöa 

töøng coù ai coá gaéng thieát laäp baèng lyù luaän vì noù chæ ñöôïc theå hieän baèng 

kinh nghieäm chöù khoâng theå tranh luaän ñöôïc. Traïng thaùi naày ñöôïc thieát 

laäp theo ñoù ñoâi maét cuûa haønh giaû môû ra ngay khi mình ñaït ñeán traïng 

thaùi tónh thöùc saâu laéng cho pheùp taâm mình bình thaûn tröôùc moïi phaùp 

höõu vi, maø tö töôûng mình khoâng coøn höôùng veà baát cöù thöù gì coù theå ñöôïc 

coi nhö hieän töôïng höõu vi, khoâng truï trong ñoù hay khoâng baùm, khoâng 

chaáp vaøo ñoù; tö töôûng mình luùc naøo cuõng rôøi boû noù, nhö gioït nöôùc rôi 

khoûi laù sen. Baát cöù ñoái töôïng naøo daàu chæ laø daáu hieäu hay söï vieäc ñang 

xaûy ra ñeàu ñöôïc xem nhö laø chöôùng ngaïi trong tu taäp.  

Theo caùc tröôøng phaùi Ñaïi Thöøa, coù saùu phaùp  voâ vi hay dieät phaùp. 

Phaùp Voâ Vi (duøng ñeå dieät boû heát chö töôùng. Thaân taâm ñoái vôùi caûnh 

khoâng coøn caûm ñoäng, khoâng öa, khoâng gheùt, khoâng ham, khoâng chaùn, 

khoâng vui, khoâng buoàn, khoâng möøng, khoâng giaän). Phaùp khoâng sanh 

dieät. Coâng ñöùc voâ vi laø nhöõng nhaân giaûi thoaùt khoûi luaân hoài sanh töû. 

Thöù nhaát laø Hö khoâng voâ vi (chôn nhö hay phaùp taùnh, khoâng theå duøng yù 

thöùc suy nghó hay lôøi noùi baøn luaän ñöôïc. Noù phi saéc, phi taâm, khoâng 

sanh dieät, khoâng caáu tònh, khoâng taêng giaûm). Thöù nhì laø Traïch dieät voâ 

vi (Do duøng trí hueä voâ laäu, löïa choïn dieät tröø heát caùc nhieãm oâ, neân chôn 

nhö voâ vi môùi hieän). Thöù ba laø Phi traïch voâ vi dieät phaùp (Voâ vi khoâng 

caàn löïa choïn dieät tröø caùc phieàn naõo). Thöù tö laø Baát ñoäng dieät voâ vi (Ñeä 

töù thieàn ñaõ lìa ñöôïc ba ñònh döôùi, ra khoûi tam tai, khoâng coøn bò möøng, 

giaän, thöông, gheùt, vaân vaân laøm chao ñoäng nôi taâm). Thöù naêm laø Töôûng 

thoï dieät voâ vi (Khi ñöôïc dieät taän ñònh, dieät tröø heát thoï vaø töôûng). Thöù 

saùu laø Chôn nhö voâ vi (Khoâng phaûi voïng goïi laø chôn, khoâng phaûi ñieân 

ñaûo goïi laø nhö, töùc laø thöïc taùnh cuûa caùc phaùp). 

 

II. Haønh Giaû Ñi Vaøo Voâ Vi:  

Traïng thaùi voâ vi trong Phaät giaùo chöa töøng coù ai coá gaéng thieát laäp 

baèng lyù luaän vì noù chæ ñöôïc theå hieän baèng kinh nghieäm chöù khoâng theå 

tranh luaän ñöôïc. Traïng thaùi naày ñöôïc thieát laäp theo ñoù ñoâi maét cuûa 

haønh giaû môû ra ngay khi mình ñaït ñeán traïng thaùi tónh thöùc saâu laéng cho 
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pheùp taâm mình bình thaûn tröôùc moïi phaùp höõu vi, maø tö töôûng mình 

khoâng coøn höôùng veà baát cöù thöù gì coù theå ñöôïc coi nhö hieän töôïng höõu 

vi, khoâng truï trong ñoù hay khoâng baùm, khoâng chaáp vaøo ñoù; tö töôûng 

mình luùc naøo cuõng rôøi boû noù, nhö gioït nöôùc rôi khoûi laù sen. Baát cöù ñoái 

töôïng naøo daàu chæ laø daáu hieäu hay söï vieäc ñang xaõy ra ñeàu ñöôïc xem 

nhö laø chöôùng ngaïi trong tu taäp. 

 

III. Ba Phaùp Voâ Vi Trong Giaùo Thuyeát Phaät Giaùo: 

Voâ Vi hay söï taïo taùc khoâng coù nhaân duyeân. Phaùp voâ vi khoâng nhôø 

haønh ñoäng cuûa thaân khaåu yù. Baát cöù phaùp naøo khoâng sanh, khoâng dieät, 

khoâng truï vaø khoâng bieán ñoåi laø phaùp voâ vi. Noùi caùch khaùc, phaùp naøo 

khoâng bò qui ñònh, khoâng thaønh hình, taát caû nhöõng gì naèm beân ngoaøi söï 

toàn taïi, sanh truï dò dieät laø phaùp voâ vi. Trong giaùo lyù nguyeân thuûy chæ coù 

Nieát baøn  môùi ñöôïc coi laø Voâ vi maø thoâi. Theo caùc tröôøng phaùi khaùc thì 

phaùp voâ vi laø phaùp khoâng sanh saûn ra nhaân duyeân. Theo Caâu Xaù toâng 

trong A Tyø Ñaøm Luaän, coù ba phaùp voâ vi: Thöù Nhaát Laø Hö Khoâng: Phaùp 

khoâng chöôùng ngaïi vaø thaâm nhaäp qua taát caû moïi chöôùng ngaïi moät caùch 

töï do khoâng bieán chuyeån. Thöù Nhì Laø Traïch Dieät: Söï tòch dieät ñaït ñöôïc 

baèng naêng löïc trí tueä nhö Nieát Baøn. Thöù Ba Laø Phi Traïch Dieät: Söï tòch 

dieät xaûy ra maø khoâng caàn coù nhöõng noã löïc hay söï tòch dieät ñöôïc taïo ra 

do khuyeát duyeân. Tuy nhieân, tröôøng phaùi Nguyeân Thuûy chæ chaáp nhaän 

coù moät phaùp voâ vi maø thoâi, ñoù laø Nieát Baøn hay “Voâ Traïch Dieät Phaùp.” 

Traïng thaùi voâ vi trong Phaät giaùo chöa töøng coù ai coá gaéng thieát laäp baèng 

lyù luaän vì noù chæ ñöôïc theå hieän baèng kinh nghieäm chöù khoâng theå tranh 

luaän ñöôïc. Traïng thaùi naày ñöôïc thieát laäp theo ñoù ñoâi maét cuûa haønh giaû 

môû ra ngay khi mình ñaït ñeán traïng thaùi tónh thöùc saâu laéng cho pheùp taâm 

mình bình thaûn tröôùc moïi phaùp höõu vi, maø tö töôûng mình khoâng coøn 

höôùng veà baát cöù thöù gì coù theå ñöôïc coi nhö hieän töôïng höõu vi, khoâng truï 

trong ñoù hay khoâng baùm, khoâng chaáp vaøo ñoù; tö töôûng mình luùc naøo 

cuõng rôøi boû noù, nhö gioït nöôùc rôi khoûi laù sen. Baát cöù ñoái töôïng naøo daàu 

chæ laø daáu hieäu hay söï vieäc ñang xaûy ra ñeàu ñöôïc xem nhö laø chöôùng 

ngaïi trong tu taäp. 

 

IV. Saùu Phaùp Voâ Vi Trong Duy Thöùc Hoïc: 

Voâ Vi hay söï taïo taùc khoâng coù nhaân duyeân. Phaùp voâ vi khoâng nhôø 

haønh ñoäng cuûa thaân khaåu yù. Baát cöù phaùp naøo khoâng sanh, khoâng dieät, 

khoâng truï vaø khoâng bieán ñoåi laø phaùp voâ vi. Noùi caùch khaùc, phaùp naøo 
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khoâng bò qui ñònh, khoâng thaønh hình, taát caû nhöõng gì naèm beân ngoaøi söï 

toàn taïi, sanh truï dò dieät laø phaùp voâ vi. Trong giaùo lyù nguyeân thuûy chæ coù 

Nieát baøn  môùi ñöôïc coi laø Voâ vi maø thoâi. Theo caùc tröôøng phaùi khaùc thì 

phaùp voâ vi laø phaùp khoâng sanh saûn ra nhaân duyeân. Theo caùc tröôøng 

phaùi Ñaïi Thöøa, coù saùu phaùp  voâ vi hay dieät phaùp. Phaùp Voâ Vi (duøng ñeå 

dieät boû heát chö töôùng. Thaân taâm ñoái vôùi caûnh khoâng coøn caûm ñoäng, 

khoâng öa, khoâng gheùt, khoâng ham, khoâng chaùn, khoâng vui, khoâng buoàn, 

khoâng möøng, khoâng giaän). Phaùp khoâng sanh dieät. Coâng ñöùc voâ vi laø 

nhöõng nhaân giaûi thoaùt khoûi luaân hoài sanh töû. Thöù Nhaát laø Hö khoâng voâ 

vi (chôn nhö hay phaùp taùnh, khoâng theå duøng yù thöùc suy nghó hay lôøi noùi 

baøn luaän ñöôïc. Noù phi saéc, phi taâm, khoâng sanh dieät, khoâng caáu tònh, 

khoâng taêng giaûm). Thöù Nhì laø Traïch dieät voâ vi (Do duøng trí hueä voâ laäu, 

löïa choïn dieät tröø heát caùc nhieãm oâ, neân chôn nhö voâ vi môùi hieän). Thöù 

Ba laø Phi traïch voâ vi dieät phaùp (Voâ vi khoâng caàn löïa choïn dieät tröø caùc 

phieàn naõo). Thöù Tö laø Baát ñoäng dieät voâ vi (Ñeä töù thieàn ñaõ lìa ñöôïc ba 

ñònh döôùi, ra khoûi tam tai, khoâng coøn bò möøng, giaän, thöông, gheùt, vaân 

vaân laøm chao ñoäng nôi taâm). Thöù Naêm laø Töôûng thoï dieät voâ vi (Khi 

ñöôïc dieät taän ñònh, dieät tröø heát thoï vaø töôûng). Thöù Saùu laø Chôn nhö voâ 

vi (Khoâng phaûi voïng goïi laø chôn, khoâng phaûi ñieân ñaûo goïi laø nhö, töùc laø 

thöïc taùnh cuûa caùc phaùp). 

 

Unconditioned Dharmas 

In the Studies of the Vijnaptimatra 

 

I. An Overview of Unconditioned Dharmas: 

The unconditioned dharma is a Taoist term has the literal meaning 

of “non-doing” or “non-striving” or “not making.” It does not imply 

inaction or mere idling. We are merely to cease striving for the unreal 

things which blind us to our true self. However, this is a Zen notion of 

acting spontaneously, without premeditation, considered to be an 

expression of the mind of an awakened master. Only a person who is 

unattached to the result of actions is able to act in this way, and it is 

characterized as perfect freedom of action that responds without 

hesitation to circumstances. The Dharmaguptakas consider 

“Unconditioned dharmas” as “suchness” and “continuity in things,” by 

which they understand that which in their nature does not change and in 
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virtue of which, for example, good deeds do not produce evil fruits. 

The immaterial character of the transcendent. The eternal body of 

Buddha not conditioned by any cause and effect. Anything not subject 

to cause, condition or dependence. Dharmas which are out of time, 

eternal, inactive, unchanging, and supra-mundane. The unconditioned 

dharma, the ultimate inertia from which all forms come, the noumenal 

source of all phenomenal. Nirvana and space are considered to be 

unconditioned dharmas. In short, unconditioned dharmas are things that 

are not being produced or non-causative. Whatever dharmas lack 

production, cessation, abiding, and change are “unconditioned.” In 

other words, “unconditioned, unproduced,” refers to everything that is 

completely beyond conditioned existence, beyond arising, dwelling and 

passing away. In original teaching only Nirvana was regarded as 

Unconditioned. According to other traditions, Unconditioned dharmas 

are those which are not produced to causes and conditions.  

In Sarvastivada school, there are three types of unconditioned 

dharmas: 1) space (akasa); 2) analytical cessetions (pratisamkhya-

nirodha); and 3) non-analytical cessations (apratisamkhya-nirodha). 

The Theravada tradition, however, only recognizes one unconditioned 

dharma, Nirvana, which is a non-analytical cessation. Nobody has ever 

tried to establish the existence of the unconditioned by argumentation. 

It is represented as an indisputable fact to which the cultivator’s eyes 

are open as soon as he has reached a state of deep mindfulness that 

allows him to be even-minded towards everything conditioned. Then 

his thought no longer turns to anything that might be considered  a 

conditioned phenomenon, does not settle down in it, does not cling, 

cleave or clutch to it; but his thought turns away, retracts and recoils 

from it, like water from a lotus leaf. Any object which is either a sign or 

an occurence seems to be nothing but an impediment to the cultivation.  

According to the Mahayana Buddhist Schools, there are six 

unconditioned dharmas or six inactive or metaphysical concepts. The 

unconditioned dharma, the ultimate inertia from which all forms come, 

the noumenal source of all phenomenal. Those dharmas which do not 

arise or cease, and are not transcient, such as Nirvana, the Dharma 

body, etc. Unconditioned merits and and virtues are the causes of 

liberation from birth and death. First, Unconditioned Empty Space 

(Akasha). Second, Unconditioned Extinction (Pratisamkhyanirodha) 
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which is attained through selection. Extinction obtained by knowledge. 

Third, Unconditioned Extinction (Apratisamkhyanirodha) which is 

Unselected. Extinction not by knowledge but by nature. Fourth, 

Unconditioned Unmoving Extinction (Aninjya). Extinction by a 

motionless state of heavenly meditation. Fifth, Unconditioned 

Extinction of Feeling (Samjnavedayitanirodha). Extinction by the 

stoppage of idea and sensation by an arhat. Sixth, Unconditioned True 

Suchness (Tathata).  

 

II. Cultivators Enter Into the Unconditioned:  

Nobody has ever tried to establish the existence of the 

unconditioned by argumentation. It is represented as an indisputable 

fact to which the cultivator’s eyes are open as soon as he has reached a 

state of deep mindfulness that allows him to be even-minded towards 

everything conditioned. Then his thought no longer turns to anything 

that might be considered  a conditioned phenomenon, does not settle 

down in it, does not cling, cleave or clutch to it; but his thought turns 

away, retracts and recoils from it, like water from a lotus leaf. Any 

object which is either a sign or an occurence seems to be nothing but an 

impediment to the cultivation.  

 

III. Three Non-Created Dharmas In Buddhist Teachings: 

“Unconditioned” means “Not being produced or non-causative.” 

Whatever dharmas lack production, cessation, abiding, and change are 

“unconditioned.” In other words, “unconditioned, unproduced,” refers 

to everything that is completely beyond conditioned existence, beyond 

arising, dwelling and passing away. In original teaching only Nirvana 

was regarded as Unconditioned. According to other traditions, 

Unconditioned dharmas are those which are not produced to causes and 

conditions. According to the Kosa School in the Abhidharma, there are 

three non-created dharmas (Asamskritas (skt)). First, akasa or space 

which gives no hindrance and itself penetrates through any hindrance 

freely and manifests no change. Second, pratisamkhya-nirodha or 

extinction, attained by an intellectual power such as Nirvana. Third, 

apratisamkhya-nirodha, an annihilation which takes place without 

premeditated efforts or an extinction caused by the absence of a 

productive cause. The Theravada tradition, however, only recognizes 
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one unconditioned dharma, Nirvana, which is a non-analytical 

cessation. Nobody has ever tried to establish the existence of the 

unconditioned by argumentation. It is represented as an indisputable 

fact to which the cultivator’s eyes are open as soon as he has reached a 

state of deep mindfulness that allows him to be even-minded towards 

everything conditioned. Then his thought no longer turns to anything 

that might be considered  a conditioned phenomenon, does not settle 

down in it, does not cling, cleave or clutch to it; but his thought turns 

away, retracts and recoils from it, like water from a lotus leaf. Any 

object which is either a sign or an occurence seems to be nothing but an 

impediment to the cultivation.  

 

IV. Six Unconditioned Dharmas in the Studies of the 

Vijnaptimatra: 

“Unconditioned” means “Not being produced or non-causative.” 

Whatever dharmas lack production, cessation, abiding, and change are 

“unconditioned.” In other words, “unconditioned, unproduced,” refers 

to everything that is completely beyond conditioned existence, beyond 

arising, dwelling and passing away. In original teaching only Nirvana 

was regarded as Unconditioned. According to other traditions, 

Unconditioned dharmas are those which are not produced to causes and 

conditions. According to the Mahayana Buddhist Schools, there are six 

unconditioned dharmas or six inactive or metaphysical concepts. The 

unconditioned dharma, the ultimate inertia from which all forms come, 

the noumenal source of all phenomenal. Those dharmas which do not 

arise or cease, and are not transcient, such as Nirvana, the Dharma 

body, etc. Unconditioned merits and and virtues are the causes of 

liberation from birth and death. First, Unconditioned Empty Space 

(Akasha). Second, Unconditioned Extinction (Pratisamkhyanirodha) 

which is attained through selection. Extinction obtained by knowledge. 

Third, Unconditioned Extinction (Apratisamkhyanirodha) which is 

Unselected. Extinction not by knowledge but by nature. Fourth, 

Unconditioned Unmoving Extinction (Aninjya). Extinction by a 

motionless state of heavenly meditation. Fifth, Unconditioned 

Extinction of Feeling (Samjnavedayitanirodha). Extinction by the 

stoppage of idea and sensation by an arhat. Sixth, Unconditioned True 

Suchness (Tathata). 
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Chöông Chín Möôi Ba 

Chapter Ninety-Three 

 

Duy Thöùc Hoïc Ñaïi Thöøa Baùch Phaùp 

 

I. Toång Quan Veà Ñaïi Thöøa Baùch Phaùp:  

Baùch Phaùp Minh Moân laø moät traêm cöûa vaøo tri thöùc cuûa theá giôùi 

hieän töôïng, moät trong nhöõng giai ñoaïn ñaàu tieân cuûa Boà taùt (hay Trí Tueä 

Moân maø Boà Taùt tu ñaéc ôû Sô Ñòa). Baùch Phaùp Minh Moân Luaän laø boä 

luaän veà moät traêm ñieàu chaân lyù, ñöôïc giaûng daïy bôûi tröôøng phaùi Duy 

Thöùc. Boä luaän veà Baùch Phaùp Minh Moân, ñöôïc Ngaøi Huyeàn Trang dòch 

sang Hoa ngöõ (1 quyeån). Theo toâng Phaùp Töôùng, coù moät traêm phaùp Ñaïi 

Thöøa: 1-8) Taùm Taâm Phaùp: nhaõn thöùc, nhó thöùc, tyû thöùc, thieät thöùc, 

thaân thöùc, yù thöùc, maït na thöùc, a laïi da thöùc. 9-59) Naêm Möôi Moát Taâm 

Sôû Höõu Phaùp: bao goàm 9-13) Naêm phaùp Bieán Haønh: xuùc, thoï, tö, 

töôûng, taùc yù. 14-18) Naêm Bieät Caûnh: duïc, thaéng giaûi, nieäm, ñònh, vaø 

tueä. 19-29) Möôøi moät Thieän Phaùp: tín, taøm, quí, voâ tham, voâ saân, voâ si, 

tinh taán, khinh an, baát phoùng daät, haønh xaû, vaø baát hoaïi. 30-35) Saùu 

Phieàn Naõo: tham, saân, si, maïn, nghi, vaø taø kieán. 36-55) Hai möôi Tuøy 

Phieàn Naõo: phaãn, haän, phuù, naõo, taät, xan, cuoáng, sieãm, haïi, kieâu, voâ 

taøm, voâ quí, traïo cöû, hoân traàm, baát tín, giaûi ñaõi, phoùng daät, thaát nieäm, 

taùn loaïn, baát chaùnh tri. 56-59) Boán baát ñònh phaùp: hoái, thuïy mieân, taàm, 

töù. 60-70) Möôøi Moät Saéc Phaùp: nhaõn, nhó, tyû, thieät, thaân, saéc, thanh, 

höông, vò, xuùc, vaø phaùp xöù sôû nhieáp. Phaùp xöù sôû nhieáp saéc bao goàm cöïc 

löôïc saéc, cöïc huyùnh saéc, thoï sô daõn saéc, bieán keá sôû khôûi saéc vaø ñònh sôû 

sanh töï saéc. 71-94) Hai Möôi Boán Taâm Baát Töông Öng Haønh Phaùp: 

ñaéc, maïng caên, chuùng ñoàng phaàn, di sanh phaùp, voâ töôûng ñònh, dieät taän 

ñònh, voâ töôûng quaû, danh thaân, cuù thaân, vaên thaân, sanh, truï, laõo, voâ 

thöôøng, löu chuyeån, ñònh dò, töông öùng, theá toác, thöù ñeä, phöông, thôøi, 

soá, hoøa hôïp taùnh, baát hoøa hôïp taùnh. 95-100) Saùu Voâ Vi Phaùp: hö khoâng 

voâ vi, traïch dieät voâ vi, phi traïch dieät voâ vi, baát ñoäng dieät voâ vi, töôûng 

thoï dieät voâ vi, chaân nhö voâ vi. 
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II. Toùm Löôïc Veà Ñaïi Thöøa Baùch Phaùp:  

Taùm Taâm Phaùp: 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. 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. Theo Ñaïi Thöøa Khôûi 

Tín Luaän, coù Taùm Taâm Phaùp hay Taùm Thöùc: nhaõn thöùc, nhó thöùc, tyû 

thöùc, thieät thöùc, thaân thöùc, yù thöùc, maït na thöùc, a laïi da 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.  

Naêm Möôi Moát Taâm Sôû: Taâm sôû laø taâm phaùp sôû höõu cuûa taâm 

vöông hay nhöõng ñieàu kieän tinh thaàn, nhöõng ñoùng goùp cuûa taâm, ñaëc 

bieät laø nhöõng phaåm chaát luaân lyù, tình caûm, thöông yeâu, haän thuø, vaân 

vaân. 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 
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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 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, coù nghóa laø caûm thaáy theïn vôùi ngöôøi. Phaùp thöù möôøi laêm laø 

voâ tham (khoâng tham). Phaùp thöù möôøi saùu laø voâ saân (khoâng saân). Phaùp 

thöù möôøi baûy laø voâ si (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, 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 
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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 

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. 

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 
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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 

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 
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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 

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.  

Möôøi Moät Ñieàu Thieän Trong Duy Thöùc Hoïc: Duy Thöùc Toâng vaøo 

thôøi cuûa Ngaøi Theá Thaân laø heä thoáng Du Giaø ñöôïc caûi bieán vaø baûn vaên 

chính yeáu laø Duy Thöùc Tam Thaäp Tuïng cuûa Theá Thaân, trong ñoù 24 baøi 

tuïng ñaàu noùi veà töôùng cuûa caùc phaùp, hai baøi keá noùi veà taùnh cuûa caùc 

phaùp, vaø boán baøi sau cuøng noùi veà giai ñoaïn cuûa caùc Thaùnh giaû. 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. Trong ñoù, tuïng thöù naêm, Tam 

Thaäp Tuïng nhaán maïnh ñeán möôøi ñieàu thieän Duy Thöùc. Thöù nhaát laø 

Tín: Tín chæ loøng tin nôi Ñöùc Phaät vaø Phaät phaùp, vaø heát loøng tu taäp theo 

nhöõng lôøi daïy ñoù. Coù loøng tin saâu saéc ñoái vôùi thöïc theå cuûa chö phaùp, 
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tònh ñöùc Tam baûo, vaø thieän caên cuûa theá gian vaø xuaát theá gian; coù khaû 

naêng ñem laïi ñôøi soáng thanh tònh vaø hoùa giaûi nghi hoaëc. Thöù nhì laø 

Taøm: Taøm laø Töï theïn, töï mình suy xeùt vaø hoå theïn cho loãi laàm cuûa 

chính mình (moät trong nhöõng taâm sôû). Hoå theïn toäi loãi (laáy söï hoå vôùi 

beân ngoaøi laøm cuûa baùu), caûm giaùc hoå theïn veà nhöõng gì caàn phaûi hoå 

theïn. Caûm giaùc hoå theïn khi laøm hay nghó ñeán ñieàu xaáu xa, toäi loãi. Thöù 

ba laø Quyù: Trong khi Quyù coù nghóa laø hoå theïn vì vieäc laøm xaáu cuûa 

ngöôøi (ñoái vôùi vieäc xaáu mình laøm maø khoâng ai bieát, tuy nhieân baûn thaân 

mình caûm thaáy xaáu hoå thì goïi laø “Taøm.” Ñoái vôùi vieäc xaáu mình laøm maø 

ngöôøi khaùc thaáy, mình thaáy xaáu hoå thì goïi laø “Quyù” hay hoå theïn). Thöù 

tö laø Voâ Tham Thieän Caên: Caên laønh nôi maø loøng tham khoâng coøn nöõa. 

Thöù naêm laø Voâ Saân Thieän Caên: Goác laønh cuûa voâ saân. Thöù saùu laø Voâ Si 

Thieän Caên: Goác laønh cuûa voâ si. Thöù baûy laø Caàn: Tinh Caàn laø teân cuûa 

taâm sôû, nghóa laø chuyeân caàn, hay tinh taán. Nhöõng noã löïc aáy ñöôïc dieãn 

taû nhö laø nhaèm phaù huûy nhöõng quaáy aùc khôûi leân trong taâm, vaø ngaên 

ngöøa khoâng cho chuùng khôûi leân theâm; phaùt khôûi nhöõng ñieàu thieän laønh 

chöa phaùt khôûi, vaø laøm taêng tröôûng nhöõng ñieàu thieän laønh ñaõ ñöôïc phaùt 

khôûi. Tinh taán trong Phaät giaùo haøm yù söùc maïnh tinh thaàn hay nghò löïc 

chöù khoâng phaûi laø söùc maïnh theå chaát. Söùc maïnh theå chaát troäi hôn ôû caùc 

loaøi vaät, trong khi nghò löïc tinh thaàn chæ coù ôû con ngöôøi, dó nhieân laø 

nhöõng ngöôøi coù theå khôi daäy vaø phaùt trieån yeáu toá tinh thaàn naày ñeå chaën 

ñöùng nhöõng tö duy aùc vaø trau doài nhöõng tö duy trong saùng vaø thieän 

laønh. Thöù taùm laø Khinh An: Ngöôøi tu theo Phaät thöôøng traûi qua giai 

ñoaïn “khinh an” tröôùc khi tieán vaøo “ñònh”. Khinh an laø moät trong 

nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi giaùc, vì nhôø ñoù maø haønh vi cuûa 

chuùng ta deã daøng ñöôïc kieåm soaùt. Haønh giaû tu Thieàn neân luoân nhôù 

raèng neáu, trong khi tu taäp Thieàn ñònh hoaëc ñöôïc khinh an, hoaëc thaáy 

taâm trí môû mang, khoâng ñöôïc cho ñoù laø thöïc chöùng. Theo Baùc Sôn Ngöõ 

Luïc, khi Thieàn sö Baùc Sôn ñang tham thoaïi ñaàu "Voâ Löu Tích" cuûa 

Thuyeàn Töû Hoøa Thöôïng, moät hoâm nhaân luùc ñang xem quyeån "Truyeàn 

Ñaêng Luïc," tôùi choã caâu truyeän Trieäu Chaâu baûo moät vò Taêng, "OÂng phaûi 

ñi ba ngaøn daëm ñeå gaëp ngöôøi daïy môùi ñöôïc Ñaïo." Thình lình Baùc Sôn 

caûm thaáy nhö vöøa truùt boû gaùnh naëng ngaøn caân, vaø töï cho mình laø ñaïi 

ngoä. Nhöng ñeán khi gaëp Hoøa Thöôïng Baûo Phöông thì Baùc Sôn môùi bieát 

laø mình voâ minh nhö theá naøo. Vì vaäy, haønh giaû tu Thieàn neân bieát raèng 

daàu ñaõ ñaït ngoä cuõng phaûi tham vaán vôùi moät baäc thaày lôùn tröôùc ñaõ, neáu 

khoâng cuõng chöa goïi laø ngoä. Thöù chín laø Baát Phoùng Daät: Baát Phoùng 
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Daät Haønh laø thaän troïng. Baát phoùng daät laø khoâng töï tieän phoùng tuùng, maø 

phaûi taäp trung tö töôûng vaøo nhöõng ñieàu thieän laønh. Baát phoùng daät ñöôïc 

xem laø moät thieän taâm sôû theo Phaùp Töôùng Toâng. Thieän taâm sôû naøy 

giuùp haønh giaû ñoái khaùng vôùi nhöõng aùc phaùp vaø tu taäp thieän phaùp; tuy 

nhieân, noù chæ laø taïm thôøi chöù khoâng phaûi laø moät taâm sôû thaät. Thöù möôøi 

laø Haønh Xaû: Hoaøn toaøn buoâng boû. Döûng döng tröôùc moïi phieàn toaùi. 

Thöù möôøi moät laø Baát Haïi: Baát Haïi laø khoâng toån haïi hay khoâng laøm haïi 

ñeán ai. Baát toån haïi laø moät trong möôøi taâm sôû trong giaùo thuyeát Phaùp 

Töôùng Toâng. Trong Duy Thöùc Hoïc, taâm sôû baát toån haïi laø taâm sôû nhaát 

thôøi khôûi leân töø taâm sôû “voâ saân haän.” 

Saùu Phieàn Naõo Lôùn: Phieàn naõo bao goàm nhöõng lo toan traàn tuïc, 

nhuïc duïc, ñam meâ, öôùc muoán xaáu xa, khoå ñau vaø ñôùn ñau töø caùi nhìn 

sai laàm veà theá giôùi. Trong boán ñaïi nguyeän, haønh giaû nguyeän trieät tieâu 

nhöõng ñam meâ laøm trôû ngaïi söï thaønh ñaït ñaïi giaùc. Phieàn naõo cuõng coù 

nghóa laø noãi ñau ñôùn, öu phieàn, khoå sôû hay tai aùch. Con ñöôøng cuûa caùm 

doã vaø duïc voïng sanh ra aùc nghieäp (ñaây chính laø khoå ñau vaø aûo töôûng 

cuûa cuoäc soáng), laø nhaân cho chuùng sanh laên troâi trong luaân hoài sanh töû, 

cuõng nhö ngaên trôû giaùc ngoä. Muoán giaùc ngoä tröôùc tieân con ngöôøi phaûi 

coá gaéng thanh loïc taát caû nhöõng nhô baån naày baèng caùch thöôøng xuyeân tu 

taäp thieàn ñònh. Coù saùu loaïi phieàn naõo lôùn. 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 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). 

Hai Möôi Phieàn Naõo Phuï: Duy Thöùc Toâng cuûa Ngaøi Theá Thaân laø 

heä thoáng Du Giaø ñöôïc caûi bieán vaø baûn vaên chính yeáu laø Duy Thöùc Tam 

Thaäp Tuïng cuûa Theá Thaân, trong ñoù 24 baøi tuïng ñaàu noùi veà töôùng cuûa 
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caùc phaùp, hai baøi keá noùi veà taùnh cuûa caùc phaùp, vaø boán baøi sau cuøng noùi 

veà giai ñoaïn cuûa caùc Thaùnh giaû. Phieàn naõo khôûi leân bôûi phieàn naõo caên 

baûn, ñoái laïi vôùi phieàn naõo caên baûn khôûi leân töø luïc caên. Nhöõng phieàn 

naõo hay chöôùng ngaïi gaây neân bôûi duïc voïng, ham muoán, haän thuø, ngu si 

vaø aûo töôûng laøm taêng taùi sanh vaø trôû ngaïi Nieát baøn. Theo Tam Thaäp 

Tuïng cuûa Ngaøi Theá Thaân, trong ñoù, tuïng thöù naêm, Tam Thaäp Tuïng 

nhaán maïnh ñeán hai möôi tuøy phieàn naõo hay phieàn naõo phuï: phaãn (baát 

nhaãn hay söï noùng giaän), saân (söï saân haän), phuù (söï che daáu), naõo (lôøi 

noùi gaây ra phieàn naõo cho ngöôøi), taät (söï ñoá kî hay ganh gheùt), xan (söï 

keo kieát boûn xeûn), cuoáng (lôøi noùi löøa doái), sieåm (söï nònh noït), kieâu maïn 

(söï kieâu maïn), haïi (gaây toån haïi cho ngöôøi khaùc), voâ taøm (söï khoâng hoå 

theïn vôùi chính mình), voâ quyù (söï khinh suaát hay khoâng bieát hoå theïn vôùi 

ngöôøi), hoân traàm (söï trì treä), traïo cöû (söï chao ñaûo), baát tín (söï khoâng 

tin), giaûi ñaõi (söï bieáng nhaùc), phoùng daät (söï buoâng lung), thaát nieäm (söï 

maát chaùnh nieäm), taùn loaïn (traïng thaùi taùn loaïn khoâng oån ñònh), baát 

chaùnh (söï hieåu bieát khoâng ñuùng). 

Boán Taâm Sôû Baát Ñònh: 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. 

Trong ñoù, tuïng thöù naêm, Tam Thaäp Tuïng nhaán maïnh ñeán möôøi ñieàu 

thieän Duy Thöùc. Theo Duy Thöùc toâng, coù boán taâm sôû laøm cho taâm trí 

baát ñònh: hoái haän vieäc ñaõ laøm, thuïy mieân hay buoàn nguõ laøm môø mòt taâm 

trí, söï truy taàm nghieân cöùu hay söï suy nghó lyù luaän, vaø söï suy nghó hay 

doø xeùt. Thöù nhaát laø Taâm sôû Hoái Quaù: Hoái haän coù nghóa laø caûm thaáy tieác 

cho nhöõng haønh ñoäng trong quaù khöù. Hoái haän cho nhöõng vieäc laøm baát 

thieän hay khoâng coù ñaïo ñöùc trong quaù khöù laø hoái haän tích cöïc; tuy nhieân 

neáu hoái tieác cho nhöõng vieäc laøm toát trong quaù khöù laø hoái haän tieâu cöïc.  

Hoái haän veà loãi laàm (hoái quaù) vaø xin ñöôïc tha thöù. Saùm hoái laø nghi thöùc 

tu taäp thöôøng xuyeân trong caùc khoùa leã cuûa caùc töï vieän. Thöù nhì laø Taâm 

sôû Thuïy Mieân: Thuïy mieân laø söï buoàn nguû hay meâ traàm hay buoàn nguû 

laøm môø mòt taâm trí (taâm trôû neân tieâu cöïc, thuï ñoäng khi buoàn nguû coù 

maët, moät trong nhöõng baát ñònh phaùp taùc ñoäng vaøo taâm thaàn laøm cho noù 

aùm muoäi, maát söï tri giaùc). Söï nguû nghæ cuõng laø moät chöôùng ngaïi che laáp 

maát taâm thöùc khoâng cho chuùng ta tieán gaàn ñeán thieän phaùp ñöôïc. Haønh 

giaû neân luoân nhôù raèng hoân traàm vaø thuïy mieân thuoäc veà ñaïo ma quaân 



 1006 

thöù naêm cuûa ngöôøi tu Phaät. Noù ñöôïc dòch töø thuaät ngöõ “Thina” trong 

ngoân ngöõ Nam Phaïn. Nhöõng khoù khaên do hoân traàm vaø thuïy mieân gaây ra 

raát lôùn lao. Kyø thaät, töø “hoân traàm” ñöôïc dòch töø chöõ “thina” coù nghóa laø 

taâm yeáu keùm, teo laïi, co ruùt laïi, ñaët cöùng vaø nhaày nhuïa, khoâng theå naém 

giöõ ñoái töôïng thieàn moät caùch chaéc chaén. Vì “Thina” laøm cho taâm yeáu 

keùm neân noù cuõng töï ñoäng keùo theo söï yeáu keùm cuûa thaân. Caùi taâm bieáng 

nhaùc khoâng theå giuùp haønh giaû giöõ ñöôïc tö theá ngoài thaúng thaén vaø vöõng 

chaéc.  Coøn khi ñi kinh haønh thì keùo leâ ñoâi chaân moät caùch löôøi bieáng. 

Khi coù söï hieän dieän cuûa hoân traàm thì söï haêng say tinh taán vaéng maët. 

Taâm trôû neân cöùng nhaét vaø maát caû taùnh chaát hoaït ñoäng saéc beùn. Thöù ba 

laø Taâm sôû Taàm: Töø töông ñöông gaàn nhaát trong Anh ngöõ cho “Taàm” laø 

töø “Investigation.” Chuùng ta noùi raèng taâm chuùng ta bò bao boïc bôûi toái 

taêm môø mòt, vaø ngay khi aùnh saùng luøa vaøo laø trí tueä phaùt sinh. AÙnh saùng 

laøm hieån loä caùc hieän töôïng danh saéc nhôø ñoù maø taâm coù theå thaáy chuùng 

moät caùch roõ raøng. Cuõng nhö khi ñi vaøo moät phoøng toái neáu baïn ñöôïc ñöa 

cho moät caùi ñeøn chieáu, laø baïn baét ñaàu thaáy nhöõng gì ôû trong phoøng. 

Hình aûnh naøy dieãn taû “traïch phaùp,” chi thöù nhì trong thaát giaùc chi. 

Trong thieàn taäp, “traïch phaùp” khoâng coù nghóa laø tìm toøi, nghieân cöùu, 

suy nghó hay thaåm ñònh. Noù laø tröïc giaùc, moät loaïi nhaän bieát baèng trí tueä 

ñeå phaân bieät moïi ñaëc tính cuûa caùc hieän töôïng. Thuaät ngöõ “Vicaya” 

trong Nam Phaïn thöôøng ñöôïc dòch ra “traïch phaùp;” noù coøn ñoàng nghóa 

vôùi “trí tueä” hay “söï saùng suoát.” Vì vaäy trong thieàn taäp khoâng coù caùi gì 

goïi laø “traïch phaùp” nhaèm phaùt hieän caùi gì caû. Moät khi Vicaya coù maët thì 

traïch phaùp vaø trí tueä cuøng hieän khôûi. Nhö vaäy traïch phaùp laø gì? Chuùng 

ta phaûi laøm gì ñeå thaáy noù? Traïch phaùp laø thaáy caùc phaùp; ôû ñaây laø thaáy 

caùc hieän töôïng cuûa thaân vaø taâm. Ñaây laø thuaät ngöõ ñöôïc duøng vôùi nhieàu 

nghóa coù theå ñöôïc chöùng nghieäm bôûi töøng ngöôøi. Thoâng thöôøng khi 

chuùng ta noùi “phaùp” chuùng ta muoán noùi ñeán caùc hieän töôïng cuûa thaân vaø 

taâm. Chuùng ta cuõng muoán noùi raèng chuùng ta thaáy luaät ñieàu haønh caùc 

hieän töôïng ñoù, thaáy nhöõng ñaëc tính rieâng, cuõng nhö nhöõng ñaëc tính 

chung cuûa caùc ñoái töôïng. Khi “Phaùp” ñöôïc vieát hoa, ngöôøi ta muoán chæ 

ñeán giaùo phaùp cuûa Ñöùc Phaät, baäc ñaõ chöùng nghieäm ñöôïc chaân taùnh cuûa 

phaùp vaø giuùp ngöôøi khaùc ñi theo con ñöôøng maø Ngaøi ñaõ vaïch ra. Nhöõng 

nhaø bình luaän giaûi thích raèng trong “traïch phaùp” thì chöõ “phaùp” coøn coù 

nghóa ñaëc bieät khaùc nöõa. Chöõ phaùp naøy chæ nhöõng traïng thaùi hay phaåm 

chaát caù nhaân hay ñaëc taùnh rieâng chæ hieän höõu trong töøng ñeà muïc moät, 

cuõng nhö ñaëc taùnh chung cuûa töøng ñeà muïc coù theå chia xeû vôùi nhöõng ñeà 
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muïc khaùc. Vì vaäy, hai ñaëc tính chung vaø rieâng laø nhöõng gì maø haønh giaû 

phaûi kinh nghieäm trong khi tu taäp thieàn ñònh. Taàm höôùng daãn taâm ñi 

vaøo ñeà muïc.  Taàm khoâng thieän, maø cuõng khoâng baát thieän. Khi lieân hôïp 

vôùi baát thieän, thì “taàm” trôû neân baát thieän. Khi lieân hôïp vôùi thieän thì 

“taàm” laø thieän. Trong thöïc taäp thieàn “taàm” taïm thôøi khaéc phuïc traïng 

thaùi hoân traàm vaø thuïy mieân. Taàm laø moät khía caïnh cuûa ñònh taâm, taâm 

höôùng veà ñoái töôïng, dính treân ñoái töôïng vaø ñaët treân ñoái töôïng. Taàm vaø 

Tö ñöa ñeán söï phaùt trieån toaøn veïn cuûa taàng thieàn ñònh ñaàu tieân. Trong 

kinh ñieån Phaät Giaùo, danh tö ø “taàm” ñöôïc duøng loûng leûo vôùi nghóa “suy 

nghó,” nhöng trong A Tyø Ñaït Ma Luaän thì danh töø “taàm” ñöôïc duøng nhö 

moät thuaät ngöõ coù nghóa ñaëc bieät. Ñoù laø caùi gì höôùng nhöõng traïng thaùi 

cuøng phaùt sanh ñoàng thôøi veà moät ñoái töôïng. Nhö ngöôøi caän thaàn ñöôïc 

vua yeâu chuoäng höôùng daãn moät daân laøng ñi vaøo cung ñieän, cuøng theá aáy, 

“taàm” höôùng daãn taâm ñeán ñeà muïc. Thöù tö laø Taâm sôû Tö: Teân cuûa moät 

taâm sôû. 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 vuï phaân tích cuûa taâm. Theo Keith trong Trung Anh Phaät 

Hoïc Töø Ñieån, Tyø Ñaùt Ca coù nghóa laø “Taàm”, hay tìm hieåu moät caùch hôøi 

hôït; ñoái laïi vôùi “Tö” coù nghóa laø quan saùt kyõ löôõng. Taàm vaø Tö ñöa ñeán 

söï phaùt trieån toaøn veïn cuûa taàng thieàn ñònh ñaàu tieân.  

Möôøi Moät Saéc 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. Möôøi moät saéc phaùp bao goàm naêm caên vaø saùu traàn. Naêm Caên: Theo 

Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm caên: maét, tai, muõi, 

löôõi, vaø thaân. 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. Haønh giaû tu Phaät neân luoân nhôù raèng nguõ 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. Saùu 

Caûnh: Saùu caûnh bao goàm saéc, thanh, höông, vò, xuùc, vaø phaùp hay voâ 

bieåu saéc. Saùu caûnh naày 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. Trong ñoù phaùp goàm coù 
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cöïc löôïc saéc, cöïc huyùnh saéc, thoï sô daõn saéc, bieán keá sôû khôûi saéc vaø 

ñònh sôû sanh töï saéc. Haønh giaû tu Thieàn neân luoân nhôù veà söï lieân heä giöõa 

Nguõ Caên vaø Luïc Traàn trong böôùc ñöôøng tu taäp thieàn ñònh cuûa mình. 

Thöù nhaán laø maét ñang tieáp xuùc vôùi saéc. Thöù nhì laø tai ñang tieáp xuùc vôùi 

thanh. Thöù ba laø muõi ñang tieáp xuùc vôùi muøi. Thöù tö laø löôõi ñang tieáp 

xuùc vôùi vò. Thöù naêm laø thaân ñang tieáp xuùc vôùi söï xuùc chaïm. 

Hai Möôi Boán Phaùp Baát Töông Öng: Taâm Baát Töông Öng Haønh 

laø nhöõng yeáu toá khoâng lieân heä tröïc tieáp vôùi söï hoaït ñoäng cuûa taâm. 

Trong khi Taâm Baát Töông Öng Phaùp laø caùc yeáu toá khoâng lieân heä tröïc 

tieáp vôùi taâm thöùc. Trong Duy Thöùc Hoïc, coù hai möôi boán Phaùp Baát 

Töông Öng hay hai möôi boán hieän töôïng khoâng gaén lieàn vôùi taâm. Ñaây 

laø hai möôi boán taâm khoâng bò phieàn naõo. Noùi caùch khaùc, ñaây laø nhöõng 

phaùp khoâng taïo nghieäp bôûi ba thöù thaân, khaåu, vaø yù vì chuùng laø nhaân 

taïo ra nhöõng ñieàu kieän trong töông lai. Hai möôi boán yeáu toá khoâng ñi 

lieàn vôùi taâm bao goàm ñaéc, maïng caên, chuùng ñoàng phaän, dò sanh taùnh, 

voâ töôûng ñònh, dieät taän ñònh, voâ töôûng baùo, danh thaân, cuù thaân, vaên 

thaân, sanh, truï, laõo, voâ thöôøng, löu chuyeån, ñònh dò, töông öng, theá toác, 

thöù ñeä, thôøi, phöông, soá, hoøa hieäp taùnh, vaø baát hoøa hieäp taùnh. Trong soá 

caùc phaùp höõu vi, 14 phaùp ñaàu khoâng töông öùng vôùi taâm hay vaät. Chuùng 

chaúng phaûi laø saéc maø cuõng chaúng phaûi laø taâm. 1) Söï thuû ñaéc: Söï thuû 

ñaéc laø naêng löïc raøng buoäc moät vaät theå ñaït ñöôïc vôùi keû ñaït ñöôïc noù. 2) 

Baát Thuû Ñaéc: Baát thuû ñaéc laø naêng löïc laøm phaân ly moät vaät theå vôùi sôû 

höõu chuû cuûa noù. 3) Chuùng ñoàng phaàn: Chuùng ñoàng phaàn laø naêng löïc 

taïo ra nhöõng ñaëc loaïi hay boä loaïi ñeå coù nhöõng hình thöùc töông töï nhö 

cuoäc soáng. 4-6) Nhöõng Keát Quaû, Khoâng Tö Töôûng vaø Khoâng Ñieàu Kieän: 

Chæ ñaït ñöôïc baèng thieàn ñònh. 7) Maïng caên hay sinh löïc laø nhöõng naêng 

löïc keùo daøi ñôøi soáng. 8-11) Töø 8 ñeán 11 bao goàm söï soáng vaø söï cheát 

cuûa sinh theå, tyû nhö nhöõng laøn soùng sinh hoùa (sanh, laõo, beänh, töû). 12-

14) Töø phaùp 12 ñeán phaùp 14 laø nhöõng boä phaän cuûa danh, cuù vaø vaên: 

Taát caû ñeàu lieân heä ñeán ngoân ngöõ.  

Saùu Phaùp Voâ Vi: Voâ Vi hay söï taïo taùc khoâng coù nhaân duyeân. Phaùp 

voâ vi khoâng nhôø haønh ñoäng cuûa thaân khaåu yù. Baát cöù phaùp naøo khoâng 

sanh, khoâng dieät, khoâng truï vaø khoâng bieán ñoåi laø phaùp voâ vi. Noùi caùch 

khaùc, phaùp naøo khoâng bò qui ñònh, khoâng thaønh hình, taát caû nhöõng gì 

naèm beân ngoaøi söï toàn taïi, sanh truï dò dieät laø phaùp voâ vi. Trong giaùo lyù 

nguyeân thuûy chæ coù Nieát baøn  môùi ñöôïc coi laø Voâ vi maø thoâi. Theo caùc 

tröôøng phaùi khaùc thì phaùp voâ vi laø phaùp khoâng sanh saûn ra nhaân duyeân. 
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Theo caùc tröôøng phaùi Ñaïi Thöøa, coù saùu phaùp  voâ vi hay dieät phaùp. Phaùp 

Voâ Vi (duøng ñeå dieät boû heát chö töôùng. Thaân taâm ñoái vôùi caûnh khoâng 

coøn caûm ñoäng, khoâng öa, khoâng gheùt, khoâng ham, khoâng chaùn, khoâng 

vui, khoâng buoàn, khoâng möøng, khoâng giaän). Phaùp khoâng sanh dieät. 

Coâng ñöùc voâ vi laø nhöõng nhaân giaûi thoaùt khoûi luaân hoài sanh töû. Thöù 

nhaát laø Hö khoâng voâ vi (chôn nhö hay phaùp taùnh, khoâng theå duøng yù 

thöùc suy nghó hay lôøi noùi baøn luaän ñöôïc. Noù phi saéc, phi taâm, khoâng 

sanh dieät, khoâng caáu tònh, khoâng taêng giaûm). Thöù nhì laø Traïch dieät voâ 

vi (Do duøng trí hueä voâ laäu, löïa choïn dieät tröø heát caùc nhieãm oâ, neân chôn 

nhö voâ vi môùi hieän). Thöù ba laø Phi traïch voâ vi dieät phaùp (Voâ vi khoâng 

caàn löïa choïn dieät tröø caùc phieàn naõo). Thöù tö laø Baát ñoäng dieät voâ vi (Ñeä 

töù thieàn ñaõ lìa ñöôïc ba ñònh döôùi, ra khoûi tam tai, khoâng coøn bò möøng, 

giaän, thöông, gheùt, vaân vaân laøm chao ñoäng nôi taâm). Thöù naêm laø Töôûng 

thoï dieät voâ vi (Khi ñöôïc dieät taän ñònh, dieät tröø heát thoï vaø töôûng). Thöù 

saùu laø Chôn nhö voâ vi (Khoâng phaûi voïng goïi laø chôn, khoâng phaûi ñieân 

ñaûo goïi laø nhö, töùc laø thöïc taùnh cuûa caùc phaùp). 

 

The Mahayana One Hundred Dharmas 

in the Studies of the Vijnaptimatra 

 

I. An Overview of The Mahayana One Hundred Dharmas:  

Clear understanding of the one hundred dharmas of the great 

vehicle (Mahayana-sata-dharma-vidyadvara-sastra), one hundred doors 

to the knowledge of universal phenomena, one of the first stages of 

bodhisattva. The Mahayana-sata-dharma-vidyadvara-sastra or the 

Clear Understanding of the One Hundred Dharmas is a treatise on one 

hundred principles of truth, taught by the school of Consciousness-

Only. The sastra on the Hundred Divisions of all Mental Qualities, or 

the door to the knowledge of universal phenomena, translated into 

Chinese by Hsuan-Tsang (1 book). According to the Dharmalaksana 

School, there are one hundred Mahayana Dharmas: 1-8) Eight Kinds of 

Mind (citta-dharma (skt): eye-consciousness (caksur-vijnana (skt), ear-

consciousness (srotra-vijnana (skt), nose-consciousness (ghrana-vijnana 

(skt), tongue-consciousness (jihva-vijnana (skt), body-consciousness 

(kaya-vijnana (skt), conscious mind (mono-vijnana (skt), subconscious 

mind (manas (skt), and ideation store (alaya-vijnana (skt). 9-59) Fifty-
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one Mental Functions (Caitasika-dharma): 9-13) Five general 

dharmas (sarvatraga (skt): touch (sparsa (skt), sensation (vedana (skt), 

thought (cetana (skt), idea (samjna (skt), volition (manaskara (skt). 14-

18) Five special dharmas (viniyata (skt): desire (chanda (skt), resolve 

(adhimoksa (skt), remembrance (smrti (skt), concentration (samadhi 

(skt), and wisdom (prajna (skt). 19-29) Eleven good dharmas (kusala 

(skt): belief (sraddha (skt), shame (hri (skt), bashfulness (apatrapya 

(skt), absence of covetousness (alobha (skt), absence of hatred (advesa 

(skt), absence of ignorance (amoha (skt), energy (virya (skt), repose of 

mind (prasrabdhi (skt), vigilance (apramada (skt), equanimity (upeksa 

(skt), and non-injury (ahimsa (skt). 30-35) Six Afflictions (klesa (skt): 

covetousness (raga (skt), hatred (pratigha (skt), ignorance (mudhi (skt), 

arrogance (mana (skt), doubt (vicikitsa (skt), and false view (drsti (skt). 

36-55) Twenty Minor Evils or Minor Afflictions (upaklesa (skt): anger 

(krodha (skt), enmity (upanaha (skt), concealment (mraksa (skt), 

affliction (pradasa (skt), envy (irsya (skt), parsimony (matsarya (skt), 

deception (maya (skt), fraudulence (sathya (skt), injury (vihimsa (skt), 

pride (mada (skt), shamelessness (ahrikya (skt), non-bashfulness 

(anapatrapya (skt), restlessness (auddhatya (skt), low-spiritedness 

(styana (skt), unbelief (asraddhya (skt), sloth (kausidya (skt), 

negligence (pramada (skt), forgetfulness (musitasmrtita (skt), 

distraction (viksepa (skt), and non-discernment (asamprajnaya (skt). 56-

59) Four indeterminate dharmas (aniyata (skt): repentance (kaukrtya 

(skt), drowsiness (middha (skt), reflection (vitarka (skt), and 

investigation (vicara (skt). 60-70) Eleven Form-elements (rupa-dharma 

(skt): eye (caksus (skt), ear (srota (skt), nose (ghrana (skt), tongue 

(jihva (skt), body (kaya (skt), form (rupa (skt), sound (sabda (skt), smell 

(gandha (skt), taste (rasa (skt), touch (sprastavya (skt), and forms. 

Forms included in dharma-ayatana or elements as objects of 

consciousness (dharmayata-nikani-rupani (skt), which include a 

substantial form analyzed to utmost, the smallest atom, an unsubstantial 

form as aerial space or color analyzed to utmost, the remotest atom, a 

perceptive form conceived at ordination, the innermost impression, a 

momentary illusive form, and a form produced by meditation. 71-94) 

Twenty-four Things Not Associated with Mind (citta-viprayukta-

samskara (skt): acquisition (prapti (skt), life (jivitendriya (skt), nature 

of sharing similar species (nikaya-sabhaga (skt), nature of making 
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different species (visabhaga (skt), meditative concentration in 

thoughtless heaven (asamjnisamapatti (skt), meditative concentration 

in extinction (nirodhasamapatti (skt), facts obtained by thoughtless 

meditation  (asamjnika (skt), name (namakaya (skt), word (padakaya 

(skt), letter (vyanjanakaya (skt), birth (jati (skt), stability (sthiti (skt), 

age (jara (skt), impermanence (anityata (skt), becoming (pravrtti (skt), 

distinction (pratiniyama (skt), union (yoga (skt), speed (java (skt), 

succession (anukrama (skt), region (desa (skt), time (kala (skt), number 

(samkhya (skt), totality (samagri (skt), and differentiation (anyathatva 

(skt). 95-100) Six Non-created Elements (asamskrta-dharma (skt): 

space (akasa (skt), extinction obtained by knowledge (pratisamkhya-

nirodha (skt), extinction not by knowledge but by nature 

(apratisamkhya-nirodha (skt), extinction by a motionless state of 

heavenly meditation (aniinjya (skt), extinction by the stoppage of idea 

and sensation by an arhat (samjna-vedayita-nirodha (skt), and true 

suchness (tathata (skt).  

 

II. Summaries of The Mahayana One Hundred Dharmas:  

Eight Kinds of Citta-Dharma: 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. 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. According to The 

Mahayana Awakening of Faith, There Are Eight Kinds of Mind (citta-

dharma (skt): eye-consciousness  (caksur-vijnana (skt), ear-

consciousness  (srotra-vijnana (skt), nose-consciousness (ghrana-

vijnana (skt), tongue-consciousness (jihva-vijnana (skt), body-

consciousness (kaya-vijnana (skt), conscious mind (mono-vijnana (skt), 

subconscious mind (manas (skt), and ideation store (alaya-vijnana (skt). 

The first six-sense consciousnesses: seeing or sight consciouness, 

hearing or hearing consciousness, smelling or scent consciousness, 
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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 

new actions, which in turn produce other seeds. This process is 

simultaneous and endless. 

Fifty-One Mental States That Are Interactive With the Mind: 

Mental conditions or emotions; the attributes of the mind, especially 

the moral qualities, emotions, love, hate, etc. 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 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 
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(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, 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 
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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 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 
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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).  

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)—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): 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 
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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. 

Eleven Good Things in the Studies of Consciousness-Only: The 

Idealistic School at the time of Vasubandhu is a reformed Yogacara 

system and its fundamental text is Vasubandhu’s Vijnaptimatrata-

trimsika, a versified text on the theory of mere ideation in thirty 

stanzas, of which the first twenty-four are devoted to the special 

character (svalaksana) of all dharmas, the next two to the nature 

(svabhava) of all dharmas, and the last four to the stages of the noble 

personages. 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. In the Vijnaptimatrata-Trimsika, the fifth 

stanza emphasized on the Ten Good Things in the Studies of 

Consciousness-Only. First, Saddha (p): Trust or Faith means an attitude 

of belief in the Buddha and his teachings, and devote oneself to 

cultivate those teachings. Faith regarded as the faculty of the mind 

which sees, appropriates, and trusts the things of religion; it joyfully 

trusts in the Buddha, in the pure virtue of the Triratna and earthly and 
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transcendental goodness; it is the cause of the pure life, and the solvent 

of doubt. Second, Hri (skt): Hri means shame on self. Moral shame, in 

sense of being ashamed to do wrong. The treasure of moral shame (one 

of the seven treasures of Enlightened Beings). Third, Apatrapya (skt): 

While Apatrapya means ashamed for the misdeeds of others. Fourth, 

Alobho kusala (p): Good root of absence of craving or wholesome root 

of non-greed. Fifth, Adoso kusala (p): Wholesome root of non-hatred. 

Sixth, Amoho kusala (p): Wholesome root of no folly (non-delusion). 

Seventh, Virya (skt): Energy, zeal, fortitude, virility... The efforts are  

described as that to destroy such evil as has arisen in the mind, to 

prevent any more arising; to produce such good as has not yet arisen, 

and to increase the good which has arisen. Effort in Buddhism implies 

mental energy and not physical strength. The latter is dominant in 

animals whereas mental energy is so in man, who must stir up and 

develop this mental factor in order to check evil and cultivate healthy 

thoughts. Eighth, Passaddhi (p): Prasrabdhi-bodhyanga means light 

ease, an initial expedient in the cultivation of Buddhist practices. 

Before samadhi is actually achieved, one experiences “light-ease.” 

Entrustment is one of the most important entrances to the great 

enlightenment; for with it, conduct is at ease already managed. Zen 

practitioners should always remember that if, during your work, you 

experience comfort ot lightness, or come to some understanding or 

discovery, you must not assume that these things constitute true 

"realization". According to "Po-shan yu-lu", when Zen master  Po-shan 

worked on the Ferry Monk's koan, "Leaving no Trace", one day, while 

reading "The Transmission of the Lamp," he came upon the story in 

which Chao-chou told a monk, "You have to meet someone three 

thousand miles away to get the Tao." Suddenly he felt as if he had 

dropped the thousand-pound burden and believed that he had attained 

the great "realization". But when he met Master Pao Fang he soon saw 

how ignorant he was. Thus, Zen practitioners should know that even 

after you have attained Enlightenment and feel safe and comfortable, 

you still cannot consider the work done until you have consulted a 

great master. Ninth, Appamado (p): No looseness or no slackness. 

Vigilant means staying watchful and alert. No slackness or no 

looseness means concentration of mind and will on the good. No 

looseness is one of the good mental function elements in the doctrine 
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of the Fa-Hsiang School. Appamado is a mental function of resisting 

evil existences and cultivating good ones; however, it’s only a 

provisional element, not a real one. Tenth, Upeksa-sambodhi (skt): 

Complete abandonment or indifference to all disturbances of 

subconscious or ecstatic mind. Eleventh, Ahimsa (skt): Harmlessness, 

not injury, or doing harm to none, one of the ten good mental function 

in the doctrine of the Fa-Hsiang School. In Consciousness-only, the 

mental function of “not harming others” is a provisionally named 

function, arising dependent upon the mental function of no-anger.  

Six Great Afflictions: Afflictions include worldly cares, sensual 

desire, passions, unfortunate longings, suffering, pain that arise out of a 

deluded view of the world. In the four great vows, a Buddhist adherent 

vows to eliminate these passions which obstruct the path to the 

attainment of enlightenment. Affliction also means suffering (pain), 

sorrow, distress, or calamity. Affliction includes delusion, moral faults, 

passions, and wrong belief. The way of temptation or passion which 

produces bad karma (life’s distress and delusion), cause one to wander 

in the samsara and hinder one from reaching enlightenment. In order to 

attain enlightenment, the number one priority is to eliminate these 

defilements by practicing meditation on a regular basis. There are six 

great klesa, passion or distressers: 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. 

Twenty Secondary Afflictions: The Idealistic School of 

Vasubandhu is a reformed Yogacara system and its fundamental text is 

Vasubandhu’s Vijnaptimatrata-trimsika, a versified text on the theory 

of mere ideation in thirty stanzas, of which the first twenty-four are 

devoted to the special character (svalaksana)  of all dharmas, the next 

two to the nature (svabhava) of all dharmas, and the last four to the 

stages of the noble personages. Sequent, or associated klesa-trials, or 

evils, either all of them as always dogging the foot-steps. Consequent 

afflictions resulting or arising from the fundamental afflictions, in 

contrast with afflictions arising from the six senses. Afflictions caused 

by passions, desires, hate, stupidity, and delusion which aid rebirth and 

hinder entrance into nirvana. According to Vasubandhu’s Trimsika, in 
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the Vijnaptimatrata-Trimsika, the fifth stanza emphasized on the twenty 

secondary afflictions: impatience or anger (krodha (skt), hatred or 

resentment (upanada (skt), hypocrisy or concealment (mraksha (skt), 

stinging talk or worry (pradasa (skt), envy or jealousy (irshya (skt), 

stinginess (matsarya (skt), deceit or manipulation (maya (skt), duplicity 

or undully flattering (sathya (skt), arrogance or conceitedness (mada 

and mana (skt), hurting others or destructive (vihimsa (skt), 

shamelessness, self-shameless, or have no shame of self (ahri (skt), 

recklessness, or have no shame around other people (atrapa (skt), 

torpidity or drowsiness (styanam (skt), fluctuations, or instability of 

mind and body (uddhava (skt), unbelief or faithlessness (asraddha (skt), 

indolence or laziness (kausidya (skt), thoughtlessness, uninhibitedness, 

or lack of self-mastery (pramada (skt), senselessness (mushitasmritita 

(skt), uncollected state or unsteadiness (vikshepa (skt), inaccuracy of 

knowledge, or do not understand in a proper manner (asamprajanya 

(skt).  

Four Mental Factors That Cause the Undetermined Mind: 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. In the Vijnaptimatrata-Trimsika, the fifth stanza emphasized 

on the Ten Good Things in the Studies of Consciousness-Only. 

According to the Mind-Only School, there are four mental factors that 

cause the unfixed or undetermined mind: repentance, drowsiness or 

torpor, applied thought or discursive thought, and sustained thought or 

reflection. First, Remorse: Regret can be either a wholesome or 

unwholesome or neutral mind. Regret is a mind which feels sorrow or 

remorse about past actions. Regret for negative past actions (non-

virtuous) is a positive regret; however, regret for positive past actions 

(virtuous) is a negative regret. To repent or regret for error and seek 

forgiveness, or to ask for pardon. It especially refers to the regular 

confessional services in temples. Second, Sloth and Torpor: Dullness 

and drowsiness means to fall asleep to obscure the mind. Drowsiness, 

or sloth as a hindrance to progress to fulfil good deeds. Practitioners 

should always remember that sloth, torpor , and drowsiness belong to 
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the fifth army of Mara. It is the translation of “Thina” in Pali. The 

difficulties caused by sloth and torpor are worth dwelling on, for they 

are surprisingly great. In fact, “Torpor” is the usual translation of the 

Pali word “thina,” which actually means a weak mind, a shrunken and 

withered, viscous and slimy mind, unable to grasp the meditation object 

firmly. As “thina” makes the mind weak, it automatically brings on 

weakness of body. The sluggish mind cannot keep your sitting posture 

erect and firm. Walking meditation becomes a real drag, so to speak. 

The presence of “thina” means that “atapa,” the fiery aspect of energy, 

is absent. The mind becomes stiff and hard; it loses its active sharpness. 

Third, Investigation: The nearest equivalent term in English is 

“investigation.” We say that our mind is enveloped by darkness, and as 

soon as insight or wisdom arises, we say that the light has come. This 

light reveals physical and mental phenomena so that the mind can see 

them clearly. It is as if you were in a dark room and were given a 

flashlight. You can begin to see what is present in the room. The image 

illustrates “investigation,” the second enlightenment factor in the 

Bojjhangas. In meditation, investigation is not carried out by means of 

the thinking process. It is intuitive, a sort of discerning insight that 

distinguishes the characteristics of phenomena. The word Vicaya in 

Pali is the word usually translated as “investigation;” it is also a 

synonym for “wisdom” or “insight.” Thus in meditation practice there is 

no such thing as a proper investigation which uncovers nothing. When 

Vicaya is present, investigation and insight coincide. They are the 

same thing. So what is it we investigate? What do we see into? We see 

into Dharma. This is a word with many meanings that can be 

experienced personally. Generally when we say “dharma” we mean 

phenomena, mind and matter. We also mean the laws that govern the 

behavior of phenomena. When “Dharma” is capitalized, it refers more 

specifically to the teaching of the Buddha, who realized the true nature 

of “dharma” and helped others to follow in his path. The commentaries 

explain that in the context of investigation, the word “dharma” has an 

additional, specific meaning. It refers to the individual states or 

qualities uniquely present in each object, as well as the common traits 

each object may share with other objects. Thus, individual and common 

traits are what we should be discovering in our practice. “Vitakka” or 

initial application directs the mind onto the object. “Vitakka” is neither 
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wholesome nor unwholesome. When “vitakka” associates with 

wholesome deeds, vitakka becomes wholesome. When “vitakka” 

associates with unwholesome deeds, it becomes unwholesome. In the 

practice for attaining jhana, vitakka has the special task of inhibiting 

the hindrance of sloth and torpor. Vitakka is the mental factor by which 

one's attention is applied to the chosen meditation object. Vitakka and 

its companion factor vicara (correct examination) reach full maturity 

upon the development of the first level of jhana. In the Buddhist sutras, 

the words “vitakka” is often used in the loose sense of “thought,” but in 

the Abhidharma it is used in a precise technical sense to mean the 

mental factor that mounts or directs the mind onto the object. Just as a 

king’s favourite might conduct a villager to the palace, even so 

“vitakka” directs the mind onto the object. Fourth, Contemplation 

(Cetana (skt): Mental factorsor mental actions. The 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. According to Keith in The Dictionary of 

Chinese-English Buddhist Terms, Vitarka means initial attention, or 

cognition in initial application, search, or inquiry; in contrasted with 

Spying out, or careful examination. Vitakka and its companion factor 

vicara (correct examination) reach full maturity upon the development 

of the first level of jhana.  

Eleven Form 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. Eleven form dharmas comprise of the five sense-organs 

and the Six objects or modes of sense (matter, sound, smell, taste, 

touch, things). According to the Sangiti Sutta in the Long Discourses of 

the Buddha, there are five roots or faculties (indriyani): eyes, ears, 

nose, tongue, and body.  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. Zen practitioners should always 

remember that the five sense-organs can be entrances to the hells; at 
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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. 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 or element with no manifestation 

(Avijnapti-rupa (skt). Dharmas include a substantial form analyzed to 

utmost, the smallest atom; an unsubstantial form as aerial space or 

color analyzed to utmost, the remotest atom; a perceptive form 

conceived at ordination, the innermost impression; a momentary 

illusive form; and a form produced by meditation. Buddhist 

practitioners should always remember the relationship between the 

five faculties and the Six modes of sense in the path of their own 

cultivation. First, eye is now in contact with forms (rupa). Second, ear 

is now in contact with sound. Third, nose is now in conatct with smell. 

Fourth, tongue is now in contact with taste. Fifth, body is now in contact 

with touching.  

The Twenty-four Non-Interactive Activity Dharmas: Non-

Interactive Activity Dharmas are factors that are not directly associated 

with a specific mental function. Citta-viprayukta-samskaras or non-

mental dharmas that have no connection with form or mind. Factors 

that are not directly associated with mind. In the Studies of 

Consciousness-Only, there are twenty-four minds which are not 

associated with affliction or twenty-four non-interrelated minds. In 

other words, these are dharmas that do not to produce karma, either by 

action of body, words, and thought, which educe the kernel of the next 

rebirth because these deeds or character as the cause of future 

conditions. Twenty-four phenomena not associated with mind: 

attainment (prapti (skt), life faculty (jivitendriya (skt), generic 

Similarity (nikaya-Sabhaga (skt), dissimilarity (visabhaga (skt), no-

thought samadhi (asamjnisamapatti (skt), samadhi of extinction 

(nirodha-samapatti (skt), reward of  no-thought (asamjnika (skt), bodies 

of nouns (namakaya (skt), bodies of sentences (padakaya (skt), bodies 

of phonemes (vyanjanakaya (skt), birth (jati (skt), dwelling (sthiti (skt), 

aging (jara (skt), impermanence (anityata (skt), revolution (pravritti 

(skt), distinction (pratiniyama (skt), interaction (yoga (skt), speed (java 
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(skt), sequence (anukrama (skt), time  (kala (skt), direction (desha (skt), 

numeration (samkhya (skt), combination (samagri (skt), and 

discontinuity (anyathatva (skt). Among the created, or conditioned 

elements, first fourteen dharmas are those which have no connection 

with form or mind. They are neither matter nor mind: 1) Acquisition 

(Prapti (skt): Acquisition is the power that binds an acquired object to 

the one who acquires it. 2) Non-acquisition (Aprapti (skt): Non-

acquisition is the power that separates an object from the possessor. 3) 

Communion-ship (Sabhaga (skt): Communionship is the power that 

causes a species or a class to have similar forms of life. 4-6) From 4 to 

6 are Thoughtless,  Conditionless, and Effects: Attained by meditation. 

7) Life or Vital Power (Jivita-indrya (skt): Life or Vital power is the 

power that gives longevity. 8-11) From 8 to 11 are elements that imply 

the life and death of being, i.e., the waves of becoming and expiration 

(birth, old age, sickness, and death). 12-14) From 12 to 14 are elements 

of names, sentences and letters: They all related to speech. 

Six Unconditioned Dharmas: “Unconditioned” means “Not being 

produced or non-causative.” Whatever dharmas lack production, 

cessation, abiding, and change are “unconditioned.” In other words, 

“unconditioned, unproduced,” refers to everything that is completely 

beyond conditioned existence, beyond arising, dwelling and passing 

away. In original teaching only Nirvana was regarded as 

Unconditioned. According to other traditions, Unconditioned dharmas 

are those which are not produced to causes and conditions. According 

to the Mahayana Buddhist Schools, there are six unconditioned 

dharmas or six inactive or metaphysical concepts. The unconditioned 

dharma, the ultimate inertia from which all forms come, the noumenal 

source of all phenomenal. Those dharmas which do not arise or cease, 

and are not transcient, such as Nirvana, the Dharma body, etc. 

Unconditioned merits and and virtues are the causes of liberation from 

birth and death. First, Unconditioned Empty Space (Akasha). Second, 

Unconditioned Extinction (Pratisamkhyanirodha) which is attained 

through selection. Extinction obtained by knowledge. Third, 

Unconditioned Extinction (Apratisamkhyanirodha) which is 

Unselected. Extinction not by knowledge but by nature. Fourth, 

Unconditioned Unmoving Extinction (Aninjya). Extinction by a 

motionless state of heavenly meditation. Fifth, Unconditioned 
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Extinction of Feeling (Samjnavedayitanirodha). Extinction by the 

stoppage of idea and sensation by an arhat. Sixth, Unconditioned True 

Suchness (Tathata). 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 1026 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 1027 

Chöông Chín Möôi Boán 

Chapter Ninety-Four 

 

Naêm Möôi Quaû Vò 

Trong Duy Thöùc Hoïc 

 

I. Toång Quan Veà Naêm Möôi Quaû Vò Trong Duy Thöùc Hoïc:  

Ngöôøi Phaät töû, keå caû haønh giaû tu Thieàn luoân tin töôûng raèng 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. Khoå ñau hay an laïc cuûa ñôøi naày 

laø do nghieäp aùc hay thieän cuûa ñôøi tröôùc. 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. 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). 

Haønh giaû tu Phaät luoân tin raèng 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”. Nhöõng baäc tu haønh 

ñaõ chöùng ñaéc quaû thöôïng, thoaùt khoûi voøng luaân hoài sanh töû, goàm coù ba 

baäc: Phaät, Bích Chi Phaät vaø A La Haùn. Trong ñoù quaû vò tu taäp cao nhaát 

laø A La haùn. A La Haùn laø ngöôøi ñaõ ñaït ñöôïc Thaùnh quaû vò thöù tö, 

khoâng coøn taùi sanh. Sau khi cheát ngöôøi aáy vaøo Nieát baøn. Ñaây laø quaû vò 

cao nhaát cho caùc haøng Thanh vaên.  A La Haùn laø moät vò Thaùnh ñaõ giaûi 

thoaùt khoûi luaân hoài sanh töû, baèng caùch soáng ñôøi tònh haïnh ñuùng theo lôøi 

Phaät daïy. Ñaây laø muïc tieâu toái thöôïng cuûa tröôøng phaùi Theravada, ñoái 

laïi vôùi quaû vò Boà Taùt trong tröôøng phaùi Ñaïi thöøa. Vaø dó nhieân, muïc ñích 

toái thöôïng cuûa haønh giaû tu Phaät laø tu taäp ñeå ñöôïc söï giaûi thoaùt nhö moät 

vò Phaät. 
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II. Toùm  Löôïc Veà Naêm Möôi Quaû Vò Trong Duy Thöùc Hoïc:  

Möôøi Tín Taâm: Trong Kinh Thuû Laêng Nghieâm, quyeån Taùm, Ñöùc 

Phaät ñaõ nhaéc nhôû ngaøi A Nan veà möôøi tín taâm cuûa Boà Taùt. Thöù nhaát laø 

Tín Taâm Truï: Cöù taâm aáy, nöông theo trung ñaïo tieán vaøo, thì vieân dieäu 

phaùt ra. Töø nôi chaân dieäu vieân, caøng phaùt caøng chaân dieäu. Dieäu tín 

thöôøng truï. Taát caû voïng töôûng voâ dö ñeàu döùt heát, thuaàn laø chaân trung 

ñaïo. Ñoù goïi laø tín taâm truï. Thöù nhì laø Nieäm taâm truï: 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 ba laø Tinh taán taâm truï: Dieäu vieân 

thuaàn chaân, chaân tinh phaùt ra. Töø voâ thuûy taäp khí thoâng moät tinh minh. 

Chæ do tinh minh tieán tôùi chaân tònh. Ñoù goïi laø tinh taán taâm. Thöù tö laø 

Tueä taâm truï: Taâm tinh, hieän tieàn, thuaàn laø trí tueä, goïi laø tueä taâm truï. 

Thöù naêm laø Ñònh taâm truï: Giöõ gìn trí saùng, khaép caû traïm tòch, tòch dieäu 

thöôøng yeân laëng. Ñaây goïi laø ñònh taâm truï. Thöù saùu laø Baát thoái taâm truï: 

Ñònh quang phaùt saùng, tính saùng tieán saâu vaøo, chæ coù tieán maø khoâng 

thoaùi. Ñoù goïi laø baát thoái taâm truï. Thöù baûy laø Hoä phaùp taâm truï: Taâm 

caøng tieán tôùi, caøng yeân laønh, giöõ gìn khoâng sai maát. Giao tieáp vôùi khí 

phaàn cuûa möôøi phöông Nhö Lai. Ñoù goïi laø hoä phaùp taâm truï. Thöù taùm laø 

Hoài höôùng taâm truï: Giaùc minh giöõ gìn coù theå laáy ñöôïc dieäu löïc xoay töø 

quang cuûa Phaät, ñeán caûnh Phaät maø an truï. Ví nhö hai göông saùng choùi 

ñoái nhau. Chaëng giöõ dieäu aûnh choàng chaäp xen vaøo nhau. Ñoù goïi laø hoài 

höôùng taâm truï. Thöù chín laø Giôùi taâm truï: Taâm saùng suoát bí maät xoay 

laïi, ñöôïc thöôøng truï voâ thöôïng dieäu tònh khoâng gì vöôït noåi cuûa Phaät, an 

truï vôùi voâ vi khoâng bò maát soùt. Ñoù goïi laø giôùi taâm truï. Thöù möôøi laø 

Nguyeän taâm truï: An truï giôùi töï taïi, coù theå daïo chôi möôøi phöông, ñeán 

ñaâu ñeàu theo nhö nguyeän. Ñoù goïi laø nguyeän taâm truï. 

Möôøi Truï: Trong Kinh Thuû Laêng Nghieâm, quyeån Taùm, Ñöùc Phaät 

ñaõ nhaéc nhôû ngaøi A Nan veà thaäp truï Boà Taùt nhö sau. Thöù nhaát laø Phaùt 

taâm truï: Do chaân nhö phöông tieän maø phaùt möôøi thöù tín taâm naày, taâm 

tinh phaùt saùng möôøi thöù duïng xen vaøo, vieân maõn thaønh moät taâm, goïi laø 

phaùt taâm truï. Thöù nhì laø Trì ñòa truï: Trong taâm phaùt saùng suoát nhö 

trong ngoïc löu ly trong suoát hieän chaát tinh kim. Laáy dieäu taâm tröôùc 

thaønh choã ñeå truï. Ñaây goïi laø trì ñòa truï. Thöù ba laø Tu haønh truï: Taâm vaø 

ñòa ñaõ bieát nhau, ñeàu ñöôïc toû roõ. Daïo khaép möôøi phöông ñeàu khoâng 

löu ngaïi. Ñoù goïi laø tu haønh truï. Thöù tö laø Sinh quí truï: Haïnh ñoàng vôùi 



 1029 

Phaät, haáp thuï khí phaàn cuûa Phaät. Nhö caùi thaân trung aám, töï caàu cha meï, 

aâm tín thaàm thoâng hôïp vaøo gioáng Nhö Lai. Ñoù goïi laø sinh quí truï. Thöù 

naêm laø Phöông tieän cuï tuùc truï: Phöông tieän ñaày ñuû trong cuoäc töï lôïi lôïi 

tha. Ñaõ du nhaäp trong ñaïo thai roài, thì vaâng noái theo doøng giaùc. Nhö caùi 

thai ñaõ thaønh, nhaân töôùng chaúng thieáu. Ñoù goïi laø phöông tieän cuï tuùc 

truï. Thöù saùu laø Chaùnh taâm truï: Dung maïo vaø taâm töôùng nhö Phaät, goïi 

laø chính taâm truï. Thöù baûy laø Baát thoái truï: Thaân taâm hôïp thaønh, caøng 

ngaøy caøng theâm lôùn. Trong giai ñoaïn naày Boà Taùt chöùng ñöôïc taâm 

thanh tònh vaø thöôøng an truï nôi lyù voâ ngaïi giaûi thoaùt. Ñaây goïi laø baát 

thoái truï. Thöù taùm laø Ñoàng chôn truï: Ngöôøi con Phaät vôùi ñuû ñaày  Töôùng 

Phaät. Linh töôùng cuûa möôøi thaân ñeàu ñaày ñuû trong moät luùc, goïi laø ñoàng 

chôn truï. Thöù chín laø Phaùp vöông töû: Con tinh thaàn cuûa baäc Phaùp 

vöông. Hình thaønh, ra khoûi thai, thaân laøm Phaät töû. Ñaây goïi laø phaùp 

vöông töû truï. Thöù möôøi laø Quaùn ñænh truï: Nghi bieåu ñaõ thaønh ngöôøi. Ví 

duï nhö vieäc quoác vöông trao vieäc nöôùc cho thaùi töû. Thaùi töû ñaõ tröôûng 

thaønh, traàn thieán laøm leã quaùn ñaûnh. Ñaây goïi laø quaùn ñænh truï. 

Möôøi Haïnh Boà Taùt: Trong Kinh Thuû Laêng Nghieâm, quyeån Taùm, 

Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A Nan veà möôøi haïnh caàn thieát cuûa Boà Taùt. 

Thöù nhaát laø Hoan hyû haïnh: Ñaây laø haïnh hoan hyû tuøy thuaän möôøi 

phöông. Ñöùc Phaät noùi vôùi A Nan: “OÂng A Nan! Ngöôøi thieän nam ñoù 

thaønh Phaät töû roài, ñaày ñuû dieäu ñöùc cuûa voâ löôïng Nhö Lai. Tuøy thuaän 

möôøi phöông  chuùng sanh ñeå ban boá ñöùc maàu. Ñoù goïi laø hoan hyû haïnh. 

Thöù nhì laø Nhieâu ích haïnh: Ñaây laø haïnh laøm lôïi ích cho tha nhaân, hay 

thöôøng laøm vieäc lôïi ích cho taát caû chuùng sanh. Ñöùc Phaät baûo ngaøi A 

Nan: “Khoân kheùo coù theå lôïi ích taát caû chuùng sanh goïi laø nhieâu ích 

haïnh.” Thöù ba laø Voâ saân haän haïnh: Ñaây laø neát haïnh khoâng giaän hôøn; töï 

giaùc ngoä cho mình, giaùc ngoä cho ngöôøi, chaúng traùi nghòch. Ñöùc Phaät 

baûo ngaøi A Nan: “Töï giaùc, giaùc tha ñöôïc khoûi choáng traùi, goïi laø voâ saân 

haän haønh.” Thöù tö laø Voâ taän haïnh: Ñaây laø laøm vieäc lôïi tha voâ taän (tuøy 

cô loaïi cuûa chuùng sanh maø hieän caùi thaân mình ñeå cöùu ñoä chuùng sanh 

maõi maõi). Ñöùc Phaät baûo ngaøi A Nan: “Xuaát sinh chuûng naày, loaïi khaùc, 

cho ñeán maõi maõi trong töông lai. Bình ñaúng vôùi ba ñôøi, thoâng ñaït möôøi 

phöông, goïi laø voâ taän haïnh.” Thöù naêm laø Ly si loaïn haïnh: Ñaây laø lìa 

khoûi taùnh ngu si, roái loaïn. Ñöùc Phaät baûo A Nan: “Taát caû hôïp ñoàng caùc 

phaùp moân, ñöôïc khoâng sai laàm goïi laø ly si loaïn haïnh.” Thöù saùu laø 

Thieän hieän haïnh: Ñaây laø neát haïnh kheùo hieän, nhôø rôøi khoûi taùnh ngu si 

meâ loaïn maø coù theå hieän ra caùc töôùng ôû trong ñoàng loaïi ñeå cöùu ñoä hoï. 
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Ñöùc Phaät baûo ngaøi A Nan: “Trong choã ‘ñoàng’ ñoù, hieän ra caùc ‘dò.’ Moãi 

moãi töôùng dò, ñeàu thaáy ñoàng. Ñoù goïi laø thieän hieän haønh.” Thöù baûy laø 

Voâ tröôùc haïnh: Ñaây laø neát haïnh khoâng chaáp tröôùc, nghóa laø ôû trong coõi 

traàn maø chaúng bò nhieãm tröôùc. Ñöùc Phaät baûo ngaøi A Nan: “Nhö vaäy 

cho ñeán möôøi phöông  hö khoâng ñaày vi traàn, trong moãi vi traàn  hieän 

möôøi phöông theá giôùi. Hieän vi traàn, hieän theá giôùi, maø chaúng löu ngaïi 

nhau. Ñaây goïi laø voâ tröôùc haïnh.” Thöù taùm laø Toân troïng haïnh: Ñaây coøn 

goïi laø “Nan Ñaéc Haïnh.” Neát haïnh toân troïng Baùt Nhaõ. Ñöùc Phaät baûo 

ngaøi A Nan: “Caùc thöù bieán hieän ñeàu laø ñeä nhaát ba la maät ña, ñoù goïi laø 

toân troïng haønh.” Thöù chín laø Thieän phaùp haïnh: Ñaây laø neát haïnh pheùp 

laønh, ñöùc vieân dung ñeå laøm thaønh quy taéc cuûa chö Phaät möôøi phöông. 

Ñöùc Phaät baûo ngaøi A Nan: “Nhö vaäy vieân dung, coù theå thaønh töïu quyõ 

taéc cuûa caùc Ñöùc Phaät möôøi phöông, ñoù goïi laø thieän phaùp haønh.” Thöù 

möôøi laø Chôn thaät haïnh: Ñaây laø neát haïnh chôn thaät cuûa vaïn höõu ñeàu 

hieän ra trong giai ñoaïn naày. Ñöùc Phaät baûo ngaøi A Nan: “Moãi moãi ñeàu 

thanh tònh, khoâng meâ laäu. Nhaát chaân voâ vi, tính baûn nhieân. Ñoù goïi laø 

chaân thaät haïnh.” 

Möôøi Hoài Höôùng: Trong Kinh Thuû Laêng Nghieâm, quyeån Taùm, 

Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A Nan veà thaäp hoài höôùng nhö sau. Thöù 

nhaát laø cöùu hoä nhaát thieát chuùng sanh, ly chuùng sanh hoài höôùng: Ngöôøi 

thieän nam ñoù, ñaõ maõn tuùc thaàn thoâng, thaønh Phaät söï roài, thuaàn khieát 

tinh chaân, xa lìa caùc löu hoaïn. Neân ñoä chuùng sanh, dieät tröø töôùng ñoä, 

xoay taâm voâ vi ñeán ñöôøng Nieát Baøn. Ñoù goïi laø cöùu hoä nhaát thieát chuùng 

sanh, ly chuùng sanh töôùng hoài höôùng. Thöù nhì laø Baát hoaïi hoài höôùng: 

Boû caùi ñaùng boû, xa lìa caùi ñaùng xa lìa, goïi laø baát hoaïi hoài höôùng. Thöù 

ba laø Ñaúng nhaát thieát Phaät hoài höôùng: Baûn giaùc traïm nhieân, giaùc trí ñaõ 

ñoàng ngang vôùi chö Phaät. Thöù tö laø Trí nhaát thieát xöù hoài höôùng: Tinh 

chaân phaùt minh, ñòa vò ñoàng vôùi ñòa vò cuûa chö Phaät. Thöù naêm laø Voâ taän 

coâng ñöùc taïng hoài höôùng: Theá giôùi vaø Nhö Lai xen vaøo nhau ñöôïc 

khoâng chöôùng ngaïi. Thöù saùu laø Tuøy thuaän bình ñaúng thieän caên hoài 

höôùng: Ñoái vôùi ñoàng Phaät ñòa, trong ñòa vò ñeàu sinh nhaân thanh tònh. 

Nöông theo nhaân aáy phaùt huy ñeå laáy ñaïo Nieát Baøn. Thöù baûy laø Tuøy 

thuaän ñaúng quaùn nhaát thieát chuùng sanh hoài höôùng: Chaân caên ñaõ thaønh, 

möôøi phöông chuùng sanh ñeàu laø baûn taùnh cuûa ta. Tính vieân maõn thaønh 

töïu, chaúng soùt maát chuùng sanh. Thöù taùm laø Chaân nhö töôùng hoài höôùng: 

Töùc taát caû phaùp xa lìa heát thaûy töôùng. Töùc vaø ly, hai caùi ñeàu khoâng 

maéc. Thöù chín laø Voâ phöôïc giaûi thoaùt hoài höôùng: Ñöôïc chaân nhö möôøi 
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phöông khoâng ngaên ngaïi. Thöù möôøi laø Phaùp giôùi voâ löôïng hoài höôùng: 

Tính ñöùc ñaõ thaønh töïu hoaøn, phaùp giôùi khoâng coøn haïn löôïng. 

Möôøi Boà Taùt Ñòa: Thaäp Ñòa Hoa Nghieâm: Theo Phaät giaùo, coù Thaäp 

Ñòa Boà Taùt (Tam Thöøa). Thöù nhaát laø Caøn Hueä Ñòa. Thöù nhì laø Taùnh 

ñòa. Thöù ba laø Nhaäp nhôn ñòa (Nhaãn ñòa hay Baùt Nhaân Ñòa). Thöù tö laø 

Kieán ñòa. Thöù naêm laø Baïc ñòa. Thöù saùu laø Ly duïc ñòa. Thöù baûy laø Dó 

bieän ñòa. Thöù taùm laø Bích Chi Phaät ñòa. Thöù chín laø Boà Taùt ñòa. Thöù 

möôøi laø Phaät ñòa. Theo kinh Hoa Nghieâm, coù möôøi ñòa vò cho Boà Taùt 

Ñaïi Thöøa. Thaäp Ñòa Boà Taùt hay möôøi giai ñoaïn cuûa Boà Taùt nguyeân lai 

ñöôïc tìm thaáy trong Thaäp Ñòa Kinh cuûa toâng Hoa Nghieâm, chaúng qua 

chæ duøng nhö nhöõng danh xöng cho nhöõng phaøm phu chöa coù söï chöùng 

nghieäm trong Voâ Hoïc Ñaïo. Möôøi giai ñoaïn cuûa Ñaïi Thöøa Giaùo naày 

ñöôïc coi nhö laø ñöôïc xieån döông ñeå phaân bieät ñòa vò cuûa Boà Taùt vôùi ñòa 

vò cuûa Tieåu Thöøa Thanh Vaên vaø Duyeân Giaùc. Thöù nhaát laø Hoan Hyû 

ñòa: Ñaây laø giai ñoaïn Boà taùt caûm thaáy nieàm vui traøn ngaäp vì ñang vöôït 

thaéng nhöõng khoù khaên trong quaù khöù, phaàn chöùng chôn lyù  vaø baây giôø 

ñang tieán vaøo traïng thaùi cuûa Phaät vaø söï giaùc ngoä. Trong giai ñoaïn naày 

Boà Taùt ñaït ñöôïc baûn taùnh Thaùnh Hieàn laàn ñaàu vaø ñaït ñeán tònh laïc khi 

ñaõ ñoaïn tröø meâ hoaëc ôû kieán ñaïo, vaø ñaõ hoaøn toaøn chöùng ñaéc hai thöù 

taùnh khoâng: nhaân vaø phaùp khoâng. Ñaây laø giai ñoaïn maø vò Boà Taùt caûm 

thaáy hoan hyû khi Ngaøi deïp boû ñöôïc lyù töôûng heïp hoøi cuûa Nieát Baøn caù 

nhaân  ñi ñeán lyù töôûng cao ñeïp hôn ñeå giuùp cho taát caû chuùng sanh giaûi 

thoaùt moïi voâ minh ñau khoå. Thöù nhì laø Ly Caáu ñòa: Ly caáu theo nghóa 

tieâu cöïc laø ‘khoâng bò oâ ueá,’ nhöng theo nghóa tích cöïc laø ‘taâm thanh 

tònh.’ Ñaây laø giai ñoaïn maø vò Boà Taùt thanh tònh, hoaøn thieän ñaïo ñöùc 

cuûa mình, vaø töï giaûi thoaùt khoûi moïi khuyeát ñieåm baèng caùch thöïc haønh 

thieàn ñònh. Giai ñoaïn ly caáu laø giai ñoaïn maø vò Boà Taùt lìa boû moïi phieàn 

naõo (duïc voïng vaø ueá tröôïc) cuûa duïc giôùi. Trong giai ñoaïn naày vò Boà 

Taùt ñaït ñeán giôùi ñöùc vieân maõn vaø hoaøn toaøn voâ nhieãm ñoái vôùi giôùi 

haïnh. Thöù ba laø Phaùt Quang ñòa: Giai ñoaïn Boà Taùt hieåu thaáu trieät tính 

caùch voâ thöôøng cuûa taát caû söï vaät. Ngaøi thaáy roõ tính chaát taïm bôï cuûa 

cuoäc ñôøi vaø phaùt trieån ñöùc tính kieân nhaãn baèng caùch chòu ñöïng nhöõng 

khoù khaên vaø tích cöïc giuùp ñôû sinh linh. Trong giai ñoaïn naày, sau khi ñaõ 

ñaït ñöôïc noäi quaùn thaâm saâu, vò Boà Taùt phaùt ra aùnh saùng trí tueä, ñaït 

ñöôïc nhaãn nhuïc vieân maõn vaø thoaùt khoûi nhöõng meâ voïng cuûa tu ñaïo. 

Thöù tö laø Dieãm Hueä ñòa: Trong giai ñoaïn naày, Boà Taùt thöïc haønh söï an 

nhieân töï taïi vaø ñoát boû nhöõng thöù oâ nhieãm vaø voâ minh. Ñaây laø giai ñoaïn 
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maø vò Boà Taùt ñaït ñöôïc söï vieân maõn cuûa tinh taán, nhaân ñoù ngaøy caøng 

taêng naêng löïc quaùn haïnh, thieâu ñoát nhöõng duïc laïc traàn theá cuõng nhö 

nhöõng tö töôûng sai laïc coøn naèm trong ñaàu, trau doài trí naêng cuõng nhö 

hoaøn thieän ba möôi baûy phaåm trôï ñaïo ñeå ñaït tôùi giaùc ngoä. Thöù naêm laø 

Cöïc Nan Thaéng ñòa: Giai ñoaïn Boà taùt vöôït thaéng moïi khoù khaên vaø 

phieàn naõo cuoái cuøng. Trong giai ñoaïn naày, Boà Taùt phaùt huy tinh thaàn 

bình ñaúng ñoàng nhaát vaø ñaém mình vaøo thieàn ñònh, ñaït ñöôïc söï vieân 

maõn cuûa thieàn ñònh nhaèm ñaït ñöôïc nhaän thöùc tröïc giaùc veà chaân lyù, hieåu 

ñöôïc töù ñeá, töø boû moïi hoaøi nghi vaø do döï, bieát phaân bieät ñuùng sai, trong 

khi vaãn tieáp tuïc hoaøn thieän ba möôi baûy phaåm trôï ñaïo (trong giai ñoaïn 

naày Boà Taùt thuaän nhaãn tu ñaïo, caùc loaïi voâ minh, nghi kieán cuûa tam 

giôùi, heát thaûy ñeàu thaáy laø khoâng). Thöù saùu laø Hieän Tieàn ñòa: Giai ñoaïn 

Boà taùt ñaït ñöôïc söï vieân maõn cuûa trí hueä, hieåu ra caùc phaùp ñeàu khoâng 

coù daáu phaân bieät, khoâng coù nguoàn goác, khoâng coù toàn taïi vôùi khoâng toàn 

taïi. Boà taùt hieåu ñöôïc quaù trình thaäp nhò nhôn duyeân. Nhôø hieåu ñöôïc 

tính hö khoâng vaø hoaøn thieän trí naêng. Trong giai ñoaïn naày, Boà Taùt tröïc 

dieän vôùi thöïc taïi, vaø yù thöùc ñöôïc söï ñoàng nhaát cuûa taát caû caùc hieän 

töôïng. Nhôø ñoù maø trí hueä toái thöôïng loù daïng vaø vò Boà taùt coù theå tòch 

dieät maõi maõi, Boà Taùt giöõ maõi bình ñaúng tính ñoái vôùi tònh vaø baát tònh, 

nhöng vì caûm thoâng vôùi chuùng sanh, Boà taùt vaãn trôû laïi theá gian. Thöù 

baûy laø Vieãn Haønh ñòa: Boà Taùt ñaõ boû xa tình traïng ngaõ chaáp cuûa nhò 

thöøa, coù ñaày ñuû nhaän thöùc veà mình cuõng nhö ñaït ñöôïc kieán thöùc veà caùc 

phöông tieän thieän xaûo khieán Boà taùt coù loøng ñaïi bi vaø khaû naêng daãn daét 

tha nhaân tieán veà neûo boà ñeà. Sau khi ñaõ vöôït qua giai ñoaïn naày, Boà Taùt 

vöôït leân treân haøng Nhò Thöøa, vaø seõ khoâng bao giôø rôi trôû laïi vaøo aùc 

ñaïo. Trong giai ñoaïn naày, Boà Taùt ñaõ laõnh hoäi ñöôïc kieán thöùc coù theå 

giuùp Ngaøi giaûi thoaùt, ñaõ chöùng ñaéc Nieát Baøn nhöng vaãn chöa tieán vaøo, 

vì coøn baän roän daán thaân vaøo vieäc giuùp cho nhöõng chuùng sanh ñeàu ñöôïc 

giaûi thoaùt. Thöù taùm laø Baát Ñoäng ñòa: Baát Ñoäng Ñòa hay giai ñoaïn 

khoâng chuyeån ñoäng. Khi vò Boà Taùt ñaït ñeán ñaây, Ngaøi traûi qua ‘voâ sanh 

phaùp nhaãn’ (anutpattika-dharma-ksanti), töùc laø chaáp nhaän söï baát sanh 

cuûa taát caû caùc hieän töôïng. Nôi ñaây Ngaøi tri nhaän söï tieán hoùa vaø thoaùi 

hoùa cuûa vuõ truï. Trong giai doaïn naày, vò aáy ñoaïn tröø phaân bieät, hieåu 

thaáu suoát baûn chaát cuûa hieän höõu, hieåu taïi sao hieän höõu gioáng nhö 

huyeãn aûo, vaân vaân, hieåu phaân bieät xuaát phaùt töø söï mong moûi voán coù 

cuûa chuùng ta ñeå ñöôïc thaáy töø söï hieän höõu phaân chia chuû khaùch nhö theá 

naøo, hieåu taâm vaø nhöõng gì thuoäc veà taâm bò khuaáy ñoäng leân nhö theá 
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naøo; theá roài vò aáy seõ thöïc hieän hieän taát caû nhöõng gì gaén lieàn vôùi ñôøi 

soáng cuûa moät Phaät töû toát, ñeå töø ñoù giuùp ñöa ñeán con ñöôøng chaân lyù 

nhöõng ai chöa ñeán ñöôïc. Ñaây laø Nieát Baøn voán khoâng phaûi laø söï ñoaïn 

dieät cuûa moät vò Boà Taùt. Trong giai ñoaïn naày vò Boà Taùt thaønh töïu 

nguyeän vieân maõn vaø truï trong voâ töôùng, maø du haønh töï taïi tuøy cô. Töø 

ñaây khoâng coù gì laøm roái ñöôïc söï thanh tònh cuûa Boà taùt. Trong giai ñoaïn 

naày, Boà Taùt truï vöõng vaøng trong Trung Ñaïo, vaø ñaït ñöôïc khaû naêng 

truyeàn thuï nhöõng giaù trò cuûa mình cho ngöôøi khaùc vaø töø choái tích tröõ 

theâm nghieäp. Thöù chín laø Thieän Hueä ñòa: Trong giai ñoaïn naày, Boà Taùt 

chöùng ngoä tri thöùc bao quaùt maø trí hueä thoâng thöôøng cuûa nhaân loaïi khoù 

coù theå hieåu ñöôïc. Boà Taùt coù theå bieát ñöôïc nhöõng duïc voïng vaø tö töôûng 

cuûa ngöôøi khaùc, vaø coù theå giaùo duïc hoï tuøy theo khaû naêng cuûa moãi 

ngöôøi. Luùc naày trí naêng cuûa Boà taùt ñaït tôùi toaøn thieän, Boà Taùt naém ñöôïc 

möôøi söùc maïnh (dashabala), saùu thaàn thoâng (Abhijna), boán xaùc ñònh 

(four certainties), taùm giaûi thoaùt (eight liberations) vaø caùc Dharani. Luùc 

naày Boà taùt thoâng bieát veà caùc phaùp vaø giaûng daïy hoïc thuyeát khoâng ngaên 

ngaïi, Boà Taùt cuõng bieát khi naøo, taïi ñaâu vaø laøm theá naøo cöùu vôùt chuùng 

sanh. Trong giai ñoaïn naày, Boà Taùt giaûng phaùp khaép nôi, ñoàng thôøi phaùn 

xeùt nhöõng ngöôøi ñaùng cöùu ñoä vaø nhöõng ngöôøi khoâng cöùu ñoä ñöôïc. Thöù 

möôøi laø Phaùp Vaân ñòa: Boà Taùt ñaõ thöïc hieän moïi hieåu bieát vaø phaåm 

chaát voâ haïn. Trong giai ñoaïn naày, Boà Taùt thöïc haønh haïnh nguyeän cöùu 

ñoä ñoàng ñeàu heát thaûy chuùng sanh, gioáng nhö möa rôi treân vaïn höõu 

khoâng phaân bieät.  Phaùp thaân Boà Taùt ñaày ñuû. Phaät quaû vò cuûa Boà taùt 

ñöôïc chö Phaät thoï kyù. Trong giai ñoaïn naày, Boà Taùt chöùng ngoä ñöôïc söï 

minh töôûng moät caùch vieân maõn, bieát ñöôïc söï huyeàn bí cuûa söï sinh toàn, 

vaø ñöôïc toân suøng laø moät baäc hoaøn myõ. Kyø thaät, ñaây laø ñòa vò cuûa Ñöùc 

Phaät bieåu hieän nôi moät Boà Taùt (ñeán ñaây Boà Taùt ñaõ thaønh Phaät). Trong 

giai ñoaïn naày vò Boà Taùt coù theå giaûng phaùp cho taát caû theá giôùi moät caùch 

bình ñaúng nhö nhöõng ñaùm maây tuoân xuoáng nhöõng côn möa lôùn trong 

muøa ñaïi haïn vaäy.  

Thaäp Ñòa Thanh Vaên: Beân caïnh ñoù coøn coù möôøi ñòa vò cuûa Thanh 

Vaên Thöøa. Thöù nhaát laø Thoï Tam Quy ñòa, trong giai ñoaïn naày, haønh 

giaû baét ñaàu baèng caùch thoï tam quy nguõ giôùi. Thöù nhì laø Tín ñòa, giai 

ñoaïn tin töôûng hay coäi reã tin töôûng. Thöù ba laø Tín phaùp ñòa, giai ñoaïn 

tín thoï Töù Thaùnh Ñeá. Thöù tö laø Noäi phaøm phu ñòa, giai ñoaïn tu taäp nguõ 

ñình taâm quaùn. Thöù naêm laø Hoïc tín giaûi ñòa, giai ñoaïn Vaên Tö Tu. Thöù 

saùu laø Nhaäp Nhôn ñòa (Nhaãn ñòa), giai ñoaïn thaáy ñöôïc chaân lyù. Thöù 
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baûy laø Tu Ñaø Höôøn (Döï Löu) ñòa, giai ñoaïn Döï löu hay Nhaäp löu vaø 

chaéc chaén ñöôïc ñaïo quaû Nieát baøn. Thöù taùm laø Tö Ñaø Haøm (Nhaát Lai) 

ñòa, giai ñoaïn Nhöùt Lai (chæ coøn taùi sanh moät laàn nöõa maø thoâi). Thöù 

chín laø A Na Haøm (Baát Lai) ñòa, giai ñoaïn Baát Lai (khoâng coøn taùi sanh 

nöõa). Thöù möôøi laø A La Haùn ñòa (A La Haùn quaû).  

Thaäp Ñòa Duyeân Giaùc: Laïi coù möôøi ñòa vò Duyeân Giaùc Thöøa. Thöù 

nhaát laø Khoå Haïnh cuï tuùc ñòa, giai ñoaïn tu haønh khoå haïnh. Thöù nhì laø 

Töï giaùc thaäm thaâm thaäp nhò nhôn duyeân ñòa, giai ñoaïn tu taäp vaø thoâng 

hieåu möôøi hai nhôn duyeân. Thöù ba laø Giaùc Lieãu Töù Thaùnh ñeá ñòa, giai 

ñoaïn tu taäp Töù Thaùnh ñeá. Thöù tö laø Thaäm thaâm Lôïi trí ñòa, giai ñoaïn trí 

hueä phaùt trieån thaâm haäu. Thöù naêm laø Baùt Thaùnh Ñaïo ñòa, giai ñoaïn tu 

taâp Baùt Thaùnh ñaïo. Thöù saùu laø Giaùc Lieãu Phaùp Giôùi (Tam Phaùp Giôùi) 

ñòa, giai ñoaïn lieãu phaùp trong tam giôùi. Thöù baûy laø Chöùng tòch Dieät ñòa, 

giai ñoaïn Nieát baøn. Thöù taùm laø Luïc Thoâng ñòa, giai ñoaïn ñaït ñöôïc luïc 

thoâng. Thöù chín laø Trieät Hoøa Maät ñòa, giai ñoaïn ñi ñeán tröïc giaùc. Thöù 

möôøi laø Taäp Khí Tieäm Baïc ñòa, giai ñoaïn cheá ngöï nhöõng aûnh höôûng 

coøn laïi cuûa thoùi quen trong quaù khöù. 

Thaäp Ñòa Laêng Nghieâm: Theo Kinh Thuû Laêng Nghieâm, quyeån 

Taùm, Ñöùc Phaät baûo ngaøi A Nan: “OÂng A Nan! Ngöôøi thieän nam ñoù, ñoái 

vôùi ñaïi Boà Ñeà khoân kheùo ñöôïc thoâng ñaït, veà giaùc phaàn thaân vôùi Nhö 

Lai, cuøng toät caûnh giôùi Phaät. Ñoù goïi laø Hoan Hyû Ñòa. Tính khaùc vaøo 

ñoàng. Ñoàng tính cuõng dieät, ñoù goïi laø ly caáu ñòa. Trong saïch cuøng toät, 

saùng phaùt sinh ra thì goïi laø phaùt quang ñòa. Saùng cuøng toät roài ñöôïc giaùc 

phaàn vieân maõn thì goïi laø dieãm hueä ñòa. Taát caû ñoàng vaø khaùc khoâng theå 

ñeán, ñoù goïi laø cöïc nan thaéng ñòa. Voâ vi chaân nhö, tính tònh saùng suoát loä 

ra, ñoù goïi laø hieän tieàn ñòa. Cuøng toät ñeán chaân nhö goïi laø vieãn haønh ñòa. 

Moät taâm chaân nhö goïi laø baát ñoäng ñòa. Phaùt khôûi ra duïng cuûa chaân nhö 

maø tuøy duyeân öùng hoùa thì goïi laø thieän hueä ñòa. OÂng A Nan! Ñaây caùc vò 

Boà taùt, töø ñòa vò naày trôû ñi, coâng tu taäp xong, coâng ñöùc vieân maõn, neân 

cuõng goïi ñòa naày laø tu taäp ñòa. Tieáng noùi cuûa ñöùc töø bao dung, che chôû 

nhö maây nhieäm maàu bao truøm beå Nieát Baøn neân goïi laø phaùp vaân ñòa.” 

 

 

 

 

 



 1035 

Fifty Positions in the Studies of  

the Consciousness-Only  

 

I. An Overview of Fifty Positions in the Studies of the 

Consciousness-Only:  

Buddhists, including Zen practitioners, always believe that 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. Pleasure and 

goodness are in different categories; present organs accord in pain or 

pleasure with their past good or evil deeds. When an evil or a good 

deed is done, this tends to make the doer more easily disposed towards 

evils or goods. Goodness reborn from previous goodness; evil reborn 

from previous evil. 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. Buddhist practitioners always 

believe that Nirvana is the fruit of spiritual discipline, and as it enables 

one to be released from the bondage of birth-and-death. Those who 

have obtained the fruit, i.e. escaped the chain of transmigration: 

Buddha, Pratyeka-buddha, and Arhat. Among these positions, Arhat is 

the highest positions in Buddhist cultivation. Arhat is a person who 

attains the fourth stage of Sainthood, and is no more reborn anywhere. 

After his death he attains Parinirvana. The highest rank attained by 

Sravakas. An Arhat is a Buddhist saint who has attained liberation from 

the cycle of Birth and Death, generally through living a monastic life in 

accordance with the Buddha’s teachings. This is the supreme goal of 

Theravada practice, as contrasted with Bodhisattvahood in Mahayana 

practice. An of course, the ultimate goal of any Buddhist practitioners 

is to cultivate to attain the liberation of the Buddha.  

 

II. Summaries of Fifty Positions in the Studies of the 

Consciousness-Only:  

Ten Grades of Faith: In the Surangama Sutra, book Eight, the 

Buddha reminded Ananda about the ten grades of Bodhisattva faith.  

First, the mind that resides in faith and faith which destroys illusions. 

With the mind centered in the middle, they enter the flow where where 
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wonderful perfection reveals itself. From the truth of that wonderful 

perfection there repeatedly arise wonders of truth. They always dwell 

in the wonder of faith, until all false thinking  is completely eliminated  

and the middle way is totally true. This is called the mind that resides 

in faith. Second, rememberance, or 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 remember everything and forget nothing. This 

is called “The mind that resides in mindfulness.” Third, zealous 

progress or the mind that resides in vigor. When the wonderful 

perfection is completely true, that essential truth brings about a 

transformation. They go beyond the beginningless habits to reach the 

one essential brightness. Relying solely on this essential brightness, 

they progress toward true purity. This is called the mind of vigor. 

Fourth, wisdom or the mind resides in wisdom. The essence of the 

mind reveals itself as total wisdom; this is called the mind that resides 

in wisdom. Fifth, settled firmness on concentration or the mind that 

resides in samadhi. As the wisdom and brightness  are held steadfast, a 

profound stillness pervades. The stage at which  the majesty of this 

stillness becomes constant and solid. This is called the mind that 

resides in samadhi. Sixth, non-retrogression or the mind that resides in 

irreversibility. The light of samadhi emits brightness. When the 

essence of the brightness enters deeply within, they only advance and 

never retreat. This is called the mind of irreversibility. Seventh, 

protection of the Truth or or the mind that resides in protecting the 

Dharma. When the progress of their minds is secure, and they hold 

their minds and protect them without loss, they connect with the life-

breath of the Thus Come Ones of the ten directions. This is called the 

mind that protects the Dharma. Eighth, reflexive powers or the mind 

that resides in Making Transferences. Protecting their light of 

enlightenment, they can use this wonderful force to return to the 

Buddha’s light of compassion and come back to stand firm with the 

Buddha. It is like two mirrors that are set facing one another, so that 

between them the exquisite images interreflect and enter into one 
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another layer upon layer. This is called the mind of transference. Ninth, 

the nirvana mind in effortlessness or the mind that resides in precepts. 

With this secret interplay of light, they obtain the Buddha’s enternal 

solidity and unsurpassed wonderful purity. Dwelling in the 

unconditioned, they know no loss or dissipation. This is called the mind 

that resides in precepts. Tenth, action at will in anything in anywhere or 

the mind that resides in vows. Abiding in the precepts with self-

mastery, they can roam throughout the ten directions, going anywhere 

they wish. This is called the mind that resides in vows. 

Ten Grounds: In the Surangama Sutra, book Eight, the Buddha 

reminded Ananda about the Ten Grounds or the ten stages (periods) in 

Bodhisattva-wisdom as follows. First, the purposive stage, or the mind 

set upon Buddhahood or the mind that dwells of bringing forth the 

resolve. Ananda, these good people use honest expedients to bring 

forth those ten minds of faith. When the essence of these minds 

becomes dazzling, and the ten functions interconnect, then a single 

mind is perfectly accomplished. This is called the dwelling of bringing 

forth the resolve. Second, clear understanding and mental control or the 

dwelling of the ground of regulation. From within this mind light comes 

forth like pure crystal, which reveals pure gold inside. Treading upon 

the previous wonderful mind as a ground is called the dwelling of the 

ground of regulation. Third, unhampered liberty in every direction or 

dwelling of cultivation. When the mind-ground connects with wisdom, 

both become bright and comprehensive. Traversing the ten directions 

then without obstruction.  This is called the dwelling of cultivation. 

Fourth, acquiring the Tathagata nature or seed or dwelling of noble 

birth. When their conduct is the same as the Buddhas’ and they take on 

the demeanor of a Buddha, then, like the intermediate skandha body 

searching for a father and mother, they penetrate the darkness with a 

hidden trust and enter the lineage of the Thus Come One. This is called 

the dwelling of noble birth. Fifth, perfect adaptability and resemblance 

in self-development and development of others or dwelling with 

endowment with skill-in-means. Since they ride in the womb of the 

way and will themselves become enlightened heirs, their human 

features are in no way deficient. This is called the dwelling of 

endowment with skill-in-means. Sixth, the whole mind becoming 

Buddha-like or dwelling of the rectification of the mind. With a 
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physical appearance like that of a Buddha and a mind that is the same 

as well, they are said to be dwelling in the rectification of the mind. 

Seventh, non-retrogression, or perfect unity and constant progress or 

dwelling of irreversibility. United in body and mind, they easily grow 

and mature day by day. In this stage, Bodhisattvas realize serenity of 

mind and also achieve unimpeded liberation. This is called the 

dwelling of irreversibility. Eighth, as a Buddha-son now, or the stage of 

youth in Buddhahood or dwelling of pure youth. With the efficacious 

appearance of ten bodies, which are simultaneously perfected, they are 

said to be at the dwelling of a pure youth. Ninth, as prince of the law or 

dwelling of a Dharma Prince. Completely developed, they leave the 

womb and become sons of the Buddha. This is called the dwelling of a 

Dharma Prince. Tenth, baptism as the summit of attainment of the 

conception of Buddhahood or or dwelling anointing the crown of the 

head. Reaching the fullness of adulthood, they are like the chosen 

prince to whom the great king of a country turns over the affairs of 

state. When this Kshatriya King’s eldest is ceremoniously  anointed on 

the crown of the head, he has reached  what is called the dwelling of 

anointing the crown of the head.  

Ten Practices of a Bodhisattva: In the Surangama Sutra, the 

Buddha reminded Ananda about the ten necessary activities, or 

practices  of a bodhisattva. First, the conduct of happiness: This is the 

practice of joyful service, or giving joy. The Buddha told Ananda: 

“Ananda! After these good men have become sons of the Buddha, they 

are replete with the limitlessly many wonderful virtues of the Thus 

Come Ones, and they comply and accord with beings throughout the 

ten directions. This is called the conduct of happiness.” Second, the 

conduct of benefitting: This is the practice of beneficial service, or 

beneficial practice. The Buddha told Ananda: “Being well able to 

accommodate all living beings is called the conduct of benefitting.” 

Third, the conduct of non-opposition: This is the practice of never 

resenting, or non-opposition. The Buddha told Ananda: “Enlightening 

oneself and enlightening others without putting forth any resistence is 

called the conduct of non-opposition.” Fourth, the conduct of 

endlessness: This is the practice of indomitability, or without limit in 

helping others. The Buddha told Ananda: “To undergobirth in various 

forms continuously to the bounds of the future, equally throughout the 
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three periods of time and pervading the ten directions is called the 

conduct of endlessness.” Fifth, the conduct of freedom from deluded 

confusion: This is the practice of nonconfusion. The Buddha told 

Ananda: “When everything is equally in accord, one never makes 

mistakes among the various dharma doors. This is called the conduct of 

freedom from deluded confusion.” Sixth, the conduct of wholesome 

manifestation: This is the practice of good manifestation, or appearing 

in any form at will to save sentient beings. The Buddha told Ananda: 

“Then within what is identical, myriad differences appear; the 

characteristics of every difference are seen, one and all, in identity. 

This is called the conduct of wholesome manifestation.” Seventh, the 

conduct of non-attachment: This is the practice of nonattachment, or 

unimpeded practice. The Buddha told Ananda: “This continues until it 

includes all the dust motes that fill up empty space throughout the ten 

directions. In each and every mote of dust there appear the worlds of 

the ten directions. And yet the appearance of worlds do not interfere 

with one another. This is called the conduct of non-attachment.” 

Eighth, the conduct of veneration: The practice of exalting  the 

paramitas amongst all beings, or the practice of that which is difficult to 

attain. The Buddha told Ananda: “Everything that appears before one 

is the foremost paramita. This is called the conduct of veneration.” 

Ninth, the conduct of wholesome Dharma: This is the practice of good 

teaching, or perfecting the Buddha-law by complete virtue. The 

Buddha told Ananda: “With such perfect fusion, one can model oneself 

after all the Buddhas of the ten directions. This is called the conduct of 

wholesome dharma.” Tenth, the conduct of true actuality: This is the 

practice of truth, or manifest in all things the pure, final and true 

reality. The Buddha told Ananda: “To then be pure and without 

outflows in each and every way is the primary truth, which is 

unconditioned, the essence of the nature. This is called the conduct of 

true actuality.” 

Ten Transferences: In the Surangama Sutra, book Eight, the 

Buddha reminded Ananda about the ten transferences as follows. The 

first transference is the transference apart from appearances: When 

these good persons replete with spiritual penetrations, have done the 

Buddhas’ work, are totally  pure and absolutely true, and remain 

distant from obstacles and calamities, then they take living beings 
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across while casting aside the appearance of taking them across. They 

transform the unconditioned mind and go toward the path of nirvana. 

This is called the transference of saving and protecting living beings, 

while apart from the appearance of living beings. The second 

transference is the transference of indestructibility: To destroy what 

should be destroyed and to remain what should be behind is called the 

transference of indestructibility. The third transference is the 

transference of sameness with all Buddhas: Fundamental enlightenment 

is profound indeed, an enlightenment equal  to the Buddhas’s 

enlightenment. The fourth transference is the transference of reaching 

all places: When absolute truth is discovered, one’s level is the same 

as the level of all Buddhas. The fifth transference is the transference of 

the treasury of inexhaustible merit and virtue: Worlds and Thus Come 

Ones include one another without any obstruction. The sixth 

transference is the transference of the identity of all good roots: Since 

they are identical with the Buddha-ground, they create causes which 

are pure at each and every level. Brilliance emanates  from them as 

they rely on these causes, and they go straight down the path to 

Nirvana. The seventh transference is the transference of contemplating 

all living beings equally: When the true roots are set down, then all 

living beings in the ten directions are my own nature. Not a single 

being is lost, as this nature is successfully perfected. The eighth 

transference is the transference of the appearance of True Suchness: All 

dharmas are themselves apart from  all appearances, and yet there is 

no attachment either to their existence or to separation from them. The 

ninth transference is the transference of liberation: That which is thus is 

truly obtained, and thee is no obstruction throughout the ten directions. 

The tenth transference is the transference of limitlessness of the Dhama 

Realm: When the virtue of the nature is perfectly accomplished, the 

boundaries of the dharma realm are destroyed.    

Ten Stages of a Bodhisattva: Ten Stages of a Bodhisattva in the 

Hua-Yen: According to Buddhism, there are ten stages of the 

development of a bodhisattva into a Buddha. First, dry or unfertilized 

stage of wisdom (unfertilized by Buddha-truth or worldly wisdom). 

Second, the embryo-stage of the nature of Buddha-truth. Third, the 

stage of patient endurances. Fourth, the stage of freedom from wrong 

views. Fifth, the stage of freedom from the first six of nine delusions in 
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practice. Sixth, the stage of freedom from the remaining worldly 

desires. Seventh, the stage of complete discrimination in regard to 

wrong views  and thoughts (the stage of an arhat). Eighth, the stage of 

Pratyekabuddhahood. Ninth, the stage of Bodhisattvahood. Tenth, the 

stage of Buddhahood. According to the Flower Adornment Sutra 

(Avatamsaka Sutra), there are ten stages  or characteristics of a 

Buddha. The ten stages of a Mahayana Bodhisattva development. The 

Ten Stages of the Bodhisattva, originally found in the Dasa-bhumi 

Sutra of the Avatamsaka School, are simply namesakes for ordinary 

people who have no experience in the Path of No Learning (asaiksa-

marga). These Mahayanistic Stages are said to have been profounded 

in order to distinguish the position of the Bodhisattva from those of the 

Hinayanistic sravaka and pratyeka-buddha. The first stage of Joy 

(utmost joy, the land of joy, or ground of happiness or delight) at 

having overcome the former difficulties, realizing a partial aspect of 

the truth, and now entering on the path to Buddhahood and 

enlightenment. In this stage, the Bodhisattva attains the holy nature for 

the first time and reaches the highest pleasure, having been removed 

from all errors of Life-View (darsana-marga) and having fully realized 

the twofold sunyata: pudgala and dharma.  In this stage, a Bodhisattva 

feels delight because he is able to pass from the narrow ideal of 

personal Nirvana to the higher ideal of emancipation all sentient beings 

from the suffering of ignorance. Second, the land of purity, or ground of 

leaving filth, or the land of freedom from defilement. Negatively 

speaking, Vimala means ‘freedom from defilement;’ positively 

speaking, Vimala means ‘purity of heart.’ This is the stage of purity, 

perfect of discipline, and freedom from all possible defilement through 

practices of dhyana and samadhi. The stage of purity in which a 

bodhisattva overcomes all passions and impurity. In this stage, the 

Bodhisattva reaches the perfection of discipline (sila) and becomes 

utterly taintless with regard to morality. Third, the land of radiance, or 

ground of emitting light. The stage of further enlightenment where 

Bodhisattva’s insight penetrates into the impermanence of all things, or 

where he gains insight into impermanence (anitya) of existence and 

develops the virtue of patience (kshanti) in bearing difficulties and in 

actively helping all sentient beings. In this stage of the emission of 

light, after having attained the deepest introspective insight, the 



 1042 

Bodhisattva radiates the light of wisdom, gets the pefection of 

forbearance (ksanti) and becomes free from the errors of Life-Culture 

(bhavana-marga). Fourth, the blazing land, or the ground of blazing 

wisdom.  Archismati is the stage in which the Bodhisattva practices 

passionlessness and detachment and burns the twin coverings of 

defilement and ignorance. This is the stage of glowing or flaming 

wisdom where Bodhisattva attains the perfection of bravery or effort 

(virya), thereby increasing the power of insight more and more. He is 

able to burn away earthly desires as well as remaining false 

conceptions, develops wisdom and perfects the thirty-seven requisites 

of enlightenment. Fifth, the land extremely difficult to conquer, or the 

ground of invincibility. The stage of  mastery of utmost or final 

difficulties, or illusions of darkness, or ignorance. In this stage, the  

bodhisattva develops the spirit of sameness and absorbs himself in 

meditation, gets the perfection of meditative concentration, in order to 

achieve an intuitive grasp of the truth, to understand the four noble 

truths, to clear away doubt and uncertainty, to know what is proper and 

what is not. During this stage Bodhisattva continues to work on the 

perfection of the thirty-seven requisites of enlightenment. Sixth, the 

land in view of wisdom, or the ground of manifestation. In this stage, 

the Bodhisattva attains the perfection of wisdom or insight (prajna), 

recognizes that all dharmas are free from characteristics origins, and 

without distinction between existence and nonexistence. In this stage, 

the Bodhisattva stands face to face with Reality. He realizes the 

sameness of all phenomena. Thus, the sign of supreme wisdom begins 

to appear; owing to the perfection of the virtue of wisdom and 

comprehension of nothingness, bodhisattva can enter nirvana; however, 

also retains equanimity as to purity and impurity, so he still vow to 

come back to the world to save beings. This is the  stage of the open 

way of wisdom above definitions of impurity and purity. Seventh, the 

far-reaching land, or the ground of travelling far. The stage of 

proceeding afar, or far-going, which is the position farthest removed 

the selfish state of the two Vehicles. He is getting above ideas of self, 

gaining knowledge and skillful means which enable him to exercise 

great mercy to all beings by helping them proceed the way to 

enlightenment. After passing through this stage, the Bodhisattva rises 

above the states of the Two Vehicles, and it’s impossible to fall back to 
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lower levels. In this stage, the Bodhisattva acquires the knowledge that 

enable him to adopt ant means for his work of salvation. He has won 

Nirvana, but without entering it, for he is busily engaged for the 

emancipation of other sentient beings. Eighth, the immovable land: The 

immovable land (the stage of immovability), or the ground of 

immovability. When the Bodhisattva reaches here, he experiences the 

anutpattika-dharma-ksanti or the acquiescence in the unoriginatedness 

of all phenomena. He knows in detail the evolution and involution of 

the universe. In this stage, he gets rid of discrimination and has a 

thorough understanding of the nature of existence, realizing why it is 

like maya, etc., how discrimination starts from our inmate longing to 

see existence divided into subject and object, and how the mind and 

what belongs to it are stirred up; he would then practice all that 

pertains to the life of a good Buddhist, leading to the path of truth all 

those who have not yet come to it. This is the Bodhisattva's’nirvana 

which is not extinction. In this stage, the Bodhisattva completes the 

perfection of vow (pranidhana) and abiding in the view of “No 

Characteristic” (alaksana), wanders freely according to any 

opportunity. In this stage, the Bodhisattva dwells firmly in the truth of 

the Middle Way; he reaches the stage of attainment of calm 

unperturbedness where he no longer be disturbed by anything. He 

gains the ability to transfer his merit to other beings and renounce the 

accumulation of further karmic treasures. Ninth, the land of good 

thoughts, or the ground of good wisdom. In this stage, the Bodhisattva 

acquires comprehensive knowledge, unfathomable by ordinary human 

intelligence. He knows the desires and thoughts of men and is able to 

teach them according to their capacities. This is the stage of wisdom of 

the Bodhisattva is complete (all-penetrating wisdom). In this stage he 

possesses   the finest discriminatory wisdom, six supernatural powers, 

four certainties, eight liberations, all dharanis. He knows the nature of 

all dharmas and expound them without problems (without restriction). 

He also knows when, where and how to save other sentient beings. In 

this stage, the Bodhisattva preaches everywhere discriminating 

between those who are to be saved and those who are not. Tenth, the 

land of dharma clouds, or the ground of the Dharma cloud. The stage of 

attaining to the fertilizing powers of the Law-cloud (the Cloud of 

Teaching). Bodhisattva has realized all understanding and 
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immeasurable virtue. The dharmakaya of the bodhisattva is fully 

developed. In this stage, the Bodhisattva benefits all sentient beings 

with the Law just as a cloud sends down rain impartially on all things. 

His Buddhahood is confirmed by all Buddhas. In this he acquires 

perfection of contemplation, knows the mystery of existence, and is 

consecrated as perfect. In fact, this is the stage of the Buddha who is 

represented by such a Bodhisattva (he attains Buddhahood). In this 

stage, the Bodhisattva is able to preach the Dharma to all the world 

equally, just as the rainclouds pour down heavy rains during drought.  

Ten Sravaka stages: Besides, there are ten stages for a hearer or 

ten Sravaka stages. First,  the stage of initiation as a disciple by taking 

(receiving) the three refuges in the Buddha, Dharma and Sangha and 

observing the basic five commandments. Second, the stage of belief or 

faith-root. Third, the stage of belief in the four noble truths. Fourth, the 

stage of an ordinary disciple who observe the five basic 

contemplations. Fifth, the stage of  those who pursue the three studies 

(Listening, Reflecting, Cultivating). Sixth, the stage of seeing the true 

way. Seventh, the stage of  a definite stream-winner and assure 

nirvana. Eighth, the stage of only one more rebirth. Ninth, the stage of 

no-return (no rebirth). Tenth, Arhatship or the stage of  an arhat.  

Ten Pratyekabuddha Stages: There are also ten stages of the 

pratyekabuddha. First, the stage of perfect asceticism. Second, the 

stage of mastery of the twelve links of causation. Third, the stage of 

the four noble truths. Fourth, the stage of deeper knowledge. Fifth, the 

stage of the eightfold noble path. Sixth, the stage of  the three realms. 

Seventh, the stage of the nirvana. Eighth, the stage of the six 

supernatural powers. Ninth, the stage of arrival at the intuitive state. 

Tenth, the stage of mastery of the remaining influences of former 

habits.  

Ten Stages in the Surangama Sutra: According to the Surangama 

Sutra, book Eight, the Buddha told Ananda: “Ananda, these good men 

have successfullypenetrated through to great Bodhi. Their 

enlightenment is entirely like the Thus Come One’s. They have 

fathomed the state of Buddhahood. This is called the ground of 

happiness. The differences enter into identity; the identity is destroyed. 

This is called the ground of leaving filth. At the point of ultimate purity, 

brightness comes forth. This is called the ground of emitting light. 
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When the brightness becomes ultimate, enlightenment is full. This is 

called the ground of blazing wisdom. No identity or difference can be 

attained. This is called the ground of invincibility. With unconditioned 

true suchness, the nature is spotless, and brightness is revealed. This is 

called the ground of manifestation. Coming to the farthest limits of true 

suchness is called the ground of traveling far. The single mind of true 

suchness is called the ground of immovability. Bringing forth the 

function of true suchness is called the ground of good wisdom. Ananda! 

All Bodhisattvas at this point and beyond have reached the effortless 

way in their  cultivation. Their merit and virtue are perfected, and so 

all the previous positions are also called the level of cultivation. With a 

wonderful cloud of compassionate protection one covers the sea of 

Nirvana. This is called the ground of the Dharma cloud.” 
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Chöông Chín Möôi Laêm 

Chapter Ninety-Five 

 

Toùm Löôïc Veà Ba Loaïi Naêng Bieán  

Trong Duy Thöùc Hoïc 

 

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 laø chuyeån hoùa taâm 

trong tu haønh ñeå ñi ñeán giaùc ngoä vaø giaûi thoaùt. Duy Thöùc Luaän chia taùm 

thöùc ra laøm ba loaïi naêng bieán: Sô Naêng Bieán (A Laïi Da Thöùc), Ñeä Nhò 

Naêng Bieán (Maït Na Thöùc), vaø Ñeä Tam Naêng Bieán (Luïc 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. Saùu thöùc naøy thuoäc 

ñeä tam naêng bieán hay naêng löïc bieán ñoåi thöù ba theo Duy Thöùc Hoïc. 

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 
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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, coøn goïi laø ñeä nhò naêng bieán theo Duy Thöùc Hoïc. 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 coøn goïi laø ñeä nhaát naêng bieán theo Duy Thöùc Hoïc. A Laïi 

Da Thöùc coù coâng naêng nhö moät Taøng Thöùc hay nôi löu tröõ taát caû tin töùc. 

Ñeä Nhaát Naêng Bieán laø A Laïi Da 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 tö û 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 
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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 

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 
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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.  

Ñeä Nhò Naêng Bieán laø 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 Pha ïn “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 
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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 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 
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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 

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.”  

Ñeä Tam Naêng Bieán laø Luïc Thöùc: Saùu thöùc: nhaõn thöùc, nhó thöùc, tyû 

thöùc, thieät thöùc, thaân thöùc, vaø yù 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 
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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 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 
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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 nhöõng tình caûm, duïc voïng, 

phaùn ñoaùn, vaân vaân.  
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Summaries of Three Powers of Change  

In the Study of the Consciousness-Only 

 

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. The “Consciousness-Only” Sastra divided the eight 

consciousnesses into three powers of change: the first power of change, 

the second power of change, and the third power of change. 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. These six consciousnesses belong to the third power of 

change according to the Consciousness-Only. 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 
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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 also 

called the second power of change. The mano-vijnana is the 

transmitting consciousness that relays sensory information from the 

mind to the Alaya Consciousness, or the eighth consciousness, also 

called the first power of change, which functions as a storehouse of all 

sensory information.   

The First Power of Change is the 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 

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 
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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. 

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 
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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 

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 



 1059 

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. 

The Second Power of Change is the Manas: “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 

consciousness, the sixth or the intellectual consciousness is not the 
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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 

world. This intuition is produced by habit and ignorance. Its illusory 
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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.”  

The Third Power of Change is the Six Conceptions 

(consciousnesses): 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. 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. 
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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. 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 
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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 

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 
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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 Chín Möôi Saùu 

Chapter Ninety-Six 

 

Toùm Löôïc Veà Ñeä Nhaát Naêng Bieán 

Ñeä Nhaát Naêng Bieán 

 

I. Toång Quan Veà Ñeä Nhaát Naêng Bieán: 

Ñeä nhaát naêng bieán hay teân goïi khaùc cuûa A Laïi Da thöùc. Trong Duy 

Thöùc Hoïc, Naêng bieán laø söï töï chuyeån bieán ra caùc töôùng Ngaõ vaø Phaùp 

(naêng löïc cuûa thöùc coù theå bieán thaønh Ngaõ hay Phaùp töôùng). Theo Duy 

Thöùc Hoïc, Ngaõ Töôùng laø yù nieäm cho raèng coù thöïc ngaõ hay baát cöù ai tin 

raèng coù thöïc ngaõ. Nôi nguõ uaån maø aûo chaáp laø coù thöïc ngaõ neân sanh loøng 

khinh khi ngöôøi ngheøo, keû ngu. Trong khi ñoù, Phaùp Töôùng laø ñaëc tính 

cuûa hieän töôïng hay veû beà ngoaøi cuûa vaïn höõu. Ñeä Nhaát Naêng Bieán Laø A 

Laïi Da 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 
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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 thö ùc 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 
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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 luaân hoài trong luïc ñaïo.  

 

II. Tam Töôùng Cuûa Ñeä Nhaát Naêng Bieán:  

Töôùng Thöù Nhaát Laø Töï Töôùng: “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 rieâng cuûa noù khaùc 

vôùi vaät chaát, vaân vaân. Töôùng Thöù Nhì Laø Quaû Töôùng: Quaû theå toång baùo 

cuûa giôùi höõu tình. Coøn ñöôïc goïi laø Dò Thuïc Thöùc. Sôû dó 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. Quaû töôùng coù ba nghóa. Nghóa Thöù Nhaát 

Laø Dò Thôøi Nhi Thuïc: Quaû khaùc thôøi maø chín, thí duï nhö baát cöù loaïi traùi 

caây naøo, töø khi ra traùi ñeán khi chín, laø hai khoaûng thôøi gian khaùc nhau. 

Nghóa Thöù Nhì Laø Dò Loaïi Nhi Thuïc: Bieán thaønh loaïi khaùc maø chín, thí 

duï nhö moät quaû xoaøi, vò chua luùa coøn soáng, nhöng noù laïi ngoït khi chín. 

Nghóa Thöù Ba Laø Bieán Dò Nhi Thuïc: Bieán ñoåi khaùc chaát maø chín, thí duï 

nhö quaû xoaøi luùc coøn non thì xanh, ñeán khi chín laïi bieát thaønh maøu 
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vaøng. Töôùng Thöù Ba Laø Nhaân Töôùng: Chaáp caùi ngaõ laø con ngöôøi hay caùi 

ngaõ naøy khaùc vôùi nhöõng chuùng sanh khaùc. Moät trong boán töôùng (sanh, 

truï, dò, dieät), baûn chaát hay nguoàn goác cuûa vaïn höõu. 

 

Summaries of The First Power of Change 

 

I. An Overview of the First Power of Change 

The first power of change, the Alaya-vijnana. In the Studies of the 

Vijnaptimatra,  Vijnana-parinama is a Vijnana that can change into the 

appearance of ego or characteristics of all phenomena (the power in a 

vijnana to transform itself into  the appearance of ego or characteristics 

of all phenomena). According to the Studies of the Vijnaptimatra, the 

appearance of ego or Egoism means the concept of the ego as real or 

anyone who believes in a real ego. The illusion that in the five 

skandhas there is a real ego; thus creating the idea of looking down on 

the poor, stupid and deluded.  Meanwhile, Form of Dharmas or things 

or Form of Object (Dharmaketu (skt)) means characteristics of all 

phenomena or the aspects or characteristics of things (appearance of 

things). The First Power of Change is the 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 

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 
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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 ideation is its environment. It is only from the 

Buddha’s Perfect Enlightenment that pure ideation flashed out. This 
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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 storehouse consciousness where all 

karmic seeds enter and cause all thought activities). All karma created 
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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.  

 

II. Three Marks of the First Power of Change or the Alaya 

Vijnana  

First, Particular Marks or Laksana: Individuality (Svalaksana-skt), 

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. Second, Reward or 

Retribution: Also called the Alaya Vijnana. The reason to call 

Differently ripening consciousness or Maturation of consciousness 

because it contains good and bad karma which in turns produces the 

rounds of mortality. Retribution has three meanings. The First 

Meaning, Fruit which Is Ripening at Different Times, for example, any 

kinds of fruit, from the time the tree starts to bear fruit till the the time 

the fruit is ripening, is two different periods of time. The Second 

Meaning, the fruit that's green in color when raw, but it turns into 

yellow when it ripens. The Third Meaning, the fruit turns into  different 

species to ripen, for example, a mango fruit, it tastes sour when it's still 

raw, but it tastes sweet when  it ripens. Third, Human Appearance: 

Man is different from other organisms. The ego of a man or that this 

ego is a man and different from beings of the other paths. One of the 

four kinds of forms or characteristics of Alaya-vijnana, the character of 

the origin of all things.  
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Chöông Chín Möôi Baûy 

Chapter Ninety-Seven 

 

Toùm Löôïc Veà Dò Thuïc Thöùc  

Trong Ñeä Nhaát Naêng Bieán 

 

Theo Phaät giaùo, moät thí duï ñieån hình veà dò thuïc laø 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. 

Trong Duy Thöùc Hoïc, Dò Thuïc Thöùc coøn ñöôïc goïi laø A Laïi Da Thöùc. 

Sôû dó 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. Dò Thuïc Thöùc cuõng 

coøn ñöôïc goïi laø Taøng thöùc, 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. 

Taøng thöùc laø nôi tích luõy taát caû nhöõng aán töôïng, taát caû nhöõng haït gioáng 

kyù öùc, taát caû nhöõng haït gioáng nghieäp.  

Dò Thuïc hay A Laïi Da Thöùc laø nôi chöùa ñöïng chuûng töû cuûa taát caû 

moïi hieän töôïng. Coù nhieàu loaïi chuûng töû, nhöng noùi chung, coù ba loaïi 

hay ba ñaëc taùnh. Thöù Nhaát Laø Thieän Chuûng Töû: Noùi chung, thieän laø traùi 

vôùi aùc. Trong Phaät giaùo, thieän chuûng töû laø loaïi chuûng töû daãn chuùng sanh 

tôùi haønh ñoäng cuûa thaân khaåu yù khoâng laøm toån haïi caû mình laãn ngöôøi, seõ 

ñöa ñeán quaû baùo toát. Thöù Nhì Laø AÙc Chuûng Töû: Trong Phaät giaùo, AÙc 

chuûng töû laø loaïi chuûng töû daãn chuùng sanh tôùi haønh ñoäng cuûa thaân khaåu 

yù laøm toån haïi caû mình laãn ngöôøi, seõ ñöa ñeán quaû baùo xaáu. Töø thôøi khôûi 

thuûy, tö töôûng phaät giaùo ñaõ tranh luaän raèng nhöõng haønh ñoäng voâ luaân laø 

keát quaû cuûa voâ minh, khieán cho chuùng sanh tham döï vaøo caùc haønh ñoäng 

daãn ñeán nhöõng haäu quaû xaáu cho hoï. Vì vaäy ñieàu aùc trong Phaät giaùo chæ 

laø vaán ñeà thöù yeáu, seõ bò trieät tieâu khi khaéc phuïc ñöôïc voâ minh. Vì vaäy 

ñònh nghóa cuûa toäi loãi vaø xaáu aùc theo giaùo ñieån: nhöõng haønh ñoäng xaáu 
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aùc laø nhöõng haønh ñoäng ñöa ñeán khoå ñau vaø haäu quaû ñöôïc nhaän bieát nhö 

laø noãi ñau ñôùn cho chuùng sanh kinh qua. Thöù Ba Laø Voâ Kyù Chuûng Töû: 

Trong giaùo thuyeát Phaät giaùo, Voâ kyù chuûng töû coù nghóa laø chuûng töû 

khoâng theå ghi nhaän laø thieän hay baát thieän. Voâ kyù cuõng coù nghóa laø 

“Trung tính,”... “khoâng toát khoâng xaáu.” Töø naøy quan heä tôùi nhöõng caâu 

hoûi ñöôïc ñöa ra bôûi moät vaøi ngöôøi trong kinh ñieån Pali. Trong moät trong 

nhöõng caâu hoûi aáy laø ngöôøi khoå haïnh lang thang teân Vacchagotta ñaõ hoûi 

Ñöùc Phaät raèng giaùo thuyeát cuûa Ngaøi thöôøng haèng hay khoâng thöôøng 

haèng; raèng Nhö Lai coøn hay khoâng coøn sau khi cheát. Ñöùc Phaät ñaõ töø 

choái khoâng traû lôøi nhöõng caâu hoûi nhö theá vaø baûo Vacchagotta raèng 

nhöõng caâu hoûi nhö vaäy chæ laøm phí thì giôø maø thoâi. Chuùng khoâng dính 

daùng gì tôùi hoaøn caûnh hieän höõu hieän taïi cuûa chuùng sanh, ñang bò maéc 

keït trong voøng luaân hoài sanh töû vôùi nhöõng khoå ñau vaø maát maùt khoâng 

traùnh khoûi. Nhöõng ai baän taâm tôùi nhöõng caâu hoûi kieåu naøy chæ laøm cho 

noãi khoå ñau vaø boái roái lôùn hôn. Phaûi neân nhôù raèng khoâng phaûi Ñöùc Phaät 

khoâng bieát nhöõng caâu traû lôøi naøy, nhöng Ngaøi noùi khoâng coù lôïi ích gì ñeå 

hoûi hay ñeå traû lôøi cho nhöõng caâu hoûi nhö vaäy. 

 

Summaries of the Differently Ripening  

Consciousness In the First Power of Change 

 

According to Buddhist teachings, a typical example of the Vipaka-

vijnana is that the effect is 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. In the Studies of the Vijnaptimatra, 

the Vipaka-vijnana is also called the Alaya Vijnana. The reason to call 

Differently ripening consciousness or Maturation of consciousness 

because it contains good and bad karma which in turns produces the 

rounds of mortality. The Vipaka-vijnana is also called the 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 
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the six realms of existence. The storehouse-consciousness is a place 

where stores: all impressions, all memory-seeds, and all karmic seeds.  

The content of the Vipaka-vijnana or the Alayavijnana as the seed 

of all phenomena. There are many different kinds of seeds, but 

generally speaking, there are three kinds or three characteristics. First, 

Good Seeds: Kusala-Bija  or Wholesome Seeds. Generally speaking, 

good or wholesome is in contrast with evil or unwholesome. In 

Buddhist teachings, wholesome seeds that lead beings to unharmful 

actions, or conduct in thought, word, or deed (by the body, speech, and 

mind) to self and others which leads to good recompenses. Second, Bad 

Seeds: Agha-Bija  or Evil Seeds. In Buddhist teachings, unwholesome 

seeds that lead beings to harmful actions, or conduct in thought, word, 

or deed (by the body, speech, and mind) to self and others which leads 

to evil recompenses. From the earliest period, Buddhist thought has 

argued that immoral actions are the result of ignorance (avidya), which 

prompts beings to engage in actions (karma) that will have negative 

consequences for them. Thus evil for Buddhism is a second-order 

problem, which is eliminated when ignorance is overcome. Thus the 

definition of sin and evil is pragmatic: evil actions are those that result 

in suffering and whose consequences are perceived as painful for 

beings who experience them. Third, Avyakrta-Bija: In Buddhist 

teachings, Avyakrta-Bija means a seed that is neither good nor bad. In 

Buddhist teachings, Avyakrta means unrecordable either good or bad. 

Avyakrta also means “neutral, or neither good nor bad.” Term relating 

to metaphysical questions that are posed by several people in dialogues 

in Pali Canon. In one of these, the wandering ascetic Vacchagotta asks 

(Vacchagotta Sutra, Majjhima-Nikaya 3.72) whether the Buddha 

teaches that the world is eternal or not; whether the soul (jiva) and 

body are the same or different; and whether Tathagatas exist after 

death or not. The Buddha refuses to assent (tuyeân boá) to any of the 

apparently mutually exclusive alternatives, and tells Vacchagotta that 

asking and answering such questions is a waste of time. They are 

irrelevant to the present existential situation of sentient beings, who 

are caught in the cycle of birth, death and rebirth that involves 

inevitable suffering and loss. Those who concern themselves with such 

topics only create greater suffering and perplexity (söï boái roái). It should 

be noted that the Buddha does not state he does not know the answers 
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to these questions, but rather that there is no benefit in asking or 

answering them. 
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Chöông Chín Möôi Taùm 

Chapter Ninety-Eight 

 

Dò Thuïc Thöùc Vaø Tam Töôùng 

Trong Ñeä Nhaát Naêng Bieán 

 

Nhö ñaõ noùi trong caùc chöông tröôùc, 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. 

Theo Duy Thöùc toâng, A Laïi Da coù ba töôùng. Thöù Nhaát Laø Töï 

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 rieâng cuûa noù khaùc 

vôùi vaät chaát, vaân vaân. Thöù Nhì Laø Quaû Töôùng: Quaû theå toång baùo cuûa 

giôùi höõu tình. Coøn ñöôïc goïi laø Dò Thuïc Thöùc. Sôû dó 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. Quaû töôùng coù ba nghóa. Thöù Nhaát Laø Dò Thôøi 

Nhi Thuïc: Quaû khaùc thôøi maø chín, thí duï nhö baát cöù loaïi traùi caây naøo, töø 

khi ra traùi ñeán khi chín, laø hai khoaûng thôøi gian khaùc nhau. Thöù Nhì Laø 

Dò Loaïi Nhi Thuïc: Bieán thaønh loaïi khaùc maø chín, thí duï nhö moät quaû 

xoaøi, vò chua luùa coøn soáng, nhöng noù laïi ngoït khi chín. Thöù Ba Laø Bieán 

Dò Nhi Thuïc: Bieán ñoåi khaùc chaát maø chín, thí duï nhö quaû xoaøi luùc coøn 
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non thì xanh, ñeán khi chín laïi bieát thaønh maøu vaøng. Thöù Ba Laø Nhaân 

Töôùng: Nhaân Töôùng chaáp caùi ngaõ laø con ngöôøi hay caùi ngaõ naøy khaùc 

vôùi nhöõng chuùng sanh khaùc. Moät trong boán töôùng (sanh, truï, dò, dieät), 

baûn chaát hay nguoàn goác cuûa vaïn höõu. 

 

The Vipaka-Vijnana & Its Three Marks 

In the First Power of Change 

 

As mentioned in previous chapters, Alaya-vijnana is a Sanskrit 

term for “basis consciousness.” 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).  

According to the Mind-Only Sect, the Alaya-vijnana has three 

marks. First, the particular laksana (svalaksana (skt) or 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. Second, the Reward (retribution or 

effect): Reward or retribution. Also called the Alaya Vijnana. The 

reason to call Differently ripening consciousness or Maturation of 
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consciousness because it contains good and bad karma which in turns 

produces the rounds of mortality. Retribution has three meanings. First, 

Fruit which Is Ripening at Different Times, for example, any kinds of 

fruit, from the time the tree starts to bear fruit till the the time the fruit 

is ripening, is two different periods of time. Second, the fruit that's 

green in color when raw, but it turns into yellow when it ripens. Third, 

the fruit turns into  different species to ripen, for example, a mango 

fruit, it tastes sour when it's still raw, but it tastes sweet when  it ripens. 

Third, Human Appearance or Causation: Man is different from other 

organisms. The ego of a man or that this ego is a man and different 

from beings of the other paths. One of the four kinds of forms or 

characteristics of Alaya-vijnana, the character of the origin of all 

things. 
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Chöông Chín Möôi Chín 

Chapter Ninety-Nine 

 

A Laïi Da Thöùc Thöôøng Töông Öng Vôùi  

Naêm Moùn Bieán Haønh Trong Ñeä Nhaát Naêng Bieán 

 

Nhö treân ñaõ ñeà caäp, 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. Trong khi ñoù, taâm sôû bieán haønh du haønh khaép taát caû thôøi 

gian quaù khöù, hieän taïi vaø vò lai. Chuùng cuõng du haønh khaép taát caû khoâng 

gian cuûa ba coõi vaø cöûu ñòa. Nhöõng taâm sôû naày du haønh khaép xuyeân qua 

taát caû taùnh vaø khaép taát caû taùm thöùc. Ñoàng thôøi, chuùng cuõng du haønh vôùi 

taát caû taùm thöùc trong cuoäc sinh hoaït haèng ngaøy cuûa chuùng ta. 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. 

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 Tho ï: Thoï laø phaùp taâm sôû nhaän laõnh dung naïp caùi caûnh maø 
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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). 

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. 

Trong Duy Thöùc Hoïc, A Laïi Da Thöùc chính laø 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 coøn 

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 Phaät 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 phaïm ñöôïc nöõa. Haønh giaû cuõng 

neân bieát raèng coøn coù moät thöù haàm hoá maø haønh giaû tu Phaät, ñaëc bieät laø 
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haønh giaû tu Phaät deã daøng rôi vaøo, ñoù laø thieàn moät caùch nhaøn roãi vaø laøm 

cho taâm mình cheát cöùng trong thuïy mieân hoân traàm. Ñaây laø thöù loãi laàm 

teä haïi nhaát trong taát caû loãi laàm...  

 

The Alaya Consciousness Is Always Corresponding  

to Five Mental Factor Intentions  

In the First Power of Change 

 

As mentioned above, Alaya is a Sanskrit term for “basis 

consciousness,” 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. Meanwhile, Mental Factor Intentions 

travel in all times of the past, present and future. They also travel 

throughout three realms or three spheres of existence and nine worlds. 

These Mental Factor Intentions travel through the three characteristics 

of seeds or germs. At the same time, they also travel with all eight 

consciousnesses in our daily activities. 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. 

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 
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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): 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): Vedaniya means 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 

doctrines of Buddhism or wisdom by thoughts. It also means the the 

wisdom of the truth of the middle path.   

In the Studies of the Vijnaptimatra, Alaya Vijnana is exactly the 

fundamental consciousness. 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 Buddhist 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 
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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. Buddhist practitioners should forget all 

these things and stick to your "head phrase". Also you should know that 

there is another pitfall into which a Buddhist practitioner, especially, a 

Buddhist 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...  
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Chöông Moät Traêm 

Chapter One Hundred 

 

Thöùc Thöù Taùm: Taøng Thöùc A Laïi Da 

Trong Ñeä Nhaát Naêng Bieán 

 

Taøng thöùc A Laïi Da coøn ñöôïc goïi laø Dò Thuïc Thöùc. Sôû dó 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. 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.  

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 
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aùc döïa vaøo. Thöù möôøi laø Taøng thöùc: 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. 

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.  

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) 



 1089 

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 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 tu 

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 
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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 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. 

 

The Eighth Consciousness: The Storehouse 

Consciousness or Alaya Vijnana  

In the First Power of Change 

 

Also called the Vipaka-vijnana. The reason to call Differently 

ripening consciousness or Maturation of consciousness because it 

contains good and bad karma which in turns produces the rounds of 

mortality. Alaya Vijnana, the receptacle intellect or consciousness, 

basic consciousness, Eighth consciousness, subconsciousness, and store 

consciousness. The storehouse  consciousness or basis from which 
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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 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, 

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 
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nourished and matured. Tathagatagarbha also means the Alayavijnana 

which fully purified of its habit-energy (vasana) and evil tendencies 

(daushthulya).  

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) 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 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 
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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 

existence and nirvana. Through practicing and engaging in meritorious 

actions, one gradually replaces afflicted seeds with pure ones; when 
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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 

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 Moät Traêm Leû Moät 

Chapter One Hundred and One 

 

A Laïi Da Thöùc Ñoùng Vai Troø Quan Troïng  

Trong Ñeä Nhaát Naêng Bieán 

 

“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 
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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. 

A Laïi da laø thöùc caên baûn, thöùc thöù taùm trong Baùt Thöùc, coøn goïi laø 

Taøng Thöùc. 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 naøy. 

Giaùo ñieån daïy Duy Thöùc Hoïc veà taùm thöùc laø 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.” 

Nhö treân ñaõ noùi, Alaya laø thuaät ngöõ Baéc Phaïn duøng ñeå chæ “Taïng 

Thöùc”, caùi taâm thöùc 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 
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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. 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.’” 

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 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. 
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The Alaya Consciousness Plays Important Roles  

In the First Power of Change 

 

“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 

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 
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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 is the receptacle intellect or consciousness, basic 

consciousness, Eighth consciousness, subconsciousness, and store 

consciousness. “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). 
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As mentioned above, Alaya is a Sanskrit term for “basis 

consciousness,” 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). 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.’” 

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 
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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.  
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Chöông Moät Traêm Leû Hai 

Chapter One Hundred and Two 

 

Toùm Löôïc Veà Ñeä Nhò Naêng Bieán 

 

I. Toång Quan Veà Ñeä Nhò Naêng Bieán 

Ñeä nhò naêng bieán hay teân goïi khaùc cuûa Maït Na Thöùc, hay taâm thöùc 

bieán ñoäng vì nhöõng caûnh giôùi beân ngoaøi. Trong Duy Thöùc Hoïc, Naêng 

bieán laø söï töï chuyeån bieán ra caùc töôùng Ngaõ vaø Phaùp (naêng löïc cuûa thöùc 

coù theå bieán thaønh Ngaõ hay Phaùp töôùng). Theo Duy Thöùc Hoïc, Ngaõ 

Töôùng laø yù nieäm cho raèng coù thöïc ngaõ hay baát cöù ai tin raèng coù thöïc 

ngaõ. Nôi nguõ uaån maø aûo chaáp laø coù thöïc ngaõ neân sanh loøng khinh khi 

ngöôøi ngheøo, keû ngu. Trong khi ñoù, Phaùp Töôùng laø ñaëc tính cuûa hieän 

töôïng hay veû beà ngoaøi cuûa vaïn höõu. Ñeä Nhò Naêng Bieán Laø 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 



 1104 

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 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 
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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 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.”  

 

II. Ñeä Nhò Naêng Bieán Vaø Boán Moùn Phieàn Naõo Ngaõ Si Ngaõ Kieán 

Ngaõ Maïn Ngaõ AÙi:  

(A) Tö Löông Thöùc: Tö Löông thöùc laø Naêng Bieán Thöùc thöù nhì. 

Coøn goïi laø thöùc thöù baûy. Thöùc chuaån bò hay Toác haønh taâm ñaàu tieân khôûi 

leân trong tieán trình ñaït ñöôïc söï ñònh tónh hay giaùc ngoä. (B) Boán Moùn 

Phieàn Naõo Thöôøng Theo Tö Löông Thöùc: Thöù Nhaát Laø Ngaõ Si Phieàn 

Naõo: Phieàn naõo xuaát phaùt töø söï chaáp tröôùc vaøo caùi ‘Ngaõ’ gaây ra bôûi voâ 

minh. Thöù Nhì Laø Ngaõ Kieán Phieàn Naõo: Phieàn naõo khôûi leân do ngaõ 

chaáp. Thöù Ba Laø Ngaõ Maïn Phieàn Naõo: Söï Kieâu maïn (kieâu haõnh) cuûa töï 
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ngaõ. Caäy vaøo caùi ta maø khinh maïn hay kieâu ngaïo ngöôøi khaùc. Ngaõ maïn 

coøn laø tính töï cao töï ñaïi cuûa caùi ta. Taát caû nhöõng thöù vöøa keå ñeàu gaây ra 

ñuû thöù phieàn naõo cho chuùng sanh. Thöù Tö Laø Ngaõ AÙi Phieàn Naõo: Ngaõ 

aùi coù nghóa laø ngaõ tham khôûi leân töø nieàm tin vaøo caùi ngaõ. 

 

Summaries of the Second Power of Change 

 

I. An Overview of the Second Power of Change:  

The second power of change, the klistamano-vijnana, disturbed-

mind, consciousness, or self-consciousness which gives form to the 

universe. In the Studies of the Vijnaptimatra,  Vijnana-parinama is a 

Vijnana that can change into the appearance of ego or characteristics 

of all phenomena (the power in a vijnana to transform itself into  the 

appearance of ego or characteristics of all phenomena). According to 

the Studies of the Vijnaptimatra, the appearance of ego or Egoism 

means the concept of the ego as real or anyone who believes in a real 

ego. The illusion that in the five skandhas there is a real ego; thus 

creating the idea of looking down on the poor, stupid and deluded.  

Meanwhile, Form of Dharmas or things or Form of Object 

(Dharmaketu (skt)) means characteristics of all phenomena or the 

aspects or characteristics of things (appearance of things). The Second 

Power of Change is the Manas: “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 
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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-prativi-kalpa-

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 
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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 

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.”  

 

II. The Second Power of Change & Four Kinds of Afflictions of 

Delusion of the Ignorance in the Ego-Delusion of Holding to 

the Ego Idea-Afflictions Caused by Egotism and Arrogance-

Delusion of Self-Seeking:  

(A) The Parikamma Consciousness: The Parikamma Consciousness 

is the second Vijnana-parinama. Also called the seventh consciousness. 

Preparatory consciousness, the first javana-citta (impulsive process of 

the mind or mind which runs through the object) arising in the process 

during which absorption or enlightenment is attained. (B) Four Kinds of 

Afflictions (defilements)  that usually accompany the Parikamma 

Consciousness: First, Ignorance in regard to the ego or delusion of the 

Ignorance in the ego. Second, Holding to the ego idea or delusion of 

holding to the ego idea. Third, Afflictions caused by Egotism and 

Arrogance: Conceit about the ego or self-superiority, self-sufficiency 

or pride of self. Exalting self and depreciating others, self-intoxication 

or pride of self. Egotism also means ego-conceit. All of the above 

mentioned have the ability to cause all kinds of afflictions for sentient 

beings. Fourth, Self-seeking or desire arising from belief in ego or 

delusion of self-seeking. 
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Chöông Moät Traêm Leû Ba 

Chapter One Hundred and Three 

 

Toùm Löôïc Veà Tö Löông Thöùc  

Trong Ñeä Nhò Naêng Bieán 

 

Trong Duy Thöùc Hoïc, Maït Na laøm cho con ngöôøi trôû thaønh moät 

sinh vaät coù trí khoân vaø ñaïo ñöùc. Tö Löông Thöùc coøn ñöôïc goïi laø thöùc 

thöù baûy. Thöùc chuaån bò hay Toác haønh taâm ñaàu tieân khôûi leân trong tieán 

trình ñaït ñöôïc söï ñònh tónh hay giaùc ngoä. Trong Duy Thöùc Hoïc, 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.” 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. 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 
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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. 

Trong Duy Thöùc Hoïc 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 
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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 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 
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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 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.” 

 

Summaries of Parikamma Consciousness  

In the Second Power of Change 

 

In the Studies of the Vijnaptimatra, the mana or the mental faculty 

which constitutes man as an intelligent and moral being. The 

Parikamma Consciousness is also called the seventh consciousness. 

Preparatory consciousness, the first javana-citta (impulsive process of 

the mind or mind which runs through the object) arising in the process 

during which absorption or enlightenment is attained. In the Studies of 

the Vijnaptimatra, the Manovijnana 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. 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 
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begin to operate. 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 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 manyana.  

In the Studies of the Vijnaptimatra, 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 
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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 

oceans of the Alaya. The memory accumulated (ciyate) in the latter is 
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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 

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.” 
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Chöông Moät Traêm Leû Boán 

Chapter One Hundred and Four 

 

Tö Löông Thöùc Vaø Boán Taâm Sôû  

Hay Boán Moùn Phieàn Naõo Trong Ñeä Nhò Naêng Bieán 

 

I. Toång Quan Veà Tö Löông & Tö Löông Thöùc: 

Trong Duy Thöùc Hoïc, Tö Löông coù nghóa laø söï chuaån bò vaø chaát 

lieäu chuaån bò. Trong Thieàn ñònh, tö löông ñöôïc xem nhö moùn aên tinh 

thaàn cho taâm linh hay thöïc phaåm thuoäc veà tinh thaàn. Noùi chung, trong 

Phaät giaùo, tö löông coù nghóa laø thöïc phaåm cho thaân vaø taâm nhö ñoà aên, 

boá thí vaø trí tueä, vaân vaân. Theo Phaät giaùo, voïng tình cuûa phaøm phu hay 

tö löông phaân bieän (söï khaùi nieäm hoùa), 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 yù 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 yù 

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 yù 

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, 

           Töï tính baûn nguyeân laø Chaân Phaät). 
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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. 

 

II. Toång Quan Veà Tö Löông Thöùc:  

Tö Löông Thöùc coøn ñöôïc goïi laø thöùc thöù baûy. Thöùc chuaån bò hay 

Toác haønh taâm ñaàu tieân khôûi leân trong tieán trình ñaït ñöôïc söï ñònh tónh 

hay giaùc ngoä. Bôûi Maït Na thöùc hay Tö Löông Thöùc thöôøng chaáp thöùc A 

Laïi Da laøm Ngaõ neân boán moùn phieàn naõo ngaõ si, ngaõ kieán, ngaõ maïn, ngaõ 

aùi töông öng vôùi thöùc naày cuõng ñeàu do caùi ngaõ maø sanh ra. 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.” Nhö õng 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).  

 

III. Boán Moùn Phieàn Naõo (Töù Ñaïi Phieàn Naõo) Thöôøng Ñi Keøm 

Theo Tö Löông Thöùc:  

Trong giaùo thuyeát Phaät giaùo, phieàn naõo bao goàm nhöõng lo toan traàn 

tuïc, nhuïc duïc, ñam meâ, öôùc muoán xaáu xa, khoå ñau vaø ñôùn ñau töø caùi 

nhìn sai laàm veà theá giôùi. Trong boán ñaïi nguyeän, haønh giaû tu thieàn 

nguyeän trieät tieâu nhöõng ñam meâ laøm trôû ngaïi söï thaønh ñaït ñaïi giaùc. 

Phieàn naõo cuõng coù nghóa laø noãi ñau ñôùn, öu phieàn, khoå sôû hay tai aùch. 

Con ñöôøng cuûa caùm doã vaø duïc voïng sanh ra aùc nghieäp (ñaây chính laø 

khoå ñau vaø aûo töôûng cuûa cuoäc soáng), laø nhaân cho chuùng sanh laên troâi 
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trong luaân hoài sanh töû, cuõng nhö ngaên trôû giaùc ngoä. Muoán giaùc ngoä 

tröôùc tieân con ngöôøi phaûi coá gaéng thanh loïc taát caû nhöõng nhô baån naày 

baèng caùch thöôøng xuyeân tu taäp thieàn ñònh. Trong Ñeä Nhò Naêng Bieán 

cuûa Duy Thöùc Hoïc, coù boán moùn phieàn naõo thöôøng ñi theo Tö Löông 

Thöùc. Theo Duy Thöùc Hoïc, coù töù ñaïi phieàn naõo hay töù hoaëc laø boán 

phieàn naõo gaây ra bôûi ngaõ chaáp hay boán loaïi caên baûn phieàn naõo thöôøng 

xuyeân töông öùng vôùi Maït Na Thöùc (thöùc thöù baûy): ngaõ si phieàn naõo (voâ 

minh), ngaõ kieán phieàn naõo (ngaõ chaáp), ngaõ maïn phieàn naõo (kieâu caêng 

ngaïo maïn), vaø ngaõ aùi phieàn naõo (ngaõ tham). Ñaây laø boán thöù phieàn naõo 

caên baûn. Boán thöù naày ñöôïc xem laø nhöõng phieàn naõo caên baûn baét nguoàn 

töø kieán giaûi cho raèng thöïc söï coù moät baûn theå ñöôïc goïi laø ngaõ-linh hoàn 

thöôøng haèng. Thöù Nhaát Laø Ngaõ Kieán Phieàn Naõo: Phieàn naõo khôûi leân do 

ngaõ chaáp. Tin vaøo söï hieän höõu cuûa moät ngaõ theå: i) Höõu Thaân Kieán: Tin 

töôûng vaøo söï hieän höõu cuûa moät ngaõ theå (caùi toâi). ii) Thaân Kieán:Taø kieán 

cho raèng thaân töù ñaïi do nguõ uaån hôïp thaønh maø cho laø thöïc, laø thöôøng truï 

coá ñònh. iii) YÙ töôûng veà moät caùi ngaõ, moät trong tam keát. Coù hai caùch maø 

ngöôøi ta coù theå ñi ñeán caùi quan nieäm cho raèng coù söï hieän höõu thöïc söï 

cuûa moät caùi ngaõ, moät laø söï töôûng töôïng chuû quan, hai laø quan nieäm 

khaùch quan veà thöïc tính. iv) Töôûng raèng caùi ngaõ cuûa chính mình laø lôùn 

nhaát vaø laø taùi saûn quí baùu nhaát:Tin raèng caùi ta laø lôùn nhaát vaø vò ñaïi nhaát, 

neân muïc haï voâ nhaân. Chæ coù caùi ta laø quyù baùu nhöùt maø thoâi, ngöôøi khaùc 

khoâng ñaùng keå. Mình tìm ñuû caùch ñeå chaø ñaïp hay möu haïi ngöôøi khaùc. 

v) Cho raèng coù moät caùi ngaõ thöôøng haèng. Trong Töù Dieäu Ñeá, Phaät daïy 

raèng chaáp ngaõ laø nguyeân nhaân caên baûn cuûa khoå ñau; töø chaáp tröôùc sanh 

ra buoàn khoå; töø buoàn khoå sanh ra sôï seät. Ai hoaøn toaøn thoaùt khoûi chaáp 

tröôùc, keû ñoù khoâng coøn buoàn khoå vaø raát ít lo aâu. Neáu baïn khoâng coøn 

chaáp tröôùc, dó nhieân laø baïn ñaõ giaûi thoaùt. Thöù Nhì Laø Ngaõ Si Phieàn 

Naõo: Phieàn naõo xuaát phaùt töø söï chaáp tröôùc vaøo caùi ‘Ngaõ’ gaây ra bôûi voâ 

minh. Söï meâ muoäi veà caùi ngaõ; tin töôûng quaøng xieâng vaøo caùi thöïc ngaõ. 

Ngaõ si laø caùi ‘Ngaõ’ gaây ra bôûi voâ minh. Thöù Ba Laø Ngaõ Maïn Phieàn 

Naõo: Kieâu maïn veà caùi ngaõ (söï kieâu haõnh cuûa töï ngaõ). Ngaõ maïn laø caäy 

vaøo caùi ta maø khinh maïn hay kieâu ngaïo ngöôøi khaùc. Ngaõ maïn coøn laø 

tính töï cao töï ñaïi cuûa caùi ta. Ngaõ maïn laø taø kieán veà caùi ngaõ baát töû vaø 

thöôøng haèng. Taát caû nhöõng thöù vöøa keå ñeàu gaây ra ñuû thöù phieàn naõo cho 

chuùng sanh. Thöù Tö Laø Ngaõ AÙi Phieàn Naõo: Ngaõ aùi laø töï yeâu thöông 

mình. Yeâu caùi ta, yeâu hay chaáp vaøo thöïc ngaõ, khôûi leân vôùi thöùc thöù taùm. 
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Töï thöông chæ coù mình, do ñoù maø gaây ra khoå ñau phieàn naõo. Chö Phaät 

ñoaïn dieät “töï aùi” neân chöùng ñaéc nieát baøn. 

 

The Parikamma Consciousness & Four Mental  

States or Four Kinds of Afflictions  

In the Second Power of Change 

 

I. An Overview of the Parikamma & the Parakamma 

Consciousness: 

In the Studies of the Vijnaptimatra, Sambhara means preparation 

and preparatory material. In meditation, sambhara is considered as a 

kind of mental food or thought-food or or moral provisions. Generally 

speaking, sambhara means supplies for body or soul, e.g. food, 

almsgiving, wisdom, etc. According to Buddhism, conceptualization or 

imagining or counting everything as real, 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. 
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         This is called the Original Primeval Buddhahood.' 

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)." 

 

II. An Overview of the Parikamma Consciousness: 

The Parakamma Consciousness is also called the seventh 

consciousness. Preparatory consciousness, the first javana-citta 

(impulsive process of the mind or mind which runs through the object) 

arising in the process during which absorption or enlightenment is 

attained. For the reason that the Manas or the Parikamma 

Consciousness usually holds the Alaya Consciousness as the ego, so 

four kinds of afflictions of delusion of the ignorance in the ego, 

delusion of holding to the ego idea, afflictions caused by egotism and 

arrogance, and delusion of self-seeking... arise. 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).  
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III. Four Kinds of Afflictions (Four Fundamental Evil Passions) 

That Usually Accompany the Parikamma Consciousness: 

In Buddhist teachings, afflictions include worldly cares, sensual 

desire, passions, unfortunate longings, suffering, pain that arise out of a 

deluded view of the world. In the four great vows, an adherent of Zen 

vows to eliminate these passions which obstruct the path to the 

attainment of enlightenment. Affliction also means suffering (pain), 

sorrow, distress, or calamity. Affliction includes delusion, moral faults, 

passions, and wrong belief. The way of temptation or passion which 

produces bad karma (life’s distress and delusion), cause one to wander 

in the samsara and hinder one from reaching enlightenment. In order to 

attain enlightenment, the number one priority is to eliminate these 

defilements by practicing meditation on a regular basis. In the Second 

Power of of Change in the Studies of the Vijnaptimatra, there are four 

kinds of afflictions (defilements)  that usually accompany the 

Parikamma Consciousness. According to the Studies of the 

Vijnaptimatra, there are four delusions in reference to the ego: 

ignorance in regard to the ego, holding to the ego idea, self-esteem 

(egoism), and self-seeking or desire arising from belief in ego. These 

are four fundamental evil passions. These four are regarded as the 

fundamental evil passions originating from the view that there is really 

an eternal substance known as ego-soul. First, Delusion of the 

Ignorance of Ego (Atmadrishti-skt): Delusion of the the Ego Idea, 

holding to the ego idea or delusion of holding to the ego idea. The 

belief in the existence of an ego-substance. i) Believing in the 

existence of an ego-substance (holding to the idea of the existence of a 

permanent ego).  ii) View of there is a real and permanent body: False 

view that every man has a permanent lord within; wrong view on the 

existence of a permanent ego. The erroneous doctrine that the ego or 

self composed of the temporary five skandhas, is a reality and 

permanent. iii) Thought of an ego, one of the three knots. There are 

two ways in which one comes to conceive the real existence of an ego, 

the one is subjective imagination and the other the objective 

conception of reality. iv) Believe that our self is our greatest and most 

precious possession in a nix in our eyes. We try by all means to satisfy 

to our self, irrespective of others’ interest of rights. v) Holding to the 

idea of the existence of a permanent ego. In the Four Noble Truth, 
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Sakyamuni Buddha taught that “attachment to self” is the root cause of 

suffering. From attachment springs grief; from grief springs fear. For 

him who is wholly free from attachment, there is no grief and much 

less fear. If you don’t have attachments, naturally you are liberated. 

Second, Delusion of the the Ego Idea (Atmamoha-skt): Afflictions of 

Ignorance in regard to the ego or delusion of the Ignorance in the ego. 

Ignorance about the ego; confused by the belief in the reality of the 

ego. Atmamoha is ignorance in regard to the ego or delusion of the 

Ignorance in the ego. Third, Delusion of the Egotism and Arrogance 

(Atmamana-skt): Conceit about the ego. Conceit about the ego or 

conceit about the self-superiority, self-sufficiency, or the pride of self.   

Pride of self means exalting self and depreciating others, or self-

intoxication or pride of self. Pride of self also means ego-conceit or 

egotism. Pride of self means false belief of individuality; that the self 

contains some immortal and unchanging faculty or soul. All of the 

above mentioned have the ability to cause all kinds of afflictions for 

sentient beings. Fourth, Delusion of the Self-seeking (Atmasukha-skt): 

Self-love or attachment to the ego. Self-love; the love of or attachment 

to the ego, arising with the eighth vijnana. Cause of all pursuit or 

seeking, which in turn causes all sufferings. All Buddhas put away self-

love and all pursuit, or seeking, such elimination being nirvana. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 1126 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 1127 

Chöông Moät Traêm Leû Naêm 

Chapter One Hundred and Five 

 

Thöùc Thöù Baûy: Maït Na Thöùc 

Trong Ñeä Nhò Naêng Bieán 

 

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 
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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 la ø “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 



 1129 

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.”  

 

The Seventh Consciousness: Klistamanas 

 In the Second Power of Change 

 

“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 
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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 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 
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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 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 
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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.”  
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Chöông Moät Traêm Leû Saùu 

Chapter One Hundred and Six 

 

Maït Na Thöùc Ñoùng Vai Troø Quan Troïng  

Trong Ñeä Nhò Naêng Bieán  

 

Maït Na Thöùc coøn ñöôïc goïi laø Tö Löông Thöùc. Trong Phaät giaùo, tö 

löông coù nghóa laø söï chuaån bò vaø chaát lieäu chuaån bò. Trong thieàn ñònh, tö 

löông ñöôïc xem nhö moùn aên tinh thaàn cho taâm linh. Ñaây laø thöïc phaåm 

cho thaân vaø taâm nhö ñoà aên, boá thí vaø trí tueä, vaân vaân. Tö Löông thöùc laø 

Naêng Bieán Thöùc thöù nhì. Coøn goïi laø thöùc thöù baûy. Thöùc chuaån bò hay 

Toác haønh taâm ñaàu tieân khôûi leân trong tieán trình ñaït ñöôïc söï ñònh tónh 

hay giaùc ngoä. Coù boán phieàn naõo gaây ra bôûi ngaõ chaáp hay boán loaïi caên 

baûn phieàn naõo thöôøng xuyeân töông öùng vôùi Maït Na Thöùc (thöùc thöù 

baûy): ngaõ si phieàn naõo (voâ minh) hay  phieàn naõo xuaát phaùt töø söï chaáp 

tröôùc vaøo caùi ‘Ngaõ’ gaây ra bôûi voâ minh.  Ngaõ kieán phieàn naõo (ngaõ 

chaáp), phieàn naõo khôûi leân do ngaõ chaáp. Ngaõ maïn phieàn naõo (kieâu caêng 

ngaïo maïn), söï Kieâu maïn (kieâu haõnh) cuûa töï ngaõ. Caäy vaøo caùi ta maø 

khinh maïn hay kieâu ngaïo ngöôøi khaùc. Ngaõ maïn coøn laø tính töï cao töï ñaïi 

cuûa caùi ta. Taát caû nhöõng thöù vöøa keå ñeàu gaây ra ñuû thöù phieàn naõo cho 

chuùng sanh. Ngaõ aùi phieàn naõo  hay ngaõ tham phieàn naõo. Maït-Na thöùc 

(YÙ caên) 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). Theo Kinh Laêng Giaø, Maït Na Thöùc vaø naêm taâm 

thöùc taäp hôïp laïi vôùi nhau nhö caùc trieát gia ñaõ noùi ôû treân. 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. 

Thaät vaäy, Maït Na laø 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 
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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. 

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 
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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.” 

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. 

Thöùc thöù baûy laø Maït Na thöùc, laø 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 
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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 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 Klista-Mano-Vijnana Plays Important Roles  

In the Second Power of Change 

 

The Klista-Mano-Vijnana is also called the Parikamma 

Consciousness. In Buddhism, Sambhara means preparation and 

preparatory materials. In meditation, Sambhara means thought-food, or 

mental food, meditation as a kind of mental food. These are supplies 
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for body or soul (moral provisions), e.g. food, almsgiving, wisdom, etc. 

The Parikamma Consciousness is the second Vijnana-parinama. Also 

called the seventh consciousness. Preparatory consciousness, the first 

javana-citta (impulsive process of the mind or mind which runs through 

the object) arising in the process during which absorption or 

enlightenment is attained. There are four delusions in reference to the 

ego: ignorance in regard to the ego, ignorance in regard to the delusion 

of the Ignorance in the ego. Affliction caused by the holding to the ego 

idea or delusion of holding to the ego idea. Affliction caused by the 

self-esteem (egoism or afflictions caused by egotism and arrogance), 

conceit about the ego or self-superiority, self-sufficiency or pride of 

self. Exalting self and depreciating others, self-intoxication or pride of 

self. Egotism also means ego-conceit. All of the above mentioned have 

the ability to cause all kinds of afflictions for sentient beings. Aelf-

seeking or desire arising from belief in ego or delusion of self-seeking. 

The Klista-Mano-Vijnana or the klistamanas consciousness 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. According to The Lankavatara Sutra, Manovijnana 

in union with the five sense-vijnanas as mentioned above. 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.  

In fact, Manas are 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. 
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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 

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 
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own mind, rise and cease. Therefore, the seven Vijnanas cease with 

the cessation of Manovijnana.” 

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 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 
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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 

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.” 
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Chöông Moät Traêm Leû Baûy 

Chapter One Hundred and Seven 

 

Tu Taäp Ñeä Nhò Naêng Bieán  

Ñoaïn Tröø Ngaõ Chaáp 

 

I. Trong Tu Taäp Phaät Giaùo, Chæ Coù Baäc A La Haùn Môùi Coù Theå 

Ñoaïn Tröø Ngaõ Chaáp: 

Trong caùc kinh ñieån, ñöùc Phaät thöôøng daïy, chæ coù baäc A La Haùn 

môùi coù khaû naêng xaû taøng thöùc, vaø khi xaû boû taøng thöùc thì töï nhieân maït 

na khoâng coøn chaáp ngaõ nöõa. Theo Phaät Giaùo Nguyeân Thuûy, töø Arahant 

ñöôïc thaønh hình töø hai phaàn: ‘Ari’ vaø ‘hanta’. ‘Ari’ coù nghóa laø keû thuø 

hoaëc phieàn naõo. ‘Hanhta’ laø gieát hoaëc tieâu huûy. Theá neân A La Haùn laø 

moät vò ñaõ giaûi thoaùt taát caû caùc phieàn naõo nhö tham lam, saân haän vaø si 

meâ. A-la-haùn coøn coù ba nghóa: ÖÙng Cuùng, Boá Ma, vaø Voâ Sanh Phaùp 

Nhaãn. Thöù nhaát laø ÖÙng Cuùng. Baäc xöùng ñaùng ñöôïc cuùng döôøng cuûa 

ngöôøi vaø trôøi, laø baäc ñaõ xa lìa moïi ñieàu aùc, moät trong möôøi danh hieäu 

cuûa Nhö Lai. Ngöôøi ta tin raèng neáu baïn cuùng döôøng cho moät vò A La 

Haùn thì baïn ñöôïc voâ löôïng phöôùc ñöùc, khoâng coù caùch chi maø tính toaùn 

cho ñöôïc. Thöù nhì laø Boá Ma, hay saùt taëc, hay phaù si. Ñaây laø baäc ñaõ tieâu 

dieät heát ma chöôùng naõo phieàn. Ma chöôùng phieàn naõo ôû ñaây khoâng phaûi 

laø ngoaïi ma, maø nhöõng teân giaëc ôû ngay beân trong chính baïn: giaëc si meâ, 

giaëc phieàn naõo, giaëc tham, saân, maïn, nghi, taø kieán, saùt, ñaïo, daâm, voïng. 

vaân vaân. Baïn khoâng bieát, nhöng chuùng aâm thaàm cöôùp maát ñi heát ñaïo 

ñöùc cuûa baïn. Thöù ba laø Voâ sanh phaùp nhaãn, töùc laø baäc khoâng coøn taùi 

sanh vì ñaõ dieät heát nghieäp luaân hoài sanh töû. Nhöõng baäc naày coøn ñöôïc 

goïi laø Ñaïi A La Haùn. 

Noùi toùm laïi, trong giaùo thuyeát Phaät giaùo, A La Haùn laø baäc ñaõ tröø 

dieät hoaøn toaøn tam ñoäc Tham, Saân, Si ñöa ñeán taùi sanh. Vò aáy ñaõ giaûi 

thoaùt khoûi nhöõng troùi buoäc cuûa voøng luaân hoài, khoâng coøn phaûi taùi sanh. 

Vò aáy ñöôïc töï do vaø khoâng coøn ñieàu gì khieán vò aáy phaûi taùi sanh laïi laøm 

ngöôøi. Vò aáy ñaõ chöùng ñaéc Nieát Baøn, söï taän dieät hoaøn toaøn cuûa doøng 

höõu dieät (tieán sanh vaø trôû thaønh: Bhava-Nirodha). Vò aáy ñaõ vöôït qua 

nhöõng hoaït ñoäng bình thöôøng cuûa theá gian maëc duø vaãn soáng trong cuoäc 

ñôøi thöôøng cuûa theá gian. Duø vaãn coøn soáng trong traàn tuïc, vò aáy ñaõ töï 
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naâng mình leân moät traïng thaùi sieâu theá. Nhöõng haønh ñoäng cuûa vò aáy 

khoâng bò taùc ñoäng bôûi Tam Ñoäc Tham Saân Si. Vò aáy voâ nhieãm vôùi moïi 

ñieàu aùc vaø vôùi caùc caáu ueá cuûa taâm. Trong vò aáy khoâng coøn caùc tuøy mieân 

phieàn naõo hay nhöõng khuynh höôùng nguû ngaàm (anusaya). Vò aáy vöôït 

qua caû thieän laãn aùc, töø boû caû toát laãn xaáu. Quaù khöù, hieän taïi vaø vò lai 

khoâng coøn laøm cho vò aáy phaûi lo laéng. Vò aáy khoâng chaáp tröôùc ñieàu gì 

trong theá gian naày, vì vaäy khoâng coøn saàu lo. Nhöõng thaêng traàm cuûa 

cuoäc soáng khoâng laøm vò aáy xao xuyeán lo sôï nöõa. Theo Kinh Haïnh Phuùc 

(Mangala Sutta): “Khi xuùc chaïm vieäc ñôøi, taâm khoâng ñoäng khoâng saàu.” 

Trong Kinh Thanh Tònh, Ñöùc Phaät ñaõ ñöa ra coâng thöùc veà moät vò A La Haùn 

nhö sau: “Vò aáy laø baäc A La Haùn, laäu hoaëc ñaõ dieät tröø, nhöõng vieäc neân laøm ñaõ 

laøm, gaùnh naëng ñaõ ñaët xuoáng, ñaõ giaûi thoaùt hoaøn toaøn nhöõng troùi buoäc cuûa taùi 

sanh, vò aáy giaûi thoaùt bôûi söï thöùc tænh caùc phaùp.” Muïc ñích tu taäp cuûa ngöôøi 

Phaät töû laø ñaït ñeán quaû vò A La Haùn. Noùi caùch khaùc, A La Haùn laø baäc giaùc ngoä 

hay baäc phaïm haïnh ñaõ ñaït ñöôïc ñænh cao nhaát trong tieán trình phaùt trieån taâm 

linh. Trong khi nhöõng ngöôøi theo Phaät giaùo Ñaïi Thöøa luoân cho raèng A 

La Haùn laø vò chöa hoaøn toaøn ruõ heát söï troùi buoäc ñoái vôùi ‘ngaõ’ vaø ‘ngaõ 

sôû’ (caùi ‘ta’ vaø caùi ‘cuûa ta’). Vò A La Haùn saép ñaët Nieát Baøn cho chính 

mình, vaø ñaõ ñaït ñöôïc Nieát Baøn cho chính mình, nhöng vaãn boû ngöôøi 

khaùc beân ngoaøi. Baèng caùch nhö vaäy, ngöôøi ta coù theå noùi vò A La Haùn 

vaãn coøn phaân bieät giöõa ta vaø ngöôøi; vaø nhö vaäy A La Haùn vaãn coøn giöõ 

moät vaøi khaùi nieäm veà mình vôùi tö caùch khaùc bieät vôùi ngöôøi khaùc, do 

vaäy chöùng toû raèng vò A La Haùn vaãn chöa coù khaû naêng chöùng ngoä vieân 

maõn chaân lyù veà “Voâ Ngaõ.” 

 

II. Moät Khi Ñaõ Xaû Boû Taøng Thöùc, Maït Na Thöùc Khoâng Coøn 

Chaáp Ngaõ, Saùu Thöùc Tröôùc Seõ Töï Nhieân Cheát: 

Trong Duy Thöùc Hoïc, Ngaõ chaáp laø chaáp vaøo caùi ngaõ thöôøng haèng 

chöù khoâng phaûi laø söï phoái hôïp cuûa naêm uaån sanh bôûi nhaân duyeân. Ngaõ 

chaáp baåm sinh, luùc môùi sanh ra ñaõ coù. Chaáp vaøo khaùi nieäm cuûa moät caùi 

ngaõ thaät, chaáp vaøo Thöôøng ngaõ, hay chaáp vaøo caùi ngaõ thöôøng haèng chöù 

khoâng phaûi laø söï phoái hôïp cuûa naêm uaån sanh bôûi nhaân duyeân. Ngaõ chaáp 

naûy sanh ra do söï phaân bieät hay lyù luaän sai laàm cuûa baûn thaân. Trong Töù 

Dieäu Ñeá, Phaät daïy raèng chaáp ngaõ laø nguyeân nhaân caên baûn cuûa khoå ñau; 

töø chaáp tröôùc sanh ra buoàn khoå; töø buoàn khoå sanh ra sôï seät. Ai hoaøn 

toaøn thoaùt khoûi chaáp tröôùc, keû ñoù khoâng coøn buoàn khoå vaø raát ít lo aâu. 

Neáu baïn khoâng coøn chaáp tröôùc, dó nhieân laø baïn ñaõ giaûi thoaùt. 
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Trong tu taäp, khi moät vò haønh giaû xaû taøng thöùc thì töï nhieân maït na 

khoâng coøn chaáp ngaõ nöõa. 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. Thaät vaäy, trong tu taäp, khi moät vò 

A La Haùn xaû taøng thöùc thì töï nhieân maït na khoâng coøn chaáp ngaõ nöõa. 

Ñieàu naày cuõng gioáng nhö khi tröôøng hôïp luùc moät sinh vaät cheát thì baûy 

thöùc kia seõ cheát theo, nhöng A-Laïi-Da thöùc vaãn tieáp tuïc. Vì sao? Vì 

Maït Na thöùc chæ hoaït ñoäng nhö moät traïm thaâu thaäp taát caû nhöõng hoaït 

ñoäng cuûa saùu thöùc kia, roài ñöa taát caû nhöõng thöù naày veà löu tröõ trong 

taøng thöùc. Neáu haønh giaû coù khaû naêng xaû Taøng thöùc hay nôi löu giöõ taát 

caû nhöõng tin töùc, thì Maït na thöùc seõ töï nhieân bò voâ hieäu, vaø saùu thöùc ñaàu 

cuõng seõ bò voâ hieäu. Thaät vaäy, Maït Na chính laø 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). 

Nhö vaäy, A Laïi Da 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 
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taïng thöùc, vì noù thaâu 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 laãn Nieát Baøn.  

 

Cultivation of the Second Power of Change  

to Abandon the Attachment of Self  

 

I. In Buddhist Cultivation, Only Arahat Is Able to Abandon the 

Attachment of Self:  

In Buddhist scriptures, the Buddha always teaches that only an 

Arhat have the ability to abandon his storehouse consciousness, once 

the storehouse consciousness is abandoned, the manovijnana naturally no 

longer has the ability to hold to the concept of the reality of the ego. 

According to the Theravada Buddhism, the term Arahanta is composed 

of two parts’Ari’ and ‘Hanta’. ‘Ari’ means enemies or defilements. 

‘Hanta’ means killing or destroying. So, an Arahant is a man who killed 

or destroyed all defilements like lust, hatred and ignorance. Arhat still 

has three meanings: Worthy of offerings, Slayer of thieves, and 

Patience with the nonproduction of dharmas. First, worthy of offerings. 

One who is worthy of offerings, or worthy of worship or respect from 

humans and gods, one of the ten titles of a Tathagata. It is said that if 

you make offerings to an Arahan, you thereby attain limitless and 

boundless blessings. There is no way to calculate how manyWorthy of 

offerings, worthy of worship or respect from humans and gods, one of 

the ten titles of a Tathagata. It is said that if you make offerings to an 

Arahan, you thereby attain limitless and boundless blessings. There is 

no way to calculate how many. Second, slayer of thieves, or killer of 

the demons of ignorance, or slayer of the enemy. The thieves here are 

not external thieves, but the thieves within yourself: the thieves of 

ignorance, the thieves of afflictions, the thieves of greed, hatred, pride, 

doubt, wrong views, killing, stealing, lying, and so on. They are 

unknown to you, but they quietly rob all your virtues. Third, patience 

with the nonproduction of dharmas. They have attained the patience 

with the nonproduction of dharmas. They do not have to be reborn, 



 1145 

because they have destroyed all the karma of reincarnationThey have 

attained the patience with the nonproduction of dharmas. They do not 

have to be reborn, because they have destroyed all the karma of 

reincarnation. Those are also called “Great Arhats”.  

In short, in Buddhist teachings, the position of the Arhat, the 

Consummate One, is very clear. When a person totally eradicates the 

lust, hatred, and delusion that leads to becoming, he is liberated from 

the shackles of samsara, from repeated existence. He is free in the full 

sense of the word. He no longer has any quality which will cause him 

to be reborn as a living being, because he has realized Nibbana, the 

entire cessation of continuity and becoming (bhava-nirodha); he has 

transcended common or worldly activities and has raised himself to a 

state above the world while yet living in the world: his actions are 

issueless, are karmically ineffective, for they are not motivated by the 

lust, hatred and delusion, by the mental defilements (kilesa). He is 

immune to all evil, to all defilements of the heart. In him, there are no 

latent or underlying tendencies (anusaya); he is beyond good and evil, 

he has given up both good and bad; he is not worried by the past, the 

future, nor even the present. He clings to nothing in the world and so is 

not troubled. He is not perturbed by the vicissitudes of life. His mind is 

unshaken by contact with worldly contingencies; he is sorrowless, 

taintless and secure. In the Pasadika Sutta, the Buddha reminded us the 

following Arahant formula: “The brother who is an Arahant in whom 

the intoxicants are destroyed, who has done his task, who has laid down 

his burden, who has attained salvation, who has utterly destroyed the 

fetters of rebirth, who is emancipated by true dharmas. The dicipline of 

a Buddhist is aimed at the attainment of Arahantship. In other words, 

Arahant is an ideal man or sage at the highest of spiritual development. 

While the Mahayanists always maintained that an Arhat had not 

completely shaken off all attachment to ‘I’ and ‘mine.’ He set out to 

obtain Nirvana for himself, and he won Nirvana for himself, but others 

were left out of it. In this way, the Arhat could be said to make a 

difference between himself and others, and thereby to retain, by 

implication, some notion of himself as different from others, thus 

showing his inability to realize the truth of ‘Not-self’ to the full.  

 



 1146 

II. Once the Storehouse Consciousness Has Been Abandoned, 

the Manovijnana No Longer Attach to the Self, the First Six 

Consciousnesses Would Naturally Die: 

In the Studies of the Vijnaptimatra, Atma-graha means clinging to 

the false idea of a permanent individual, that the individual is real, the 

ego an independent unit and not a mere combination of the five 

skandhas produced by cause and effect disintegrating. The natural or 

intinctive cleaving (clinging) to the idea of self or soul. Holding to the 

concept of the reality of the ego, holding to permanent personality, or 

holding to the atman. This holding is an illusion. The false tenet of a 

soul, or ego, or permanent individual, that the individual is real, the ego 

an independent unit and not a mere combination of the five skandhas 

produced by cause and effect disintegrating. This attachment is 

developed as the result of erroneous reasoning. In the Four Noble 

Truth, Sakyamuni Buddha taught that “attachment to self” is the root 

cause of suffering. From attachment springs grief; from grief springs 

fear. For him who is wholly free from attachment, there is no grief and 

much less fear. If you don’t have attachments, naturally you are 

liberated.  

In cultivation, once a practitioner abandons his storehouse 

consciousness, the manovijnana no longer has the ability to hold to the 

concept of the reality of the ego. 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 experience 

becoming faculties in the next physical birth. As a matter of fact, in 

cultivation, once an arhat abandons his storehouse consciousness, the 

manovijnana no longer has the ability to hold to the concept of the reality 

of the ego. This is similar to the circumstance of the moment a sentient 

being dies, the first seven consciousnesses die with it, but the Alaya-

Consciousness carries on. Why? Because the Manovijnana only acts 

like the collection station for activities of the first six consciousnesses, 

then it transfers all these to store in the Alaya-vijnana. If practitioners 

have the ability to abandon the Alaya-vijnana, the storehouse of all 
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information, the Manovijnana would naturally be ineffective, and the 

first six consciousness would also be ineffective. In fact, the 

Manovijnana 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). 

Therefore, the Alaya-vijnana 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 Moät Traêm Leû Taùm 

Chapter One Hundred and Eight 

 

Toùm Löôïc Veà Ñeä Tam Naêng Bieán 

 

Khaû naêng bieán hieän theo caûnh beân ngoaøi cuûa luïc thöùc, coøn goïi laø 

luïc thöùc. Noùi caùch khaùc, ñeä tam naêng bieán hay teân goïi khaùc cuûa Luïc 

Thöùc. Saùu thöùc bao goàm: nhaõn thöùc, nhó thöùc, tyû thöùc, thieät thöùc, thaân 

thöùc, vaø yù thöùc. Trong Duy Thöùc Hoïc, Naêng bieán laø söï töï chuyeån bieán 

ra caùc töôùng Ngaõ vaø Phaùp (naêng löïc cuûa thöùc coù theå bieán thaønh Ngaõ 

hay Phaùp töôùng). Theo Duy Thöùc Hoïc, Ngaõ Töôùng laø yù nieäm cho raèng 

coù thöïc ngaõ hay baát cöù ai tin raèng coù thöïc ngaõ. Nôi nguõ uaån maø aûo chaáp 

laø coù thöïc ngaõ neân sanh loøng khinh khi ngöôøi ngheøo, keû ngu. Trong khi 

ñoù, Phaùp Töôùng laø ñaëc tính cuûa hieän töôïng hay veû beà ngoaøi cuûa vaïn 

höõu. Ñeä Tam Naêng Bieán Laø Luïc Thöùc: Saùu thöùc: nhaõn thöùc, nhó thöùc, 

tyû thöùc, thieät thöùc, thaân thöùc, vaø yù 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 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 
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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 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 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.” YÙ thöùc khoâng tuøy thuoäc vaøo baát 

cöù caên naøo, nhöng leä thuoäc vaøo söï lieân tuïc cuûa taâm. YÙ thöùc chaúng 
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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 xaûy 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 nhöõng tình caûm, duïc voïng, 

phaùn ñoaùn, vaân vaân.  

Ba Loaïi Ñaëc Taùnh Trong Ñeä Tam Naêng Bieán: Trong Phaät giaùo, 

haït gioáng cuûa taát caû hieän haønh phaùp höõu laäu vaø voâ laäu. A Laïi Da Thöùc 

laø nôi chöùa ñöïng chuûng töû cuûa taát caû moïi hieän töôïng. Coù nhieàu loaïi 

chuûng töû, nhöng noùi chung, coù ba loaïi hay ba ñaëc taùnh. Thöù Nhaát Laø 

Thieän Chuûng Töû: Noùi chung, thieän laø traùi vôùi aùc. Trong Phaät giaùo, thieän 

chuûng töû laø loaïi chuûng töû daãn chuùng sanh tôùi haønh ñoäng cuûa thaân khaåu 

yù khoâng laøm toån haïi caû mình laãn ngöôøi, seõ ñöa ñeán quaû baùo toát. Thöù 

Nhì Laø AÙc Chuûng Töû: Trong Phaät giaùo, AÙc chuûng töû laø loaïi chuûng töû 

daãn chuùng sanh tôùi haønh ñoäng cuûa thaân khaåu yù laøm toån haïi caû mình laãn 

ngöôøi, seõ ñöa ñeán quaû baùo xaáu. Töø thôøi khôûi thuûy, tö töôûng phaät giaùo ñaõ 

tranh luaän raèng nhöõng haønh ñoäng voâ luaân laø keát quaû cuûa voâ minh, khieán 

cho chuùng sanh tham döï vaøo caùc haønh ñoäng daãn ñeán nhöõng haäu quaû 

xaáu cho hoï. Vì vaäy ñieàu aùc trong Phaät giaùo chæ laø vaán ñeà thöù yeáu, seõ bò 

trieät tieâu khi khaéc phuïc ñöôïc voâ minh. Vì vaäy ñònh nghóa cuûa toäi loãi vaø 

xaáu aùc theo giaùo ñieån: nhöõng haønh ñoäng xaáu aùc laø nhöõng haønh ñoäng 

ñöa ñeán khoå ñau vaø haäu quaû ñöôïc nhaän bieát nhö laø noãi ñau ñôùn cho 

chuùng sanh kinh qua. Thöù Ba Laø Voâ Kyù Chuûng Töû: Trong giaùo thuyeát 

Phaät giaùo, Voâ kyù chuûng töû coù nghóa laø chuûng töû khoâng theå ghi nhaän laø 

thieän hay baát thieän. Voâ kyù cuõng coù nghóa laø “Trung tính,”... “khoâng toát 

khoâng xaáu.” 
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Summaries of the Third Power of Change 

 

The third power of change, i.e. the six senses or vijnana. In other 

words, the third power of change, another name for the six 

consciousnesses. The consciousnesses (perceptions and discernings) of 

the six organs of sense or six ways of knowing: sight consciousness, 

hearing consciousness, scent consciousness, taste consciousness, body 

consciousness, and mind consciousness. In the Studies of the 

Vijnaptimatra,  Vijnana-parinama is a Vijnana that can change into the 

appearance of ego or characteristics of all phenomena (the power in a 

vijnana to transform itself into  the appearance of ego or characteristics 

of all phenomena). According to the Studies of the Vijnaptimatra, the 

appearance of ego or Egoism means the concept of the ego as real or 

anyone who believes in a real ego. The illusion that in the five 

skandhas there is a real ego; thus creating the idea of looking down on 

the poor, stupid and deluded.  Meanwhile, Form of Dharmas or things 

or Form of Object (Dharmaketu (skt)) means characteristics of all 

phenomena or the aspects or characteristics of things (appearance of 

things). The Third Power of Change is the Six Conceptions 

(consciousnesses): 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. 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; 
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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 

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 
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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 

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 
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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.  

Three Kinds of Characteristics of Seeds in the Third Power of 

Change: In Buddhist teachings, the seed, or cause, of all phenomena. 

The content of alayavijnana as the seed of all phenomena. There are 

many different kinds of seeds, but generally speaking, there are three 

kinds or three characteristics. First, Good Seeds: Kusala-Bija (skt) or 

Wholesome Seeds. Generally speaking, good or wholesome is in 

contrast with evil or unwholesome. In Buddhist teachings, wholesome 

seeds that lead beings to unharmful actions, or conduct in thought, 

word, or deed (by the body, speech, and mind) to self and others which 

leads to good recompenses. Second, Bad Seeds: Agha-Bija (skt) or Evil 

Seeds. In Buddhist teachings, unwholesome seeds that lead beings to 

harmful actions, or conduct in thought, word, or deed (by the body, 

speech, and mind) to self and others which leads to evil recompenses. 

From the earliest period, Buddhist thought has argued that immoral 

actions are the result of ignorance (avidya), which prompts beings to 

engage in actions (karma) that will have negative consequences for 

them. Thus evil for Buddhism is a second-order problem, which is 

eliminated when ignorance is overcome. Thus the definition of sin and 

evil is pragmatic: evil actions are those that result in suffering and 

whose consequences are perceived as painful for beings who 

experience them. Third, Avyakrta-Bija (skt): In Buddhist teachings, 

Avyakrta-Bija means a seed that is neither good nor bad. In Buddhist 

teachings, Avyakrta means unrecordable either good or bad. Avyakrta 

also means “neutral, or neither good nor bad.”  
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Chöông Moät Traêm Leû Chín 

Chapter One Hundred and Nine 

 

Toùm Löôïc Veà Lieãu Bieät Thöùc 

Trong Ñeä Tam Naêng Bieán 

 

Lieãu Bieät Thöùc laø thöùc coù khaû naêng nhaän thöùc söï vaät. Ñaây laø saùu 

thöùc ñaàu trong taùm thöùc: nhaõn thöùc, nhó thöùc, tyû thöùc, thieät thöùc, thaân 

thöùc, vaø yù thöùc. Trong Phaät giaùo, 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 
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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.  

Trong Duy Thöùc Hoïc, 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 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 
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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 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 
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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 xaûy 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. Ngoaøi ra, 

trong Duy Thöùc Hoïc, coøn Maït Na Thöùc vaø A Laïi Da Thöùc. 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. 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. 

 

Summaries of Consciousnesses of Perceiving  

Objects In the Third Power of Change 

 

Consciousnesses of Perceive Objects are six first consciousnesses 

(ways of knowing) in the total of eight consciousnesses: sight 

consciousness, hearing consciousness, scent consciousness, taste 

consciousness, body consciousness, and mind consciousness. In 

Buddhism, 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, 
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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, 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 
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mind to the Alaya Consciousness, or the eighth consciousness which 

functions as a storehouse of all sensory information.  

In the Studies of the Vijnaptimatra, 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. 

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 
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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 

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 



 1164 

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 

five senses. The sixth consciousness integrates the perceptions of the 

five senses into coherent images and make judgments about the 

external world. In the Studies of the Vijnaptimatra, there are two more 

consciousnesses of Klistamanas Consciousness and Alaya Vijnana. 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 
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“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 Moät Traêm Möôøi 

Chapter One Hundred and Ten 

 

Tam Taùnh Chuûng Töû  

Trong Ñeä Tam Naêng Bieán 

 

Ñeä tam naêng bieán laø khaû naêng bieán hieän theo caûnh beân ngoaøi cuûa 

luïc thöùc, coøn goïi laø luïc thöùc. Noùi caùch khaùc, ñeä tam naêng bieán hay teân 

goïi khaùc cuûa Luïc Thöùc. Saùu thöùc bao goàm: nhaõn thöùc, nhó thöùc, tyû thöùc, 

thieät thöùc, thaân thöùc, vaø yù thöùc. Trong Duy Thöùc Hoïc, Naêng bieán laø söï 

töï chuyeån bieán ra caùc töôùng Ngaõ vaø Phaùp (naêng löïc cuûa thöùc coù theå 

bieán thaønh Ngaõ hay Phaùp töôùng). Theo Duy Thöùc Hoïc, Ngaõ Töôùng laø yù 

nieäm cho raèng coù thöïc ngaõ hay baát cöù ai tin raèng coù thöïc ngaõ. Nôi nguõ 

uaån maø aûo chaáp laø coù thöïc ngaõ neân sanh loøng khinh khi ngöôøi ngheøo, keû 

ngu. Trong khi ñoù, Phaùp Töôùng laø ñaëc tính cuûa hieän töôïng hay veû beà 

ngoaøi cuûa vaïn höõu. Saùu thöùc naày coù ñaày ñuû ba Taùnh Chuûng Töû Duy 

Thöùc. Trong Phaät giaùo, haït gioáng cuûa taát caû hieän haønh phaùp höõu laäu vaø 

voâ laäu. A Laïi Da Thöùc laø nôi chöùa ñöïng chuûng töû cuûa taát caû moïi hieän 

töôïng. Coù nhieàu loaïi chuûng töû, nhöng noùi chung, coù ba loaïi hay ba ñaëc 

taùnh. Thöù Nhaát Laø Thieän Chuûng Töû: Noùi chung, thieän laø traùi vôùi aùc. 

Trong Phaät giaùo, thieän chuûng töû laø loaïi chuûng töû daãn chuùng sanh tôùi 

haønh ñoäng cuûa thaân khaåu yù khoâng laøm toån haïi caû mình laãn ngöôøi, seõ 

ñöa ñeán quaû baùo toát. Thöù Nhì Laø AÙc Chuûng Töû: Trong Phaät giaùo, AÙc 

chuûng töû laø loaïi chuûng töû daãn chuùng sanh tôùi haønh ñoäng cuûa thaân khaåu 

yù laøm toån haïi caû mình laãn ngöôøi, seõ ñöa ñeán quaû baùo xaáu. Töø thôøi khôûi 

thuûy, tö töôûng phaät giaùo ñaõ tranh luaän raèng nhöõng haønh ñoäng voâ luaân laø 

keát quaû cuûa voâ minh, khieán cho chuùng sanh tham döï vaøo caùc haønh ñoäng 

daãn ñeán nhöõng haäu quaû xaáu cho hoï. Vì vaäy ñieàu aùc trong Phaät giaùo chæ 

laø vaán ñeà thöù yeáu, seõ bò trieät tieâu khi khaéc phuïc ñöôïc voâ minh. Vì vaäy 

ñònh nghóa cuûa toäi loãi vaø xaáu aùc theo giaùo ñieån: nhöõng haønh ñoäng xaáu 

aùc laø nhöõng haønh ñoäng ñöa ñeán khoå ñau vaø haäu quaû ñöôïc nhaän bieát nhö 

laø noãi ñau ñôùn cho chuùng sanh kinh qua. Thöù Ba Laø Voâ Kyù Chuûng Töû: 

Trong giaùo thuyeát Phaät giaùo, Voâ kyù chuûng töû coù nghóa laø chuûng töû 

khoâng theå ghi nhaän laø thieän hay baát thieän. Voâ kyù cuõng coù nghóa laø 

“Trung tính,”... “khoâng toát khoâng xaáu.” Töø naøy quan heä tôùi nhöõng caâu 
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hoûi ñöôïc ñöa ra bôûi moät vaøi ngöôøi trong kinh ñieån Pali. Trong moät trong 

nhöõng caâu hoûi aáy laø ngöôøi khoå haïnh lang thang teân Vacchagotta ñaõ hoûi 

Ñöùc Phaät raèng giaùo thuyeát cuûa Ngaøi thöôøng haèng hay khoâng thöôøng 

haèng; raèng Nhö Lai coøn hay khoâng coøn sau khi cheát. Ñöùc Phaät ñaõ töø 

choái khoâng traû lôøi nhöõng caâu hoûi nhö theá vaø baûo Vacchagotta raèng 

nhöõng caâu hoûi nhö vaäy chæ laøm phí thì giôø maø thoâi. Chuùng khoâng dính 

daùng gì tôùi hoaøn caûnh hieän höõu hieän taïi cuûa chuùng sanh, ñang bò maéc 

keït trong voøng luaân hoài sanh töû vôùi nhöõng khoå ñau vaø maát maùt khoâng 

traùnh khoûi. Nhöõng ai baän taâm tôùi nhöõng caâu hoûi kieåu naøy chæ laøm cho 

noãi khoå ñau vaø boái roái lôùn hôn. Phaûi neân nhôù raèng khoâng phaûi Ñöùc Phaät 

khoâng bieát nhöõng caâu traû lôøi naøy, nhöng Ngaøi noùi khoâng coù lôïi ích gì ñeå 

hoûi hay ñeå traû lôøi cho nhöõng caâu hoûi nhö vaäy. 

 

Three Characteristic of Seeds or Germs of  

the Third Power of Change 

 

The third power of change, i.e. the six senses or vijnana. In other 

words, the third power of change, another name for the six 

consciousnesses. The consciousnesses (perceptions and discernings) of 

the six organs of sense or six ways of knowing: sight consciousness, 

hearing consciousness, scent consciousness, taste consciousness, body 

consciousness, and mind consciousness. In the Studies of the 

Vijnaptimatra,  Vijnana-parinama is a Vijnana that can change into the 

appearance of ego or characteristics of all phenomena (the power in a 

vijnana to transform itself into  the appearance of ego or characteristics 

of all phenomena). According to the Studies of the Vijnaptimatra, the 

appearance of ego or Egoism means the concept of the ego as real or 

anyone who believes in a real ego. The illusion that in the five 

skandhas there is a real ego; thus creating the idea of looking down on 

the poor, stupid and deluded.  Meanwhile, Form of Dharmas or things 

or Form of Object (Dharmaketu (skt)) means characteristics of all 

phenomena or the aspects or characteristics of things (appearance of 

things). These six consciousnesses have all three characteristic of 

Seeds or Germs of the Studies of the Vijnaptimatra. In Buddhist 

teachings, the seed, or cause, of all phenomena. The content of 

alayavijnana as the seed of all phenomena. There are many different 



 1169 

kinds of seeds, but generally speaking, there are three kinds or three 

characteristics. First, Good Seeds: Kusala-Bija (skt)—Wholesome 

Seeds—Generally speaking, good or wholesome is in contrast with evil 

or unwholesome. In Buddhist teachings, wholesome seeds that lead 

beings to unharmful actions, or conduct in thought, word, or deed (by 

the body, speech, and mind) to self and others which leads to good 

recompenses. Second, Bad Seeds: Agha-Bija (skt)—Evil Seeds—In 

Buddhist teachings, unwholesome seeds that lead beings to harmful 

actions, or conduct in thought, word, or deed (by the body, speech, and 

mind) to self and others which leads to evil recompenses. From the 

earliest period, Buddhist thought has argued that immoral actions are 

the result of ignorance (avidya), which prompts beings to engage in 

actions (karma) that will have negative consequences for them. Thus 

evil for Buddhism is a second-order problem, which is eliminated when 

ignorance is overcome. Thus the definition of sin and evil is pragmatic: 

evil actions are those that result in suffering and whose consequences 

are perceived as painful for beings who experience them. Third, 

Avyakrta-Bija (skt): In Buddhist teachings, Avyakrta-Bija means a seed 

that is neither good nor bad. In Buddhist teachings, Avyakrta means 

unrecordable either good or bad. Avyakrta also means “neutral, or 

neither good nor bad.” Term relating to metaphysical questions that are 

posed by several people in dialogues in Pali Canon. In one of these, the 

wandering ascetic Vacchagotta asks (Vacchagotta Sutra, Majjhima-

Nikaya 3.72) whether the Buddha teaches that the world is eternal or 

not; whether the soul (jiva) and body are the same or different; and 

whether Tathagatas exist after death or not. The Buddha refuses to 

assent (tuyeân boá) to any of the apparently mutually exclusive 

alternatives, and tells Vacchagotta that asking and answering such 

questions is a waste of time. They are irrelevant to the present 

existential situation of sentient beings, who are caught in the cycle of 

birth, death and rebirth that involves inevitable suffering and loss. 

Those who concern themselves with such topics only create greater 

suffering and perplexity (söï boái roái). It should be noted that the Buddha 

does not state he does not know the answers to these questions, but 

rather that there is no benefit in asking or answering them. 
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Chöông Moät Traêm Möôøi Moät 

Chapter One Hundred and Eleven 

 

YÙ Caên & Thöùc Thöù Saùu Laø YÙ Thöùc 

Trong Ñeä Tam Naêng Bieán 

 

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 
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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.  

Thöùc 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 
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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 xaûy 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. Ngoaøi ra, trong Duy Thöùc Hoïc, 

coøn Maït Na Thöùc vaø A Laïi Da Thöùc. 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 
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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.  

 

The Mind Faculty and The Sixth Consciousness:  

Mind Consciousness In the Third Power of Change 

 

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 
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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 

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 
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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.  

The Sixth Consciousness Is 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), 
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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 five senses. The sixth consciousness integrates the 

perceptions of the five senses into coherent images and make 

judgments about the external world. In the Studies of the 

Vijnaptimatra, there are two more consciousnesses of Klistamanas 

Consciousness and Alaya Vijnana. 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 Moät Traêm Möôøi Hai 

Chapter One Hundred and Twelve 

 

Trong Ñeä Tam Naêng Bieán, Naêm Möôi Moát Taâm Sôû &  

Tam Thoï Töông Öng Vôùi Lieãu Bieät Thöùc 

 

Trong Duy Thöùc Hoïc, taâm sôû do taâm vöông ñaët ñeå. Noùi caùch khaùc, 

taâm sôû laø taâm phaùp sôû höõu cuûa taâm vöông hay nhöõng ñieàu kieän tinh 

thaàn, nhöõng ñoùng goùp cuûa taâm, ñaëc bieät laø nhöõng phaåm chaát luaân lyù, 

tình caûm, thöông yeâu, haän thuø, vaân vaân. 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. Trong ñeä tam naêng 

bieán, saùu lieãu bieät thöùc töông öng vôùi naêm möôi moát taâm sôû vaø ba thoï. 

Ba Thoï laø ba söï caûm thoï: khoå, laïc, vaø xaû. Khoå Thoï: Caûm giaùc khoå ñau 

hay khoâng vui söôùng. Laïc Thoï: Khi nhaän laõnh caûnh thuaän tình thì  thaân 

taâm vui veû. Xaû Thoï: Traïng thaùi trong ñoù con ngöôøi ñaõ xaû boû söï ñôùn ñau 

cuõng nhö laïc thuù. Naêm möôi moát taâm sôû laø moät trong nhöõng 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 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, 
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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, coù nghóa laø caûm thaáy theïn vôùi ngöôøi. Phaùp thöù möôøi laêm laø 

voâ tham (khoâng tham). Phaùp thöù möôøi saùu laø voâ saân (khoâng saân). Phaùp 

thöù möôøi baûy laø voâ si (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, 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 xaûy 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 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 
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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. 

 

In The Third Power of Change, Fifty-One Mental 

States That Are Interactive With  

the Consciousnesses of Perceiving Objects 

 

In the Studies of the Vijnaptimatra, mental states are set up by the 

Fundamental Consciousnesses. In other words, mental conditions or 

emotions; the attributes of the mind, especially the moral qualities, 

emotions, love, hate, etc. 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. In the third power of change, six 

consciousnesses of perceiving object correspond to these fifty-one 

mental states and three states of Vedana (sensation): painful 
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(suffering), pleasurable (happy or joyful), and freedom from both 

suffering and joyfull. Dukkha vedana: The painful feeling or unpleasant 

feeling. Sukha-vedana: Pleasant bodily feeling, The sensation or 

perception of pleasure. Upeksa-vedana: The state of renunciation or 

indifference to sensation, the state in which one has abandon both pain 

and pleasure. Fifty-one mental states are one of important groups in the 

One Hundred Dharmas Of the Mahayana Buddhism. Fifty-one mental 

states are divided into six parts. Part One Is the Five Universally 

Interactive Mental Sstates (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, 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 



 1183 

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 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 
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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 Moät Traêm Möôøi Ba 

Chapter One Hundred and Thirteen 

 

Muïc Ñích Tu Taäp Taâm Thöùc 

Theo Quan Ñieåm Duy Thöùc Hoïc 

 

I. Toång Quan Veà Tu Taäp Taâm Thöùc Theo Quan Ñieåm Duy 

Thöùc Hoïc: 

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, 

Duy Thöùc Hoïc trong 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, 
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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 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.  

 

II. Muïc Ñích Cuoái Cuøng Cuûa Tu Taäp Taâm Thöùc Laø Ñi Ñeán Voâ 

Thöùc: 

“Voâ thöùc” laø moät thuaät ngöõ raát quan troïng trong Duy Thöùc Hoïc. 

“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 Duy Thöùc Hoïc, 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 
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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 Phaät giaùo tuyeân boá raèng Ñaïo laø “caùi taâm bình thöôøng.” Vôùi 

chöõ Ñaïo dó nhieân Thieàn Phaät giaùo 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 caû 

Duy Thöùc vaø 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 the Mind & Consciousnesses 

In the Point of View of the Vijnaptimatra 

 

I. An Overview of Cultivation of the Mind & Consciousnesses 

In the Point of View of the Vijnaptimatra: 

As mentioned in the above chapters, Vijnana” is another name for 

“Consciousness.” Theravada Buddhism considered the six kinds of 

consciousness as “Vijnana.” The Vijnaptimatra in the 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-
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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 

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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II. The Final Goal of Cultivation of the Mind & 

Consciousnesses Is to Reach the Unconscious: 

Unconscious is a very important term in the Consciousness-Only. 

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 Mind-Only 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 Buddhist Zen declares that the Tao is “One’s everyday 

mind.” By Tao, Buddhist Zen of course means the unconscious, which 
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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 both the Vijnaptimatra and 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 Moät Traêm Möôøi Boán 

Chapter One Hundred and Fourteen 

 

Tu Taäp Trong Duy Thöùc Toâng Laø Ñeå  

Thaáy Roõ Taâm Caûnh Nhö Nhaát &  

Baát Khaû Phaân Ly 

 

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. 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. Muïc ñích chính cuûa tu 

taäp trong Duy Thöùc Toâng laø ñeå thaáy cho ñöôïc taâm caûnh nhö nhaát vaø 

khoâng theå taùch rôøi. Noùi caùch khaùc, 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. 

Giaùo thuyeát chính cuûa tröôøng phaùi Duy Thöùc laø taát caû nhöõng gì kinh 

qua cuûa vaïn höõu chæ laø saûn phaåm cuûa taâm thöùc maø thoâi. 

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 
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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, 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 
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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 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 
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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 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 töû 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 Duy Thöùc Hoïc 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 
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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 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 
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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.” 

 

Cultivation in the School of the Mind-Only  

Is to Clearly See Mind and Environment  

Are One & Cannot Be Separated 

 

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. 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 main goal of cultivation in the School of Consciousness-

Only is to clearly see that the mind and environment are one and 

cannot be separated. In other words, the whole world is therefore of 

either illusory, or causal nature, no permanent reality can be found. 

Central doctrine of the ind-Only tradition, according to which all of the 

phenomena of experience are merely products of mind and 

consciousnesses. 

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 the Buddhist School of Mind-Only, but in 
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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 

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 Moät Traêm Möôøi Laêm 

Chapter One Hundred and Fifteen 

 

Tu Taäp Duy Thöùc Laø Ñeå Thaáy Vaïn Phaùp Nhö  

AÛnh Hieän Trong Taâm Thöùc Ñeå Coù Theå  

Ñi Ñeán Voâ Taâm Voâ Thöùc 

 

I. Toång Quan Veà Tu Taäp Theo Quan Ñieåm Duy Thöùc Hoïc: 

Theo Duy Thöùc Hoïc, chæ coù duy thöùc beân trong laø thöïc höõu chöù 

khoâng phaûi laø nhöõng vaät theå beân ngoaøi. 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. Trong khi ñoù, quyeån 

Duy Thöùc Hoïc cuûa ngaøi Theá Thaân laø quyeån saùch cô baûn cuûa heä tö 

töôûng naày. Saùch baùc boû moïi söï tin töôûng vaøo thöïc taïi cuûa theá giôùi khaùch 

quan, cho raèng chæ coù taâm (citta) hay thöùc (vijnana) môùi laø thöïc taïi duy 

nhaát, coøn trong thöùc a-laïi-da thì coù chöùa maàm moáng caùc hieän töôïng, caû 

chuû quan vaø khaùch quan. Gioáng nhö moät doøng nöôùc chaûy, thöùc a-laïi-da 

laø moät doøng yù thöùc luoân bieán ñoäng. Khi ñaõ chöùng ñaéc Phaät quaû thì doøng 

chaûy kia seõ ngöng laïi. Theo Sthiramati, nhaø bình giaûi caùc taùc phaåm cuûa 

Theá Thaân, thì a-laïi-da chöùa ñöïng chuûng töû cuûa vaïn phaùp, bao goàm caû 

caùc phaùp taïo ra baát tònh. Noùi caùch khaùc, vaïn phaùp hieän höõu trong a-laïi-

da thöùc döôùi traïng thaùi tieàm taøng. Caùc nhaø Duy Thöùc Du Giaø coøn noùi 

raèng ngöôøi tinh thoâng taát seõ hieåu ñöôïc söï ‘khoâng hieän höõu cuûa ngaõ theå’ 

(pudgala-nairatmya) vaø söï ‘khoâng hieän höõu cuûa vaïn vaät theá gian’ 

(dharma-nairatmya). Söï khoâng hieän höõu cuûa ngaõ theå seõ ñöôïc thöïc hieän 
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qua söï xoùa boû ham muoán (klesavarana), vaø söï khoâng hieän höõu cuûa vaïn 

vaät theá gian seõ ñöôïc thöïc hieän qua söï caét boû böùc maøn che phuû chaân 

kieán thöùc (jneyavarana). Caû hai kieåu khoâng thöïc taïi naày (Nairatmya) 

ñeàu raát caàn thieát ñeå ñi ñeán giaûi thoaùt.  

 

II. Theo Quan Ñieåm Duy Thöùc Hoïc, Phaùp Töôùng Nhö Huyeãn: 

Theo Giaùo Sö Junjiro Takakusu trong quyeån “Cöông Yeáu Trieát Hoïc 

Phaät Giaùo,” Phaùp Töôùng coù nghóa laø “nhöõng söï töôùng bieåu hieän cuûa caùc 

phaùp.” Phaùp ôû ñaây chæ cho caùc söï theå thuoäc vaät chaát vaø tinh thaàn (saéc vaø 

taâm), bôûi vì ñoái töôïng chính cuûa toâng phaùi  naày laø truy cöùu veà baûn chaát 

vaø phaåm tính cuûa moïi hieän höõu. Sô Toå cuûa toâng phaùi naày laø Ngaøi Voâ 

Tröôùc, anh ruoät cuûa ngaøi Theá Thaân, taùc giaû cuûa boä Du Giaø Sö Ñòa 

Luaän. Taïi AÁn Ñoä, ñaàu tieân toâng naày ñöôïc goïi laø Du Giaø Toâng, chæ cho 

söï thöïc haønh veà pheùp quaùn töôûng. Sau khi trôû veà vôùi Ñaïi Thöøa, Theá 

Thaân ñaõ taäp ñaïi thaønh caùc quan ñieåm trieát hoïc cuûa Du Giaø Toâng, ñaõ 

quy ñònh chuû ñieåm cuûa toâng naày laø “Duy Thöùc,” ñaët söï hieän höõu cuûa taát 

caû ngoaïi giôùi nôi thöùc. Noùi taét laø chæ coù thöùc hieän höõu. Treân phöông 

dieän theå taùnh luaän, toâng naày ñöùng giöõa caùc toâng phaùi chaáp “Höõu” vaø 

chaáp “Voâ.” Noù khoâng chaáp vaøo hoïc thuyeát taát caû moïi söï theå ñeàu hieän 

höõu, vì quan nieäm raèng khoâng coù gì ngoaøi taùc ñoäng cuûa taâm, cuõng 

khoâng chaáp vaøo hoïc thuyeát chaúng coù gì hieän höõu, vì quaû quyeát raèng coù 

söï hieän höõu cuûa caùc thöùc. Toâng naày hoaøn toaøn taùn ñoàng hoïc thuyeát 

“Trung Ñaïo,” khoâng bao giôø ñi ñeán cöïc ñoan cuûa chuû tröông “höõu 

luaän” cuõng nhö “voâ luaän.” Nhö vaäy toâng naày coù theå ñöôïc meänh danh laø 

“Duy Taâm Thöïc Taïi Luaän” hay “Thöùc Taâm Luaän.” Danh hieäu chính 

thöùc cuûa noù laø “Duy Thöùc,” hay Taùnh Töôùng Hoïc, khaûo cöùu veà baûn 

taùnh vaø söï töôùng cuûa caùc phaùp.  

Phaùp Töôùng toâng tuy laø duy thöùc, laïi duøng khuoân maãu cuûa phöông 

phaùp phaân tích duøng trong caùc toâng phaùi thuoäc Thöïc taïi vaø Hö voâ luaän, 

vaø phaân theá giôùi hieän höõu laøm naêm loaïi, goàm 100 phaùp (see baùch Phaùp 

Phaùp Töôùng Toâng). Moät ñaëc ñieåm laø toâng naày chia Taâm laøm taùm thöùc, 

moãi thöùc laø moät thöïc taïi bieät laäp. Khoâng coù toâng phaùi naøo khaùc trong 

Phaät Giaùo coù moät hoïc thuyeát nhö theá. Theâm vaøo naêm thöùc (nhaõn, nhó, 

tyû, thieät, thaân) coøn coù giaùc quan thöù saùu, yù thöùc; thöùc thöù baûy, töï yù thöùc; 

vaø thöùc thöù taùm laø taïng thöùc. Hai thöùc baûy vaø taùm ñöôïc goïi laø maït na vaø 

a laïi da thöùc. Trong soá taùm thöùc naày, naêm phaàn ñaàu hoïp thaønh thöùc 

(vijnana). Thöù saùu laø trung taâm giaùc quan taïo caùc khaùi nieäm do nhöõng 
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tri giaùc ñaït ñöôïc töø theá giôùi beân ngoaøi. Thöù baûy laø yù (manas): Maït na 

thöùc laø trung taâm tö töôûng, suy nghó, yeâu caàu vaø suy luaän döïa treân neàn 

taûng yù thöùc. Thöù taùm laø taâm (citta): Thöùc thöù taùm laø A Laïi Da thöùc, 

chöùa giöõ nhöõng chuûng töû, nghóa laø giöõ nhöõng hieäu quaû hay naêng löïc cuûa 

taát caû nhöõng hieän haønh. Thöùc thöù saùu, baûy, vaø taùm luoân luoân döïa vaøo 

nhau maø hoaït ñoäng, bôûi vì thöùc thöù saùu laø taâm ñieåm chung cho tri giaùc 

vaø tri nhaän höôùng noäi; noù hoaït ñoäng höôùng ngoaïi döïa treân maït na thöùc, 

maø thöùc naày laïi döïa treân a laïi da thöùc. Maït na ñaùp öùng cho töï thöùc, töï 

quan taâm hay nhöõng xu huôùng vò kyû. Nhieäm vuï chuû theå cuûa thöùc thöù 

taùm ñöôïc thöùc thöù baûy xem nhö laø “Ngaõ” maëc daàu trong thöïc teá khoâng 

coù gì laø “Ngaõ” caû. YÙ töôûng veà “Ngaõ giaû aûo” naày laøm nhieãm oâ taát caû 

nhöõng tö töôûng khieán khôi daäy yù töôûng veà caù theå hay töï ngaõ.  

Theo Kinh Duy Ma Caät, chöông möôøi hai, Xaù Lôïi Phaát hoûi oâng 

Duy Ma Caät raèng: “OÂng ôû ñaâu cheát roài sinh nôi ñaây?” Duy Ma Caät hoûi 

laïi: “Phaùp cuûa ngaøi chöùng ñaëng coù cheát roài sinh khoâng?” Xaù Lôïi Phaát 

ñaùp: “Khoâng cheát khoâng sinh.” Duy Ma Caät hoûi: “Neáu caùc phaùp khoâng 

coù töôùng cheát roài sinh, taïi sao ngaøi laïi hoûi ‘OÂng ôû ñaâu cheát roài laïi sinh 

nôi ñaây.’ YÙ ngaøi nghó sao? Ví nhö hình nam nöõ cuûa nhaø huyeãn thuaät 

hoùa ra coù cheát roài sinh khoâng?” Xaù Lôïi Phaát noùi: “Khoâng coù cheát roài 

sinh. Ngaøi khoâng nghe Phaät noùi caùc phaùp töôùng nhö huyeãn ñoù sao?” 

Duy Ma Caät ñaùp: “Co ù nghe theá. Neáu caùc phaùp töôùng nhö huyeãn thôøi taïi 

sao ngaøi laïi hoûi raèng ‘OÂng ôû ñaâu cheát roài sinh laïi nôi ñaây?’ Ngaøi Xaù Lôïi 

Phaát! Cheát laø caùi töôùng baïi hoaïi cuûa phaùp hö doái, sinh laø töôùng töông 

tuïc cuûa phaùp hö doái, Boà Taùt duø cheát khoâng döùt maát goác laønh, daàu soáng 

khoâng theâm caùc ñieàu aùc.” Baáy giôø Phaät baûo Xaù Lôïi Phaát: “Coù coõi nöôùc 

teân laø Dieäu Hyû, Phaät hieäu laø Voâ Ñoäng, oâng Duy Ma Caät naøy ôû nöôùc ñoù 

cheát roài sanh nôi ñaây.” Xaù Lôïi Phaát thöa: “Chöa töøng coù vaäy, baïch Theá 

Toân! Ngöôøi naøy chòu boû coõi thanh tònh maø thích ñeán choã nhieàu oaùn 

haïi!” Duy Ma Caät hoûi Xaù Lôïi Phaát: “YÙ ngaøi nghó sao? Luùc aùnh saùng 

maët trôøi chieáu leân coù hieäp vôùi toái khoâng?” Xaù Lôïi Phaát ñaùp: “Khoâng, 

aùnh saùng maët trôøi khi moïc leân thì khoâng coøn toái nöõa.” Duy Ma Caät hoûi: 

“Maët trôøi sao laïi ñi qua coõi Dieâm Phuø Ñeà?” Xaù Lôïi Phaát ñaùp: “Vì muoán 

ñem aùnh saùng soi chieáu söï toái taêm cho coõi Dieâm Phuø Ñeà.” Duy Ma Caät 

noùi: “Boà Taùt cuõng theá, duø sanh coõi Phaät baát tònh coát ñeå hoùa ñoä chuùng 

sanh, chôù khoâng coù chung hieäp vôùi keû ngu toái, coát döùt tröø phieàn naõo ñen 

toái cuûa chuùng sanh maø thoâi.” Baáy giôø caû ñaïi chuùng khao khaùt ngöôõng 

mong muoán thaáy coõi nöôùc Dieäu Hyû, Ñöùc Voâ Ñoäng Nhö Lai vaø caùc haøng 



 1206 

Boà Taùt, Thanh Vaên kia. Phaät bieát taâm nieäm cuûa chuùng hoäi lieàn baûo Duy 

Ma Caät raèng: “Xin hieän coõi nöôùc Dieäu Hyû, Ñöùc Voâ Ñoäng Toân Nhö Lai 

vaø caùc haøng Boà Taùt, Thanh Vaên cho chuùng hoäi xem, ñaïi chuùng ai cuõng 

ñang ngöôõng moä.” Luùc aáy Duy Ma Caät nghó raèng ‘Ta seõ khoâng rôøi choã 

ngoài maø tieáp laáy coõi nöôùc Dieäu Hyû, nuùi, soâng, khe, hang, ao hoà, bieån 

lôùn, nguoàn suoái, caùc nuùi Thieát Vi, Tu Di, vaø nhöït nguyeät, tinh tuù, caùc 

cung ñieän cuûa Thieân, Long, quyû thaàn, Phaïm Thieân cuøng caùc haøng Boà 

Taùt, Thanh Vaên, thaønh aáp, tuï laïc, trai gaùi lôùn nhoû, cho ñeán Voâ Ñoäng 

Nhö Lai vaø caây Boà Ñeà, hoa sen quyù coù theå laøm Phaät söï trong möôøi 

phöông, ba ñöôøng theàm baùu töø coõi Dieâm Phuø Ñeà ñeán coõi trôøi Ñao Lôïi, 

do theàm baùu naày chö Thieân ñi xuoáng ñeå laøm leã cung kính ñöùc Voâ Ñoäng 

Nhö Lai vaø nghe thoï kinh phaùp; ngöôøi ôû coõi Dieâm Phuø Ñeà cuõng leân 

theàm baùu ñoù maø ñi leân coõi trôøi Ñao Lôïi ñeå ra maét chö Thieân kia. Coõi 

nöôùc Dieäu Hyû thaønh töïu coâng ñöùc voâ löôïng nhö theá, treân ñeán trôøi Saéc 

Cöùu Caùnh, döôùi ñeán thuûy teà, duøng tay phaûi chaán laáy raát nhanh nhö caùi 

baøn troøn cuûa ngöôøi thôï goám, roài ñem veà coõi Ta Baø naày cuõng nhö ñaëng 

caùi traøng hoa, ñeå ñöa cho ñaïi chuùng xem. OÂng suy nghó nhö theá roài lieàn 

nhaäp tam muoäi (chaùnh ñònh) hieän söùc thaàn thoâng laáy tay phaûi chaán laáy 

coõi nöôùc Dieäu Hyû ñeå vaøo coõi Ta Baø naày. Caùc Boà Taùt vaø chuùng Thanh 

Vaên cuøng caùc Thieân, nhôn coù thaàn thoâng ñeàu caát tieáng thöa raèng: “Daï! 

Baïch Theá Toân! Ai ñem chuùng con ñi, xin Theá Toân cöùu hoä cho.” Phaät 

Baát Ñoäng noùi: “Khoâng phaûi ta laøm, ñoù laø thaàn löïc cuûa oâng Duy Ma Caät 

laøm nhö theá. Ngoaøi ra, nhöõng ngöôøi chöa coù thaàn thoâng khoâng hay bieát 

mình ñi ñaâu. Coõi nöôùc Dieäu Hyû duø vaøo coõi Ta Baø naày maø khoâng theâm 

khoâng bôùt, coøn coõi Ta Baø naày cuõng khoâng chaät khoâng heïp, vaãn y 

nguyeân nhö tröôùc.” Baáy giôø Phaät Thích Ca Maâu Ni baûo ñaïi chuùng raèng: 

“Caùc oâng haõy xem coõi nöôùc Dieäu Hyû, Phaät Voâ Ñoäng Nhö Lai, nöôùc ñoù 

trang nghieâm toát ñeïp, chuùng Boà Taùt thanh tònh, haøng ñeä töû toaøn trong 

saïch.” Ñaïi chuùng thöa raèng: “Daï! Ñaõ thaáy.” Phaät baûo: “Caùc Boà Taùt neáu 

muoán ñöôïc coõi Phaät thanh tònh nhö theá, caàn phaûi hoïc caùi ñaïo cuûa Ñöùc 

Voâ Ñoäng Nhö Lai ñaõ laøm.” Khi hieän ra coõi nöôùc Dieäu Hyû naày, coõi Ta 

Baø coù 14 na do tha ngöôøi phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, 

ñeàu nguyeän sanh sang coõi nöôùc Dieäu Hyû, Phaät Thích Ca Maâu Ni lieàn 

thoï kyù cho raèng: “Seõ sanh ñaëng sang nöôùc ñoù.” Baáy giôø nöôùc Dieäu Hyû 

ôû nôi coõi Ta Baø naày laøm nhöõng vieäc lôïi ích xong, lieàn trôû veà boån xöù, caû 

ñaïi chuùng ñeàu thaáy roõ. Phaät baûo Xaù Lôïi Phaát: “OÂng coù thaáy coõi nöôùc 

Dieäu Hyû vaø Ñöùc Phaät Voâ Ñoäng chaêng?” Xaù Lôïi Phaát ñaùp: “Daï, baïch 
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Theá Toân! Con coù thaáy. Nguyeän taát caû chuùng sanh ñöôïc coõi thanh tònh 

nhö Ñöùc Phaät Voâ Ñoäng vaø thaàn thoâng nhö oâng Duy Ma Caät.” Baïch Theá 

Toân! Chuùng con ñöôïc nhieàu lôïi laønh, ñöôïc thaáy ngöôøi naày gaàn guõi cuùng 

döôøng. Coøn nhöõng chuùng sanh hoaëc hieän taïi ñaây, hoaëc sau khi Phaät dieät 

ñoä maø nghe kinh naày cuõng ñöôïc lôïi laønh, huoáng laïi nghe roài tin hieåu, 

thoï trì, ñoïc tuïng, giaûi noùi, ñuùng nhö phaùp tu haønh. Neáu coù ngöôøi tay 

caàm ñöôïc kinh ñieån naày thì ñaõ  ñöôïc kho taøng Phaùp Baûo. Neáu coù ngöôøi 

ñoïc tuïng giaûi thich nghóa lyù kinh naày, ñuùng nhö lôøi noùi tu haønh thôøi 

ñöôïc chö Phaät hoä nieäm. Neáu coù ai cuùng döôøng ngöôøi nhö theá, töùc laø 

cuùng döôøng chö Phaät. Neáu coù ngöôøi naøo bieân cheùp thoï trì kinh naày, 

chính laø trong nhaø ngöôøi ñoù coù Nhö Lai. Neáu ngöôøi nghe kinh naày maø 

tuøy hyû thôøi ngöôøi ñoù seõ ñöôïc ñeán baäc nhöùt thieát trí. Neáu ngöôøi tin hieåu 

kinh naày cho ñeán moät baøi keä boán caâu roài giaûi noùi cho ngöôøi khaùc nghe, 

phaûi bieát ngöôøi ñoù ñöôïc thoï kyù quaû Voâ Thöôïng Chaùnh Ñaúng Chaùnh 

Giaùc.” 

 

III. Tu Taäp Duy Thöùc Laø Thaáy Vaïn Phaùp Nhö AÛnh Hieän Trong 

Taâm Thöùc Ñeå Coù Theå Ñi Ñeán Voâ Taâm Voâ Thöùc: 

Trong tu taäp Duy Thöùc, Phaät töû chaân thuaàn khoâng bao giôø noùi  laø coù 

hay laø khoâng, maø haõy nhaän ra taùnh khoâng cuûa taâm. Haõy thaáy cho ñöôïc 

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. 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 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 daïy, trong tu taäp phaûi laáy 

phaùp voâ taâm ñeå cheá ngöï voïng taâm. Trong Phaät giaùo, 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 
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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 Phaät neân giöõ caùi taâm naày trong moïi luùc vaø ôû moïi nôi. 

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 Phaät giaùo, 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 
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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 

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 Phaät neân luoân nhôù raèng muïc 

ñích toái haäu cuûa tu taäp 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. 
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Cultivation of the Mind-Only Means to See All Things 

As Images Reflected in the Mind & Consciousnesses  

So That We Can Reach the State of Mind &  

Consciousnesses of Non-Existence 

 

I. An Overview of Cultivation In the Point of View of the 

Vijnaptimatra: 

According to the doctrine of consciousness, 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 

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.   

Meanwhile, Vasubandhu’s Vijnaptimatrata-siddhi is the basic work 

of this system. It repudiates all belief in the reality of the objective 

world, maintaining that citta or vijnana is the only reality, while the 

alyavijnana contains the seeds of phenomena, both subjective and 

objective. Like flowing water, alayavijnana is a constantly changing 

stream of consciousness. With the realization of Buddhahood, its 

course stops at once. According to Sthiramati, the commentator on 

Vasubandhu’s works, alya contains the seeds of all dharmas including 

those which produce impurities. In other words, all dharma exist in 

alayavijnana in a potential state. The Yogacarins further state that an 

adept should comprehend the non-existence of self (pudgala-

nairatmya), and the non-existence of things of the world (dharma-

nairatmya). The former is realized through the removal of passions 
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(klesavarana), and the latter by the removal of the veil that covers the 

true knowledge (jneyavarana). Both these nairatmyas are necessary for 

the attainment of emancipation.  

 

II. In the Point of View of the Vijnaptimatra, All Things Are 

Illusions: 

According to Prof. Junjiro Takakusu in The Essentials of Buddhist 

Philosophy, Dharma-laksana means “Characteristics of Dharma,” 

Dharma here denoting things substantial and mental, or matter and 

mind, for the chief object of this school is to investigate the nature and 

qualities of all existences. The first founder of the school was Asanga, 

an elder brother of Vasubandhu, who was the author of the text 

“Yogacara-bhumi.” In India the school was formerly called Yogacara, 

which means the practice of self-concentration. Vasubandhu, when he 

was converted to Mahayana by his brother and succeeded in the 

systematizing the philosophical views of the Yogacara School, 

designated the tenet of the school as Mere Ideation (Vijnaptimatra), 

attributing the existence of all the outer world to inner ideation. In 

short, holding that nothing but ideation exists. As to ontology this 

school stands  between the realistic and nihilistic schools, given  above. 

It adheres neither to the doctrine that all things exist, because it takes 

the view that nothing outside the mind (mental activity) exists, nor to 

the doctrine that nothing exists, because it asserts that ideations do 

exist. It firmly adheres to the doctrine of the mean, neither going to the 

extreme of the theory of existence nor to that of non-existence. This 

school can, therefore, be called the “ideal-realism” or “Ideation 

Theory.” The academic name of this school is “Mere Ideation,” or 

Vijnaptimatra (Ideation Only), a study of Nature and Characteristics of 

dharmas or elements.  

The Dharmalaksana, though idealistic, takes the model of the 

analytical method used in the Realistic and Nihilistic Schools, and 

classifies the world of becoming into five categories which are 

subdivided into one hundred dharmas (see Baùch Phaùp Phaùp Töôùng 

Toâng). A special of this school is that the mind is divided into eight 

consciousnesses, each being a separate reality. No other school of 

Buddhism has such a doctrine. In addition to the first five  mental 

faculties (eye, ear, tongue, skin-sense or consciousnesses) there are the 
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sixth, the sense-center, a general perceiving organ or conscious mind; 

the seventh, the thought-center or the self-conscious mind, and the 

eight, the store-center or store-consciousness. The last two are called 

Manas (thought) and Alaya (store-consciousness). Among these eight 

consciousnesses the former five constitute the sense-consciousness 

(Vijnana). The sixth, the sense-center, forms conceptions out of the 

perceptions obtained from the outside. The seventh is thought (Manas): 

The seventh, the thought-center, thinks, wills and reasons on a self-

centered basis. The eighth is mind (citta): The eighth, the store-center, 

store seeds, i.e., keeps efficiency or energy for all manifestations. The 

sixth, the seventh and the eighth always act on one another, for The 

sixth is the general center of perception and cognition inwardly which 

acts outwardly on the basis of the thought-center which inturn acts on 

the basis of the all-storing center. The Manas is responsible for self-

consciousness, self-interest, or selfish motives. The subjective function 

of the eighth is seen and regarded by the seventh as self (atman) 

thought in reality there is no such thing as self. This false idea pollutes 

all thoughts and gives rise to an idea of individual or personal ego or 

soul.   

According to the Vimalakirti Sutra, Chapter Twelve, Sariputra 

asked Vimalakirti: “Where did you die to be reborn here?” Vimalakirti 

asked back: “Is the (sravaka) Dharma which you have realized subject 

to death and rebirth?” Sariputra replied: “It is beyond death and birth.” 

Vimalakirti asked: “If there is neither birth nor death, why did you ask 

me: ‘Where did you die to be reborn here?’ What do you think of 

illusory men and women created by an illusionist; are they subject to 

death and birth?” Sariputra replied: “They are not subject to death and 

birth.  Have you not heard the Buddha say that all things are illusions?” 

Vimalakirti said: “Yes, if all things are illusions, why did you ask me 

where I died to be reborn here? Sariputra, death is unreal and 

deceptive, and means decay and destruction (to the worldly man), 

while life which is also unreal and deceptive means continuance to 

him. As to the Bodhisattva, although he disappears (in one place) he 

does not put an end to his good (deeds), and although he reappears (in 

another) he prevents evils from arising.” At that time, the Buddha said 

to Sariputra: “There is a (Buddha) land called the realm of Profound 

Joy whose Buddha is Aksobhya Buddha where Vimalakirti disappeared 



 1213 

to come here.” Sariputra said: “It is a rare thing, World Honoured One, 

that this man could leave a pure land to come to this world full of 

hatred and harmfulness!” Vimalakirti asked Sariputra: Sariputra, what 

do you think of sunlight; when it appears does it unite with darkness?” 

Sariputra replied: “Where there is sunlight, there is no darkness.” 

Vimalakirti asked: “Why does the sun shine on Jambudvipa (this 

earth)?” Sariputra replied: “It shines to destroy darkness.” Vimalakirti 

said: “Likewise, a Bodhisattva, although born in an unclean Buddha 

land, does not join and unite with the darkness of ignorance but 

(teaches and) converts living beings to destroy the obscurity of klesa.” 

As the assembly admired and wished to see the Immutable Tathagata, 

the Bodhisattvas and sravakas of the pure land of Profound Joy. The 

Buddha who read their thoughts said to Vimalakirti: “Virtuous man, 

please show the Immutable Tathagata and the Bodhisattvas and 

sravakas of the land of Profound Joy to this assembly who want to see 

them.” Vimalakirti thought that he should, while remaining seated, take 

with his hand the world of Profound Joy with its iron enclosing 

mountains, hills, rivers, streams, ravines, springs, seas, Sumerus, sun, 

moon, stars, planets, palaces of heavenly dragons, ghosts, spirits and 

devas, Bodhisattvas, sravakas, towns, hamlets, men and women of all 

ages, the Immutable Tathagata, his bo-tree (bodhi-tree) and beautiful 

lotus blossoms, which were used to perform the Buddha work of 

salvation in the ten directions, as well as the tree flights of gemmed 

steps linking Jambudvipa (our earth) with Trayastrimsas by which the 

devas descended to earth to pay reverence to the Immutable Tathagata 

and to listen to his Dharma, and by which men ascended to 

Trayastrimsas to see the devas. All this was the product of countless 

merits of the realm of Profound Joy, from the Akanistha heaven above 

to the seas below and was lifted by Vimalakirti with his right hand with 

the same ease with which a potter raises his wheel, taking everything 

to earth to show it to the assembly as if showing his own head-dress. 

Vimalakirti then entered the state of samadhi and used his 

supramundane power to take with his right hand the world of Profound 

Joy which he placed on earth. The Bodhisattvas, sravakas and some 

devas who had realized supramundane said to their Buddha: “World 

Honoured One, who is taking us away? Will you please protect us?” 

The Immutable Buddha said: “This is not done by me but by 
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Vimalakirti who is using his supramundane power.” But those who had 

not won supramundane powers neither knew nor felt that they had 

changed place. The world of Profound Joy neither expanded nor shrank 

after landing on the earth which was neither compressed nor straitened, 

remaining unchanged as before. At that time, Sakyamuni Buddha said 

to the assembly: “Look at the Immutable Tathagata of the land of 

Profound Joy which is majestic, where the Bodhisattvas live purely and 

the (Buddha’s) disciples are spotless.” The assembly replied: “Yes, we 

have seen.” The Buddha said: “If a Bodhisattva wishes to live in such a 

pure and clean Buddha land, he should practise the path trodden by the 

Immutable Tathagata.” When the pure land of Profound Joy appeared 

fourteen nayutas of people in this saha world developed the mind set 

on supreme enlightenment, and vowed to be reborn in the realm of 

Profound Joy.  Sakyamuni Buddha then prophesied their coming rebirth 

there. After the (visiting Bodhisattvas had done their) work of salvation 

for the benefit of living beings in this world, the pure land of Profound 

Joy returned to its original place. And this was seen by the whole 

assembly. The Buddha then said to Sariputra: “Have you seen the 

world of Profound Joy and its Immutable Tathagata?” Sariputra replied: 

“Yes, World Honoured One, I have. May all living beings win a pure 

land similar to that of the Immutable Buddha and achieve 

supramundane powers like those of Vimalakirti! World Honoured One, 

we shall soon realize a great benefit resulting from our meeting and 

paying obeisance to this man now. And living beings, hearing this sutra 

now or after the Buddha’s nirvana, will also realize a great benefit; 

how much more so, if after hearing it, they believe, understand, receive 

and uphold it or read, recite, explain and preach it, and practice its 

Dharma accordingly? He who receives this sutra with both hands, will 

in reality secure the treasure of the Dharma-gem; if, in addition, he 

reads, recites and understands its meaning and practices it accordingly, 

he will be blessed and protected by all Buddhas. Those making 

offerings to this man (Vimalakirti), will through him automatically 

make offerings to all Buddhas. He who copies this sutra to put it into 

practice, will be visited by the Tathagata who will come to his house. 

He who rejoices at hearing this sutra, is destined to win all knowledge 

(sarvajna). And he who can believe and understand this sutra, or even 

(any of) its four-line gathas and teaches it to others, will receive the 
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(Buddha’s) prophecy of his future realization of supreme 

enlightenment.” 

 

III. Cultivation of the Mind-Only Means to See All Things As 

Images Reflected in the Mind & Consciousnesses So That We 

Can Reach the State of Mind & Consciousnesses of Non-

Existence: 

In cultivation of the Mind-Only, devout Buddhists should never say 

existence nor emptiness, but 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. 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 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.” The Buddha taught that in cultivation, 

practictioners should take this mind to tame the deluded mind. In 

Buddhism, 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. Buddhist 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 Buddhist 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. Buddhist 

practitioners should always remember that the ultimate end of Buddhist 

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.  
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Chöông Moät Traêm Möôøi Saùu 

Chapter One Hundred and Sixteen 

 

Nieát Baøn Chính Laø Taùch Xa  

Caùi Maït Na Thöùc Phaân Bieät Sai Laàm 

 

I. Toùm Löôïc Veà Saùu Taø Kieán Veà Töï Ngaõ: 

Ñaïo Phaät cho raèng Giaû Ngaõ laø söï hoøa hôïp cuûa nguõ uaån, chöù khoâng 

coù thöïc theå (voâ thöôøng, vaø voâ ngaõ). Töï ngaõ laø caùi gì? Laøm sao maø töï 

ngaõ cuûa ngöôøi naøy laïi coù theå lôùn hôn töï ngaõ cuûa ngöôøi khaùc? Vaø taïi sao 

con ngöôøi laïi quaù deã daøng chaáp nhaän vaø khoâng caûm thaáy aân haän gì khi 

töï xem mình coù caùi töï ngaõ vaø thaäm chí coøn tuyeân boá ra ñieàu naøy nöõa? 

Töø "töï ngaõ" laø moät trong nhöõng töø ngöõ La Tinh coù veû nhö ñaõ rôi xuoáng 

chuùng ta töø treân cao ñoä vaø laøm cho chuùng ta choaùng vaùng. Coù moät thôøi 

"töï ngaõ" chæ coù nghóa bình thöôøng laø "caùi toâi." Tuy vaäy, neáu noùi "toâi coù 

caùi toâi lôùn" hay "anh ta coù caùi toâi yeáu" thì khoâng coù nghóa gì caû. Nhö 

vaäy "toâi" laø gì? Chuùng ta nhaän noù nhö moät aân hueä, cho pheùp noù löôùt qua 

löôõi mình raát thöôøng xuyeân maø khoâng do döï ngaïi nguøng gì caû. Tuy 

nhieân, ñoái vôùi haønh giaû tu Thieàn, chuùng ta ñaëc bieät chuù taâm ñeán noù moät 

caùch ñaëc bieät sau moät thôøi gian tu taäp thieàn ñònh. Vôùi vaøi hoâm tónh löï 

vôùi taâm hoàn bình laëng, vaø baây giôø "caùi toâi" ñeán laáp ñaày vaøo caùc cuoäc 

ñaøm thoaïi cuûa chuùng ta. Ñeå kinh nghieäm söùc maïnh cuûa "caùi toâi" aáy, 

chuùng ta coù theå taäp daønh moät vaøi giôø hoaëc moät ngaøy söû duïng töø "toâi" 

caøng ít caøng toát, thaäm chí khoâng duøng ñeán noù caøng toát. Mình caûm thaáy 

nhö mình ñang töø boû moät söï nghieän ngaäp naøo ñoù. Haønh giaû tu Thieàn 

neân luoân nhôù raèng caùi toâi noù nguy hieåm ñoái vôùi ngöôøi bình thöôøng ñeán 

ñoä hoï saün saøng gieát haïi laãn nhau, thaäm chí huûy hoaïi baûn thaân, ñeå baûo 

veä söï toàn taïi cuûa noù. Nhöng vaán ñeà "Ta laø ai?" laïi laø moät trong nhöõng 

coâng aùn quan troïng ñoái vôùi haønh giaû tu Thieàn. Trong Baïch AÅn Thieàn 

Toïa Tuïng, Thieàn sö Baïch AÅn noùi raèng nguyeân nhaân cuûa ñôøi soáng voâ 

minh vaø khoå ñau laø voïng töôûng sai laàm veà töï ngaõ bôûi vì chuùng ta ñang 

ñoùn nhaän moät thöù gì ñoù maø chuùng ta chöa hieåu roõ veà noù, töø ñoù chuùng ta 

cho raèng mình ñang thieáu thoán, trong khi thöïc ra mình voán coù moät kho 

taøng giaøu coù. AÛo töôûng veà töï ngaõ cuõng laø aûo töôûng veà söï ngheøo tuùng veà 

taâm linh. AÛo töôûng raèng "toâi" laø caùi gì ñoù quan troïng hôn taát caû nhöõng 
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gì ñang hieän höõu. Taïi sao laïi theo ñuoåi moät muïc tieâu chöa roõ raøng ñeå 

gaït boû ñi kho baùu voán coù cuûa mình. 

Theo Kinh Trung Boä, coù saùu loaïi taø kieán veà töï ngaõ. Thöù nhaát laø Ta 

Coù Töï Ngaõ: Ñaây laø quan ñieåm cuûa ngoaïi ñaïo thöôøng kieán, chuû tröông 

töï ngaõ thöôøng hieän höõu trong moïi thôøi gian. Thöù nhì laø Ta Khoâng Coù Töï 

Ngaõ: Ñaây laø quan ñieåm cuûa caùc vò ñoaïn kieán, chuû tröông söï ñoaïn dieät 

töï ngaõ cuûa loaøi höõu tình. Thöù ba laø Do Töï Ngaõ Töôûng Tri Töï Ngaõ: Do töï 

ngaõ, ta töôûng tri töï ngaõ. Thöù tö laø Do Töï Ngaõ Töôûng Tri Khoâng Coù Töï 

Ngaõ: Do töï ngaõ, ta töôûng tri khoâng coù töï ngaõ. Thöù naêm laø Do khoâng coù 

töï ngaõ, ta töôûng tri töï ngaõ. Thöù saùu laø Chính töï ngaõ naøy cuûa ta noùi, caûm 

thaáy, thoï laõnh nôi naøy nôi kia quaû baùo thieän aùc, chính töï ngaõ naøy cuûa ta 

thöôøng haèng, kieân coá, tröôøng cöûu, baát bieán, toàn taïi vónh vieãn. Ñaây laø 

quan ñieåm cuûa caùc vò thöôøng kieán, chuû tröông töï ngaõ naøy chòu nghieäp 

quaû thieän aùc trong caûnh giôùi, sinh thuù, thai loaïi naøy hay khaùc. Ngaõ naøy 

laø thöùc maø caùc vò aáy xem nhö thöôøng haèng, vónh cöûu, baát bieán, nhö theá 

giôùi, maët trôøi, maët traêng, quaû ñaát, vaân vaân. 

 

II. Boán Loaïi Caên Baûn Phieàn Naõo Thöôøng Xuyeân Töông ÖÙng 

Vôùi Maït Na Thöùc: 

Theo ñeä nhò naêng bieán cuûa Duy Thöùc Hoïc, coù boán loaïi caên baûn 

phieàn naõo thöôøng xuyeân töông öùng vôùi Maït Na Thöùc (thöùc thöù baûy): 

ngaõ si phieàn naõo (voâ minh), ngaõ kieán phieàn naõo (ngaõ chaáp), ngaõ maïn 

phieàn naõo (kieâu caêng ngaïo maïn), vaø ngaõ aùi phieàn naõo (ngaõ tham). 

Trong giaùo thuyeát Phaät giaùo, phieàn naõo bao goàm nhöõng lo toan traàn tuïc, 

nhuïc duïc, ñam meâ, öôùc muoán xaáu xa, khoå ñau vaø ñôùn ñau töø caùi nhìn 

sai laàm veà theá giôùi. Trong boán ñaïi nguyeän, haønh giaû tu thieàn nguyeän 

trieät tieâu nhöõng ñam meâ laøm trôû ngaïi söï thaønh ñaït ñaïi giaùc. Phieàn naõo 

cuõng coù nghóa laø noãi ñau ñôùn, öu phieàn, khoå sôû hay tai aùch. Con ñöôøng 

cuûa caùm doã vaø duïc voïng sanh ra aùc nghieäp (ñaây chính laø khoå ñau vaø aûo 

töôûng cuûa cuoäc soáng), laø nhaân cho chuùng sanh laên troâi trong luaân hoài 

sanh töû, cuõng nhö ngaên trôû giaùc ngoä. Muoán giaùc ngoä tröôùc tieân con 

ngöôøi phaûi coá gaéng thanh loïc taát caû nhöõng nhô baån naày baèng caùch 

thöôøng xuyeân tu taäp thieàn ñònh. Trong Ñeä Nhò Naêng Bieán cuûa Duy 

Thöùc Hoïc, coù boán moùn phieàn naõo thöôøng ñi theo Tö Löông Thöùc. Theo 

Duy Thöùc Hoïc, coù töù ñaïi phieàn naõo hay töù hoaëc laø boán phieàn naõo gaây ra 

bôûi ngaõ chaáp hay boán loaïi caên baûn phieàn naõo thöôøng xuyeân töông öùng 

vôùi Maït Na Thöùc (thöùc thöù baûy): ngaõ si phieàn naõo (voâ minh), ngaõ kieán 
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phieàn naõo (ngaõ chaáp), ngaõ maïn phieàn naõo (kieâu caêng ngaïo maïn), vaø 

ngaõ aùi phieàn naõo (ngaõ tham). Ñaây laø boán thöù phieàn naõo caên baûn. Boán 

thöù naày ñöôïc xem laø nhöõng phieàn naõo caên baûn baét nguoàn töø kieán giaûi 

cho raèng thöïc söï coù moät baûn theå ñöôïc goïi laø ngaõ-linh hoàn thöôøng haèng. 

Thöù Nhaát Laø Ngaõ Kieán Phieàn Naõo: Phieàn naõo khôûi leân do ngaõ chaáp. 

Tin vaøo söï hieän höõu cuûa moät ngaõ theå: i) Höõu Thaân Kieán: Tin töôûng vaøo 

söï hieän höõu cuûa moät ngaõ theå (caùi toâi). ii) Thaân Kieán:Taø kieán cho raèng 

thaân töù ñaïi do nguõ uaån hôïp thaønh maø cho laø thöïc, laø thöôøng truï coá ñònh. 

iii) YÙ töôûng veà moät caùi ngaõ, moät trong tam keát. Coù hai caùch maø ngöôøi ta 

coù theå ñi ñeán caùi quan nieäm cho raèng coù söï hieän höõu thöïc söï cuûa moät 

caùi ngaõ, moät laø söï töôûng töôïng chuû quan, hai laø quan nieäm khaùch quan 

veà thöïc tính. iv) Töôûng raèng caùi ngaõ cuûa chính mình laø lôùn nhaát vaø laø taùi 

saûn quí baùu nhaát:Tin raèng caùi ta laø lôùn nhaát vaø vò ñaïi nhaát, neân muïc haï 

voâ nhaân. Chæ coù caùi ta laø quyù baùu nhöùt maø thoâi, ngöôøi khaùc khoâng ñaùng 

keå. Mình tìm ñuû caùch ñeå chaø ñaïp hay möu haïi ngöôøi khaùc. v) Cho raèng 

coù moät caùi ngaõ thöôøng haèng. Trong Töù Dieäu Ñeá, Phaät daïy raèng chaáp 

ngaõ laø nguyeân nhaân caên baûn cuûa khoå ñau; töø chaáp tröôùc sanh ra buoàn 

khoå; töø buoàn khoå sanh ra sôï seät. Ai hoaøn toaøn thoaùt khoûi chaáp tröôùc, keû 

ñoù khoâng coøn buoàn khoå vaø raát ít lo aâu. Neáu baïn khoâng coøn chaáp tröôùc, 

dó nhieân laø baïn ñaõ giaûi thoaùt. Thöù Nhì Laø Ngaõ Si Phieàn Naõo: Phieàn naõo 

xuaát phaùt töø söï chaáp tröôùc vaøo caùi ‘Ngaõ’ gaây ra bôûi voâ minh. Söï meâ 

muoäi veà caùi ngaõ; tin töôûng quaøng xieâng vaøo caùi thöïc ngaõ. Ngaõ si laø caùi 

‘Ngaõ’ gaây ra bôûi voâ minh. Thöù Ba Laø Ngaõ Maïn Phieàn Naõo: Kieâu maïn 

veà caùi ngaõ (söï kieâu haõnh cuûa töï ngaõ). Ngaõ maïn laø caäy vaøo caùi ta maø 

khinh maïn hay kieâu ngaïo ngöôøi khaùc. Ngaõ maïn coøn laø tính töï cao töï ñaïi 

cuûa caùi ta. Ngaõ maïn laø taø kieán veà caùi ngaõ baát töû vaø thöôøng haèng. Taát caû 

nhöõng thöù vöøa keå ñeàu gaây ra ñuû thöù phieàn naõo cho chuùng sanh. Thöù Tö 

Laø Ngaõ AÙi Phieàn Naõo: Ngaõ aùi laø töï yeâu thöông mình. Yeâu caùi ta, yeâu 

hay chaáp vaøo thöïc ngaõ, khôûi leân vôùi thöùc thöù taùm. Töï thöông chæ coù 

mình, do ñoù maø gaây ra khoå ñau phieàn naõo. Chö Phaät ñoaïn dieät “töï aùi” 

neân chöùng ñaéc nieát baøn. 

 

III. Nieát Baøn Chính Laø Taùch Xa Caùi Maït Na Thöùc Phaân Bieät Sai 

Laàm: 

Muïc ñích chính cuûa tu taäp trong Duy Thöùc Hoïc laø taùch rôøi nhöõng 

taâm sôû khôûi leân vôùi Ngaõ Si-Ngaõ Kieán-Ngaõ Maïn-Ngaõ AÙi, bôûi vì Nieát 

Baøn trong Phaät giaùo chính taùch xa caùi Maït Na Thöùc phaân bieät sai laàm. 
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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. 

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 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.” 

 

Nirvana Means Turning Away From  

the Wrongfully Discriminating Manovijnana 

 

I. Summaries of Six Wrong Views on the Self: 

Buddhism believes that Ego is composed of the five skandhas and 

hence not a permanent entity. What is this ego? How can an ego be 

bigger in one person than in another? And how can people so easily 

and without any sense of remorse view themselves as having a big ego 

and even proclaim it? The word "ego" is one of those Latin words that 

seems to have dropped on us from a great height and stunned us. Ego 

was once just an ordinary word that meant "I." To say "I have a big I" 

or "He has a weak I" does not make much sense. What is this word "I"? 
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We take it so for granted, allowing it to slip off the tongue without 

hesitation and with great frequency. However, for Zen practitioners, 

we become especially aware of it after a period of practicing 

meditation. For several days we have remained silent, and now it 

comes crowding into our conversations. To experience its strength, it is 

a good exercise to spend a few hours or a day using the word "I" as 

sparingly as possible, or even not at all. One feels as if one is giving up 

some addiction. Zen practitioners should always remember that the 

word "I" is so dangerous that ordinary people will kill others, or even 

themselves, in its defense. "I" is one of the most mysterious words and 

one of the most expensive. But the question "Who am I?" is one of the 

most important koans for Zen practitioners. In Hakuin's Zazen wasan, 

Zen master Hakuin says that the cause of our sorrow is ego delusion 

because we are taking something for granted and so we think we are 

poor, but we are rich. The ego delusion of spiritual poverty, the 

delusion that I is something very important rather than all that there is. 

Why settle just for something unclear and by doing that we completely 

lose the best treasure. 

According to the Majjhima Nikaya, there are six wrong views on 

the “self”õ. The first wrong view: I have a self (there is a self for me). 

This is the view of the externalists who hold that the self exists 

permanently through all time. The second wrong view: I have no self 

(there is not a self for me). This is the view of annihilationists who hold 

to the destruction of the being. The third wrong view: By self, I 

perceive self. The fourth wrong view: By self, I perceive no-self. The 

fifth wrong view: By no-self, I perceive self. The sixth wrong view: It is 

this self for me that speaks, that feels, that experiences now here and 

now there the fruits of good and bad deeds, it is this self for me that is 

permanent, stable, eternal, unchanging, remaining the same forever. 

This is the belief of the eternalsits who hold that this self undergoes the 

fruits of lovely or wicked actions in this or that born, abode, class of 

womb. This self is that consciousness that they hold as permanent, 

eternal, unchanging as the world, the sun, the moon, the earth, etc.   
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II. Four Kinds of Afflictions (delusions in reference to the ego) 

That Usually Accompany the Parikamma Consciousness: 

According to the Second Power of of Change in the Studies of the 

Vijnaptimatra, there are four kinds of afflictions (delusions in reference 

to the ego)  that usually accompany the Parikamma Consciousness: 

ignorance in regard to the ego, holding to the ego idea, self-esteem 

(egoism), and self-seeking or desire arising from belief in ego. In 

Buddhist teachings, afflictions include worldly cares, sensual desire, 

passions, unfortunate longings, suffering, pain that arise out of a 

deluded view of the world. In the four great vows, an adherent of Zen 

vows to eliminate these passions which obstruct the path to the 

attainment of enlightenment. Affliction also means suffering (pain), 

sorrow, distress, or calamity. Affliction includes delusion, moral faults, 

passions, and wrong belief. The way of temptation or passion which 

produces bad karma (life’s distress and delusion), cause one to wander 

in the samsara and hinder one from reaching enlightenment. In order to 

attain enlightenment, the number one priority is to eliminate these 

defilements by practicing meditation on a regular basis. In the Second 

Power of of Change in the Studies of the Vijnaptimatra, there are four 

kinds of afflictions (defilements)  that usually accompany the 

Parikamma Consciousness. According to the Studies of the 

Vijnaptimatra, there are four delusions in reference to the ego: 

ignorance in regard to the ego, holding to the ego idea, self-esteem 

(egoism), and self-seeking or desire arising from belief in ego. These 

are four fundamental evil passions. These four are regarded as the 

fundamental evil passions originating from the view that there is really 

an eternal substance known as ego-soul. First, Delusion of the 

Ignorance of Ego (Atmadrishti-skt): Delusion of the the Ego Idea, 

holding to the ego idea or delusion of holding to the ego idea. The 

belief in the existence of an ego-substance. i) Believing in the 

existence of an ego-substance (holding to the idea of the existence of a 

permanent ego).  ii) View of there is a real and permanent body: False 

view that every man has a permanent lord within; wrong view on the 

existence of a permanent ego. The erroneous doctrine that the ego or 

self composed of the temporary five skandhas, is a reality and 

permanent. iii) Thought of an ego, one of the three knots. There are 

two ways in which one comes to conceive the real existence of an ego, 
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the one is subjective imagination and the other the objective 

conception of reality. iv) Believe that our self is our greatest and most 

precious possession in a nix in our eyes. We try by all means to satisfy 

to our self, irrespective of others’ interest of rights. v) Holding to the 

idea of the existence of a permanent ego. In the Four Noble Truth, 

Sakyamuni Buddha taught that “attachment to self” is the root cause of 

suffering. From attachment springs grief; from grief springs fear. For 

him who is wholly free from attachment, there is no grief and much 

less fear. If you don’t have attachments, naturally you are liberated. 

Second, Delusion of the the Ego Idea (Atmamoha-skt): Afflictions of 

Ignorance in regard to the ego or delusion of the Ignorance in the ego. 

Ignorance about the ego; confused by the belief in the reality of the 

ego. Atmamoha is ignorance in regard to the ego or delusion of the 

Ignorance in the ego. Third, Delusion of the Egotism and Arrogance 

(Atmamana-skt): Conceit about the ego. Conceit about the ego or 

conceit about the self-superiority, self-sufficiency, or the pride of self.   

Pride of self means exalting self and depreciating others, or self-

intoxication or pride of self. Pride of self also means ego-conceit or 

egotism. Pride of self means false belief of individuality; that the self 

contains some immortal and unchanging faculty or soul. All of the 

above mentioned have the ability to cause all kinds of afflictions for 

sentient beings. Fourth, Delusion of the Self-seeking (Atmasukha-skt): 

Self-love or attachment to the ego. Self-love; the love of or attachment 

to the ego, arising with the eighth vijnana. Cause of all pursuit or 

seeking, which in turn causes all sufferings. All Buddhas put away self-

love and all pursuit, or seeking, such elimination being nirvana. 

 

III. Nirvana Means Turning Away From the Wrongfully 

Discriminating Manovijnana: 

The main goal of cultivation in the Studies of the Vijnaptimatra is 

making the Functioning Consciousnesses to turn away from delusion of the 

ignorance of Ego (Atmadrishti-skt), delusion of the the ego idea 

(Atmamoha-skt), delusion of the egotism and arrogance (Atmamana-

skt), delusion of the self-seeking (Atmasukha-skt) because the 

Buddhist Nirvana consists in turning away from the wrongfully 

discriminating Manovijnana. The function of Manas is essentially to 

reflect upon the Alaya and to creat and to discriminate subject and 
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object from the pure oceans of the Alaya. 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.” 
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Chöông Moät Traêm Möôøi Baûy 

Chapter One Hundred and Seventeen 

 

Tu Taäp Trong Duy Thöùc Hoïc Laø Taùch Xa Caùi Maït Na 

Thöùc Khoâng Cho Noù Khôûi Leân Vôùi Naêm Taâm Sôû Bieán 

Haønh & Hai Möôi Boán Tuøy Phieàn Naõo 

 

I. Taâm Sôû Töông Öng Vôùi Maït Na Thöùc Thænh Thoaûng Khôûi 

Leân Vôùi Naêm Taâm Bieán Haønh & Tuøy Phieàn Naõo 

Taâm Sôû Töông Öng Vôùi Maït Na Thöùc Thænh Thoaûng Khôûi Leân Vôùi 

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 Tho ï: 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). 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. 

Taâm Sôû Töông Öng Vôùi Maït Na Thöùc Thænh Thoaûng Khôûi Leân Vôùi 

Hai Möôi Boán Tuøy Phieàn Naõo: Tuøy phieàn naõo laø phieàn naõo khôûi leân 

bôûi phieàn naõo caên baûn, ñoái laïi vôùi phieàn naõo caên baûn khôûi leân töø luïc 
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caên. Duy Thöùc Toâng cuûa Ngaøi Theá Thaân laø heä thoáng Du Giaø ñöôïc caûi 

bieán vaø baûn vaên chính yeáu laø Duy Thöùc Tam Thaäp Tuïng cuûa Theá Thaân, 

trong ñoù 24 baøi tuïng ñaàu noùi veà töôùng cuûa caùc phaùp, hai baøi keá noùi veà 

taùnh cuûa caùc phaùp, vaø boán baøi sau cuøng noùi veà giai ñoaïn cuûa caùc Thaùnh 

giaû. Phieàn naõo khôûi leân bôûi phieàn naõo caên baûn, ñoái laïi vôùi phieàn naõo 

caên baûn khôûi leân töø luïc caên. Nhöõng phieàn naõo hay chöôùng ngaïi gaây neân 

bôûi duïc voïng, ham muoán, haän thuø, ngu si vaø aûo töôûng laøm taêng taùi sanh 

vaø trôû ngaïi Nieát baøn. Theo Tam Thaäp Tuïng cuûa Ngaøi Theá Thaân, trong 

ñoù, tuïng thöù naêm, Tam Thaäp Tuïng nhaán maïnh ñeán hai möôi boán tuøy 

phieàn naõo (Phieàn Naõo Phuï): phaãn (baát nhaãn hay söï noùng giaän), saân (söï 

saân haän), phuù (söï che daáu), naõo (lôøi noùi gaây ra phieàn naõo cho ngöôøi), taät 

(söï ñoá kî hay ganh gheùt), xan (söï keo kieát boûn xeûn), cuoáng (lôøi noùi löøa 

doái), sieåm (söï nònh noït), kieâu maïn (söï kieâu maïn), haïi (gaây toån haïi cho 

ngöôøi khaùc), voâ taøm (söï khoâng hoå theïn vôùi chính mình), voâ quyù (söï 

khinh suaát hay khoâng bieát hoå theïn vôùi ngöôøi), hoân traàm (söï trì treä), traïo 

cöû (söï chao ñaûo), baát tín (söï khoâng tin), giaûi ñaõi (söï bieáng nhaùc), phoùng 

daät (söï buoâng lung), thaát nieäm (söï maát chaùnh nieäm), taùn loaïn (traïng thaùi 

taùn loaïn khoâng oån ñònh), baát chaùnh (söï hieåu bieát khoâng ñuùng), aùc taùc 

(söï laøm aùc), thuïy mieân (söï buoàn nguõ hay meâ traàm), taàm (söï truy taàm 

nghieân cöùu), vaø töù (söï suy nghó hay doø xeùt). 

 

II. Tu Taäp Trong Duy Thöùc Hoïc Laø Taùch Xa Caùi Maït Na Thöùc 

Khoâng Cho Noù Khôûi Leân Vôùi Naêm Taâm Sôû Bieán Haønh & Hai 

Möôi Boán Tuøy Phieàn Naõo: 

Muïc ñích chính cuûa tu taäp trong Duy Thöùc Hoïc laø taùch xa caùi Maït 

Na Thöùc vôùi nhöõng taâm sôû khôûi leân töø naêm taâm sôû bieán haønh & hai 

möôi boán tuøy phieàn naõo, bôûi vì Nieát Baøn trong Phaät giaùo chính taùch xa 

caùi Maït Na Thöùc phaân bieät sai laàm. Maït na thöùc ñöôïc ví nhö 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 
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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. 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 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.” 

 

Cultivation in the Vijnaptimatra Is Making the 

Manovijnana to Turn Away From Arising  

With Five Mental Factor Intentions &  

Twenty-Four Secondary Afflictions 

 

I. Functioning Minds Accompany the Manovijnana Sometimes 

Arise With Five Mental Factor Intentions & Twenty-Four 

Secondary Afflictions of Mental Functions:  

Functioning Minds Accompany the Manovijnana Sometimes Arise 

With 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, 
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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) or 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): Vedaniya n Sanskrit means 

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 doctrines of Buddhism or wisdom by thoughts. It also 

means the the wisdom of the truth of the middle path.   

Functioning Minds Accompany the Manovijnana Sometimes Arise 

With Twenty-Four Secondary Afflictions: Consequent afflictions 

(Paritta-klesa-skt) or secondary afflictions  are afflictions that resulting 

or arising from the fundamental afflictions, in contrast with afflictions 

arising from the six senses. The Idealistic School of Vasubandhu is a 

reformed Yogacara system and its fundamental text is Vasubandhu’s 

Vijnaptimatrata-trimsika, a versified text on the theory of mere 

ideation in thirty stanzas, of which the first twenty-four are devoted to 

the special character (svalaksana)  of all dharmas, the next two to the 

nature (svabhava) of all dharmas, and the last four to the stages of the 

noble personages. Sequent, or associated klesa-trials, or evils, either all 

of them as always dogging the foot-steps. Consequent afflictions 
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resulting or arising from the fundamental afflictions, in contrast with 

afflictions arising from the six senses. Afflictions caused by passions, 

desires, hate, stupidity, and delusion which aid rebirth and hinder 

entrance into nirvana. According to Vasubandhu’s Trimsika, in the 

Vijnaptimatrata-Trimsika, the fifth stanza emphasized on the twenty-

four secondary afflictions: impatience or anger (krodha (skt), hatred or 

resentment (upanada (skt), hypocrisy or concealment (mraksha (skt), 

stinging talk or worry (pradasa (skt), envy or jealousy (irshya (skt), 

stinginess (matsarya (skt), deceit or manipulation (maya (skt), duplicity 

or undully flattering (sathya (skt), arrogance or conceitedness (mada 

and mana (skt), hurting others or destructive (vihimsa (skt), 

shamelessness, self-shameless, or have no shame of self (ahri (skt), 

recklessness, or have no shame around other people (atrapa (skt), 

torpidity or drowsiness (styanam (skt), fluctuations, or instability of 

mind and body (uddhava (skt), unbelief or faithlessness (asraddha (skt), 

indolence or laziness (kausidya (skt), thoughtlessness, uninhibitedness, 

or lack of self-mastery (pramada (skt), senselessness (mushitasmritita 

(skt), uncollected state or unsteadiness (vikshepa (skt), inaccuracy of 

knowledge, or do not understand in a proper manner (asamprajanya 

(skt), evil doing (kaukritya (skt), drowsiness (middha (skt), 

investigation (vitarka (skt), and reflection (vicara (skt).  

 

II. Cultivation in the Vijnaptimatra Is Making the Manovijnana 

to Turn Away From Arising With Five Mental Factor 

Intentions & Twenty-Four Secondary Afflictions 

The main goal of cultivation in the Studies of the Vijnaptimatra is 

making the Manovijnana to turn away from arising with five mental 

factors intentions and twenty-four secondary afflictions, because the 

Buddhist Nirvana consists in turning away from the wrongfully 

discriminating Manovijnana. The manovijnana is considered as waves 

that 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 
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manifests itself. They are thus called “object-discriminating-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 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.” 
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Chöông Moät Traêm Möôøi Taùm 

Chapter One Hundred and Eighteen 

 

Tu Taäp Khaû Naêng Bieán Chuyeån Cuûa Duy Thöùc  

Vôùi Naêm Böôùc Quaùn Veà Duy Thöùc 

 

Ñoái vôùi Duy Thöùc Hoïc, 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 Thieân 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. Moät söï töông 

phaûn giöõa Duy Thöùc vaø Thieàn laø Duy Thöùc chuû tröông tieäm ngoä, trong 

khi Thieàn ñi ngay ñeán ñeå naém ngoä moät caùch tröïc tieáp. Laäp tröôøng tieäm 

cuûa Duy thöùc ñöôïc bieåu thò bôûi tieán trình suy töôûng goïi laø naêm böôùc 

quaùn veà Duy Thöùc hay "Nguõ Truøng Duy Thöùc Quaùn" nhö Khuy Cô ñaõ 

heä thoáng hoùa.  

Thöù Nhaát Laø Khieån Hö Toàn Thöïc Töôùng (toång quaùn hay quaùn 

chung): Quaùn raèng Bieán Keá Sôû Chaáp laø söï phaân bieät sai laàm cuûa söï 

phaùn ñoaùn. Trong 3 tính Bieán keá sôû chaáp laø hö voïng, theå duïng ñeàu 

khoâng, neân caàn xaû boû. Thaät vaäy, Bieán Keá Sôû Chaáp laø söï phaân bieät sai 
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laàm cuûa söï phaùn ñoaùn, vaø xuaát phaùt töø söï hieåu ñuùng baûn chaát cuûa caùc söï 

vaät, beân trong cuõng nhö beân ngoaøi vaø hieåu ñuùng moái lieân heä giöõa caùc söï 

vaät nhö laø nhöõng caù theå ñoäc laäp hay thuoäc cuøng moät loaïi. Ñoù laø nhaän 

thöùc veà chuû theå vaø khaùch theå, do kinh nghieäm maø chuùng ta coi mình 

nhö chuû theå taùch bieät vôùi nhöõng khaùch theå cuûa theá giôùi beân ngoaøi. Ñaây 

laø baûn taùnh töôûng töôïng, laø loaïi hieän höõu maø ngöôøi khoâng giaùc ngoä 

nhaän thöùc trong theá giôùi thoâng thöôøng haèng ngaøy. Noù khoâng hieän thöïc, 

vaø chæ coù hieän höõu thoâng thöôøng, ñöôïc phoùng ra töø caùi taâm khoâng giaùc 

ngoä. Noù chæ laø saûn phaåm cuûa hoaït ñoäng sai laïc cuûa ngoân ngöõ taïo neân 

nhò nguyeân trong doøng chaûy cuûa chö phaùp leä thuoäc laãn nhau. Nhöõng 

hieän töôïng nhò nguyeân naøy thaät ra chæ laø töôûng töôïng maø thoâi. Noùi toùm 

laïi, trong tu taäp Duy Thöùc Naêng Bieán vôùi Naêm Böôùc Quaùn Veà Duy 

Thöùc, haønh giaû neân luoân quaùn raèng Bieán keá sôû chaáp laø hö voïng. Quaùn 

raèng ñaây laø nhöõng hình aûnh do phaân bieät maø coù chöù khoâng thaät, theå 

duïng ñeàu khoâng, neân caàn xaû boû. Chæ neân laáy Y tha vaø Vieân thaønh thöïc 

töôùng laøm theå töôùng vaø thöïc tính cuûa chö phaùp, vì hai tính naøy chaân thaät 

neân giöõ laïi, ñoàng thôøi quaùn hai tính naøy laø sôû hieän cuûa Duy thöùc.  

Thöù Nhì Laø Xaû Laïm Löu Thuaàn Thöùc (bieät quaùn hay quaùn rieâng): 

ÔÛ lôùp quaùn thöù nhaát, Söï Y tha vaø Lyù Vieân thaønh maëc daàu khoâng lìa 

thöùc, nhöng trong thöùc coøn caûnh khaùch quan (kieán phaàn vaø töï chöùng 

phaàn), taâm chæ coù beân trong, caûnh thoâng ra beân ngoaøi. Töôûng cuõng neân 

nhaéc laïi, trong Phaät giaùo, Kieán Phaàn cuõng ñöôïc goïi laø Naêng Tri cuûa 

Taâm Thöùc hay Naêng Duyeân, nhö taâm thöùc cuûa nhaõn nhó laø naêng duyeân 

vì chuùng phaûi nöông vaøo ngoaïi caûnh saéc thanh (sôû duyeân). Noùi caùch 

khaùc, Kieán Phaàn laø chuû theå cuûa söï hieåu bieát, soi chieáu hay nhìn thaáy vaø 

kinh nghieäm noù. Theo Duy Thöùc Hoïc, Töï Chöùng Phaàn laø theå cuûa Taâm 

Thöùc. Phaàn naày coù khaû naêng kieåm soaùt vaø chöùng thöïc hoaëc ñuùng hoaëc 

sai veà söï hieåu bieát cuûa Kieán Phaàn. Töï chöùng phaàn nhaän thöùc hay bieát 

ñöôïc chuû theå hay kieán phaàn ñaõ thaáy ñoái töôïng (töôùng phaàn) hay chæ laø 

hình aûnh cuûa ñoái töôïng. Ñaây laø khoái naêng löôïng cuûa taâm Thöùc ôû traïng 

thaùi haït gioáng hay Chuûng Töû. Trong khi ñoù, theo Duy Thöùc Hoïc, töôùng 

phaàn laø phaàn ñoái töôïng ñeå hieåu bieát. Hieän töôïng tinh thaàn, moät trong töù 

phaàn taâm phaùp. Taâm theå bieán laøm caûnh töôùng sôû duyeân (taát caû chæ laø 

khaùch quan thu nhieáp trong taâm lyù hoïc). Theo Giaùo Sö Junjiro 

Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, trong Phaùp Töôùng 

Toâng, ñaây laø moät trong boán phaàn cuûa moãi thöùc vôùi baûn chaát lieân ñôùi. 

Ñoái töôïng bò thaáy hay laø hình boùng cuûa ñoái töôïng ngoaïi taïi phaûn aûnh 
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treân maët taâm thöùc. Noùi toùm laïi, trong tu taäp Duy Thöùc Naêng Bieán vôùi 

Naêm Böôùc Quaùn Veà Duy Thöùc, haønh giaû neân luoân quaùn raèng Kieán 

phaàn laø chuû theå soi chieáu hay nhìn thaáy vaø kinh nghieäm noù. Töï chöùng 

phaàn nhaän thöùc hay bieát ñöôïc chuû theå hay kieán phaàn ñaõ thaáy ñoái töôïng 

(töôùng phaàn) hay chæ laø hình aûnh cuûa ñoái töôïng. Vì sôï caûnh beân trong laø 

töôùng phaàn vaø caûnh ngoaøi taâm laãn loän khoâng theå ñaït ñeán chaùnh quaùn 

neân phaûi boû caûnh giöõ taâm. 

Thöù Ba Laø Nhieáp Maït Qui Baûn Thöùc (bieät quaùn hay quaùn rieâng): 

ÔÛ lôùp quaùn thöù hai tuy ñaõ xa lìa caûnh taïp loaïn do taâm vaø caûnh ñoái ñaõi 

sinh ra, nhöng Taâm Phaùp ñöôïc löu giöõ vaãn coù goác cuûa töï theå thöùc. 

Tröôùc khi ñeà caäp ñeán phaùp quaùn töôûng thöù ba trong tu taäp Duy Thöùc 

Naêng Bieán vôùi Naêm Böôùc Quaùn Veà Duy Thöùc, töôûng cuõng neân nhaéc 

laïi, 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. Nhö treân ñaõ noùi, khi baét ñaàu böôùc quaùn thöù 

ba, taâm phaùp ñöôïc löu giöõ vaãn coù goác cuûa töï theå thöùc (töï chöùng phaàn) 

vaø ngoïn cuûa taùc duïng (kieán töôùng phaàn) khaùc nhau. Vì ngoïn lìa goác thì 

khoâng toàn taïi, neân phaûi thu veà goác. Ñaây laø giai ñoaïn coát yeáu. ÔÛ giai 

ñoaïn naøy ngöôøi ñeä töû ñöôïc daïy phaûi gaït boû töôùng vaø kieán phaàn roài trôû 

veà vôùi töï chöùng phaàn. Trong Duy Thöùc Hoïc, Töôùng Phaàn laø ñoái töôïng 

bò thaáy hay laø hình boùng cuûa ñoái töôïng ngoaïi taïi phaûn aûnh treân maët taâm 

thöùc. Kieán Phaàn cuõng ñöôïc goïi laø Naêng Tri cuûa Taâm Thöùc hay Naêng 

Duyeân, nhö taâm thöùc cuûa nhaõn nhó laø naêng duyeân vì chuùng phaûi nöông 

vaøo ngoaïi caûnh saéc thanh (sôû duyeân). Kieán Phaàn laø chuû theå cuûa söï hieåu 

bieát, soi chieáu hay nhìn thaáy vaø kinh nghieäm noù. Noùi toùm laïi, trong 

pheùp quaùn thöù ba naày, haønh giaû phaûi gaït boû töôùng vaø kieán phaàn roài trôû 

veà vôùi töï chöùng phaàn vì Töï Chöùng Phaàn laø theå cuûa Taâm Thöùc, vaø phaàn 

naày coù khaû naêng kieåm soaùt vaø chöùng thöïc hoaëc ñuùng hoaëc sai veà söï 

hieåu bieát cuûa Kieán Phaàn. Töï chöùng phaàn nhaän thöùc hay bieát ñöôïc chuû 

theå hay kieán phaàn ñaõ thaáy ñoái töôïng (töôùng phaàn) hay chæ laø hình aûnh 

cuûa ñoái töôïng. Ñaây laø khoái naêng löôïng cuûa taâm Thöùc ôû traïng thaùi haït 

gioáng hay Chuûng Töû. 
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Thöù Tö Laø AÅn Lieät Hieån Thaéng Thöùc (bieät quaùn hay quaùn rieâng): 

Töôûng cuõng neân nhaéc laïi, taâm vöông laø taùc duïng cuûa taâm (hieåu bieát chö 

phaùp), coøn taâm sôû laø phaåm chaát hay ñieàu kieän cuûa nhöõng taùc duïng aáy 

(tham, saân, si, vaân vaân). Töï theå cuûa taâm vöông vaø taâm sôû maëc daàu 

gioáng nhau veà vieäc kieán phaàn vaø töôùng phaàn (ñoái töôïng bò thaáy hay laø 

hình boùng cuûa ñoái töôïng ngoaïi taïi phaûn aûnh treân maët taâm thöùc) bieán 

hieän thaønh naêng duyeân, sôû duyeân, nhöng caùc taâm sôû laïi bò phuï thuoäc 

vaøo taâm vöông, coù taùc duïng raát yeáu, neân caàn phaûi che daáu maø hieån baøy 

caùc taâm vöông maïnh meõ. ÔÛ giai ñoaïn naøy ngöôøi ñeä töû ñöôïc daïy chuyeân 

chuù vaøo taâm vöông vaø ñoaïn tuyeät vôùi caùc hoaït ñoäng cuûa taâm sôû. Luùc 

naày, haønh giaû phaûi thaáy theá giôùi beân ngoaøi thöïc voán chæ laø söï bieåu hieän 

cuûa chính caùi taâm mình bò chaáp chaët maø cho laø thöïc. ÔÛ giai ñoaïn naøy 

ngöôøi ñeä töû ñöôïc daïy chuyeân chuù vaøo taâm vöông vaø ñoaïn tuyeät vôùi caùc 

hoaït ñoäng cuûa taâm sôû. Noùi caùch khaùc, haønh giaû neân chuyeân chuù vaøo taùc 

duïng cuûa taâm trong moïi sinh hoaït haèng ngaøy. Ñoàng thôøi haønh giaû neân 

ñoaïn tuyeät vôùi taát caû duïc voïng ham muoán khôûi leân do taâm sôû haønh. Noùi 

caùch khaùc, khoâng cho taâm khôûi leân khi chuùng ta thaáy caùi gì haáp daãn thì 

chuùng vaø muoán ñaït cho baèng ñöôïc. Ngöôïc laïi, khi chuùng ta thaáy caùi gì 

khoâng haáp daãn thì chuùng ta khoâng sanh taâm nhaøm chaùn khoâng muoán, 

cuõng khoâng sanh taâm oaùn gheùt noù. 

Thöù Naêm Laø Khieån Töôùng Chöùng Tính Thöùc (bieät quaùn hay quaùn 

rieâng): ÔÛ lôùp quaùn thöù tö, maëc daàu ñaõ hieån baøy söï toàn taïi cuûa taâm 

vöông, nhöng taâm vöông coù Söï vaø Lyù (Söï laø töôùng duïng cuûa Y tha khôûi; 

Lyù laø theå tính cuûa Vieân thaønh thaät) khaùc nhau, neân caàn phaûi loaïi boû 

töôùng duïng cuûa Y tha, chöùng nhaäp thaät tính Vieân thaønh. Töôùng coù nghóa 

laø boùng hoaëc söï chaáp tröôùc cuûa taâm vöông. Noùi caùch khaùc, chuùng ta 

khoâng theå thöïc hieän vieân maõn baûn tính cuûa Thöïc Taïi cöùu caùnh cho ñeán 

khi naøo chuùng ta ñoaïn tuyeät ñöôïc taát caû nhöõng chaáp tröôùc baåm sinh vaø 

huaân taäp, keå caû nhöõng chaáp tröôùc vaøo ngaû vaø phaùp. Xin nhaéc laïi, trong 

pheùp quaùn thöù nhaát, Khieån Hö Toàn Thöïc Töôùng, haønh giaû chæ neân laáy Y 

tha vaø Vieân thaønh thöïc töôùng laøm theå töôùng vaø thöïc tính cuûa chö phaùp, 

vì hai tính naøy chaân thaät neân giöõ laïi, ñoàng thôøi quaùn hai tính naøy laø sôû 

hieän cuûa Duy thöùc. Tuy nhieân, trong pheùp quaùn thöù naêm, haønh giaû caàn 

phaûi loaïi boû töôùng duïng cuûa Y tha, chöùng nhaäp thaät tính Vieân thaønh. 

Trong Duy Thöùc Hoïc, yù nieäm Y Tha Khôûi hay töông duyeân veà vaïn vaät 

coù theå noùi laø gaàn guõi nhaát vôùi thöïc taïi. Noù huûy dieät nhöõng khaùi nieäm nhò 

nguyeân maø taâm thöôøng duøng ñeå giam haõm vaø chia caét thöïc taïi, veà moät 
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vaø nhieàu, beân trong vaø beân ngoaøi, thôøi gian vaø khoâng gian, taâm vaø vaät, 

vaân vaân. Noù vöøa laø phöông tieän duøng ñeå phaù vôõ maø cuõng laø phöông tieän 

duøng ñeå höôùng daãn. Haønh giaû phaûi duøng noù nhö moät coâng cuï, chöù 

khoâng neân xem noù nhö laø moät thöïc taïi. Y Tha Khôûi laø baûn chaát toái haäu 

cuûa thöïc taïi, laø söï thieáu vaéng veà moät caùi “ngaõ.” Baïn khoâng theå noùi ñöô ïc 

raèng baát cöù thöù gì coù theå toàn taïi vôùi töï taùnh rieâng leû cuûa noù. Vì chuùng 

khoâng coù baûn chaát ñoäc laäp, moïi hieän töôïng ñöôïc moâ taû laø khoâng. Caùi 

khoâng ôû ñaây coù nghóa laø khoâng coù baûn chaát thaät söï, rieâng reõ vaø ñoäc laäp, 

chöù khoâng phaûi laø khoâng coù hieän töôïng. Trong khi ñoù, Vieân Thaønh 

Thöïc Tính Quaùn laø quaùn chæ coù Chaân nhö laø hieän thöïc. Tính chaân thöïc 

cuûa chö phaùp hay chaân lyù tuyeät ñoái. 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. 

Caùc giai ñoaïn Duy Thöùc quaùn laàn löôït naøy khieán chuùng ta nhôù laïi 

caâu noùi tröù danh cuûa Thieàn sö Ñöùc Sôn: "Neáu oâng khoâng hieåu laõo Taêng 

seõ ñaùnh oâng ba möôi gaäy, neáu oâng hieåu, laõo Taêng cuõng seõ ñaùnh oâng ba 

möôi gaäy." Ñaùng bò ñaùnh neáu khoâng hieåu chaân lyù, ñieàu aáy deã hieåu. 

Nhöng taïi sao moät ngöôøi sau khi ñaõ ngoä laïi cuõng ñaùng bò ñaùnh? Beà 

ngoaøi, coù veû nhö ñoù laø chuû yù cuûa vò Thaày ñeå thöû ñeä töû cuûa mình, nhöng 

khi chuùng ta suy nghó veà vieäc aáy, chuùng ta coù caûm giaùc nhö cuù ñaùnh sau 

khi ngoä aáy laø nhaèm muïc ñích ñem ngöôøi ñeä töû leân moät traïng thaùi cao 

hôn baèng caùch xoâ ñaåy ngöôøi aáy ra khoûi chaáp tröôùc vaøo caùi kinh nghieäm 

noâng caïn maø ñeán nay anh ta ñaõ ñaït ñöôïc? Caùc Thieàn sö neáu coù theå, raát 

hieám khi hoï giaûi thích chuû yù cuûa hoï. Hoï thích haønh ñoäng hôn laø giaûi 

thích, hoï thích chöùng toû hôn laø thuyeát minh. ÔÛ ñieåm naøy vaø chæ ñieåm 

naøy maø Thieàn dò bieät roõ reät vôùi Duy thöùc. 

 

Cultivation of the Power of Changes of 

Consciousnesses in Five Steps of Observation  

on the Mind-Only Doctrine  

 

For the studies of the doctrines 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 
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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 (Asanga) and T’ien-Ts’in 

(Vasubandhu) 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. A sharp 

contrast between Yocagara and Zen is that the former takes the gradual 

approach towards Enlightenment, while the latter goes straight ahead 

to grasp it directly. The gradual approach of Yocagara is typified by its 

meditation process, called "Observation on the Mind-only Doctrine in 

Five steps," as systemized by Kwei-Chi (632-682).  

The First Contemplation Is the Parikalpita-svabhava: 

Contemplate that Svabhavas is known as the Parikalpita or wrong 

discrimination of judgment. Contemplate that pervasively 

discriminated imagined nature is unreal, both essence and function are 

empty, so we should renounce. As a matter of fact, Svabhavas is known 

as the Parikalpita or wrong discrimination of judgment, and proceeds 

from rightly comprehending the nature of objects, internal as well as 

external, and also relationship existing between objects as independent 

individuals or as belonging to a genus. It is the perception of subject 

and object, characterized by our experience of ourselves as separate, 

discrete beings in opposition to an objective external world. This is the 

imagined nature, the kind of existence which the unenlightened person 

ascribes to the everyday world. It is unreal, and only has a conventional 

existence, which is projected by the activity of an unenlightened mind. 

It is the product of the falsifying activity of language which imputes 

duality  to the mutually dependnet flow of mental dharmas. These 
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dualistic phenomena are really only imagined. In short, in cultivation of 

the Power of Changes of Consciousnesses in Five Steps of Observation 

on the Mind-Only Doctrine, practitioners should always contemplate 

that Svabhavas is known as the Parikalpita or wrong discrimination of 

judgment. Contemplate that pervasively discriminated imagined nature 

is unreal, both essence and function are empty, so we should renounce. 

Practitioners should embrace and observe the inter-origination and 

parinispanna (perfect knowledge or perfect true nature, or absolute 

reality) of all things, for these two are real.  

The Second Contemplation: In the second layer of contemplation, 

though both phenomena of the inter-origination and noumena of the 

absolute reality are not separated from the consciousness, but the 

objectives still exist in the consciousness. The subjective or the seeing 

portion illumines, sees and experiences the outer object. It should be 

reminded that in Buddhist teachings, Darsana-bhaga also called the 

conditioning power, e.g. the power of seeing and hearing in contrast 

with that which is seen and heard. In other words, the subjective 

understanding  or Subject of Understanding,  or the seeing portion 

illumines, sees and experiences the outer object. According to the 

Studies of the Vijnaptimatra, the self-witness (Saksatkari-bhaga) or the 

self-assuring portion is the essence of mind and consciousnesses. This 

portion has the ability to control and certify or prove either right or 

wrong the understanding of all things of the subjective or the seeing 

portion. The self-witness or the self-assuring portion. The self-assuring 

portion see and acknowledge the subjective function. That is to say, the 

self-assuring portion will know the subject has seen the object or the 

shadow-image. This is the mass of energy of Mind and 

Consciousnesses in the state of the seed. Meanwhile, according to the 

Studies of the Vijnaptimatra, mental phenomena, an object for 

understanding. Mental phenomena, a form, an idea, an image, a mental 

eject, one of the four parts of function of cognition. According to Prof. 

Junjiro Takakusu in “The Essentials of Buddhist Philosophy,” the 

Dharmalaksana School, this is one of the four functional divisions of 

interdependent nature of each of the consciousness. The objective or 

the seen portion. The objective is a shadow image of an outer object 

reflected on the mind-face. In short, in cultivation of the Power of 

Changes of Consciousnesses in Five Steps of Observation on the Mind-
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Only Doctrine, practitioners should always contemplate that the self-

assuring portion or the self-witness see and acknowledge the subjective 

function. That is to say, the self-assuring portion will know the subject 

has seen the object or the shadow-image. One should renounce the 

externals and keep only the internals of the mind.  

The Third Contemplation Is Reducing the Offshoots to the Main 

Consciousness: In the Second layer of contemplation, though one 

renounces sundry or miscellaneous environments and conditions 

(views), but the mind still keep the self-assuring portion which will 

know the subject has seen the object or the shadow-image. Before 

mentioning the third kind of contemplation in cultivation of the Power 

of Changes of Consciousnesses in Five Steps of Observation on the 

Mind-Only Doctrine, it should be reminded that 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. As mentioned above, when starting the 

third layer of contemplation, the mind still keep the self-assuring 

portion which will know the subject has seen the object or the shadow-

image. This is the crucial step, for in this stage the student is taught to 

strip off the first and second positions and come to self-awareness. In 

the Vijnatimatra, Laksana-bhaga or mental phenomena is the objective 

or the seen portion. The objective is a shadow image of an outer object 

reflected on the mind-face.  Darsana-bhaga also called the conditioning 

power, e.g. the power of seeing and hearing in contrast with that which 

is seen and heard. The subjective understanding  or Subject of 

Understanding,  or the seeing portion illumines, sees and experiences 

the outer object. In short, in the third layer of contemplation, 

practitioners should strip off the conditioning power and come to self-

awareness for the self-witness or the self-assuring portion is the 

essence of mind and consciousnesses, and this portion has the ability to 

control and certify or prove either right or wrong the understanding of 

all things of the subjective or the seeing portion. The self-witness or the 
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self-assuring portion. The self-assuring portion see and acknowledge 

the subjective function. That is to say, the self-assuring portion will 

know the subject has seen the object or the shadow-image. This is the 

mass of energy of Mind and Consciousnesses in the state of the seed. 

The Fourth Contemplation Is Curtailing the Inferior and 

Unfolding the Superior Consciousness: It should be reminded that 

Fundamental Consciousness is the functioning mind (understanding of 

dharmas) and the later is its qualities or conditions (greed, anger, 

ignorance, etc.,). Both the subjective or the seeing portion illumines 

(sees and experiences the outer object) and the objective or the seen 

portion or a shadow image of an outer object reflected on the mind-

face have very weak function, so one must strongly show one's 

fundamental consciousness. In this stage the student is taught to absorb 

himself in pure consciousness and dissociate himself from functional 

activities. At this moment, practitioners should see an external world is 

tenaciously held as real which is no other than the presentation of one’s 

own mind. In this stage the student is taught to absorb himself in pure 

consciousness and dissociate himself from functional activities. In other 

words, practitioners should absorb to the fundamental consciousness 

which is the functioning mind as a whole in daily life. At the same 

time, practitioners should dissociate himself from functional activities 

or mental factor intention includes all of our desires develop because 

of the thoughts of our mental factor intention. In other words, not 

allowing the mind arises when we see an attractive object, not allow 

our mind to develop a wish to obtain that object. In contrary, when we 

see an unattractive object, not allow our mind to develop to hate the 

object.  

The Fifth Contemplation Is Discarding Forms and Realizing the 

Nature of Consciousness: Forms meaning the shadow or the clinging of 

pure consciousness. In other words, one cannot fully realize the nature 

of ultimate Reality until one has annihilated all the inborn and acquired 

clingings, including those to the ego and things. It should be reminded 

that in the first layer of contemplation, contemplate that Svabhavas 

which is known as the Parikalpita or wrong discrimination of judgment, 

practitioners should embrace and observe the inter-origination and 

parinispanna (perfect knowledge or perfect true nature, or absolute 

reality) of all things, for these two are real. However, in the fifth 
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contemplation, practitioners should discard forms of the Paratantra 

(characteristics of other dependence) and realize the Parinispanna or 

the nature of consciousness. In the Studies of the Vijnaptimatra, the 

notion of inter-origination (paratantra) is very close to living reality. It 

annihilates dualistic concepts, one and many, inside and outside, time 

and space, mind and matter, and so forth, which the mind uses to 

confine, divide, and shape reality. The notion of inter-origination can 

be used not only to destroy habits of cutting up reality, but also to bring 

about a direct experience of reality. As a tool, however, it should not 

be considered a form of reality in itself. The inter-origination is the 

very nature of living reality, the absence of an essential self. You 

cannot say anything exists in itself. Because they have no independent 

identity, all phenomena are described as empty. This does not mean 

that phenomena are absent, only that they are empty of an essential 

self, of a permanent identity independent of other phenomena. 

Meanwhile Parinispanna, the idealistic reflection, contemplating on  

Bhutatathata is the only reality (perfect knowledge or perfect true 

nature, or 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). 

These progressive stages of unfolding pure consciousness remind 

us of the famous Zen master Te-shan's remark: "If you do not 

understand, I'll give you thirty blows, and if you do, I'll give you thirty 

blows just the same." It is easy to understand the justification of being 

struck if one does not understand the truth. But why does one deserve a 

blow after enlightenment? Superficially, it seems to be the Master's 

intention to test the disciple, but when we think about it, do we not 

sense that the blow given after one's enlightenment is aimed at 

bringing the disciple up to a stage of further enlightenment by driving 

him out of clinging to the shallow experience that he hitherto had 

attained? Zen Masters seldom explain their intention plainly if they can 

help it. They love to act rather then explain, to demonstrate rather than 

expound. Here and here only does Zen sharply differ from Yocagara.  
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Chöông Moät Traêm Möôøi Chín 

Chapter One Hundred and Nineteen 

 

Tu Taäp Ñaéc Haäu Ñaéc Voâ Laäu Trí 

Ñoàng Nghóa Vôùi Khoâng Coøn Maït Na Thöùc 

 

Theo Phaät giaùo, baát cöù thöù gì trong voøng sanh töû ñeàu laø höõu laäu. 

Ngay caû phöôùc ñöùc vaø coâng ñöùc höõu laäu ñeàu daãn tôùi taùi sanh trong coõi 

luaân hoài. Chuùng ta ñaõ nhieàu ñôøi kieáp laên troâi trong voøng höõu laäu, baây 

giôø muoán chaám döùt höõu laäu, chuùng ta khoâng coù con ñöôøng naøo khaùc 

hôn laø loäi ngöôïc doøng höõu laäu. Voâ laäu cuõng nhö moät caùi chai khoâng bò 

roø ræ, coøn vôùi con ngöôøi thì khoâng coøn nhöõng thoùi hö taät xaáu. Nhö vaäy 

con ngöôøi aáy khoâng coøn tham taøi, tham saéc, tham danh tham lôïi nöõa. 

Tuy nhieân, Phaät töû chaân thuaàn khoâng neân laàm hieåu veà söï khaùc bieät giöõa 

“loøng tham” vaø “nhöõng nhu caàu caàn thieát.” Neân nhôù, aên, uoáng, nguû, 

nghæ chæ trôû thaønh nhöõng laäu hoaëc khi chuùng ta chìu chuoäng chuùng moät 

caùch thaùi quaù. Phaät töû chaân thuaàn chæ neân aên, uoáng nguû nghæ sao cho coù 

ñuû söùc khoûe tieán tu, theá laø ñuû. Traùi laïi, khi aên chuùng ta aên cho thaät 

nhieàu hay löïa nhöõng moùn ngon maø aên, laø chuùng ta coøn laäu hoaëc. Trong 

Duy Thöùc Hoïc, Haäu ñaéc trí coøn goïi laø Phaân Bieät Trí (Tuïc trí hay Nhö 

Löôïng Trí), töùc laø caùi trí chaân chaùnh, saâu kín, ngaàm hôïp chaân nhö, trí sôû 

ñaéc theo sau caên baûn trí. Trí coù khaû naêng phaân bieät hieän töôïng hay söï 

töôùng höõu vi, ñoái laïi vôùi voâ phaân bieät hay caên baûn thöïc trí cuûa Ñöùc 

Phaät. Trong khi ñoù, voâ laäu trí laø trí hueä thanh tònh, khoâng bò oâ nhieãm vì 

vò kyû. 

Theo Duy Thöùc Toâng, nhöõng laäu hoaëc tham, saân, si, maïn, nghi vaø 

aùc kieán maø Dieät Ñeá vaø Ñaïo Ñeá ñaõ dieät tröø thuoäc veà Voâ Laäu Duyeân. 

Taát caû caùc tuøy mieân coøn laïi khaùc ñeàu laø nhöõng hoaëc thuoäc veà Höõu Laäu 

Duyeân. Ñaây laø nhöõng kieán hoaëc hay tö hoaëc trong Khoå Ñeá vaø Taäp Ñeá. 

Nhôø tu taäp voâ laäu caên hay caùi caên baûn cuûa voâ laäu trí maø saûn sanh ra tònh 

trí. Ñaây chính laø con ñöôøng giaùc ngoä vaø giaûi thoaùt moïi khoå ñau cuûa luaân 

hoài sanh töû. Thanh Tònh Ñaïo hay con ñöôøng giaûi thoaùt khoûi duïc voïng, 

nhö tu haønh giôùi, ñònh, tueä, vaø ñeá thöù tö trong töù ñeá hay dieät ñeá. Khi 

haønh giaû tu taäp ñeå ñaït ñöôïc haäu ñaéc voâ laäu trí, daàu chöa ñaït ñöôïc voâ 

phaân bieät hay caên baûn thöïc trí cuûa Ñöùc Phaät, nhöng trong giai ñoaïn naày 
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maït na thöùc khoâng coøn hieän höõu. Do ñoù baûy thöùc kia dieät theo vôùi söï 

dieät cuûa maït na thöùc. Töôûng cuõng neân nhaéc laïi, 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 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.” 

 

Cultivating to Obtain the Experientially 

Uncontaminated Wisdom Also Means  

the Cessation of Manovijnana  

 

According to Buddhist teachings, whatever is in the stream of births 

and deaths. Even conditioned merits and virtues lead to rebirth within 

samsara. We have been swimming in the stream of outflows for so 

many aeons, now if we wish to get out of it, we have no choice but 

swimming against that stream. To be without outflows is like a bottle 

that does not leak. For human beings, people without outflows means 

they are devoided of all bad habits and faults. They are not greedy for 

wealth, sex, fame, or profit. However, sincere Buddhists should not 

misunderstand the differences between “greed” and “necessities”. 
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Remember, eating, drinking, sleeping, and resting, etc will become 

outflows only if we overindulge in them. Sincere Buddhists should only 

eat, drink, sleep, and rest moderately so that we can maintain our 

health for cultivation, that’s enough. On the other hand, when we eat, 

we eat too much, or we try to select only delicious dishes for our meal, 

then we will have an outflow. In the Vijnaptimatra teachings, Detailed 

knowledge (Viveka) is also called experiential wisdom, specific 

knowledge or wisdom succeeding upon or arising from fundamental 

knowledge (Caên baûn trí). Differentiating knowledge, or knowledge that 

is able to differentiate, or discrimination of phenomena, as contrast 

with the Buddha's knowledge of the fundamental identity of all things 

(voâ phaân bieät trí). Meanwhile, uncontaminated wisdom (Anasrava-

jnana) means passionless or pure wisdom (knowledge or 

enlightenment), which is free from the taint of egotism. 

According to the Vinjaptimatra, greed, anger, arrogance, doubt, and 

evil views that the path of extinction of sufferings and the truth of the 

end of suffering eliminate are called non-leakage conditions or non-

leakage external circumstances. All other delusive views and illusions 

from thoughts belong to the leakage Conditions or leakage external 

circumstances. These are delusive views and illusions from thoughts in 

the truth of sufferings and the truth of accumulation of sufferings. 

Owing to the cultivation of passionless roots or faultlessnesses 

(Anasravendriyani) or the base of the uncontaminated wisdom 

produces the pure knowledge. This is the very enlightened way of 

escape from the miseries of transmigration. The way of purity, or 

deliverance from the passions, i.e. morality, meditation and wisdom; 

the fourth of the four dogmas cessation, or annihilation of suffering. 

When practitioners cultivate to obtain the experientially 

uncontaminated wisdom, even though practitioners have not yet 

obtained the Buddha's knowledge of the fundamental identity of all 

things, but in this phase, the Manovijnana no longer exists. Therefore, 

the seven Vijnanas cease with the cessation of Manovijnana. It should 

be reminded that 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, 
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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.” 
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Chöông Moät Traêm Hai Möôi  

Chapter One Hundred and Twenty 

 

Nhaäp Dieät Taän Ñònh Coù Nghóa Laø Loaïi  

Ñònh Dieät Heát Caùc Taâm Vöông &  

Taâm Sôû Cuûa 7 Thöùc Tröôùc 

 

Trong Phaät giaùo, taâm vöông laø taùc duïng cuûa taâm (hieåu bieát chö 

phaùp), coøn taâm sôû laø phaåm chaát hay ñieàu kieän cuûa nhöõng taùc duïng aáy 

(tham, saân, si, etc). Trong Duy Thöùc Hoïc, 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 Phaät 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 
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boïn giaëc xöa nay vaãn tham tröôùc saéc, thanh, höông, vò, xuùc, phaùp khoâng 

coøn xaâm phaïm ñöôïc nöõa. Trong khi ñoù, Taâm Sôû hay coøn goïi laø yeáu toá 

taâm lyù hay 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 phaùp sôû höõu cuûa taâm vöông 

hay nhöõng ñieàu kieän tinh thaàn, nhöõng ñoùng goùp cuûa taâm, ñaëc bieät laø 

nhöõng phaåm chaát luaân lyù, tình caûm, thöông yeâu, haän thuø, vaân vaân. 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. 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.  

Theo Duy Thöùc Hoïc, tu taäp nhaäp Dieät Taän Ñònh cuõng coù nghóa laø 

dieät heát caùc taâm vöông vaø taâm sôû cuûa baûy thöùc tröôùc. Ñaây laø söï tòch 

laëng taâm linh coù nghóa laø ñaït ñeán traïng thaùi xoùa boû hay huûy dieät, trong 

ñoù moïi hoaït ñoäng yù thöùc hay taâm thaàn ñeàu bò loaïi boû. Trong tam muoäi 

naày haønh giaû thuï höôûng nieàm an laïc cuûa voâ töôûng. Ñaây laø traïng thaùi 

tinh thaàn thanh thaûn vaø saùng suoát cuûa caùc A-la-haùn hay A na haøm sau 

khi ñaõ vöôït qua töù thieàn voâ saéc. ÔÛ ñaây vò haønh giaû bieát ñöôïc luùc thoï 

khôûi, thoï truù vaø thoï dieät; bieát ñöôïc töôûng khôûi, töôûng truù vaø töôûng dieät; 

bieát ñöôïc taàm khôûi, taàm truù vaø taàm dieät. Nhôø ñoù maø vò haønh giaû naày 

luoân chaùnh nieäm vaø tænh giaùc. Dieät Taän Ñònh Tam muoäi laøm cho taâm vaø 

taâm sôû cuûa Luïc Thöùc daäp taét hoaøn toaøn nhöõng caûm thoï vaø suy töôûng. 

Ñaây laø moät trong nhöõng phöông thöùc thieàn cao nhaát daãn tôùi ñònh taâm 

(taâm yù khoâng nhieãm khoâng nöông vaøo moät caûnh naøo, khoâng töông öùng 

vôùi moät phaùp naøo. Ñaây laø pheùp ñònh cuûa baäc Thaùnh. Khi vaøo pheùp naày 

thì taâm trí vöôït tôùi coõi voâ saéc giôùi, truôùc khi ñi vaøo coõi Phi Töôûng Phi 

Phi Töôûng Ñònh, roài ñaéc quaû Phaät vaø nhaäp Nieát Baøn). Trong giai ñoaïn 

naày, haønh giaû vöôït khoûi hoaøn toaøn Phi töôûng phi phi töôûng xöù, chöùng vaø 

truù Dieät thoï töôûng. Ñaây laø giai ñoaïn hoaøn toaøn tòch dieät hay Nieát Baøn.  
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Entering the Nirodha-Samapatti Means to Eliminate 

All Fundamental Consciousnesses and All  

the Qualities of the Functioning Minds of the  

Previous Seven Consciousnesses 

 

In Buddhist teachings, fundamental consciousness is the 

functioning mind and the later is its qualities or conditions. In the 

Studies of the Vijnaptimatra, 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... 
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Meanwhile, the Qualities of the Functioning Mind, 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 conditions or 

emotions; the attributes of the mind, especially the moral qualities, 

emotions, love, hate, etc. 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. 

In the Vijnaptimatra, to cultivate to enter the Nirodha-samapatti 

also means to eliminate all fundamental consciousnesses and all the 

qualities of the functioning minds of the previous seven 

consciousnesses. This is the mental tranquility means the attainment of 

the state of  extinction; the state in which all mental activities are 

temporarily eliminated. In this samadhi, practitioners enjoy the 

pleasure of no-thought. This is the mental status of tranquility in arhat 

passing through the four stages of formlessness. Here a practitioner 

knows feelings as they arise, remain and vanish; he knows perceptions 

as they arise, remain and vanish; he knows thoughts as they arise, 

remain and vanish. He therefore always has mindfulness and clear 

awareness. Concentration of cessation is a  samadhi in which there is 

complete extinction of sensation and thought, one of the highest form 

of meditation (kenosis), resulting from concentration. In this phase, 

practitioners transcend the Sphere of Neither-Perception-Nor-Non-

Perception, one enters and abides in the Cessation or extinguishing all 

thoughts (perceptions) and feelings is a type of liberation by means of a 

state of mind in which there is final or total extinction, nirvana.  
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Chöông Moät Traêm Hai Möôi Moát 

Chapter One Hundred and Twenty-One 

 

Duy Thöùc Hoïc Vaø Thieàn Toâng  

 

I. Thieàn vaø Phaùp Töôùng Toâng:  

Söï Lieân Heä Giöõa Thieàn vaø Phaùp Töôùng Toâng: Phaùp Töôùng Toâng 

(Dharmalaksana) coøn goïi laø Du Giaø Toâng, Nhieáp Luaän Toâng hay Duy 

Thöùc Toâng. Taïi Trung Quoác thì ñaây laø moät hình thöùc bieán daïng cuûa 

Duy Thöùc Toâng hay Du Giaø Toâng cuûa AÁn Ñoä vaø neàn taûng chính cuûa 

toâng phaùi laø boä Thaønh Duy Thöùc Luaän. Ngaøi Huyeàn Trang, moät nhaø 

chieâm baùi vó ñaïi, ñaõ mang veà töø vieän ñaïi hoïc Na Lan Ñaø 10 cuoán chuù 

giaûi boä Duy Thöùc Tam Thaäp Tuïng cuûa ngaøi Theá Thaân, vaø keát hôïp laïi 

thaønh boä Thaønh Duy Thöùc Luaän. Theo Giaùo Sö Junjiro Takakusu trong 

quyeån “Cöông Yeáu Trieát Hoïc Phaät Giaùo,” Phaùp Töôùng coù nghóa laø 

“nhöõng söï töôùng bieåu hieän cuûa caùc phaùp.” Phaùp ôû ñaây chæ cho caùc söï 

theå thuoäc vaät chaát vaø tinh thaàn (saéc vaø taâm), bôûi vì ñoái töôïng chính cuûa 

toâng phaùi  naày laø truy cöùu veà baûn chaát vaø phaåm tính cuûa moïi hieän höõu. 

Sô Toå cuûa toâng phaùi naày laø Ngaøi Voâ Tröôùc, anh ruoät cuûa ngaøi Theá 

Thaân, taùc giaû cuûa boä Du Giaø Sö Ñòa Luaän. Taïi AÁn Ñoä, ñaàu tieân toâng 

naày ñöôïc goïi laø Du Giaø Toâng, chæ cho söï thöïc haønh veà pheùp quaùn 

töôûng. Sau khi trôû veà vôùi Ñaïi Thöøa, Theá Thaân ñaõ taäp ñaïi thaønh caùc 

quan ñieåm trieát hoïc cuûa Du Giaø Toâng, ñaõ quy ñònh chuû ñieåm cuûa toâng 

naày laø “Duy Thöùc,” ñaët söï hieän höõu cuûa ta át caû ngoaïi giôùi nôi thöùc. Noùi 

taét laø chæ coù thöùc hieän höõu. Treân phöông dieän theå taùnh luaän, toâng naày 

ñöùng giöõa caùc toâng phaùi chaáp “Höõu” vaø chaáp “Voâ.” Noù khoâng chaáp 

vaøo hoïc thuyeát taát caû moïi söï theå ñeàu hieän höõu, vì quan nieäm raèng 

khoâng coù gì ngoaøi taùc ñoäng cuûa taâm, cuõng khoâng chaáp vaøo hoïc thuyeát 

chaúng coù gì hieän höõu, vì quaû quyeát raèng coù söï hieän höõu cuûa caùc thöùc. 

Toâng naày hoaøn toaøn taùn ñoàng hoïc thuyeát “Trung Ñaïo,” khoâng bao giôø 

ñi ñeán cöïc ñoan cuûa chuû tröông “höõu luaän” cuõng nhö “voâ luaän.” Nhö 

vaäy toâng naày coù theå ñöôïc meänh danh laø “Duy Taâm Thöïc Taïi Luaän” 

hay “Thöùc Taâm Luaän.” Danh hieäu chính thöùc cuûa noù laø “Duy Thöùc,” 

hay Taùnh Töôùng Hoïc, khaûo cöùu veà baûn taùnh vaø söï töôùng cuûa caùc phaùp. 

Baùt Thöùc Phaùp Töôùng Toâng Vaø Thieàn: Nhö treân ñaõ noùi, Phaùp 

Töôùng toâng laø moät hình thöùc khaùc cuûa duy thöùc toâng. Muïc ñích cuûa 
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Phaùp Töôùng Toâng laø phuû nhaän taát caû ñoái töôïng, xem ñoù chæ laø söï bieåu 

loä cuûa tinh thaàn tuøy thuoäc vaøo nhöõng dieãn tieán cuûa thöùc, vaø nhaém ñeán 

vieäc hoøa nhaäp vaøo moät caùi taâm duy nhaát, trong ñoù chæ coù thöùc laø duy 

nhaát. Toâng phaùi naày duøng khuoân maãu cuûa phöông phaùp phaân tích duøng 

trong caùc toâng phaùi thuoäc Thöïc taïi vaø Hö voâ luaän, vaø phaân theá giôùi 

hieän höõu laøm naêm loaïi, goàm 100 phaùp. Moät ñaëc ñieåm laø toâng naày chia 

Taâm laøm taùm thöùc, moãi thöùc laø moät thöïc taïi bieät laäp. Khoâng coù toâng 

phaùi naøo khaùc trong Phaät Giaùo coù moät hoïc thuyeát nhö theá. Theâm vaøo 

naêm thöùc (nhaõn, nhó, tyû, thieät, thaân) coøn coù giaùc quan thöù saùu, yù thöùc; 

thöùc thöù baûy, töï yù thöùc; vaø thöùc thöù taùm laø taïng thöùc. Hai thöùc baûy vaø 

taùm ñöôïc goïi laø maït na vaø a laïi da thöùc. Tuy nhieân, taïi Trung Quoác, 

nhöõng giaùo lyù vaø vieäc laøm cuûa toâng phaùi naày khoâng hoøa hôïp vôùi tinh 

thaàn cuûa ngöôøi Trung Hoa, neân chaúng bao laâu sau ñoù hoïc thuyeát cuûa 

hoï trôû thaønh nhöõng cuoäc tranh caõi mang tính hoïc thuaät veà thöùc thöù baûy 

vaø thöù taùm, thöôøng chaúng ñöôïc thoâng hieåu moät caùch roõ raøng. Trong soá 

taùm thöùc naày, naêm phaàn ñaàu hoïp thaønh thöùc (vijnana). Thöù saùu laø trung 

taâm giaùc quan taïo caùc khaùi nieäm do nhöõng tri giaùc ñaït ñöôïc töø theá giôùi 

beân ngoaøi. Thöù baûy laø yù caên (manas) hay Maït Na thöùc. Maït na thöùc laø 

trung taâm tö töôûng, suy nghó, yeâu caàu vaø suy luaän döïa treân neàn taûng yù 

thöùc. Thöùc thöù taùm laø taâm (citta), coøn goïi laø A Laïi Da thöùc, chöùa giöõ 

nhöõng chuûng töû, nghóa laø giöõ nhöõng hieäu quaû hay naêng löïc cuûa taát caû 

nhöõng hieän haønh. 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. Ba thöùc thöù saùu, baûy, 

vaø taùm luoân luoân döïa vaøo nhau maø hoaït ñoäng, bôûi vì thöùc thöù saùu laø 

taâm ñieåm chung cho tri giaùc vaø tri nhaän höôùng noäi; noù hoaït ñoäng höôùng 

ngoaïi döïa treân maït na thöùc, maø thöùc naày laïi döïa treân a laïi da 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 ñaùp öùng cho töï thöùc, töï quan taâm hay 

nhöõng xu huôùng vò kyû. Nhieäm vuï chuû theå cuûa thöùc thöù taùm ñöôïc thöùc 

thöù baûy xem nhö laø “Ngaõ” maëc daàu trong thöïc teá khoâng coù gì laø “Ngaõ” 

caû. YÙ töôûng veà “Ngaõ giaû aûo” naày laøm nhieãm oâ taát caû nhöõng tö töôûng 
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khieán khôi daäy yù töôûng veà caù theå hay töï ngaõ. 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. 

Haønh Giaû Tu Thieàn Vaø Trieát Lyù Phaùp Töôùng Toâng: Haønh giaû tu 

Thieàn neân luoân nhôù theo Phaùp Töôùng Toâng, coù ba loaïi “Hieän Höõu”. 

Theo quan nieäm Phaät Giaùo, vaïn höõu sinh khôûi do taâm, vaø chæ coù taâm 

maø thoâi. Nhöùt laø trong hoïc thöùc “Duy Thöùc,” caùi maø chuùng ta goïi laø 

hieän höõu noù tieán haønh töø thöùc maø ra. Theo Duy Thöùc Toâng, moïi vaät 

hieän höõu ñöôïc xeáp tuøy theo baûn taùnh cuûa noù vaøo ba loaïi. Thöù nhaát laø 

“Voïng Höõu Taùnh”, coøn ñöôïc goïi laø “Bieán Keá Sôû Chaáp Taùnh.” Nhöõng 

hieän höõu khoâng thaät voán ñoàng thôøi khoâng coù moät baûn theå, nhö ma quyû 

chæ hieän höõu trong söï töôûng töôïng cuûa con ngöôøi chöù khoâng coù trong 

thöïc taïi. Thöù nhì laø “Giaû Höõu Taùnh”, coøn ñöôïc goïi laø “Y Tha Khôûi 

Taùnh.” Nhöõng höõu theå giaû taïm hay nhaát thôøi khoâng coù taùnh thöôøng taïi, 

nhö caên nhaø ñöôïc döïng baèng goã, gaïch, ngoùi, vaân vaân. Noù chæ hieän höõu 

baèng moät traøng toång hôïp nhöõng nhaân duyeân vaø khoâng töï höõu. Noù 

khoâng coù thöïc taïi thöôøng toàn. Thöù ba laø “Chaân Höõu Taùnh”, coøn ñöôïc 

goïi laø “Vieân Thaønh Thaät Taùnh.” Nhöõng höõu theå chaân thaät, nghóa laø phi 

höõu trong yù nghóa cao nhaát cuûa danh töø naày, xa lìa taát caû töôùng khoâng 

thaät vaø giaû taïm hay voâ töôùng. Söï thöïc, caùi naày khoâng phaûi laø phi höõu 

maø laø hieän höõu sieâu vieät. Taùnh naày coøn ñöôïc goïi laø “Baûn Theå cuûa taát 

caû” vaø chæ coù nhöõng ngöôøi coù trí tueä sieâu vieät môùi thaáu hieåu noù ñöôïc. 

Taùnh naày tieâu bieåu nhöõng gì coøn soùt laïi sau khi hai taùnh tröôùc ñaõ bò 

loaïi boû. 

 

II. Thieàn Theo Quan Ñieåm Cuûa Giaùo Lyù Duy Thöùc:  

Caû Thieàn vaø Duy Thöùc ñeàu ñoàng yù raèng khoâng coù gì ngoaøi caùi 

ñöôïc phaûn aùnh vaø ñöôïc nhaän thöùc bôûi caùi taâm cuûa chính mình. 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 
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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. 

 

III. Thieàn Vaø Saùu Luaän Chöùng Veà Duy Thöùc Hoïc:  

Trong Kinh Laêng Giaø, coù saùu luaän chöùng veà Duy Thöùc. Luaän 

Chöùng 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 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 
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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: a) caùc böùc tranh, b) moät voøng toùc ñoái vôùi ngöôøi bò 

nhaëm maét, c) söï quay troøn cuûa moät baùnh xe löûa, d) moät bong boùng 

troâng gioáng nhö maët trôøi, e) caây coái phaûn chieáu trong nöôùc, f) caùc hình 

aûnh trong moät taám kieáng, g) moät tieáng doäi, h) aûo aûnh, i) ngöôøi maùy, j) 

ñaùm maây troâi, vaø k) aùnh chôùp.  

Luaän Chöùng Thöù Nhì: 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 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: Caùc teân goïi hay danh vaø caùc 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 
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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 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: “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 
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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.  

Luaän Chöùng Thöù Naêm: 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 nhieàu chieàu 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 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. 

Luaän Chöùng Thöù Saùu: Tam Giôùi Duy Thò Töï Taâm. 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 
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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. 

 

IV. Thieàn & Taâm Trong Duy Thöùc Hoïc: 

Toång Quan Veà Thieàn vaø Taâm Trong Duy Thöùc Hoïc: Nhö treân ñaõ 

noùi, caû Thieàn vaø Duy Thöùc ñeàu ñoàng yù raèng khoâng coù gì ngoaøi caùi 

ñöôïc phaûn aùnh vaø ñöôïc nhaän thöùc bôûi caùi taâm cuûa chính mình. 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 
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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. Thuaät ngöõ Baéc Phaïn Citta 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 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 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 
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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. 

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 
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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  

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 
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ngöôøi ta bieåu hieän ra, sinh khôûi vaø bieán dieät. Do ñoù baûy thöùc kia dieät 

theo vôùi söï dieät cuûa maït na thöùc.” 

Kyø thaät, trong tu taäp thieàn quaùn, taâm laø ñoái töôïng cuûa Thieàn Quaùn. 

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. Thieàn quaùn giuùp luyeän taâm treân nhieàu phöông dieän. Sau ñaây 

laø nhöõng phöông dieän tieâu bieåu: Thöù nhaát laø Thieàn quaùn laøm nhieäm vuï 

quan saùt maø khoâng choáng cöï laïi nhöõng thay ñoåi nôi taâm: 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, haønh giaû 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, haønh giaû neân tænh thöùc 

bieát mình ñang coù taâm taäp trung hay taâm moâng lung. Haønh giaû neân 

luoân nhôù nhieäm vuï cuûa mình laø quan saùt nhöõng hoaøn caûnh thay ñoåi maø 

khoâng ñoàng hoùa vôùi chuùng. Nhieäm vuï cuûa haønh giaû laø khoâng chuù taâm 

vaøo hoaøn caûnh beân ngoaøi maø chuù taâm vaøo chính baïn. Quaû laø khoù khaên, 

nhöng coù theå laøm ñöôïc. Thöù nhì laø quan saùt taâm baïn trong ñôøi soáng 

haèng ngaøy: 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; khoâng xaây böùc maøn thaønh kieán; khoâng mong chôø töôûng thöôûng 

hay thoûa maõn. Haønh giaû quan saùt thaáy nhöõng caûm giaùc ham muoán, saân 

haän, ganh 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. Thöù ba laø Thieàn quaùn giuùp huaán luyeän Taâm cho ñeán khi taâm 

ñöôïc oån ñònh: Chuùng ta phaûi huaán luyeän taâm cho ñeán khi noù ñöôïc oån 

ñònh vaø töøng traûi nhöõng kinh nghieäm trong thieàn quaùn. Luùc ñoù khi söï 

vaät dieãn bieán chuùng ta seõ nhaän chaân ñöôïc chuùng moät caùch roõ raøng maø 

khoâng bò dính maéc vaøo chuùng. Chuùng ta khoâng neân eùp buoäc taâm taùch 
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rôøi khoûi ñoái töôïng giaùc quan. Khi thöïc haønh thieàn quaùn laâu daàn, chuùng 

seõ töï taùch rôøi laáy vaø hieän baøy ra nhöõng yeáu toá ñôn giaûn laø thaân vaø taâm. 

Thöù tö laø thieàn quaùn giuùp cho haønh giaû thaáy ñöôïc chaân lyù cuûa moät caùi 

taâm oån ñònh: Chæ coù moät chaân lyù daønh cho caùi taâm oån ñònh. Khi chuùng 

ta yù thöùc ñöôïc hình saéc, aâm thanh, muøi vò ñuùng theo chaân lyù, chuùng ta 

seõ thaáy taát caû ñeàu coù moät ñaëc tính chung: voâ thöôøng, khoå vaø voâ ngaõ. 

Chính vì vaäy maø trong khi thieàn quaùn, moãi khi nghe moät aâm thanh, aâm 

thanh seõ ghi vaøo taâm chuùng ta ñaëc tính chung aáy. Nghe cuõng nhö khoâng 

nghe ñeàu nhö nhau, maø chaùnh nieäm phaûi luoân ôû vôùi chuùng ta. Baát cöù 

luùc naøo, chuùng ta laøm gì, thaáy gì ñeàu phaûi ghi nhaän. Nghóa laø luùc naøo 

chuùng ta cuõng ñeàu gaén  lieàn vôùi thieàn chöù ñöøng bao giôø rôøi thieàn. Coù 

ngöôøi nghó raèng hoï coù theå xaû thieàn vaøo cuoái giôø ngoài thieàn. Heát giôø 

haønh thieàn hoï cuõng chaám döùt luoân vieäc theo doõi, quan saùt thaân taâm. 

Chuùng ta khoâng neân laøm nhö vaäy. Phaät töû thuaàn thaønh neân luoân nhôù 

raèng taát caû nhöõng ñoái töôïng treân theá gian naày ñeàu coù chung ñaëc taùnh 

voâ thöôøng, khoå vaø voâ ngaõ. Vì theá maø chuùng ta khoâng neân dính maéc vaøo 

chuùng. Chæ khi naøo chuùng ta nhaän chaân roõ raøng raèng moïi chuyeän treân 

theá gian naày ñeàu voâ thöôøng, baát toaïi nguyeän vaø voâ ngaõ thì chuùng ta 

môùi coù khaû naêng vaát boû taát caû, vaø moïi luyeán aùi seõ khoâng coøn khôûi daäy 

nöõa. Luùc ñoù, moïi söï moïi vaät ñeán vôùi chuùng ta ñeàu gioáng nhö nhau. 

Chuùng ta seõ thaûn nhieân tröôùc moïi söï moïi vieäc vì chuùng chæ laø caùc phaùp 

khôûi sinh chöù chaúng coù gì ñaëc bieät ñeå cho chuùng ta baän taâm. Luùc ñoù 

cuõng coù nghóa laø chuùng ta ñaõ böôùc ñöôïc vaøo doøng suoái giaûi thoaùt. Tuy 

nhieân, Phaät töû thuaàn thaønh neân luoân nhôù raèng noùi veà vieäc laøm theá naøo 

ñeå coù caùi taâm oån ñònh moät ngaøn laàn khoâng baèng moät laàn thöïc haønh sao 

cho coù ñöôïc caùi taâm thaät söï oån ñònh. Chuùng ta ñöøng neân noùi nhieàu veà 

vaán ñeà naày. Toát nhaát laø haõy baét ñaàu vaøo vieäc thöïc haønh chöù ñöøng chaàn 

chöø gì nöõa. Thöù naêm laø ñoái vôùi haønh giaû tu thieàn, moät khi taâm ñaõ an 

ñònh, chuùng ta coù theå ñi vaøo phoá chôï moät caùch töï taïi: An ñònh taâm laø 

ñieàu raát quan troïng. Haønh giaû tu thieàn phaûi luoân nhôù raèng caøng mong 

muoán toû ngoä, mình caøng xa toû ngoä. Neáu chuùng ta muoán tìm moät nôi lyù 

töôûng ñeå haønh thieàn,  chuùng ta seõ khoâng tìm ñöôïc choã naøo vöøa yù ñaâu. 

Tuy nhieân, neáu chuùng ta caét ñöùt moïi suy töôûng vaø trôû veà vôùi caùi sô 

taâm, caùi sô taâm ñoù seõ laø söï toû ngoä chaân thaät nhaát. Neáu chuùng ta giöõ 

ñöôïc taâm khoâng, thì baát cöù ñaâu cuõng laø Nieát Baøn. Vì vaäy chuùng ta phaûi 

maïnh meõ giöõ kín mieäng, khoâng noùi thay cho tu taäp. Chuùng ta phaûi hoïc 

tröïc tieáp töø trôøi xanh, maây traéng, nuùi non thaät yeân tónh , vaø ngay caû nôi 
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phoá chôï oàn aøo naùo nhieät. taát caû laø nhö thò. Ñoù laø vò thaày lôùn nhaát cuûa 

chuùng ta. Hy voïng taát caû chuùng ta ñeàu tröôùc tieân phaù ñöôïc töï ngaõ vaø 

tìm veà caùi taâm trong saùng trong moïi luùc. 

YÙ Nghóa Cuûa Thieàn & Taâm Trong Duy Thöùc Hoïc: Hoïc thuyeát 

Duy Thöùc traûi suoát trong Kinh Laêng Giaø, moät trong nhöõng boä kinh lôùn 

cuûa Thieàn Toâng. Hieåu ñöôïc noù laø theå nghieäm ñöôïc chaân lyù toái haäu vaø 

khoâng hieåu noù laø tieáp tuïc luaân hoài sanh töû. Kinh Laêng Giaø ñaët nhieàu söï 

nhaán maïnh vaøo taàm quan troïng cuûa hoïc thuyeát naày, quaû thöïc, quaù 

nhieàu ñeán noãi noù laøm cho moïi söï ñeàu xoay quanh söï cöùu ñoä theá giôùi, 

chöù khoâng noùi ñeán nhöõng gì thuoäc veà caù nhaân. ÔÛ ñaây chuùng ta khoâng 

coù baát cöù chuû yù nghieân cöùu thaâm saâu naøo veà Kinh Laêng Giaø, veà Thieàn 

hay veà Duy Thöùc Hoïc, maø chæ coá gaéng tìm hieåu söï lieân heä giöõa Thieàn 

trong Duy Thöùc Hoïc maø thoâi. Haønh giaû neân luoân nhôù raèng chuû yù cuûa 

Thieàn laø tu taâm tu thöùc; trong khi 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 taâm thöùc ñöôïc. Muïc ñích chính cuûa Duy Thöùc Hoïc laø 

chuyeån hoùa taâm trong tu haønh ñeå ñi ñeán giaùc ngoä vaø giaûi thoaùt. Muoán 

tìm hieåu söï lieân heä naøy, tröôùc tieân chuùng ta neân tìm hieåu roõ veà yù nghóa 

cuûa Duy Taâm. Trong kinh Laêng Giaø, ñöùc Phaät daïy veà taùm yù nghóa cuûa 

Duy Thöùc hay Duy Taâm nhö sau:  

Nghóa thöù nhaát: Duy Taâm hay Duy Thöùc daãn ñeán söï theå chöùng toái 

haäu. Ñöùc Phaät daïy Mahamati: “Naøy Mahamati, ngoân ngöõ khoâng phaûi 

laø chaân lyù toái haäu. Taïi sao? Vì chaân lyù toái haäu laø ñieàu maø ngöôøi ta öa 

thích; nhôø vaøo ngoân thuyeát maø ngöôøi ta coù theå nhaäp vaøo chaân lyù, nhöng 

töø ngöõ töï chuùng khoâng phaûi laø chaân lyù. Chaân lyù laø söï töï chöùng ñöôïc 

kinh nghieäm moät caùch noäi taïi bôûi ngöôøi trí baèng trí tueä toái thöôïng  cuûa 

hoï, chöù khoâng thuoäc phaïm vi cuûa ngoân töø, phaân bieät hay trí thöùc; vaø do 

ñoù, phaân bieät khoâng môû ñöôïc caùi chaân lyù toái haäu. Naøy Mahamati, ngoân 

ngöõ phaûi chòu söï sinh vaø dieät, khoâng oån coá, aûnh höôûng laãn nhau, ñöôïc 

taïo ra theo luaät nhaân quaû, nhöng chaân lyù toái haäu khoâng phaûi laø nhöõng 

gì aûnh höôûng  laãn nhau hay ñöôïc taïo ra theo luaät nhaân quaû, cuõng khoâng 

phaûi phaùt sinh töø nhöõng ñieàu kieän nhö theá, vì noù vöôït leân treân moïi khía 

caïnh cuûa tính töông ñoái, vaø vaên töï khoâng theå taïo ra ñöôïc chaân lyù, vì 

chaân lyù toái haäu laø phuø hôïp vôùi caùi kieán giaûi cho raèng theá giôùi sôû kieán 

chính laø caùi taâm cuûa chuùng ta, vaø vì khoâng coù  nhöõng söï vaät beân ngoaøi 

nhö theá xuaát hieän trong nhöõng khía caïnh ña daïng cuûa ñaëc thuø neân chaân 

lyù toái haäu khoâng bò aûnh höôûng cuûa phaân bieät. Naøy Mahamati, khi moät 
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ngöôøi nhìn thaáy truù xöù cuûa thöïc tính maø ôû ñaáy taát caû caùc söï vaät  hieän 

höõu thì ngöôøi aáy theå nhaäp caùi chaân lyù raèng nhöõng gì xuaát hieän ra tröôùc 

ngöôøi aáy khoâng khaùc gì hôn chính caùi taâm. YÙ nghóa thöù hai: Duy taâm 

ñöôïc thuû nhieáp baèng yù töôûng thuaàn tuùy. Caùi trí tuyeät ñoái hay trí Baùt 

Nhaõ khoâng thuoäc veà hai thöøa. Thöïc ra noù khoâng dính daùng gì ñeán caùc 

söï vaät ñaëc thuø; haøng Thanh Vaên bò raøng buoäc vaøo caùi yù nieäm “höõu;” trí 

tuyeät ñoái thanh tònh trong baûn theå thuoäc Nhö Lai, baäc ñaõ theå nhaäp Duy 

Taâm. YÙ nghóa thöù ba: Chö Boà Taùt khoâng nhaäp Nieát Baøn do vì chö vò 

thoâng hieåu caùi chaân lyù cuûa Duy Taâm. Taát caû nhöõng haønh ñoäng khaùc 

nhau trong ba coõi (tam giôùi: traidhatuka) nhö thaêng leân töøng ñòa trong 

söï tu taäp cuûa vò Boà Taùt vaø tinh taán vöõng vaøng  cuûa vò aáy ñeàu chæ laø 

nhöõng bieåu hieän cuûa Taâm. Ngöôøi ngu khoâng hieåu ñieàu naày, do ñoù maø 

chö Phaät noùi ñeán taát caû nhöõng thöù aáy. Laïi nöõa, haøng Thanh Vaên vaø 

Bích Chi, khi ñaït ñeán ñòa thöù taùm, trôû neân quaù meâ ñaém veà haïnh phuùc 

cuûa söï tòch tònh cuûa taâm hay taän dieät ñònh ñeán noãi hoï khoâng theå hieåu 

ñöôïc raèng caùi  sôû kieán khoâng laø gì khaùc hôn caùi taâm. Hoï ñang coøn 

trong laõnh vöïc cuûa ñaëc thuø, caùi tueä kieán thaâm nhaäp thöïc tính  cuûa hoï 

chöa thanh tònh. Maët khaùc, chö Boà Taùt yù thöùc veà caùc boån nguyeän cuûa 

mình, nhöõng boån nguyeän phaùt sinh töø traùi tim töø aùi bao truøm  heát thaûy 

cuûa mình; chö vò khoâng nhaäp Nieát Baøn; chö vò bieát raèng theá giôùi sôû 

kieán chæ laø söï bieåu hieän cuûa chính caùi Taâm; chö vò  thoaùt khoûi nhöõng yù 

nieäm nhö taâm, yù, vaø yù thöùc, theá giôùi beân ngoaøi, ngaõ theå, vaø nhöõng daáu 

hieäu phaân bieät. YÙ nghóa thöù tö: Duy Taâm vaø caùi quan nieäm nhò bieân veà 

höõu vaø phi höõu phaùt sinh töø phaân bieät sai laàm thì ñoái laäp vôùi nhau, vaø 

khoâng theå dung hoøa cho ñeán khi caùi quan nieäm nhò bieân aáy  bò huùt vaøo 

trong Duy Taâm. Giaùo lyù cuûa Duy Taâm, noùi theo tri thöùc luaän, laø chæ 

vaøo söï sai laïc cuûa moät theá giôùi quan ñöôïc ñaët caên baûn treân phaân bieät 

ñeå ñöa chuùng ta quay vaøo trong caùch nhaän thöùc ñuùng ñaén caùi thöïc tính 

ñuùng nhö thöïc tính: “Vì ngöôøi ngu vaø ke û thieáu trí khoâng hieåu giaùo lyù 

cuûa Duy Taâm, neân hoï bò raøng buoäc vaøo caùc söï vaät beân ngoaøi; hoï ñi töø 

hình thöùc phaân bieät naày sang hình thöùc phaân bieät khaùc, nhö caùi nhìn nhò 

bieân tính veà höõu vaø phi höõu, ñoàng vaø dò, vöøa ñoàng vöøa  dò, thöôøng vaø 

voâ thöôøng, ngaõ theå, taäp khí, nhaân duyeân, vaân vaân. Sau khi phaân bieät 

nhöõng yù nieäm naày, hoï tieáp tuïc chaáp vaøo chuùng nhö laø thöïc moät caùch 

khaùch quan vaø khoâng thay ñoåi, gioáng nhö nhöõng con vaät kia, bò côn 

khaùt trong muøa heø loâi cuoán maø chaïy aøo vaøo nhöõng con suoái töôûng 

töôïng. Nghó raèng caùc thaønh toá chuû yeáu hay nhöõng thaønh toá ñaàu tieân 
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hieän höõu thöïc söï laø do bôûi phaân bieät sai laàm chöù khoâng coù gì khaùc nöõa. 

Khi chaân lyù Duy Taâm ñöôïc hieåu thì khoâng coù söï vaät beân ngoaøi naøo 

ñöôïc nhìn thaáy, taát caû caùc söï vaät aáy ñeàu do bôûi phaân bieät veà nhöõng gì 

maø ngöôøi ta nhìn thaáy trong caùi taâm cuûa chính mình. YÙ nghóa thöù naêm: 

Khoâng hieåu Duy Taâm ñöa ngöôøi ta ñeán choã luaân hoài maõi maõi. Vì caùc 

trieát gia ngoaïi ñaïo khoâng theå vöôït khoûi nhò bieân neân hoï laøm toån haïi  

khoâng nhöõng cho chính mình, maø caû cho nhöõng ngöôøi ngu nöõa. Cöù lieân 

tuïc quanh quaån trong luïc ñaïo, töø söï hieän höõu naày ñeán söï hieäu höõu 

khaùc, maø khoâng hieåu raèng nhöõng gì ñöôïc nhìn thaáy chæ laø caùi taâm cuûa 

chính hoï vaø chaáp vaøo caùi yù nieäm raèng caùc söï vaät beân ngoaøi laø coù ngaõ 

theå, hoï khoâng theå thoaùt khoûi phaân bieät sai laàm. YÙ nghóa thöù saùu: Söï 

sinh khôûi cuûa A Laïi Da Thöùc laø do bôûi  chuùng ta töôûng nhöõng bieåu hieän 

cuûa taâm laø moät theá giôùi cuûa nhöõng thöïc tính khaùch quan. Kyù thaät, A 

Laïi Da thöùc laø chuû theå (nhaân) vaø khaùch theå (duyeân) cuûa chính noù; vaø 

noù chaáp vaøo moät theá giôùi cuûa nhöõng bieåu hieän taâm thöùc cuûa chính noù, 

moät heä thoáng taâm thöùc phaùt sinh maø gaây aûnh höôûng laãn nhau. Gioáng 

nhö soùng bieån bò gioù quaáy ñoäng; töùc laø, moät theá giôùi ñöôïc laøm thaønh 

khaû kieán bôûi chính caùi taâm maø trong ñoù nhöõng côn soùng taâm thöùc ñeán 

vaø ñi. Ñaây laø moät thí duï hay ñoái vôùi nhöõng ngöôøi theo Phaät Giaùo Ñaïi 

Thöøa. YÙ nghóa thöù baûy: Nhö theá chuùng ta thaáy raèng khoâng coù gì treân 

theá giôùi laø khoâng phaûi cuûa taâm, do ñaáy maø coù hoïc thuyeát Duy Taâm. Vaø 

ñieàu naày aùp duïng vôùi söï nhaán maïnh ñaëc bieät  vaøo taát caû moïi tranh caõi 

coù tính caùch luaän lyù laø nhöõng thöù maø theo Kinh Laêng Giaø, chæ laø nhöõng 

cheá taïo coù tính caùch chuû quan suoâng maø thoâi: thaân theå, taøi saûn vaø nhaø 

cöûa, nhöõng thöù naày khoâng gì khaùc hôn laø nhöõng caùi boùng cuûa taâm, 

ngöôøi ngu khoâng hieåu ñieàu aáy. Hoï khaúng ñònh hay kieán laäp, hay baùc 

boû, baøi baùng, vaø sôû dó  nhö theá laø do bôûi caùi Taâm maø thoâi, ngoaøi caùi 

Taâm naøy thì khoâng theå coù  caùi gì nöõa. Ngay caû caùc caáp ñoä taâm linh cuûa 

quaû vò Boà Taùt cuõng chæ laø nhöõng phaûn aûnh cuûa Taâm: “Caùc truù xöù cuûa 

Phaät vaø caùc coõi Phaät ñeàu thuoäc Taâm maø thoâi, trong ñoù khoâng coù nhöõng 

caùi boùng naøo; töùc laø khoâng coù nhöõng gì do chö Phaät quaù khöù, hieän taïi 

vaø vò lai thuyeát giaûng. YÙ nghóa thöù taùm: Khi taát caû caùc hình töôùng ñaëc 

thuø bò choái boû seõ xaõy ra moät söï ñoät chuyeån trong taâm ta, vaø chuùng ta 

thaáy caùi chaân lyù raèng: “Ngay töø luùc khôûi ñaàu, khoâng coù  caùi gì ngoaøi 

taâm vaø töø ñoù chuùng ta ñöôïc giaûi thoaùt khoûi nhöõng troùi buoäc cuûa söï 

phaân bieät sai laàm. 
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Thieàn Quaùn Veà Taâm: Theo Phaät giaùo, tu taäp thieàn quaùn coù nghóa 

laø tu taäp taâm thöùc. 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. Haønh giaû tu Thieàn 

neân luoân nhôù lôøi Phaät daïy: “Taâm thanh tònh, quoác ñoä thanh tònh.” Thaät 

vaäy, neáu taâm chuùng ta döùt baët taát caû voïng töôûng vaø trôû neân saùng suoát, 

thì choã ôû cuûa chuùng ta hay baát cöù ñaâu ñaâu cuõng ñeàu saùng suoát. Haønh 

giaû tu thieàn khoâng bao giôø lo laéng veà ngöôøi khaùc. Neáu chuùng ta tinh taán 

heát mình tu taäp, thì taát caû moïi vieäc seõ töï nhieân hanh thoâng. Neân nhôù vì 

nôi caùi ‘Ngaõ’ dính maéc vaøo taâm maø chuùng ta sanh khôûi öa thích vaø 

khoâng öa thích, giaän döõ, buoàn chaùn, hay nhöõng yù nghó xaáu veà ngöôøi 

khaùc, vaân vaân. Baây giôø, neáu muoán taâm ñöôïc thanh tònh, chuùng ta phaûi 

ñoaïn tröø voïng taâm, hoaëc söï vöôùng maéc nôi caùi ‘Ngaõ’ nhö vaäy. Coù 

nhieàu caùch tu taäp taâm; tuy nhieân, trong phaïm vi chöông saùch naøy chuùng 

ta chæ ñeà caäp moät vaøi caùch tieâu bieåu nhö sau ñaây:  

Thöù nhaát laø Tu Taäp Nhaát Taâm: Theo A Tyø Ñaït Ma Luaän (Vi Dieäu 

Phaùp), Phaïn ngöõ “Ekaggata” coù nghóa laø moät ñieåm duy nhaát hay laø 

traïng thaùi gom taâm an truï vaøo moät ñieåm duy nhaát. Ñaây laø taâm sôû naèm 

trong caùc taàng thieàn (jhanas). Nhaát ñieåm taâm taïm thôøi khaéc phuïc trieàn 

caùi tham duïc, moät ñieàu kieän taát yeáu ñeå ñaït ñöôïc thieàn ñònh. 

“Ekaggata” thöïc taäp quaùn töôûng thaät saùt vaøo ñeà muïc; tuy nhieân, 

“Ekaggata” khoâng theå naøo ñaït ñöôïc rieâng leõ, maø noù caàn ñeán nhöõng 

yeáu toá khaùc nhö “Taàm,” “Saùt,” “Phæ,” vaø “Laïc.” Coå ñöùc daïy: “Ñi, 

ñöùng, ngoài, naèm, noùi, nín, ñoäng, tònh, taát caû ñeàu phaûi giöõ cho ñöôïc nhaát 

taâm.” Nhaát taâm töùc laø voâ taâm. Voâ taâm ñích thöïc laø taâm khoâng, vaø taâm 

khoâng laø caùi taâm tröôùc khi suy nghó. Tröôùc khi suy nhó laø nhö thò. Nghóa 

laø khi laøm caùi gì chæ bieát mình ñang laøm caùi ñoù. Khi ngoài thieàn chæ bieát 

ngoài thieàn; khi noùi chæ noùi; khi laøm chæ bieát laøm. Ñoù laø taát caû nhöõng 

ñieåm chính yeáu cuûa vieäc tu taäp thieàn ñònh. Thænh thoaûng duïc voïng xuaát 

hieän, khoâng sao, tieáp tuïc trôû veà vôùi nhaát taâm laø ñuû. Trong nhaø Thieàn, 

nhaát taâm laø moät trong nhöõng phöông caùch höõu hieäu giuùp gia taêng ñònh 

löïc. Nhaát ñieåm taâm laø taäp trung tö töôûng vaøo moät ñieåm duy nhaát. Ñaây 
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coøn laø moät lieàu thuoác ñaëc bieät coù khaû naêng ñoái trò taâm xao ñoäng vaø baát 

an. Haønh giaû neân nhôù neáu chuùng ta khoâng nhaát taâm maø eùp buoäc taâm 

mình laøm moät ñieàu gì ñoù, thì khi aáy chuùng ta trôû laïi vôùi caùi taâm phaân 

bieät: thích hay khoâng thích, toát vaø xaáu, ñuùng vaø sai. Ñaây laø traïng huoáng 

maø taát caû haønh giaû chuùng ta neân traùnh. Trong khi thieàn quaùn maø taâm 

ñoäng loaïn, chuùng ta haõy boû heát nhöõng ñoái töôïng khaùc vaø trôû veà chuù yù 

nôi hôi thôû cuûa mình. Trong nhaát taâm coù yù thöùc taäp trung vaøo ñoái 

töôïng. Maëc daàu nhaát taâm khoâng phaûi laø ñònh, nhöng noù laø caùch thöïc 

haønh ñeå haïn cheá bôùt taâm laêng xaêng xao ñoäng cuûa mình. Haõy coá gaéng 

giöõ taâm chuù yù vaøo moät ñoái töôïng duy nhaát trong moät thôøi gian, khoaûng 

nöûa giôø ñeå gia taêng ñònh löïc. 

Thöù nhì laø Tu Taäp Nhaát Ñieåm Truï: Theo Tyø Kheo Piyananda trong 

Nhöõng Haït Ngoïc Trí Tueä Phaät Giaùo, nhaát ñieåm truï laø traïng thaùi sau 

ñaây: a) Nhaát ñieåm truï laø traïng thaùi taäp trung maø taát caû nhöõng khaû naêng 

vaø söùc maïnh tinh thaàn ñeàu nhaém vaøo vaø ñieàu khieån bôûi söùc maïnh yù chí 

höôùng veà moät ñieåm hay moät ñoái töôïng. Nhaát ñieåm taâm laø moät taâm 

ñöôïc taäp trung vaø hôïp nhaát. Nhaát ñieåm taâm laø söï ñoái nghòch cuûa taâm 

buoâng lung hay taùn loaïn. Bình thöôøng traïng thaùi tinh thaàn cuûa chuùng ta 

chaïy ñi moïi höôùng, nhöng neáu söï taäp trung ñöôïc doàn vaøo moät ñoái 

töôïng, baïn baét ñaàu bieát baûn chaát thöïc söï cuûa ñoái töôïng aáy. Tieán trình 

cuûa söï taäp trung laàn laàn thay ñoåi traïng thaùi tinh thaàn cho ñeán khi toaøn 

boä naêng löôïng tinh thaàn ñoàng quy vaøo moät ñieåm. b) Neáu baïn huaán 

luyeän taâm vaøo “nhaát ñieåm,” baïn seõ mang laïi bình tónh vaø söï tónh laëng 

cho taâm, vaø baïn coù theå gom söï chuù yù vaøo moät ñieåm, cuõng nhö coù theå 

ngöng nhöõng voïng töôûng cuûa taâm vaø nhöõng phí phaïm naêng löôïng höõu 

duïng. Tuy nhieân, taâm tónh laëng khoâng phaûi laø muïc ñích toái haäu. Söï tónh 

laëng naày chæ laø caàn thieát ñeå phaùt trieån tueä giaùc. Noùi moät caùch khaùc, 

taâm tónh laëng caàn thieát neáu baïn muoán coù moät caùi nhìn saâu vaøo chính 

mình, vaø coù ñöôïc söï hieåu bieát saâu xa veà chính mình vaø theá giôùi. c) 

Thieàn Tam Ma Ñòa huaán luyeän taâm vôùi nhieàu giai ñoaïn khaùc nhau cuûa 

söï taäp trung tinh thaàn. ÔÛ giai ñoaïn cao cuûa söï taäp trung tinh thaàn, töùc laø 

ñaéc thieàn hay jnana, söùc maïnh taâm linh ñöôïc phaùt trieån. Tuy nhieân, giai 

ñoaïn cao veà söï taäp trung khoâng caàn thieát hay thöïc tieån cho haàu heát moïi 

ngöôøi soáng trong nhòp ñoä cuoàng nhieät cuûa ñôøi soáng hieän ñaïi. Vôùi haàu 

heát moïi ngöôøi, taâm nhaåy töø quaù khöù tôùi hieän taïi vò lai, vaø töø choã naày 

ñeán choã khaùc khoâng ngöøng nghæ. Nhöõng ngöôøi nhö vaäy phí phaïm moät 

khoái löôïng naêng löïc tinh thaàn to lôùn. Neáu baïn coù theå huaán luyeän taâm 
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baïn duy trì ñuû söï taäp trung chuù yù ñeán moãi nhieäm vuï töøng chaäp moät thì 

quaù thöøa ñuû! Khi baïn ñoïc saùch, ñi taûn boä, nghæ ngôi, troø chuyeän, hay 

baát cöù thöù gì maø baïn laøm trong cuoäc soáng haèng ngaøy, haõy hoaït ñoäng 

vôùi moät taâm tónh laëng, ñoù laø chuù taâm vaøo moãi nhieäm vuï.  

Thöù Ba laø Tu Taäp Thieàn Quaùn Veà Taâm Ñeå Loaïi Tröø Nhöõng Tö 

Töôûng Baát Thieän: 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. a) 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. b) Neáu nhöõng tö duy baát 

thieän vaãn khôûi leân trong vò Tyø Kheo ñaõ ñeå yù ñeán moät ñoái töôïng 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. c) 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. d) 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. e) 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. 
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Thöù Tö laø Tu Taäp Taâm Tænh Thöùc: Trong nhaø Thieàn, taâm tænh thöùc 

laø taâm chæ bieát nhöõng gì ñang xaûy ra baây giôø vaø ôû ñaây. Ñaây laø luùc taâm 

haønh giaû khoâng suy luaän, khoâng böôi moùc quaù khöù, cuõng khoâng phaân 

bieät hai beân. Luùc naày cuõng laø luùc maø haønh giaû ñang thaät söï soáng vôùi 

taùnh giaùc cuûa mình (goïi laø Buddhi hay Buddhita trong Phaïn ngöõ). 

Nghóa laø khi duøng maét ñeå thaáy ñoái töôïng vôùi traïng thaùi bieát baây giôø vaø 

ôû ñaây, vaø khoâng coøn chuyeän gì khaùc nöõa. Coù ngöôøi cho raèng thieàn 

ñuùng laø phaûi xem coi kyõ thuaät thieàn ñaõ taùc ñoäng theá naøo leân treân voû 

naõo cuûa mình chöù khoâng phaûi chæ coù quyeát taâm haønh thieàn mieân maät laø 

ñöôïc. Haønh giaû chaân chính phaûi caån troïng, vì thôøi ñöùc Phaät, ngoaøi vieäc 

haønh thieàn mieân maät ra naøo coù ai bieát ñöôïc caùi goïi laø voû naõo laø caùi gì; 

theá nhöng thôøi ñoù traêm ngöôøi tu, traêm ngöôøi ñeàu giaûi thoaùt. Ngaøy nay, 

ngöôøi ta quaûng caùo ñuû thöù phöông caùch, theá nhöng trieäu trieäu ngöôøi tu, 

ñöøng noùi ñeán chuyeän giaûi thoaùt, ñaõ coù ñöôïc maáy ngöôøi coù ñöôïc ñôøi 

soáng an laïc thaät söï? 

Traïng Thaùi Taâm Cuûa Haønh Giaû Tu Thieàn: Taâm nhö con vöôïn 

chuyeàn caây. Taâm con ngöôøi luoân taùn loaïn hay taâm phoùng daät vaø ñuoåi 

theo luïc traàn khoâng ngöøng nghæ. 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”. Nhôø thieàn ñònh maø chuùng ta coù ñöôïc caùi taâm ñònh tónh. Theo Phaät 

giaùo, coù naêm loaïi taùn loaïn. Thöù nhaát laø Töï nhieân taùn loaïn: Naêm thöùc 

chaúng giöõ töï tính, chaïy theo ngoaïi caûnh, nieäm nieäm bieán thieân. Thöù nhì 

laø Ngoaïi taùn loaïn: YÙ caên trì ñoän, theo ñuoåi ngoaïi traàn neân khoâng coù 

khaû naêng ñònh tónh hay chuù yù. Thöù ba laø Noäi taùn loaïn: Taâm sinh cao 

thaáp, nieäm nieäm chuyeån dôøi baát ñònh. Thöù tö laø Thoâ taùn loaïn: Chaáp 

vaøo ngaõ vaø ngaõ sôû maø bò taùn loaïn. Thöù naêm laø Tö duy taùn loaïn: Taùn 

loaïn tö töôûng bôûi Tieåu thöøa. Thieàn quaùn giuùp laøm cho taâm cuûa ngöôøi tu 

ñöôïc thanh tònh. Ngöôøi tu khoâng neân caàu khaû naêng döï tri hay söï bieát 

tröôùc. Söï bieát tröôùc chaúng mang laïi ñieàu gì hay ho, maø ngöôïc laïi chæ 

gaây theâm phieàn phöùc cho 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 söï bieát tröôùc, chuùng 

ta seõ khoâng coù phieàn naõo, taâm khoâng bò chöôùng ngaïi. Theo Baùt Nhaõ 

Taâm Kinh, Ñöùc Phaät daïy: “Bôûi khoâng chöôùng ngaïi, neân khoâng sôï haõi, 
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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. 

Trong tu taäp Phaät giaùo, taâm laø moät ñoái töôïng phieàn toaùi cho haønh 

giaû. Thaät vaäy, moät ñoái töôïng vaät theå coù theå 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. 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.” Phaät töû chaân thuaàn phaûi hieåu moät caùch thoâng 

suoát raèng taâm laø moät ñoái töôïng phieàn toaùi cho cuoäc tu haønh ñeå töø ñoù coù 

theå trôû veà ñoái dieän vôùi chính taâm mình, nguoàn goác vaø coäi reã cuûa moïi 

phieàn toaùi treân coõi ñôøi naày. 

Thieàn Giuùp Kieåm Soaùt Taâm Cuûa Haønh Giaû: Ñoái vôùi thieàn taäp, 

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, 
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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 luoân bò aûnh höôûng bôûi söï baát an, khieâu khích, noùng giaän, caûm 

xuùc, vaø lo laéng. Baïn 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. 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.  

Töï kieåm soaùt 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 mình seõ khoâng ñöa mình ñeán muïc ñích naøo 

caû. Chæ vì khoâng töï kieåm ñöôïc 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, vaø taâm cuõng caàn phaûi ñöôïc reøn luyeän. 
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Reøn luyeän taâm hay thieàn taäp laø yeáu 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 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 taâm, 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 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. 

Baïn neân kieåm soaùt thaân taâm moïi luùc, chöù khoâng chæ luùc ngoài thieàn. 

Luùc naøo thaân taâm chuùng ta cuõng phaûi thanh tònh vaø tænh thöùc. Thieàn laø 

chaám döùt voïng nieäm; tuy nhieân, neáu baïn khoâng coù khaû naêng chaám döùt 

voïng nieäm thì baïn neân coá gaéng taäp trung taâm cuûa baïn vaøo moät tö töôûng 

hay moät ñoái töôïng quaùn töôûng maø thoâi. Ñieàu naøy coù nghóa laø baïn neân 

bieát baïn ñang nghó gì hay ñang laøm gì trong nhöõng giaây phuùt hieän taïi 

naøy. Trong thieàn khoâng coù loøng ham muoán, duø chæ laø ham muoán caùi 

“ñònh”, vì moät khi ñaõ coù ham muoán thì seõ coù söï phaán ñaáu hay söï thoâi 

thuùc ñeå thaønh ñaït, vaø ñaây chính laø yù nieäm veà moät caùi taâm bò ñieàu kieän 

hoùa. Khi baïn coù khaû naêng quan saùt vaø bieát roõ chính baïn, aáy laø baïn ñang 

thöïc taäp thieàn quaùn. Khi baïn bieát con ñöôøng baïn ñi, baïn aên caùi gì vaø aên 

nhö theá naøo, baïn noùi caùi gì vaø noùi nhö theá naøo... aáy laø baïn ñang thöïc 

taäp thieàn quaùn vaäy. Khi taâm baïn chöùa ñöïng chuyeän taøo lao, haän thuø 

hay ganh gheùt, baïn bieát taâm baïn ñang dung chöùa nhöõng thöù aáy, ñoù laø 
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baïn ñang thöïc taäp thieàn vaäy. Thieàn khoâng laø caùi gì khaùc vôùi sinh hoaït 

haèng ngaøy cuûa baïn. Neáu moãi ngaøy baïn boû ra moät hay hai tieáng ñeå vaøo 

phoøng ngoài thieàn roài sau ñoù baïn quay ngay veà laøm moät keû löôøng gaït, 

thì baïn vaø keû suoát ngaøy löôøng gaït coù gì khaùc nhau ñaâu? Nhö vaäy chaân 

thieàn phaûi laø moät loaïi thieàn maø baïn coù theå thieàn baát cöù luùc naøo trong 

cuoäc sinh hoaït haèng ngaøy cuûa baïn. Vaø nhö vaäy thieàn khoâng coù baét ñaàu 

laïi cuõng khoâng coù chaám döùt. Theo Thieàn sö Ñoäc Theå trong Tyø Ni Nhaät 

Duïng Thieát Yeáu: “Vöøa môùi thöùc daäy vaøo ban saùng, toâi mong cho moïi 

ngöôøi choùng ñaït ñöôïc traïng thaùi tænh thöùc lôùn, hieåu bieát thoâng suoát 

möôøi phöông. Khi muùc nöôùc röûa tay, toâi mong cho moïi ngöôøi coù nhöõng 

baøn tay trong saïch ñeå ñoùn nhaän chaân lyù. Moãi khi maëc aùo, röûa chaân, ñi 

caàu, traûi chieáu, gaùnh nöôùc, hay suùc mieäng... Toâi ñeàu mong cho ai naáy 

ñeàu coù ñöôïc thaân taâm tænh thöùc vaø thanh tònh.” Tuy nhieân, ñeå thöïc hieän 

ñöôïc taâm tænh thöùc vaø thaân thanh tònh, chuùng ta neân thöïc haønh toïa thieàn 

moãi ngaøy. Khi ngoài thieàn neân ngoài thaúng thôùm vaø luoân nghó raèng mìng 

ñang ngoài treân phaùp toïa Boà Ñeà vaäy. Trong luùc toïa thieàn, nhöõng caûm 

thoï vaø yù töôûng coù theå khôûi daäy trong ta. Neáu chuùng ta khoâng duøng 

nhöõng phöông phaùp quaùn nieäm hôi thôû hay nieäm Phaät thì chuùng seõ keùo 

chuùng ta ra khoûi söï tænh thöùc. Nhöng theo doõi hay ñeám hôi thôû hay 

nieäm Phaät khoâng chæ laø caùch nhaèm xua ñuoåi tö töôûng vaø caûm thoï taïp 

nhaïp, maø chuùng coøn laø caùch noái thaân vaø taâm vaø laø cöûa ñi vaøo trí tueä. 

Khi coù taïp nieäm khôûi leân, chuùng ta chæ caàn tieáp tuïc theo doõi, hay ñeám 

hôi thôû, hay nieäm Phaät, chöù ñöøng coù yù xua ñuoåi, gheùt boû hay e sôï 

nhöõng taïp nieäm naøy. Chuùng ta chæ caàn nhaän dieän laø coù taïp nieäm hay coù 

caûm thoï ñau nhöùc ñang phaùt hieän nôi ta. Neáu taïp nieäm coøn toàn taïi, ta 

tieáp tuïc nhaän bieát laø taïp nieäm tieáp tuïc toàn taïi. Neáu caûm thoï ñau nhöùc 

khôûi leân, chuùng ta nhaän bieát coù ñau nhöùc. Neáu caûm thoï ñau nhöùc tieáp 

tuïc toàn taïi, thì ta nhaän dieän noù coøn toàn taïi. Ñieàu thieát yeáu laø ñöøng ñeå 

cho baát cöù caûm thoï hay taïp nieäm naøo khôûi leân maø mình khoâng nhaän 

bieát. Nhö vaäy Thieàn laø söï tænh thöùc veà moïi vieäc xaûy ra. Thieàn laø thöùc 

aên cho thaân taâm, ñaëc bieät laø Thieàn toïa. Thaân theå cuõng nhôø thieàn toïa 

maø nheï nhaøng vaø an laïc hôn. Töø söï quaùn taâm ñi ñeán thaáy taùnh seõ 

khoâng gian nan vaát vaû. Thieàn ñoøi hoûi moät hình thöùc kyû luaät cao toät, 

khoâng phaûi laø söï goø eùp hay söï baét chöôùc, maø laø söï thöôøng xuyeân thaáy 

bieát veà chính baïn vaø nhöõng gì quanh baïn. Neáu baïn duøng phöông caùch 

goø eùp hay baét chöôùc trong cuoäc haønh thieàn cuûa baïn, baïn chæ laø ngöôøi 

naáu caùt maø muoán thaønh côm maø thoâi vì luùc ñoù chính söï goø eùp hay söï 
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baét chöôùc trôû thaønh moät gaùnh naëng khaùc cho taâm baïn. Neân nhôù raèng 

moät caùi taâm haønh thieàn laø moät caùi taâm thöôøng xuyeân töï bieát chính 

mình, nghóa laø caùi taâm tænh thöùc, saùng suoát vaø voâ ngaïi. Nhö vaäy nhöõng 

ai mong coù ñöôïc chöùng nghieäm saâu hôn, lôùn hôn hay sieâu vieät hôn, chæ 

laø nhöõng con ngöôøi khoâng bieát tí gì veà chaân thieàn, vì moät caùi taâm tænh 

thöùc, saùng suoát vaø voâ ngaïi thì taïi sao laïi caàn ñeán chöùng nghieäm? Phaät 

töû chaân thuaàn neân luoân nhôù raèng neáu baïn khôûi taâm haønh thieàn, baïn seõ 

khoâng bao giôø coù ñöôïc moät cuoäc thieàn chaân chính, vì chính caùi taâm 

muoán thieàn aáy noù coù khaû naêng phaù naùt cuoäc thieàn thaät söï cuûa baïn. 

Thieàn khoâng phaûi laø moät caùi gì caùch bieät vôùi nhöõng sinh hoaït haèng 

ngaøy cuûa baïn, maø noù chính laø tinh hoa cuûa nhöõng sinh hoaït aáy. 

Thieàn Vaø Taâm Phaân Bieät: Phaân bieät laø nguyeân nhaân tröïc tieáp cuûa 

luaân hoài sanh töû. Kyø thaät vaïn höõu giai khoâng. Vì theá Ñöùc Phaät daïy: 

“Moïi ngöôøi neân soáng chung ñoàng ñieäu vôùi nhau trong moïi hoaøn caûnh.” 

Söï haøi hoøa seõ ñöa ñeán haïnh phuùc, ngöôïc laïi khoâng haøi hoøa hay khoâng 

ñoàng ñieäu seõ ñöa ñeán khoå ñau phieàn naõo vì nguyeân nhaân tröïc tieáp cuûa 

söï khoâng ñoàng ñieäu laø söï phaân bieät. Lòch söû theá giôùi ñaõ cho thaáy chính 

naïn phaân bieät, phaân bieät chuûng toäc, maøu da, toân giaùo, vaân vaân, ñaõ gaây 

ra khoâng bieát bao nhieâu laø thaûm hoïa cho nhaân loaïi. Söï phaân bieät chaúng 

nhöõng gaây ra khoâng ñoàng ñieäu trong cuoäc soáng, noù coøn gaây ra söï baát 

oån cho caû theá giôùi. Theo Töông Öng Boä Kinh, Phaåm Taàm Caàu, coù ba 

loaïi kieâu maïn: phaân bieät hay kieâu maïn ‘Toâi baèng’, phaân bieät hay kieâu 

maïn ‘toâi hôn,’ phaân bieät hay kieâu maïn ‘toâi thua.’ Theo Thieàn Sö D. T. 

Suzuki trong Nghieân Cöùu Kinh Laêng Giaø, ñaây laø moät trong naêm phaùp 

töôùng. Phaân bieät laø söï ñaët teân cho taát caû caùc ñoái töôïng vaø tính chaát naày  

maø phaân bieät caùi naày khaùc vôùi caùi kia. Taâm phaøm phu phaân bieät töôùng 

vaø hieän töôïng, chuû quan laãn khaùch quan, vì theá maø baûo raèng caùi naày laø 

nhö theá naày chöù khoâng phaûi nhö theá kia. Töø ñoù chuùng ta coù nhöõng teân 

goïi nhö voi, ngöïa, baùnh xe, ngöôøi haàu, ñaøn baø, ñaøn oâng, töø ñoù maø phaân 

bieät xaûy ra. 

Taâm phaân bieät, moät trôû ngaïi lôùn trong Thieàn. Taâm phaân bieät do 

thöùc vôùi caûnh töôùng beân ngoaøi laøm duyeân hieän leân maø phaùt sinh töø nguõ 

quan (maét, tai, muõi, löôõi, thaân). Nghóa roát raùo cuûa chaùnh kieán laø khoâng 

phaân bieät. Thaáy moïi ngöôøi nhö nhau, khoâng ñeïp cuõng khoâng xaáu, 

khoâng thoâng minh cuõng khoâng ngu doát. Haønh giaû neân luoân nhôù raèng 

taâm phaân bieät phaùt xuaát töø tham muoán vaø si meâ, noù nhuoäm maøu moïi 

vaät baèng caùch naày. Ñoù laø theá giôùi do chính chuùng ta taïo ra. Chuùng ta 
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caûm thaáy caùi nhaø ñeïp hay xaáu, lôùn hay nhoû laø do taâm phaân bieät cuûa 

chuùng ta. Chuùng ta duøng tham aùi vaø si meâ ñeå so saùnh vôùi caùi khaùc neân 

coù söï phaân bieät lôùn nhoû. Theá gian naày luoân coù söï baát ñoàng. Xem xeùt söï 

baát ñoàng cuûa chuùng, ñoàng thôøi tìm hieåu söï töông ñoàng. Söï töông ñoàng 

aáy naèm ôû choã taát caû ñeàu troáng roãng vaø khoâng coù töï ngaõ. Taâm khoâng 

phaân bieät khoâng coù nghóa laø taâm cheát hay baát ñoäng nhö moät pho töôïng. 

Ngöôøi giaùc ngoä cuõng suy nghó nhöng bieát tieán trình suy nghó laø voâ 

thöôøng, baát toaïi nguyeän, vaø khoâng coù töï ngaõ. Haønh giaû phaûi thaáy 

nhöõng ñieàu naày moät caùch roõ raøng. Chuùng ta caàn phaûi truy taàm ñau khoå 

vaø chaän ñöùng nguyeân nhaân gaây ra ñau khoå. Neáu khoâng thaáy ñöôïc ñieàu 

naày thì trí tueä seõ khoâng bao giôø naåy sinh. Haønh giaû khoâng neân ñoaùn moø 

maø phaûi thaáy söï vaät moät caùch roõ raøng vaø chính xaùc ñuùng theo thöïc 

töôùng cuûa noù, caûm giaùc chæ laø caûm giaùc, suy nghó chæ laø suy nghó. Ñoù laø 

caùch thöùc chaám döùt moïi vaán ñeà cuûa chuùng ta. 

Taâm Khoâng Trong Thieàn: 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 tha ùi 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 daïy, trong tu taäp phaûi laáy phaùp voâ taâm ñeå cheá 

ngöï voïng taâm. Taâm Khoâng laø Taâm baát nhò: Traïng thaùi cuûa taâm thöùc 

tröôùc khi noù bò chia thaønh nhò bieân bôûi tö töôûng. Trong nhaø Thieàn, Taâm 

Khoâng laø Taâm Sieâu Vieät. 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.  

Trong Thieàn, 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 
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“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. 

Haønh giaû tu thieàn haõy töï nhìn vaøo taâm mình, tröôùc khi moät nieäm 

sanh khôûi, ñoù laø caùi khoâng voâ töôùng. Khi moät nieäm khôûi leân, moät hình 

töôùng hieän ra. Tröôùc khi chuùng ta thaáy, ñoù laø caùi thaáy voâ töôùng; tröôùc 

khi chuùng ta nghe, ñoù laø caùi nghe voâ töôùng. Hieåu ñöôïc nhö vaäy, chuùng 

ta seõ thaáy raèng töøng phuùt töøng giaây chuùng ta ñang taém maùt trong doøng 

soâng cuûa saéc töôùng vaø voâ töôùng. Haõy xem nöôùc soâng laø khoâng vaø soùng 

laø saéc töôùng, maëc daàu laø hai thöù nhöng chuùng khoâng khaùc gì nhau. Nhö 

vaäy, trong tu taäp neáu haønh giaû coù theå giöõ caùi taâm khoâng, thaáy nhö 

khoâng thaáy nghe nhö khoâng nghe, laøm nhö khoâng laøm. Nghóa laø khi 

thaáy, haõy thaáy vaø chæ thaáy thoâi; khi nghe, haõy nghe vaø chæ nghe thoâi. 

nghóa laø luùc naøo chuùng ta cuõng soáng vôùi taùnh bieát, caùi bieát voâ phaân 

bieät. Cuõng coù nghóa laø suy nghó maø khoâng vöôùng maéc hay laøm maø 

khoâng vöôùng maéc vaøo vieäc laøm. Luùc ñoù chuùng ta vaãn noùi chuyeän bình 

thöôøng maø khoâng vöôùng maéc vaøo lôøi noùi. Vaãn vaän duïng con maét, 

nhöng khoâng vöôùng maéc vaøo con maét; vaãn vaän duïng caùi mieäng maø 

khoâng chaáp tröôùc vaøo caùi mieäng, vaân vaân. Neáu chuùng ta coù theå giöõ 

ñöôïc caùi taâm saùng suoát nhö vaäy, thì ñoû ñoû, traéng traéng, khoâng quan heä 

gì vôùi chuùng ta; thích hay khoâng thích cuõng khoâng quan heä vì chuùng ta 

khoâng sanh khôûi vöôùng maéc hoaëc ñoû hoaëc traéng, hoaëc thích hoaëc 

khoâng thích. Luùc ñoù chuùng ta khoâng coøn thöù gì ñeå chöùng ñaéc hay laø ñaït 

ñeán traïng thaùi ‘voâ sôû ñaéc’. Khi haønh ñoäng maø khoâng coù voïng töôûng thì  

chuùng ta vaø haønh ñoäng laø moät. Khi uoáng traø maø khoâng coù voïng töôûng 
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thì chuùng ta vaø traø laø moät. Khoâng coù voïng töôûng coù nghóa laø tröôùc khi 

suy nghó, coù nghóa laø chuùng ta laø vuõ truï vaø vuõ truï laø chuùng ta. Ñaây môùi 

ñích thöïc laø taâm thieàn hay taâm tuyeät ñoái, vì noù vöôït leân treân caû khoâng 

gian vaø thôøi gian, vöôït leân treân ñoái ñaõi nhò nguyeân giöõa ta vaø ngöôøi, toát 

vaø xaáu, soáng vaø cheát... Chaân lyù chæ laø nhö thò. Haønh giaû tu thieàn neân 

luoân nhôù raèng khi ngöôøi tu thieàn ñang uoáng traø thì toaøn boä vuõ truï hieän 

höõu ngay trong caùi taùch traø ñoù maø thoâi. Chính vì vaäy maø ñöùc Phaät noùi, 

khi taâm thanh tònh thì toaøn theå vuõ truï ñeàu thanh tònh; khi taâm nhieãm oâ 

thì toaøn theå vuõ truï ñeàu nhieãm oâ. Khi taâm chuùng ta buoàn thì toaøn theå vuõ 

truï buoàn; khi taâm vui thì toaøn theå vuõ truï vui.  

 

V. Thieàn vaø Thöùc:  

“Vijnana” 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 
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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. 

Nhöõng Thöùc coù moái lieân heä ñeán Thieàn Quaùn. Thöù nhaát laø Duy 

thöùc: 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 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. Thöù nhì laø Sôû Y 

Thöùc: 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 



 1282 

truù thoaùt ngoaøi söï phaân bieät. Thöù ba laø Tònh Thöùc: 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. 

 

VI. 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 
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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 

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. 

 

VII.YÙ Nghieäp Trong Tu Taäp Thieàn: 

Nghieäp taïo taùc bôûi yù (nghieäp khôûi ra töø nôi yù caên hay haønh ñoäng 

cuûa taâm), moät trong tam nghieäp thaân khaåu yù. So vôùi khaåu nghieäp thì yù 

nghieäp khoâng maõnh lieät vaø thuø nghòch baèng, vì yù nghó chæ môùi phaùt ra ôû 

trong noäi taâm maø thoâi chöù chöa loä baøy, töùc laø chöa thöïc hieän haønh 

ñoäng, cho neân khoù laäp thaønh nghieäp hôn laø khaåu nghieäp. 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. 

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. 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 

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. 

Haønh giaû neân luoân nhôù phaûi tu caû Thaân laãn Taâm. Thaân vaø Taâm coù 

söï lieân heä khaù chaët cheõ vaø phöùc taïp. Khi taâm thaät söï thanh saïch vaø caùc 

yeáu toá giaùc ngoä ñaày ñuû seõ ñem laïi hieäu quaû thaät lôùn lao ñoái vôùi heä 
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thoáng tuaàn hoaøn trong thaân. Töø ñoù luïc phuû nguõ taïng ñöôïc goäi röõa vaø trôû 

neân trong saïch. Taâm trôû neân nheï nhaøng linh hoaït, thaân cuõng khoan 

khoaùi, nheï nhaøng vaø deã chòu nhö lô löûng treân khoâng trung. Ñoái vôùi 

haønh giaû tu thieàn, trong tu taäp, söï thu thuùc laø moät phöông phaùp coù hieäu 

quaû trong vieäc ñieàu hoøa thaân taâm vaø ngaên chaän phieàn naõo. Thu thuùc 

khoâng coù nghóa laø thaân mình teâ lieät hay caâm ñieác, maø laø canh chöøng, 

phoøng ngöï caùc giaùc quan ñöøng ñeå taâm chaïy khoûi caùc cöûa ñoù maø trôû 

neân thieáu chaùnh nieäm. Trong söï lieân heä giöõa thaân vaø taâm thì chaùnh 

nieäm cuûa taâm ñoùng moät vai troø chuû ñoäng trong vieäc thu thuùc luïc caên. 

Khi taâm chaùnh nieäm trong töøng saùt na thì taâm khoâng bò loâi cuoán vaøo 

tham lam, saân haän vaø si meâ; vaø khoå ñau phieàn naõo seõ khoâng coù cô hoäi 

khôûi leân. Trong khi tu taäp hay tích cöïc thieàn quaùn, chuùng ta phaûi coá 

gaéng giöõ haïnh thu thuùc, vì  söï thuùc lieåm nôi thaân ñoàng nghóa vôùi söï an 

laïc nôi taâm. Trong khi tu taäp taäp, thaân chuùng ta coù maét nhöng phaûi laøm 

muø. Trong khi ñi, maét phaûi nhìn xuoáng ñaát, khoâng toø moø hay nhìn ñaây 

nhìn kia khieán taâm bò phaân taùn. Chuùng ta coù tai nhöng phaûi laøm nhö 

ñieác. Khi nghe tieáng ñoäng, khoâng neân ñeå yù ñeán tieáng ñoäng, khoâng neân 

ñeå yù xem coi noù laø tieáng ñoäng gì. Khoâng phaùn ñoaùn, ñaùnh giaù, phaân 

tích hay phaân bieät aâm thanh. Phaûi boû qua vaø laøm nhö khoâng bieát gì ñeán 

tieáng ñoäng. Duø hoïc roäng bieát nhieàu hay ñoïc nhieàu saùch vôû cuõng nhö 

bieát qua nhieàu phöông phaùp tu taäp, hay duø thoâng minh theá maáy, trong 

khi tu taäp, chuùng ta phaûi boû qua moät beân heát nhöõng kieán thöùc naày. Haõy 

laøm nhö mình khoâng bieát gì vaø khoâng noùi gì veà nhöõng ñieàu mình bieát. 

Haønh giaû tu thieàn chaân thuaàn phaûi luoân thaáy raèng caû thaân laãn taâm naày 

ñeàu voâ thöôøng neân khoâng côù gì chuùng ta phaûi luyeán chaáp vaøo chuùng ñeå 

tieáp tuïc laên troâi trong luaân hoài sanh töû. Coù moät soá ngöôøi muoán coù hình 

töôùng tu haønh baèng caùch caïo toùc nhuoäm aùo ñeå trôû thaønh Taêng hay Ni, 

nhöng taâm khoâng tìm caàu giaùc ngoä, maø chæ caàu danh, caàu lôïi, caàu taøi, 

vaân vaân nhö thöôøng tình theá tuïc. Tu haønh theo kieåu naày laø hoaøn toaøn 

traùi ngöôïc vôùi nhöõng lôøi giaùo huaán cuûa Ñöùc Phaät, vaø toát hôn heát laø neân 

tieáp tuïc soáng ñôøi cö só taïi gia. YÙ thöùc vaø taát caû kinh nghieäm cuûa chuùng 

ta phuï thuoäc vaøo thaân xaùc; nhö vaäy thaân vaø taâm trong moät yù nghóa naøo 

ñoù khoâng theå taùch rôøi. Tuy nhieân, taâm thöùc cuûa con ngöôøi töï noù coù moät 

naêng löïc rieâng vaø coù theå khieán cho ngöôøi ta thaêng hoa thoâng qua tu taäp 

thieàn ñònh, hay reøn luyeän taâm thöùc. Phaät töû chaân thuaàn neân luoân nhôù 

raèng taâm coù theå aûnh höôûng lôùn ñeán söï thay ñoåi cuûa thaân. Noùi toùm laïi, 

tu laø phaûi tu caû thaân laãn taâm. Haønh Giaû neân luoân nhôù maëc daàu taâm naày 
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voâ thöôøng nhöng taâm naày laø nhaân toá chính ñaõ xoâ ñaåy chuùng ta laên troâi 

trong tam ñoà luïc ñaïo, vaø cuõng chính taâm naày seõ ñöa chuùng ta trôû veà 

Nieát Baøn. 

 

VIII.Thieàn vaø Möôøi Boán Taâm Sôû Baát Thieän: 

Taâm cuûa chuùng ta aûnh höôûng moät caùch roäng lôùn vaø saâu xa ñeán 

thaân. Neáu chuùng ta ñeå taâm buoâng lung, töï do chaïy theo nhöõng duyeân 

traàn cuõng nhö nhöõng tö töôûng nhieãm oâ, thì noù coù theå gaây ra nhöõng tai 

haïi khoâng löôøng ñöôïc. Con ñöôøng tu taäp cuûa ngöôøi Phaät töû laø con 

ñöôøng chieán tranh giöõa caùc taâm sôû thieän vaø caùc taâm sôû aùc. Vaø haàu nhö 

luùc naøo caùc taâm sôû aùc cuõng luoân taán coâng ngöôøi tu haønh thuaàn thaønh. 

Theo Vi Dieäu Phaùp, coù möôøi boán taâm sôû baát thieän maø haønh giaû tu thieàn 

luoân phaûi quan saùt. Haønh giaû tu thieàn neân luoân nhôù raèng neáu chuùng ta 

bieát gom taâm maïnh meõ vaøo nhöõng tö töôûng chaân chaùnh, vôùi caùch haønh 

xöû chaân chaùnh, thì thaønh quaû maø taâm coù theå ñaït ñöôïc cuõng thaät voâ 

cuøng roäng lôùn vaø saâu xa. Tu taäp Thieàn laø tu taäp treân Möôøi Boán Taâm Sôû 

Baát Thieän. Chuùng goàm nhöõng taâm sau ñaây: 

Thöù nhaát laø Taâm Si: Si hay moha ñoàng nghóa vôùi voâ minh. Baûn chaát 

cuûa noù laø laøm cho tinh thaàn chuùng ta muø quaùng hay chaúng bieát gì. 

Nhieäm vuï cuûa noù laø laøm cho chuùng ta khoâng thaáu suoát ñöôïc baûn chaát 

thaät cuûa söï vaät. Noù hieän ñeán khi chuùng ta khoâng coù chaùnh kieán. Noù 

chính laø goác reã cuûa taát caû nhöõng nghieäp baát thieän. Voâ minh laø nhìn moïi 

söï moïi vaät khoâng ñuùng nhö thaät. Khoâng hieåu söï thaät veà cuoäc ñôøi. 

Chöøng naøo maø chuùng ta khoâng phaùt trieån taâm mình ñeå ñaït ñöôïc trí tueä 

chöøng ñoù chuùng ta vaãn voâ minh veà baûn chaát ñuùng cuûa söï vaät. Thöù nhì 

laø Taâm Voâ Taøm: Töï mình khoâng bieát xaáu hoå khi thaân laøm vieäc xaèng 

baäy, khi khaåu noùi chuyeän xaèng baäy. Haønh giaû tu thieàn phaûi bieát kieåm 

soaùt thaân-khaåu-yù, khoâng cho chuùng buoâng lung phoùng tuùng, muoán laøm 

gì thì laøm, muoán noùi gì thì noùi, hoaëc muoán nghó gì thì nghó nöõa. Thöù ba 

laø Taâm Voâ Quyù: Voâ quyù laø khoâng bieát hoå theïn vôùi ngöôøi khi thaân khaåu 

laøm vaø noùi chuyeän xaèng baäy. Voâ quyù xaõy ra khi chuùng ta thieáu töï troïng 

chính mình vaø thieáu kính troïng ngöôøi. Thöù tö laø Taâm Phoùng Daät: Ñaëc 

taùnh cuûa phoùng daät laø khoâng tænh laëng hay khoâng thuùc lieãm thaân taâm, 

nhö maët nöôùc bò gioù lay ñoäng. Nhieäm vuï cuûa phoùng daät laø laøm cho taâm 

buoâng lung, nhö gioù thoåi phöôùn ñoäng. Nguyeân nhaân gaàn ñöa tôùi baát 

phoùng daät laø vì taâm thieáu söï chaêm chuù khoân ngoan. Thöù naêm laø Taâm 

Tham: Tham laø caên baát thieän ñaàu tieân che ñaäy loøng tham töï kyû, söï ao 
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öôùc, luyeán aùi vaø chaáp tröôùc. Taùnh cuûa noù laø baøm víu vaøo moät söï vaät 

naøo ñoù hay tham lam ñaém nhieãm nhöõng gì noù öa thích. Nghieäp duïng 

cuûa noù laø söï baùm chaët, nhö thòt baùm chaët vaøo chaûo. Noù hieän leân aùp cheá 

khi chuùng ta khoâng chòu buoâng boû. Nguyeân nhaân gaàn ñöa ñeán tham laø 

vì chuùng ta chæ thaáy söï höôûng thuï trong söï vieäc. Thöù saùu laø Taâm Taø 

Kieán: Taø kieán laø thaáy söï vaät moät caùch sai laàm. Taùnh vaø nghieäp duïng 

cuûa noù laø giaûi thích sai laàm maø cho laø truùng. Nguyeân nhaân gaàn cuûa noù 

laø khoâng chòu tin theo töù dieäu ñeá. Khoâng thöøa nhaän nhaân quaû, khoâng 

theo Phaät phaùp, moät trong nguõ kieán vaø thaäp aùc. Taø kieán naøy khôûi leân töø 

quan nieäm laàm laãn veà baûn chaát thaät cuûa söï hieän höõu. Trong thôøi Ñöùc 

Phaät coøn taïi theá, coù ít nhaát laø 62 taø kieán ngoaïi ñaïo. Phaät giaùo nhaán 

maïnh treân thuyeát nhaân quaû. Hieåu ñöôïc thuyeát nhaân quaû laø ñaõ giaûi ñöôïc 

phaàn lôùn caâu hoûi veà nguoàn goác cuûa khoå ñau phieàn naõo. Khoâng hieåu 

hay khoâng chòu hieåu thuyeát nhaân quaû laø moät loaïi taø kieán trong Phaät 

giaùo. Theo Ñöùc Phaät, chuùng sanh phaûi chòu ñöïng khoå ñau phieàn naõo vì 

tham lam, saân haän vaø si meâ, vaø nguyeân nhaân cuûa nhöõng ñieàu ñoäc haïi 

naøy chaúng nhöõng laø voâ minh maø coøn do taø kieán nöõa. Thöù baûy laø Taâm 

Ngaõ Maïn: Taùnh cuûa taâm sôû naày laø cao ngaïo, yû taøi yû theá cuûa mình maø 

khinh deã hay ngaïo maïn ngöôøi. Noù ñöôïc coi nhö laø taùnh ñieân roà. Thöù 

taùm laø Taâm Saân Haän: Taùnh cuûa taâm sôû naày laø gheùt hay khoâng öa 

nhöõng caûnh traùi nghòch. Nghieäp duïng cuûa noù laø töï baønh tröôùng vaø ñoát 

chaùy thaân taâm cuûa chính noù. Do bôûi khoâng taùc yù nhö lyù maø saân haän 

phaùt sanh, khi saân haän phaùt sanh neáu khoâng ñöôïc ngaên chaën söï sinh soâi 

naåy nôû cuûa noù, noù seõ laøm cho taâm chuùng ta cuøn nhuït vaø che laáp maát trí 

tueä cuûa chuùng ta. Saân haän laøm meùo moù taâm vaø caùc taâm sôû cuûa noù, vì 

vaäy noù caûn trôû söï tænh giaùc vaø ñoùng maát cöûa giaûi thoaùt. Taâm saân haän 

laøm haïn heïp con ñöôøng tu taäp vaø ñoùng cöûa giaûi thoaùt cuûa chuùng ta, 

trong khi taâm töø môû roäng ñöôøng tu vaø loái giaûi thoaùt cho mình. Taâm saân 

haän ñem ñeán söï nuoái tieác aân haän; trong khi taâm töø mang ñeán an laïc. 

Taâm saân haän khuaáy ñoäng; taâm töø laøm laéng dòu vaø tænh laëng. Haønh giaû 

tu thieàn neân luoân nhôù raèng ‘khoâng coù baát haïnh naøo teä haïi hôn saân haän’, 

vaø chæ coù taâm töø môùi chaúng nhöõng laø chaát lieäu giaûi ñoäc höõu hieäu nhaát 

ñeå tieâu tröø taâm saân haän cho chính mình, maø coøn laø phöông thuoác coâng 

hieäu nhaát giuùp giaûi tröø taâm saân haän cuûa nhöõng ai noùng naûy vaø phieàn 

giaän mình. Haønh giaû tu thieàn neân luoân trau doài taâm töø baèng caùch suy 

nieäm veà nhöõng hieåm hoïa do loøng saân haän gaây neân vaø nhöõng lôïi ích cuûa 

moät caùi taâm khoâng haän thuø. Thöù chín laø Taâm Taät Ñoá hay Ganh Tî: 



 1287 

Taùnh cuûa taät ñoá hay ganh tî laø ganh gheùt ñoá kî nhöõng gì maø ngöôøi ta 

hôn mình hay söï thaønh coâng cuûa ngöôøi khaùc. Nguyeân nhaân ñöa ñeán taät 

ñoá laø khoâng muoán thaáy söï thaønh coâng cuûa ngöôøi khaùc. Ganh tî laø moät 

taät xaáu maø haàu nhö moïi ngöôøi trong xaõ hoäi ñeàu maéc phaûi. Con ngöôøi 

coù taâm ganh tî khoâng caûm nghe ñöôïc haïnh phuùc khi ngöôøi khaùc tieán boä 

hay thaønh coâng; traùi laïi, ngöôøi aáy caûm thaáy thích thuù khi coù ai bò thaát 

baïi vaø ruûi ro. Haønh giaû tu thieàn neân luoân thieàn quaùn veà voâ thöôøng treân 

vaïn höõu. Moät khi chuùng ta ñaõ thaáy  ñöôïc ñaëc tính voâ thöôøng, roãng 

khoâng cuûa moïi vaät, chuùng ta khoâng coù gì ñeå chaáp tröôùc nöõa, do ñoù 

chuùng ta coù theå loaïi tröø ñöôïc caùi taâm ganh gheùt vaø ñoá kî. Ngöôïc laïi, 

chuùng ta coù theå trau doài ñöùc haïnh hoan hyû vôùi traïng thaùi an laønh, haïnh 

phuùc vaø tieán boä cuûa ngöôøi khaùc. Moät khi chuùng ta vui ñöôïc vôùi nieàm 

vui cuûa ngöôøi khaùc, thì taâm chuùng ta seõ trôû neân trong saïch, tinh khieát 

vaø cao caû hôn. Thöù möôøi laø Taâm Boûn Xeûn Xan Tham: Taùnh cuûa xan 

tham hay boûn xeûn laø muoán che daáu söï thaønh coâng hay thònh vöôïng cuûa 

mình vì khoâng muoán chia xeû vôùi ngöôøi khaùc. Ngöôøi tu thieàn neân luoân 

nhôù raèng boá thí laø moät trong möôøi khí giôùi cuûa Boà Taùt, vì boá thí coù theå 

dieät tröø taát caû xan tham. Chö Boà Taùt an truï nôi phaùp naày thôøi coù theå 

dieät tröø nhöõng phieàn naõo, kieát söû ñaõ chöùa nhoùm töø laâu cuûa taát caû chuùng 

sanh. Thöù möôøi moät laø Taâm Lo AÂu: Lo aâu khi laøm ñieàu sai phaïm. Ngöôøi 

tu thieàn phaûi neân luoân nhôù raèng, lo laéng vaø khoå sôû laø hai thöù ñoäc haïi 

sinh ñoâi. Chuùng cuøng hieän höõu treân theá gian naøy. Heã baïn lo laéng laø baïn 

khoå sôû, vaø ngöôïc laïi;  heã baïn khoå sôû laø baïn lo laéng. Phaät töû thuaàn thaønh 

neân luoân nhôù raèng lo laéng laø do chính taâm mình taïo ra, chöù khoâng do 

thöù naøo khaùc. Chuùng ta taïo chuùng trong taâm mình vì chuùng ta khoâng 

hieåu ñöôïc nguy cô cuûa söï luyeán chaáp vaø nhöõng caûm giaùc vò kyû.  Muoán 

haøng phuïc nhöõng trôû ngaïi naøy chuùng ta phaûi coá gaéng quaùn saùt vaø huaán 

luyeän taâm, vì moät caùi taâm khoâng ñöôïc huaán luyeän (taùn loaïn) chính laø 

nguyeân nhaân chuû yeáu cuûa moïi trôû ngaïi, keå caû lo laéng vaø khoå sôû. Ñieàu 

quan troïng laø phaûi luoân coù moät cöôøi cho chính mình vaø cho tha nhaân 

trong baát cöù tình huoáng naøo. Ñöùc Phaät daïy: “Lo aâu chæ khôûi leân nôi 

nhöõng keû ngu muoäi, chöù khoâng khôûi leân nôi nhöõng ngöôøi khoân ngoan.” 

Lo aâu chæ laø moät traïng thaùi taâm khoâng hôn khoâng keùm. Chính nhöõng tö 

töôûng tieâu cöïc hay baát thieän saûn sanh ra lo laéng khoå sôû, trong khi nhöõng 

tö töôûng tích cöïc hay thieän laønh saûn sanh ra haïnh phuùc vaø an laïc. Thöù 

möôøi hai laø Taâm Hoân Traàm: Taùnh cuûa hoân traàm laø laøm cho taâm trí môø 

mòt khoâng saùng suoát. Theo Hoøa Thöôïng Piyadassi trong quyeån “Con 
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Ñöôøng Coå Xöa,” traïng thaùi hoân traàm hay raõ röôïi hay traïng thaùi beänh 

hoaïn cuûa taâm vaø caùc taâm sôû. Noù khoâng phaûi nhö moät soá ngöôøi coù 

khuynh höôùng nghó laø traïng thaùi ueå oaûi meät moûi cuûa thaân; vì ngay caû 

caùc baäc A La Haùn vaø caùc baäc Toaøn Giaùc, nhöõng vò ñaõ ñoaïn tröø hoaøn 

toaøn söï raõ röôïi hoân traàm naày vaãn phaûi chòu söï meät moûi nôi thaân. Traïng 

thaùi hoân traàm cuõng gioáng nhö bô ñaëc khoâng theå treùt ñöôïc. Hoân traàm 

laøm cho taâm chuùng ta cöùng nhaéc vaø trô lì, vì theá nhieät taâm vaø tinh thaàn 

cuûa haønh giaû ñoái vôùi vieäc haønh thieàn bò lô laø, haønh giaû trôû neân löôøi 

bieáng vaø beänh hoaïn veà tinh thaàn. Traïng thaùi ueå oaûi naày thöôøng daãn 

ñeán söï löôøi bieáng caøng luùc caøng teä hôn, cho ñeán cuoái cuøng bieán thaønh 

moät traïng thaùi laõnh ñaïm trô lì. Thöù möôøi ba laø Taâm Thuïy Mieân: Taùnh 

cuûa thuïy mieân laø buoàn nguû hay guïc gaät laøm cho taâm trí môø mòt khoâng 

theå quaùn töôûng ñöôïc. Khi haønh thieàn, thænh thoaûng traïng thaùi taâm cuûa 

haønh giaû rôi vaøo moät vuøng naëng neà toái aùm (meâ môø) vaø buoàn nguû, ñaây 

laø voïng chöôùng hoân traàm. Söï nguû nghæ cuõng laø moät chöôùng ngaïi che 

laáp maát taâm thöùc khoâng cho chuùng ta tieán gaàn ñeán thieän phaùp ñöôïc. 

Thöù möôøi boán laø Taâm Hoaøi Nghi: Hoaøi nghi coù nghóa laø hoaøi nghi veà 

maët tinh thaàn. Theo quan ñieåm Phaät giaùo thì hoaøi nghi laø thieáu khaû 

naêng tin töôûng nôi Phaät, Phaùp, Taêng. Nghi ngôø laø chuyeän töï nhieân. Moïi 

ngöôøi ñeàu baét ñaàu vôùi söï nghi ngôø. Chuùng ta seõ hoïc ñöôïc ôû söï hoaøi 

nghi nhieàu ñieàu lôïi laïc. Ñieàu quan troïng laø ñöøng ñoàng hoùa mình vôùi söï 

hoaøi nghi. Nghóa laø ñöøng chuïp laáy noù, ñöøng baùm víu vaøo noù. Dính maéc 

vaø hoaøi nghi seõ khieán chuùng ta rôi vaøo voøng laån quaån. Thay vaøo ñoù, 

haõy duøng thieàn quaùn ñeå theo doõi toaøn theå tieán trình cuûa hoaøi nghi, cuûa 

söï baên khoaên. Haõy nhìn xem ai ñang hoaøi nghi. Hoaøi nghi ñeán vaø ñi 

nhö theá naøo. Laøm ñöôïc nhö vaäy, chuùng ta seõ khoâng coøn laø naïn nhaân 

cuûa söï hoaøi nghi nöõa. Chuùng ta seõ vöôït ra khoûi söï nghi ngôø vaø taâm 

chuùng ta seõ yeân tænh. Luùc baáy giôø chuùng ta seõ thaáy moïi chuyeän ñeán vaø 

ñi moät caùch roõ raøng. Toùm laïi, haõy ñeå cho moïi söï baùm víu, dính maéc 

cuûa chuùng ta troâi ñi; chuù taâm quan saùt söï nghi ngôø; ñoù laø caùch hieäu quaû 

nhaát ñeå chaám döùt hoaøi nghi. Chæ caàn ñôn thuaàn chuù taâm quan saùt hoaøi 

nghi, hoaøi nghi seõ bieát maát. 

 

IX. Thieàn vaø Naêm Möôi Moát Taâm Sôû:  

Taâm sôû laø taâm phaùp sôû höõu cuûa taâm vöông hay nhöõng ñieàu kieän 

tinh thaàn, nhöõng ñoùng goùp cuûa taâm, ñaëc bieät laø nhöõng phaåm chaát luaân 

lyù, tình caûm, thöông yeâu, haän thuø, vaân vaân. Coù naêm taâm sôû bieán haønh. 
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Thöù nhaát laø taâm sôû ‘Taùc YÙ’. 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. Thöù nhì laø taâm sôû 

‘Xuùc’. Haønh giaû tu Thieàn neân caån troïng, sau khi chuùng ta chuù taâm vaøo 

vieäc gì, chuùng ta coù khuynh höôùng tieáp xuùc vôùi noù. Thöù ba laø taâm sôû 

‘Thoï’. Moät khi “tieáp xuùc” ñaõ thaønh laäp, thoï lieàn khôûi leân. Thöù tö laø taâm 

sôû ‘Töôûng’. Khi “thoï” ñaõ khôûi leân thì töôûng lieàn xaûy ra. Thöù naêm laø 

taâm sôû ‘Tö’. 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 vuï phaân tích cuûa taâm. 

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 le ân 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 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, coù nghóa laø caûm thaáy theïn vôùi ngöôøi. Phaùp thöù möôøi laêm laø 

voâ tham (khoâng tham). Phaùp thöù möôøi saùu laø voâ saân (khoâng saân). Phaùp 

thöù möôøi baûy laø voâ si (khoâng si). Phaùp thöù möôøi taùm laø khinh an. Khinh 
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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, 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 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 
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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. 

 

Consciousness Only and  

the Zen Sect 

 

I. Zen and the Dharmalaksana Sect:  

Relationships Between Zen and the Dharmalaksana Sect: 

Dharmalaksana is also called Yogacara Sect, Samparigraha School, or 

Consciousness-Only School. In China, this was a form of the 

Yogacarins and its basic textbook is the Ch’eng Weih-Shih-Lun.The 

great pilgrim Hsuan Tsang had brought with him from Nalanda 

Vasubandhu’s ten commentaries  “Thirty Stanzas”, and he combined 

them into on work named “Ch’eng Weih-Shih-Lun”. According to Prof. 

Junjiro Takakusu in The Essentials of Buddhist Philosophy, Dharma-

laksana means “Characteristics of Dharma,” Dharma here denoting 

things substantial and mental, or matter and mind, for the chief object 

of this school is to investigate the nature and qualities of all existences. 

The first founder of the school was Asanga, an elder brother of 

Vasubandhu, who was the author of the text “Yogacara-bhumi.” In 

India the school was formerly called Yogacara, which means the 

practice of self-concentration. Vasubandhu, when he was converted to 

Mahayana by his brother and succeeded in the systematizing the 
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philosophical views of the Yogacara School, designated the tenet of 

the school as Mere Ideation (Vijnaptimatra), attributing the existence 

of all the outer world to inner ideation. In short, holding that nothing 

but ideation exists. As to ontology this school stands  between the 

realistic and nihilistic schools, given  above. It adheres neither to the 

doctrine that all things exist, because it takes the view that nothing 

outside the mind (mental activity) exists, nor to the doctrine that 

nothing exists, because it asserts that ideations do exist. It firmly 

adheres to the doctrine of the mean, neither going to the extreme of the 

theory of existence nor to that of non-existence. This school can, 

therefore, be called the “ideal-realism” or “Ideation Theory.” The 

academic name of this school is “Mere Ideation,” or Vijnaptimatra 

(Ideation Only), a study of Nature and Characteristics of dharmas or 

elements.    

Eight Consciousnesses of the Dharmalaksana and Zen: As 

mentioned above, the Dharmalaksana is another form of the 

Yogacarins. It is the purpose of this school to discard all objects, to see 

that they all are mental representations dependent on the evolutions of 

consciousness, and to merge into the one mind in which everything is 

mere ideation. Dharmalaksana sect takes the model of the analytical 

method used in the Realistic and Nihilistic Schools, and classifies the 

world of becoming into five categories which are subdivided into one 

hundred dharmas. A special of this school is that the mind is divided 

into eight consciousnesses, each being a separate reality. No other 

school of Buddhism has such a doctrine. In addition to the first five  

mental faculties (eye, ear, tongue, skin-sense or consciousnesses) there 

are the sixth, the sense-center, a general perceiving organ or conscious 

mind; the seventh, the thought-center or the self-conscious mind, and 

the eight, the store-center or store-consciousness. The last two are 

called Manas (thought) and Alaya (store-consciousness). Its tenets and 

attitudes were not in harmony with Chinese mentality, therefore, soon 

its theories degenerated into scholastic disputes about the seventh and 

eighth consciousnesses, which were not always clearly understood. 

Among these eight consciousnesses the former five constitute the 

sense-consciousness (Vijnana). The sixth, the sense-center, forms 

conceptions out of the perceptions obtained from the outside.  The 

seventh is thought or manas consciousness. The manas consciousness is 
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the thought-center, thinks, wills and reasons on a self-centered basis. 

The eighth is mind (citta) or the store-center, store seeds, i.e., keeps 

efficiency or energy for all manifestations. 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. The three consciousnesses of the sixth, the seventh and the 

eighth always act on one another, for The sixth is the general center of 

perception and cognition inwardly which acts outwardly on the basis of 

the thought-center which inturn acts on the basis of the all-storing 

center. 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 Manas is responsible for self-

consciousness, self-interest, or selfish motives. The subjective function 

of the eighth is seen and regarded by the seventh as self (atman) 

thought in reality there is no such thing as self. This false idea pollutes 

all thoughts and gives rise to an idea of individual or personal ego or 

soul. The fundamental powers of the eight consciousnesses and the 

eight powers functioning or the concomitant sensations.   

Zen Practitioners and Dharmalaksana Philosophy: According to 

the Buddhist idea, all things are born from mind and consist of mind 

only. Especially in the idealistic theory, what we generally call 

existence proceeds from consciousness. According to the Mind-Only 

School, everything that exists is classified as to the nature of its origin 

into three species. First, false existence (parikalpita-laksana), also 

called “Character of Sole Imagination.” Those of false existence which 

are at the same time bereft of an original substance (adravya), just like 

a ghost that exists merely in one’s imagination but not in reality. 

Second, temporary or transitory existence (paratantra-laksana), also 

called “Character of Dependence upon others.” Those of temporary or 

transitory existence, having no permanent character (asvabhava), like a 
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house that is built by timbers, stones, tiles, etc. It exists only by a 

combination of causes or causal combination, and is not self-existent. It 

has no permanent reality. Third, true existence (parinispanna-laksana), 

also called “Character of Ultimate Reality.” Those of true existence, 

that is to say, non-existent in the highest sense of the word, bereft of all 

false and temporary nature (alaksana). This is, in truth, not non-

existence but transcendental existence. This is also called the 

“Substratum of all” and can be known only by a person of supreme 

knowledge. It represents merely the remainder after the elimination of 

the first two. 

 

II. Zen in the View of the Theories of Vijnanavada:  

Both Zen and the Vijnaptimatra agree that there is nothing but that 

which is projected and perceived by one’s own mind. 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 

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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III. Zen and the Six Proofs for the “Consciousness-Only”:  

According to The Lankavatara Sutra, there are six proofs for the 

“Mind-Only”. The First Proof: 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 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 there 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: a) paintings, b) a hair-

circle to the dim-eyed, c) a revolving fire-wheel, d) bubble looks like a 

sun, e) reflected trees in water, f) images in a mirror, g) an echo, h) 

fata morgana, i) a mechanical man, j) a floating cloud, and k) lightning.   

The First Proof: 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 
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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 

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 
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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 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.  

The Fifth Proof: 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 cognizance 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 
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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.  

The Sixth Proof: The three worlds are mind itself. 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 

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 
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and not determined by any form of confusion or otherness. This is what 

meant by “To see yathabhutam.” 

 

IV. Zen Mind in the Studies of the “Consciousness-Only”: 

An Overview of Zen and Mind in the Studies of the Vijnaptimatra: 

As mentioned above, both Zen and the Vijnaptimatra agree that there 

is nothing but that which is projected and perceived by one’s own mind. 

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 

processes in general and is commonly said in Indian texts to be 

synonymous with Manas (sentience) and Vijnana (consciousness). 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 
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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 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 
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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 creates one’s paradise and one’s hell.   

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 

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 
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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 different 

the 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.” 

In fact, in meditation practices, minds or mental states are 

considered as objects. 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. Meditation and Contemplation help the 

mind in many aspects, followings are some typical aspects: First, the 

duty of meditation is to observe the changing states in mind, not to fight 

with the mind: When you sit alone, you should observe the changing 

conditions of the mind. The task is only a matter of observing the 
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changing states, not fighting with the mind, or avoid it, or try to control 

it. When the mind is in a state of lust, practitioners should 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, haønh giaû be aware that we are having a 

mind of hatred or free from hatred. When you have the concentrated 

mind or the scattered mind, practitioners should be aware that we are 

having a concentrated or a scattered mind. Practitioners should always 

remember that your job is to observe all these changing conditions 

without identifying yourself with them. Practitioners' job is to turn your 

attention away from the outside world and focus in yourself. This is 

very difficult, but it can be done. Second, watching your mind in daily 

life: 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. Practitioners 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. Third, meditation has the 

responsibility to train the mind until it is stable: We should train our 

mind until it is stable, until it lays down all experiences. Then when 

things come we will be able to perceive them without becoming 

attached. We should not force the mind and sense object apart. As we 

practice long enough, they separate by themselves, showing simple 

elements of body and mind. Fourth, meditation helps practitioners see 

the truth a stable mind: There is only one truth for a stable mind. When 

we learn about sights, sounds, smells, and tastes according to the truth, 

we will see that they all have a common nature: impermanent, 

unsatisfactory, and empty of self. Therefore, when practicing 

meditation, whenever we hear a sound, it registers in our mind as this 

common nature. Having heard is the same as not having heard. 

Mindfulness is constantly with us. At all time, we should notice 

whatever we do, whatever we see. That is to say we need to stick to 

Zen at all times; and never put the meditation aside for a rest. Some 

people think that they can stop as soon as they come out of a period of 

formal practice. For them, stopping practicing means stopping being 

attentive, stopping contemplating. We should not do it that way. 

Devout Buddhists should always remember that all things in this world 
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have the same natures of impemanence, unsastifaction and no-self. 

Therefore, we should not cling to them. Only when we realize clearly 

that all things in this world are impemanent, unsatisfactory, and not 

self, we’ll have the ability to get rid of them all and attachment will not 

arise any more. At that time, we will see that all the various things that 

come to us are the same for they are nothing special but arising things. 

That also means that we have entered the stream of liberation. 

However, devout Buddhists should always remember that one thousand 

times of speaking about how to have a stable mind cannot be compared 

with just one time of practicing to obtain a really stable mind. Let’s not 

to speak about these matters too much; it is best to begin practice 

without delay. Fifth, for meditation practitioners, once we have the 

fixed mind, we can go to the noisy market at ease: It is very important 

for us to fix our own mind. Zen practitioner should always remember 

that the more we want enlightenment, the further away it will be. If we 

to find a good place to practice Zen, no place we find will be good 

enough. However, if we cut off all thinking and return to beginner’s 

mind, that itself will be enlightenment. If we keep true empty mind, 

then any place we are is Niravana. So we must strongly keep a closed 

mouth, not to talk in place of practicing. We must learn directly from 

the blue sky, the white clouds, the deep quiet mountains, and the noisy 

market places. They are just like this. That is our true great teacher. 

We hope to kill our strong self first and find clear mind all the time.  

Meanings of the Zen Mind in the Studies of the “Consciousness-

Only”: The doctrine of “Consciousness-Only” runs through the 

Lankavatara Sutra, one of the great sutras of the Zen Sect, as if it were 

wrap and weft (sôïi ngang) of the sutra. To understand it is to realize the 

ultimate truth, and not to understand it is to transmigrate through many 

cycles of births and deaths. The sutra lay much emphasis on the 

importance of the doctrine, so much, indeed, that it makes everything 

hinge on this one point of the salvation of the world, not to say anything 

of the individual. Here we do not have any intention to profoundly 

study on the Lankavatara Sutra, on meditation, or on the Studies of the 

Consciousness-Only; but we only try to find relationship between 

meditation and the Studies of the Consciousness-Only. Practitioners 

should always remember that the intention of meditation is to cultivate 

the mind or the consciousnesses; while the theory of idealism was built 
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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. In 

order to find these relationships, we should first thoroughly understand 

the meanings of the “Mind-Only” or the “Consciousness-Only”. In the 

Lankavatara Sutra, the Buddha taught about the eight meanings of 

“Mind-only” as follows:  

The first meaning: The “Mind-only” or the “Consciousness-only” 

leads to the realization of the ultimate truth. Oh Mahamati, language is 

not the ultimate truth; what is attainable by language is not the ultimate 

truth. Why? Because the ultimate truth is what is enjoyed by the wise; 

by means of speech one can enter into the truth, but words themselves 

are not the truth. It is the self-realization inwardly experienced by the 

wise through their supreme wisdom, and does not belong to the domain 

of words, discrimination, or intelligence; and, therefore, discrimination 

does not reveal the ultimate truth itself. Moreover, oh Mahamati, 

language is subject to birth and destruction, is unsteady, mutually 

conditioned, and produced according to the law of causation; and what 

is mutually conditioning to the law of causation, and produced 

according to the law of causation is not the ultimate truth, nor does it 

come out of such conditions, for it is above aspects of relativity, and 

words are incapable of producing it, and again as the ultimate truth is in 

conformity with the view that the visible world is no more than our 

mind, and as there are no such external objects appearing in their 

multifarious aspects of individuation, the ultimate truth is not subject to 

discrimination. Oh, Mahamati, when a man sees into the abode of 

reality where all things are, he enters upon the truth that what appears 

to him is not other than mind itself. The second meaning: The Mind-

only is grasped by pure thought. Absolute intelligence or prajna does 

not belong to the two Vehicles. It has, indeed, nothing to do with 

particular objects; the Sravakas are attached to the notion of being; 

absolute intelligence, pure in essence, belonging to the Tathagata who 

has entered upon the “Mind-Only.” The third meaning: Bodhisattvas do 

not enter into Nirvana because of their understanding of the truth of the 

“Mind-Only.” All  the various doings in the triple world such as the 

grading of stages in the discipline of Bodhisattva and his steady 

promotion are nothing but the manifestations of Mind. This is not 
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understood by the ignorant, therefore all these things are taught by the 

Buddhas. And again, the Sravakas and the Pratyekabuddhas, when they 

reach the eighth stage, become so intoxicated with the bliss of mental 

tranquility (nirodha-samapatti) that they fail to realize that the visible is 

nothing but the Mind. They are still in the realm of individuation, their 

insight into reality is not yet pure (vivikta). The Bodhisattvas, on the 

other hand, are alive to their original vows flowing out of their all-

embracing loving hearts; they do not enter into Nirvana; they know that 

the visible world is nothing but the manifestation of Mind itself; they 

are free from such ideas as mind (citta), will (manas), consciousness 

(manovijnana), external world, self-substance, and distinguishing 

marks. The fourth meaning: The Mind-Only and the dualistic 

conception of being and non-being, which is the outcome of wrong 

discrimination (vikalpa), stand opposite to each other, and are 

irreconcilable until the latter is absorbed into the former. Its teaching, 

intellectually speaking, is to show the fallacy of a world-conception 

based on discrimination, or rather upon wrong discrimination, in order 

to get us back into the right way of comprehending reality as it is. “As 

the ignorant  and unenlightened do not comprehend the teaching of the 

Mind-Only, they are attached to a variety of external objects; they go 

from one form of discrimination to another, such as the duality of being 

and non-being, oneness and otherness, bothness and non-bothness, 

permanence and impermanence, self-substance, habit-energy, 

causation, etc. After discriminating these notions, they go on clinging to 

them as objctively real and unchangeable, like those animals who, 

driven by thirst in the summer-time, run wildly after imaginary spring.  

To think that primary elements really exist is due to wrong 

discrimination and nothing else. When the truth of the Mind-Only is 

understood, there are no external objects to be seen; they are all due to 

the discrimination of what one sees in one’s own mind. The fifth 

meaning: Not to understand the Mind-Only leads one to eternal 

transmigrations. As the philosophers fail to go  beyond dualism, they 

hurt not only themselves but also the ignorant. Going around 

continually from one path of existence to another, not understanding 

what is seen is no more than their own mind, and adhering to the notion 

that things externals are endowed with self-substance, they are unable 

to free themselves from wrong discrimination. The sixth meaning: The 
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rising of the Alaya is due to  our taking the manifestations of  the mind 

for a world of objective realities. The Alayavijnana is its own subject 

(cause) and object (support); and it clings  to a world of its own mental 

presentations, a system of mentality that evolves mutually 

conditioning. It is like the waves of the ocean, stirred by the wind; that 

is, a world made visible by Mind itself where the mental waves come 

and go. This ocean-and-waves simile is a favorite one with Mahayana 

Buddhists. The seventh meaning: Thus we see that there is nothing in 

the world that is not of the mind, hence the Mind-Only doctrine. And 

this applies with special emphasis to all logical controversies, which, 

according to the Lankavatara Sutra, are more subjective fabrications. 

The body, property, and abode, these are  no more than the shadows of 

Mind (citta), the ignorant do not understand it. They make assertions 

(samaropa) or refutations (apavada), and this elaboration is due to 

Mind-Only, apart from which nothing is obtainable. Even the spiritual 

stages of Bodhisattvahood are merely the reflections of mind. The 

Buddha-abodes  and the Buddha-stages are of Mind only in which 

there are no shadows; that is what is taught by the Buddhas past, 

present, and future. The eighth meaning: When all forms of 

individuation are negated, there takes place  a revulsion (paravritti) in 

our minds, and we see that the truth that there is nothing but Mind from 

the very beginning and thereby we are emancipated from the fetters of 

wrong discrimination.  

Meditation on the Mind: According to Buddhism, meditation 

practices mean to cultivate the mind and consciousnesses. 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. Zen 

practitioners should always remember the teachings of the Buddha: “If 

one mind is pure, the whole universe is pure.” In fact, if our mind cuts 

off all false thinking and becomes clear, then our place, or wherever it 

is, is clear. Zen practitioners never worry about other people. If we try 
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our best to cultivate, everything will be clear. Remember, because of 

the ‘self’ that attached to our mind, we start to like or dislike, anger, 

frustrate, or have bad thoughts about other people, and so forth. Now, if 

we want to have a pure mind, we must completely cut off false 

thoughts or attachment of such ‘I’. There are many ways of cultivation 

of the mind; however, in the limitation of this chapter, we only mention 

on some typical types as follows:  

The First Type is to Cultivate on the One-Pointed Mind: According 

to the Abhidharma, Pali term “Ekaggata” means a one pointed state. 

This mental factor is the primary component in all jhanas. One-

pointedness temporarily inhibits sensual desire, a necessary condition 

for any meditative attainment. “Ekaggata” exercises the function of 

closely contemplating the object; however, it cannot perform this 

function alone. It requires the joint action of the other jhanas such as 

“Vitaka” (applying the associated state on the object), “Vicara” 

(sustaining them there), “Piti” (bringing delight in the object, “Sukha” 

(experiencing happiness in the jhana). Ancient virtues taught: 

“Walking, standing, sitting, lying down, talking, silence, moving, and so 

forth, in all these you must become one mind.” This one mind is no 

mind. No mind is true empty mind. True empty mind is before thinking. 

Before thinking mind is the ‘thus mind’. It is to say we know what we 

are doing. When sitting, we know we are sitting; when talking, we 

know we are talking; when acting something, we know we are doing 

something. These are the main points in Zen practice. Sometimes, 

desires appear, it does not matter, keep going back to, that is all we 

need to practice. In Zen, one-pointed mind is one of the best ways to 

increase or concentration power. One-pointed mind means to make 

effort to concentrate the mind or to make the mind one-pointed. This is 

the specific antidote to restlessness. Zen practitioners should remember 

if we do not have a one-pointed mind, but in reality we force the mind 

to do something, we are falling into the dualism: like or dislike, good or 

bad, right or wrong. This is the circumstances that we all are trying to 

avoid. During meditation practice, if the mind is feeling very agitated, 

return to the awareness of the breath. In one-pointedness, there is an 

objective consciousness. Although one-pointedness is not “Samadhi”, 

but it is a practice of ceasing our wandering thoughts. Let us give the 

mind a single object and stay with that object for a period of time, 
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about half an hour, so that the factor of concentration becomes strong 

again. 

The Second Type is to Cultivate on the Remaining on One-

pointedness: According to Bhikkhu Piyananda in The Gems of Buddhism 

Wisdom, one-pointedness include the followings: a) one-pointedness is a 

concentrated state in which all the faculties and mental powers are 

focussed and governed by the will-power and directed towards one 

point or one object. A one-pointed mind is the opposite of a distracted 

or scattered mind. Ordinarily our mental states are scattered in all 

directions but if the concentration is fixed on one object, then you 

begin to know the true nature of that object. The process of 

concentration gradually modifies the mental states until the whole 

mental energy converges towards one point. b) If you train your mind 

in one-pointedness, you will be able to bring calmness and tranquility 

to the mind and you will be able to gather your attention to one point, 

so as to stop the mind from frittering away and wasting its useful 

energy. A calm mind is not an end in itself. Calmness of mind is only a 

necessary condition to develop “Insight.” In other words, a calm mind 

is necessary if you want to have a deep look into yourself and to have a 

deep understanding of yourself and the world. c) Samatha meditation 

trains the mind to various stages of mental concentration. At very high 

stages of mental concentration, known as jnana, psychic powers can be 

developed. However, such high stages of concentration are not 

necessary or practical for most people who have to live in the hectic 

pace of modern life. For most people, the mind is jumping from past to 

present to future and from place to place. Such people waste an 

enormous amount of mental energy. If you can train your mind to 

maintain enough concentration to pay attention to each task from 

moment to moment, this is more than enough! When you are reading, 

walking, resting, talking, whatever you do in your daily life, act with a 

mind that is calm and that is paying attention to each and every action. 

Learn to focus the mind on each task. 

The Third Type is to Cultivate on the Removal of Unwholesome 

Thoughts: 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: a) If through reflection on an 

object, unwholesome thoughts associated with desire, hate, and 
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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. b) If the unwholesome 

thoughts still arise in a Monk who reflects on another object which is 

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. c) 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. d) 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. e) 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.  

The Fourth Type is to Cultivate on a mindful mind: In Zen, a 

mindful mind is a mind that knows only what is happening here and 

now. This is the moment, the mind does not infer, root throught the 

past, and discriminate. This is also the moment that Zen practitioners 

are really living with the intuitive nature (Buddhi or the Buddhita in 

Sanskrit language). That is to say when eyes are used to see an object, 

the eyes are seeing with the intuitive nature here and now, and nothing 

else. Some people believe that the key point to the correct meditation 

is to know how the practice of meditation activate the cortex, and not 

involving the decisiveness and commitment to regular practice. Devout 

Zen practitioners should be very careful because at the time of the 

Buddha, besides the decisiveness and commitment to regular practice, 
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no one knows anything about a so-called cortex; however, at that time, 

one hundred people cultivate, they all achieve enlightenment. 

Nowaday, people advertise a lot for their methods; however, millions 

of people practice, not talking about enlightenment, how many can 

have a really peaceful life? 

Zen Practitioners' State of Mind: The mind is like a monkey 

swinging from trees to trees. Human’s mind is a distracted or unsettled 

mind, or wandering mind. Mind only good at intervals and always 

follows sensual desires. 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.” Through Zen we can attain a fixed or 

settled mind. According to Buddhism, there are five senses of mental 

distraction: First, The five senses themselves are not functioning 

properly. Second, External distraction or inability to concentrate the 

attention. Third, Internal distraction  or mental confusion. Fourth, 

Distraction caused by of me and mine, personality and possession. 

Fifth, Confusion of thought produced by Hinayana. Meditation helps 

the mind of a cultivator to be pure. Do not long for foreknowledge of 

events. To have this kind of foreknowledge is, 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 

foreknowledge 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. 

In Buddhist cultivation, mind is a troublesome objective for 

practitioners. As a matter of fact, 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 
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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. 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.” Devout Buddhists 

should understand clearly that mind is a troublesome objective for our 

cultivation so that we can turn back to our own minds, the source and 

the root of all trouble. 

Zen Helps Control Practitioners' Mind: For meditation practices, 

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 
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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 always influenced by bad mood, provoke, emotion, 

and worry: You should not come to any hasty decision regarding any 

matter when 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.     

Control of the self or of 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 are purposeless. It is owing to lack of control 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 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 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 
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owing to lack of control that various conflicts arise in man’s mind. If we 

want to control them 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 the mind is controlled that it becomes useful for its pocessor 

and for others. All the havoc happened in the world is caused by men 

who have not learned the way of mind control. 

Rapture, the surest way to mind-control and purification. However, 

you should control your body and mind at all times, not only when you 

sit in meditation. Your body and mind must be pure and mindful at all 

times. Meditation means the ending of thought; however, if you are 

unable to end your thought, you should try to concentrate your mind 

just in one thought or one object of contemplation. That means you 

should know what you’re thinking or what you’re doing at the present 

time. In Zen, there is no desire, even it’s a desire of “mindfulness”, for 

if there is a desire, there must be a struggle or an urge for achievement, 

and this is the concept of a conditioned mind. When you are able to 

watch and know yourself, you are practicing meditation. When you 

know the way you walk, what and how you eat, what and how you say, 

that means you’re practicing meditation. When you have gossip, hate, 

jealousy, etc., in your mind, you know that you’re haboring gossip, hate 

and jealousy, you’re practicing meditation. Thus, meditation is not 

something different from your daily life activities. If you set aside an 

hour or so to sit in a room to meditate then come out of it and go right 

back to be a cheater, you are nothing different from (or better than) a 

full-time cheater. So a real meditation is a kind of meditation in which 

you can meditate at any time in your daily life activities. And thus, 

meditation has no beginning nor end. According to Zen master Doc The 

in the Essential Discipline for Daily Use: “Just awakened, I hope that 

everybody will attain great awareness and see in complete clarity. 

Washing my hands, I hope that everybody will have pure hands to 

receive reality. When puting my robe, washing the dishes, going to the 

bathroom, folding the mat, carrying buckets of water, or brushing 

teeth... I also hope that everyone will have mindfulness and purity in 

both the body and mind.” However, in order to achieve mindfulness for 

the mind and purity for the body, we should practice sitting meditation 

everyday. When sitting in meditation, you should sit upright and always 

think that you are sitting on the Bodhi spot. During sitting meditation, 
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various feelings and thoughts may arise. If we dont’t practice 

mindfulness of the breath or Buddha recitation, these feelings and 

thoughts will soon lure us away from mindfulness. But following or 

counting the breath or Buddha recitation aren’t simply means by which 

to chase away odd thoughts and feelings. They are also means to unite 

body and mind and to open the gate to wisdom. When a feeling or an 

odd thought arise, we should continue to follow or to count our breath, 

or to recite the Buddha’s name. We should not chase them away, 

neither hate them, nor worry about them. We should simply 

acknowledge 

their presence. When an odd thought arises, we should recognize it; 

if it still exists, we should recognize that it still exists, continues to 

exist. When a feeling of pain arises, we should recognize it; if it 

continues to exist, we should recognize that it continues to exist. The 

essential thing is not to let any feeling or thought arise without 

recognizing them in mindfulness. Meditation means mindfulness of 

whatever happening. Meditation is nourishment for our body and mind, 

especially sitting meditation. Through sitting meditation, our bodies 

obtain harmony, feel lighter, and are more at peace. The path from 

observation of our mind to seeing into our own nature won’t be too 

rough. Meditation requires the highest form of discipline, not a 

constraint, nor an imitation, but a constant awareness of you and your 

surroundings. If you use methods of constraints or imitation in 

practicing meditation, you’re only the person who tries to cook sand for 

food, for at that very moment effort of constraints and imitation 

becomes another wearisome burden for yourself. We should always 

remember that a mind of constant awareness is a mind that is awake, 

intelligent and free. Thus, those who wish to seek for wider, deeper, 

and transcendental experience are those who know nothing about 

meditation, for why should a mind of constant awareness need any kind 

or any form of experience? Devout Buddhists should always remember 

that once you set out to meditate, you never have a real meditation, for 

a mind desiring meditation will be able to destroy your real meditation. 

Meditation is not a separate thing from your daily life activities, it is 

the essence of your daily life activities. 

Zen and Discriminating Mind: Discrimination or the mental 

function of distinguishing things is the fundamental cause of samsara. 
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In reality, all phenomena are one and empty. Thus the Buddha taught: 

“Everyone should live harmoniously in any circumstances.” Harmony 

will cause happiness, on the contrary, disharmony will cause sufferings 

and afflictions, for the direct cause of the disharmony is the 

discrimination. World history tells us that it’s the discrimination, 

discrimination in race, skin color, religions, etc... have caused 

innumerable misfortunes and miseries for human beings. 

Discrimination does not only cause disharmony in life, but it also cause 

unrest for the whole world. According to The Connected Discourses of 

the Buddha, Chapter Esanavaggo (searches), there are three kinds of 

discrimination: the discrimination ‘I am equal,’ ‘I am superior,’ or “I 

am inferior.’ According to Zen Master D. T. Suzuki in The Studies In 

The Lankavatara Sutra, this is one of the five categories of forms. 

Discrimination (vikalpa) means the naming of all these objects and 

qualities, distinguishing one from another. Ordinary mental 

discrimination of appearance or phenomena, both subjective and 

objective, saying “this is such and not otherwise;” and we have names 

such as elephant, horse, wheel, footman, woman, man, wherein 

Discrimination takes place.  

Discriminating mind, a big trouble in Zen. Discriminating mind 

discriminating and evolving the objects of the five senses. Right 

understanding ultimately means nondiscrimination, seeing all people as 

the same, neither good nor bad, neither clever nor foolish. Our desire 

and ignorance, our discriminations color everything in this way. This is 

the world we create. We see a house beautiful or ugly, big or small 

from our discriminating mind. Practitioners should always remember 

that our discriminating mind is controlled by lust and attachment, thus 

we discriminate things as big and small, beautiful and ugly, and so 

forth. There are always differences in this world. We should know 

those differences, yet to learn the sameness too. The sameness of 

everything is that they are empty and without a self. A non-

discriminating mind does not mean to become dead like a dead statue. 

One who is enlightened thinks also, but knows the process as 

impermanent, unsatisfactory and empty of self. Practitioners must see 

these things clearly. We need to investigate suffering and stop its 

causes. If we do not see it, wisdom can never arise. There should be no 

guesswork, we must see things exactly as they are, feelings are just 
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feelings, thoughts are just thoughts. This is the way to end all our 

problems. 

Mind of Non-Existence in Zen: 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.” The Buddha taught that in cultivation, 

practictioners should take this mind to tame the deluded mind. The 

state of consciousness before the division into duality created by 

thought takes place. In Zen, Mind of Non-Existence as a transcendental 

mind. 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.   

In Zen, 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 
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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.” 

Zen practitioners just watch our own mind, before a thought arises, 

that is formless emptiness. When a thought arises, a form appears. 

Before a thing is seen, that is the formless seeing; before a sound is 

heard, that is a formless hearing. If we can understand this, we are 

bathing in the cool river of form and emptiness.  Let’s consider the 

water in the river is the emptiness, and the waves are the forms; they 

are called differently, but their nature have no difference. Therefore, in 

practice, if we can keep the empty mind, seeing is the same as not 

seeing, hearing is the same as not hearing, working is the same as not 

working. It is to say when seeing, just see and see only; when hearing, 

just hear and hear only. That means at all times, we live with the 

nature of awareness, the non-distinguishing awareness. It is also to say 

thinking without attachment to thinking;  doing without attachment to 

action; talking without attachment to words or speech. Then we use our 

eyes, but there are no eyes; we use our mouth, but there is no mouth, 

and so forth. If we can keep a clear mind like this, then red is red, 

white is white, there is no concern in us; like or dislike,  there no 

concern in us either because we do not attach to red or white, like or 

dislike. At that time, to us, there is nothing to attain. However, in 

reality, we have already reached the realm of “nothing to attain”. 

When we act without any false thinking, we are one with our action. 

When we drink tea without any false thinking, we and the tea that we 

are drinking are one. Not having false thinking is before thinking, that 

is to say we are the whole universe, the universe is us. This is exactly 

the Zen mind or the Absolute mind; it is beyond space and time, 

beyond the dualities of self and others, good and bad, life and death... 

The truth is just like this. Zen pratictioners should always remember 

that when a Zen practitioner is drinking tea, the whole universe is 

present in that very cup of tea. Thus the Buddha said, “When one mind 

is pure, the whole universe is pure; when one mind is tainted, the 
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whole universe is tainted. When  the mind is sad, the whole universe is 

sad.When the mind is happy, the whole universe is happy.”  

 

V. Zen and 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 
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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.   

Consciousnesses that have Relations with Meditation and 

Contemplation. First, Consciousness Only: According to the doctrine of 

consciousness (Vijnanavada) or the doctrine of the Yogacaras, 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 

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. Second, the Asraya: 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 
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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. Absolute reality (Bhutatathata or 

Parinispanna): 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. 

 

VI. 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 
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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.   

 

VII.The Karma of the Mind in Zen Practice: 

Karma of the mind is one of the three kinds of karma (thought, 

word, and deed). Compared to the karma of the mouth, karma of the 

mind is difficult to establish, thought has just risen within the mind but 

has not take appearance, or become action; therefore, transgressions 

have not formed. Vijnanas 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.  

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. 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 
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calm. He must refrain from harming others, in contrast, strive to 

perform good deeds for the benefit and happiness of others.    

Practitioners should always remember to cultivate both the body 

and the mind. Both the body and the mind are intricately connected. 

When the mind is really pure and suffused with the factors of 

enlightenment, this has a tremendous effect on the circulatory system. 

Then the body becomes luminous, and perceptions are heightened. The 

mind becomes light and agile, as does the body, which sometimes feels 

as if it is floating in the air. To Zen cultivators, the practice of restraint 

is an effective way of moderating the body and mind and preventing 

the attack of afflictions. Restraint does not mean that our body 

becoming numb, deaf or dumb. It means guarding each sense door so 

that the mind does not run out through it into fancies and thoughts. In 

the relationship between the body and the mind, mindfulness of the 

mind plays a crucial role in restraining the arising of the six sense 

organs. When we are mindful in each moment, the mind is held back 

from falling into a state where greed, hatred and delusion may erupt; 

and sufferings and afflictions will have no opportunity to arise. During 

the process of cultivation or an intensive meditation retreat, we must 

try to restraint our body because the restraint in the body means the 

peace and joy in the mind. During the process of cultivation, our eyes 

must act like a blind person even though we may possess complete 

sight. When walking, we should walk about with lowered eyelids, 

incuriously, to keep the mind from scattering. Even though we have 

ears but we must act like a deaf person, not reflecting, commenting 

upon, nor judging the sounds we may hear. We should pretend not 

quite to understand sounds and should not listen for them. Even though 

we have a great deal of learning, may have read a tremendous amount 

of meditation methods, and even though we are extremely intelligent, 

during actual practice, we should put away all this knowledge. We 

should act like we know nothing and at the same time we should not 

talk anything about what we know. Devout Zen practitioners should always 

see that both body and mind are impermanent, so there is no reason for us to 

continue to attach to them and continue to float in the cycle of birth and death. 

There are people who have the appearance of true cultivators by becoming a 

monk or nun, but their minds are not determined to find enlightenment but 

instead they yearn for fame, notoriety, wealth, etc just like everyone in the 

secular life. Thus, cultivating in this way is entirely contradictory to the 
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Buddha’s teachings and one is better off remaining in the secular life and be a 

genuine lay Buddhist. Our mental consciousness and all experiences are 

contingent upon our body; therefore, the human mind and the human body are 

in some sense cannot be separated. However, the human mind itself has its 

own power which can help to better human beings through cultivation of 

meditation. Devout Buddhists should always remember that the human mind 

can greatly effect any physical changes. In short, we must cultivate both the 

body and the mind. Practitioners should always Remember that this Mind is 

Impermanent, but this Mind itself is the Main Factor that causes us to Drift in 

the Samsara, and it is this Mind that helps us return to the Nirvana. 

 

VIII.Zen and Fourteen Unwholesome Mental Factors: 

Our mind tremendously and profoundly influences and affects the 

body. If we allow it to function freely to external conditions, it can 

cause unmeasurable disasters. The path of cultivation of any Buddhist 

is a war between wholesome and unwholesome mental states. And 

most of the time, unwholesome mental factors keep attacking any 

devout Buddhists. According to The Abhidharma, there are fourteen 

unwholesome factors that Zen practitioners should always observe. 

Zen practitioners should always remember that if we know how to 

concentrate on thoughts with right understanding and right behavior, 

the effects that the mind can produce are immense and profound too. 

Meditation practices mean cultivation on Fourteen unwholesome 

factors. They include the followings.  

First, Mind of Ignorance: Delusion or moha is a synonym for avijja, 

ignorance. Its characteristic is mental blindness or unknowing. Its 

function is non-penetration, or concealment of the real nature of the 

object. It is manifested as the absence of right understanding or as 

mental darkness. Its proximate cause is unwise attention. It should be 

seen as the root of all that is unwholesome. Ignorance is not seeing 

things as they really are. It is failing to understand the truth about life. 

As long as we have not develop our minds to obtain wisdom, we 

remain ignorant of the true nature of things. Second, Mind of 

Shamelessness: Ahirikam or Shamelessness is the absence of disgust at 

bodily and verbal misconduct. Zen practitioners should control their 

body-speech-mind, not letting them go at will. Third, Mind of 

Fearlessness of wrong doing: Anottappam or moral recklessness is the 

absence of dread on account of bodily and verbal misconduct. This 
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happens due to lack of respect for self and others. Fourth, Mind of 

Restlessness: Uddhaccam, agitation, distracted, loose, or unrestrained 

has the characteristic of disquietude, like water whipped up by the 

wind. Its function is to make the mind unsteady, as wind makes the 

banner ripple. It is manifested as turmoil. Its proximate cause is unwise 

attention to mental disquiet. Fifth, Mind of Greed: Lobho or greed is 

the first unwholesome root, covers all degrees of selfish desire, 

longing, attachment, and clinging. Its characteristic is grasping an 

object. Its function is sticking, as meat sticks to a hot pan. It is 

manifested as not giving up. Its proximate cause is seeing enjoyment in 

things that lead to bondage. Sixth, Mind of Wrong view: Ditthi or false 

view means seeing wrongly. Its characteristic is unwise or unjustified 

interpretation or belief. Its function is to preassume. It is manifested as 

a wrong interpretation or belief. Its proximate cause is unwillingness to 

see the noble ones. Zen practitioners should always remember that 

perverted (wrong) views or opinions, or not consistent with the dharma, 

is one of the five heterodox opinions and ten evils. This view arises 

from a misconception of the real characteristic of existence.Buddhism 

emphasizes on theory of causation. Understanding the theory of 

causation means to solve most of the question of the causes of 

sufferings and afflictions. Not understanding or refuse of understanding 

of the theory of causation means a kind of wrong view in Buddhism. 

According to the Buddha, sentient beings suffer from sufferings and 

afflictions because of dersires, aversions, and delusion, and the causes 

of these harmful actions are not only from ignorance, but also from 

wrong views. Perverted (wrong) views or opinions, not consistent with 

the dharma, one of the five heterodox opinions and ten evils. This view 

arises from a misconception of the real characteristic of existence. 

There were at least sixty-two heretical views (views of the externalist 

or non-Buddhist views) in the Buddha’s time. Buddhism emphasizes on 

theory of causation. Understanding the theory of causation means to 

solve most of the question of the causes of sufferings and afflictions. 

Not understanding or refuse of understanding of the theory of causation 

means a kind of wrong view in Buddhism. According to the Buddha, 

sentient beings suffer from sufferings and afflictions because of 

dersires, aversions, and delusion, and the causes of these harmful 

actions are not only from ignorance, but also from wrong views. 
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Seventh, Mind of Pride: Mano or Conceit has the characteristic of 

haughtiness. Its function is self-exaltation. It is manifested as vainglory. 

Its proximate cause is greed disassociated from views. It should be 

regarded as madness. Eighth, Mind of Ill-will: Doso or hatred is the 

second unwholesome root, comprises all kinds and degrees of aversion, 

ill-will, anger, irritation, annoyance, and animosity. Its characteristic is 

ferosity. Its function is to spread, or burn up its own support, i.e. the 

mind and body in which it arises. It is manifested as persecuting, and its 

proximate cause is a ground for annoyance. It is unwise or 

unsystematic attention that brings about ill-will, which when not 

checked propagates itself, saps the mind and clouds the vision. It 

distorts the entire mind and its properties and thus hinders awakening 

to truth, and blocks the path to freedom. Lust and ill-will based on 

ignorance, not only hamper mental growth, but act as the root cause of 

strife and dissension between man and man and nation and antion. 

Hatred narrows down our path of cultivation and closes the door of 

emancipation; while the mind of ‘loving-kindness’ broadens the path of 

cultivation and opens the door of liberation for us. Hatred brings 

remorse; loving-kindness brings peace. Hatred agitates; loving-

kindness quietens, still, and calm, and so on and so on. Zen 

practitioners should always remember that ‘there is no ill-luck worse 

than hatred’, and the mind of ‘loving-kindness’ is not only the best 

antidote for anger in ourselves, but it is also the best medicine for those 

who are angry with us. Zen practitioners should always develop the 

mind of ‘loving-kindness’ through thinking out the evils of hate and the 

advantages of non-hate. Ninth, Mind of Envy: Issa or envy has the 

characteristic of being jalous of other’s success. Its function is to be 

dissatisfied with other’s success. It is manifested as aversion towards 

that. Its proximate cause is other’s success. Envy is a vicious habit 

shared by almost every body in the society. People with the mind of 

envy cannot feel happy when others are progressing, but they rejoice 

over the failures and misfortunes of others. Zen practitioners should 

always meditate and contemplate on the impermanence of all things, 

and contemplate on the vicissitudes of life. Once we can see the 

impermanence and emptiness of all things, and understand the 

vicissitudes of life, we have nothing to attach, thus we can put an end 

to the mind of envy. On the contrary, we can cultivate the virtue of 
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appreciating others’ happiness, welfare and progress. When we learn 

to rejoice the joy of others, our hearts get purifed, serene and lofty. 

Tenth, Mind of Avarice: Macchariyam has the characteristic of avarice 

or stinginess is concealing one’s own success when it has been or can 

be obtained. Its function is not to bear sharing these with others. It is 

manifested as shrinking away from sharing and as meanness or sour 

feeling . Its proximate cause is one’s own sucess. Zen practitioners 

should always remember that giving is one of the ten weapons of 

enlightening beings, destroying all stinginess. Enlightening Beings who 

abide by these can annihilate the afflictions, bondage, and compulsion 

accumulated by all sentient beings in the long night of ignorance. 

Eleventh, Mind of Worry: Kukkuccam means worry or remorse after 

having done wrong. Its characteristic is subsequent regret. Its function 

is to sorrow over what has or what has not been done. It is manifested 

as remorse. Zen practitioners should always remember that worries and 

miseries are twin evils that go hand in hand. They co-exist in this 

world. If you feel worried, you are miserable, and vise-versa; when 

you are miserable, you are worried. Devout Buddhists should always 

remember that worries are made by our own minds and by nothing else 

We create them in our own minds for we fail to understand the danger 

of attachment and egoistic feelings. To be able to overcome these 

problems, we must try to contemplate and to train our minds carefully 

because an untrained mind is the main cause of all the problems 

including worries and miseries. The most important fact is that we 

should always have a smile for ourselves as well as for others in any 

circumstances. The Buddha taught: “Worries only arise in the fool, not 

in the wise.” Worries and miseries are nothing but states of mind. 

Negative thoughts produce worries and miseries, while positive 

thoughts produce happiness  and peace. Twelfth, Mind of Sloth: Thinam 

or sloth is sluggishness or dullness of mind. Its characteristic is lack of 

driving power. Its function is to dispel energy. It is manifested as the 

sinking of the mind. Its proximate cause is unwise attention to 

boredom, drowsiness, etc. Sloth is identified as sickness of 

consciousness or cittagelanna. According to Most Venerable Piyadassi 

in “The Buddha’s Ancient Path,” thina or Middha is sloth or morbid 

state of the mind and mental properties. It is not, as some are inclined 

to think, sluggishness of the body; for even the Arahats, the Perfect 
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Ones, who are free from this ill also experience bodily fatigue. This 

sloth and torpor, like butter too stiff to spread, make the mind rigid and 

inert and thus lessen the practitioner’s enthusiasm and earnestness 

from meditation so that he becomes mentally sick and lazy. Laxity 

leads to greater slackness until finally there arises a state of callous 

indifference. Thirteenth, Mind of Torpor: Middham or torpor is the 

morbid state of the mental factors. Its characteristic is unwieldiness. Its 

function is to smother. It is manifested as drooping, or as nodding and 

sleepiness.  Sloth and torpor always occur in conjunction, and are 

opposed to energy. Torpor is identified as sickness of the mental 

factors or kayagelanna. When practicing meditation, sometimes 

cultivators drift into a dark heavy mental state, akin to sleep, this is the 

delusive obstruction of drowsiness. Drowsiness, or sloth as a hindrance 

to progress to fulfil good deeds. Fourteenth, Mind of Doubt: Vicikiccha 

or doubt signifies spiritual doubt, from a Buddhist perspective the 

inability to place confidence in the Buddha, the Dharma, the Sangha, 

and the training. Doubting is natural. Everyone starts with doubts. We 

can learn a great deal from them. What is important is that we do not 

identify with our doubts. That is, do not get caught up in them, letting 

our mind spin in endless circles. Instead, utilizing meditation and 

contemplation to watch  the whole process of doubting, of wondering. 

See who it is that doubts. See how doubts come and go. Then we will 

no longer be victimized by our doubts. We will step  outside of them, 

and our mind will be quiet. We can see how all things come and go. Let 

go of our doubts and simply watch. This is how to end doubting.  

 

IX. Zen and Fifty-One Mental States that are Interactive with the 

Mind:  

Mental factors (cetasikas) or mental actions are mental conditions 

or emotions. The attributes of the mind, especially the moral qualities, 

emotions, love, hate, etc. There are five mental factors. The first 

mental state is called ‘Attention’. Mental factor of 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 group of things or one person among a group of people, so we 

can practice one-minded concentration. The second mental state is 

called ‘Contact’ (sparsha). Zen practitioners should be careful, after 
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paying attention on something, one has a tendency to want to come in 

contact with it. The third mental state is called the mental state is called 

‘Feeling’ (vedana). Once contact is established, feeling arises. The 

fourth mental state is called the mental state is called 

‘Conceptualization’ (samjna). Once feeling arises, conceptualization 

occurs. The fifth mental state is called the mental factor Analysis. This 

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. 

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 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, one should put it into action with 
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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 
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phone 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 Moät Traêm Hai Möôi Hai 

Chapter One Hundred and Twenty-Two 

 

Duy Thöùc Hoïc Vaø Tònh Ñoä 

 

I. Söï Lieân Heä Giöõa Theá Thaân Vaø Tònh Ñoä:  

Theá Thaân Boà Taùt (420-500 AD), toå thöù tö cuûa Tònh Ñoä Toâng. OÂng 

sanh taïi Purusapura (gaàn Peshawar baây giôø), kinh ñoâ cuûa Gandhara 

(baây giôø laø moät phaàn cuûa A Phuù Haûn). OÂng laø moät trong nhöõng ñaïi trieát 

gia noåi tieáng nhaát cuûa xöù AÁn Ñoä vaøo theá kyû thöù 5 sau taây lòch. Baø Taåu 

Baøn Ñaäu (Vasubandhu) hay Theá Thaân sanh taïi Baïch Sa Ngoõa thuoäc xöù 

Kieän Ñaø La, sanh  900 naêm sau ngaøy Phaät nhaäp Nieát baøn. Ngaøi laø con 

thöù hai trong soá ba ngöôøi con cuûa moät gia ñình Baø La Moân. Caû ba 

ngöôøi ñeàu ñöôïc goïi laø Baø Taåu Baøn Ñaàu vaø caû ba ñeàu trôû thaønh Tyø 

Kheo Phaät giaùo. Thôøi nieân thieáu, ngaøi ñaõ gaén boù vôùi giaùo thuyeát Tieåu 

Thöøa, tröôøng phaùi Kinh Löôïng Boä. xuaát gia theo Höõu Boä. Ngaøi aâm 

thaàm ñeán Ca Thaáp Di La ñeå hoïc trieát hoïc A Tyø Ñaøm. Khi trôû veà coá 

höông, ngaøi vieát boä A Tyø Ñaït Ma Caâu Xaù Luaän, coù leõ ñaây laø boä luaän 

noåi tieáng nhaát trong caùc boä A Tyø Ñaït Ma Luaän, Nhöng sau ñoù khoâng 

thoûa maõn vôùi giaùo lyù chính cuûa tröôøng phaùi naøy, ngaøi ñaõ ñöôïc ngöôøi 

anh laø Voâ Tröôùc (Asanga) giuùp chuyeån tu töø Tieåu Thöøa sang Ñaïi Thöøa. 

Vaøo ngaøy leã ñoåi toâng phaùi aáy, oâng muoán caét boû caùi löôõi ñaõ phæ baùng 

Ñaïi Thöøa, nhöng ngaøi Voâ Tröôùc ñaõ can ngaên vaø khuyeân oâng neân duøng 

chính caùi löôõi aáy chuoäc loãi. OÂng ñaõ vieát boä Duy Thöùc Hoïc vaø nhöõng 

taùc phaåm Ñaïi Thöøa khaùc. OÂng laø toå thöù 21 cuûa doøng Thieàn AÁn Ñoä. Theá 

Thaân Boà taùt laø moät trong nhöõng nhaø trieát hoïc Phaät giaùo noåi tieáng ngöôøi 

AÁn Ñoä. Cuøng vôùi ngöôøi anh cuûa ngaøi  laø  Voâ Tröôùc (Asanga) ñaõ saùng 

laäp ra hai tröôøng phaùi Sarvastivada vaø Yogachara.  Ngaøi vaø ngöôøi anh 

laø Voâ Tröôùc ñöôïc xem nhö laø moät trong hai nhaân vaät chính trong vieäc 

phaùt trieån tröôøng phaùi Du Giaø. Theá Thaân (Vasubandhu) coøn laø taùc giaû 

cuûa 30 ca khuùc Trimshika, giaûi thích hoïc thuyeát Yogachara. Ngaøi coøn 

tröôùc taùc nhöõng boä luaän noåi tieáng goàm caùc boä “Nhò Thaäp Luaän,” vaø boä 

“Tam Thaäp Luaän,” vaân vaân. Hieän nay boä A Tyø Ñaït Ma Caâu Xaù Luaän 

vaãn coøn löu tröõ vôùi 60 quyeån cuûa baûn Haùn dòch. Baûn vaên Phaïn ngöõ ñaõ 

bò thaát laïc, nhöng may chuùng ta coù moät baûn chuù giaûi  do Yasomitra vieát 

meänh danh laø A Tyø Ñaït Ma Caâu Xaù Thích Luaän; nhôø taùc phaåm naày maø 
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coá giaùo sö Louis de la Valleùe-Pousin ôû Bæ deã daøng trong vieäc taùi taïo 

baûn vaên thaát laïc vaø ñöôïc kieän toaøn bôûi Rahula Sankrityayana ngöôøi 

Tích Lan. 

 

II. Nieäm Phaät Vaø Duy Taâm Tònh Ñoä:  

Qua tu taäp nieäm Phaät lieân tuïc chuùng ta coù theå thaáy ñöôïc taâm thanh 

tònh cuûa chuùng ta, vaø ñoái vôùi Phaät töû chuùng ta, chæ coù taâm thanh tònh thì 

coõi nöôùc naøy môùi thaät söï laø coõi tònh. Chæ coù tu taäp nieäm Phaät lieân tuïc, 

chuùng ta coù theå vöôït qua traïng thaùi taâm dong ruoåi vaø xaû boû nhöõng loaïn 

ñoäng. Cuøng luùc chính nhôø tu taäp nieäm Phaät lieân tuïc 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, ngöûi vaø töôûng töôïng, vaân vaân. Qua tu 

taäp nieäm Phaät 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. Quan nieäm Phaùp Giôùi duy taâm taïo 

coù nghóa laø chæ moät taâm naày maø coù ñuû ñaày boán coõi. Töø Luïc Phaøm Töù 

Thaùnh ñeàu do taâm naày taïo ra. Caùi taâm coù theå taïo ra thieân ñöôøng, taïo ra 

ñòa nguïc. Taâm laøm mình thaønh Phaät, thì cuõng chính taâm naày laøm mình 

thaønh ngaï quyû, suùc sanh, hay ñòa nguïc, Boà Taùt, Duyeân Giaùc hay Thanh 

Vaên. Vì moïi thöù ñeàu do taâm taïo, neân moïi thöù ñeàu chæ ôû nôi taâm naày. 

Neáu taâm muoán thaønh Phaät thì Phaät Phaùp Giôùi laø quyeán thuoäc cuûa mình. 

Caùc phaùp giôùi khaùc laïi cuõng nhö vaäy. Ngöôøi con Phaät chaân thuaàn phaûi 

thaáy nhö vaäy ñeå nhaát cöû nhaát ñoäng töø ñi, ñöùng, naèm, ngoài luùc naøo cuõng 

phaûi cheá phuïc mình theo ñuùng leã nghóa cuûa moät ngöôøi con Phaät. Phaät 

töû chaân thuaàn neân luoân nhôù raèng chæ vì taâm nieäm khoâng chuyeân nhaát, yù 

chí khoâng kieân coá, cöù tuøy theo duyeân caûnh maø xoay chuyeån ñeå roài bò 

caûnh giôùi daãn daét gaây toäi taïo nghieäp. Chuùng ta queân maát muïc ñích tu 

haønh cuûa chuùng ta laø tu ñeå thaønh Phaät, thaønh Boà Taùt, hay thaønh baát cöù 

quaû vò Thaùnh naøo trong Töù Thaùnh. Thay vaøo ñoù, chuùng ta chæ bieát taïo 

ra ñòa nguïc, ngaï quyû hay suùc sanh maø thoâi. Phaät hay ma ñeàu do moät 

nieäm sai bieät maø ra. Phaät thì coù taâm töø, ma thì coù taâm tranh thaéng baát 

thieän. Trong Kinh Laêng Giaø, Ñöùc Phaät daïy: “Vò Boà taùt Ma ha Taùt thaáy 

raèng theá giôùi chæ laø söï saùng taïo cuûa taâm, maït na vaø yù thöùc; raèng theá 

giôùi ñöôïc sinh taïo do phaân bieät sai laàm bôûi caùi taâm cuûa chính mình; 

raèng khoâng coù nhöõng töôùng traïng hay daáu hieäu naøo cuûa moät theá giôùi 

beân ngoaøi maø trong ñoù nguyeân lyù ña phöùc ñieàu ñoäng; vaø cuoái cuøng 

raèng ba coõi chæ laø caùi taâm cuûa chính mình. 
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III. Vaõng Sanh Tònh Ñoä:  

Nghóa chính cuûa Vaõng Sanh Tònh Ñoä ôû ñaây laø ñöôïc sanh veà coõi 

Tònh Ñoä cuûa Ñöùc Phaät A Di Ñaø hay Taây Phöông Cöïc Laïc. Theo tröôøng 

phaùi Tònh Ñoä thì moät ngöôøi chæ caàn nieäm Phaät, thì duø trong quaù khöù 

ngöôøi aáy coù phaïm phaûi loãi laàm, vaãn ñöôïc phöôùc ñöùc cuûa Phaät A Di Ñaø 

vaø ñöôïc nhaän veà Taây phöông Cöïc Laïc. Theo tröôøng phaùi Tònh Ñoä, coù 

hai tröôøng hôïp vaõng sanh veà Tònh Ñoä: vaõng sanh chaùnh quoác vaø sanh 

veà nghi thaønh. Thöù nhaát laø Vaõng sanh Chaùnh Quoác: Ngöôøi naøo bình 

thöôøng tinh taán nieäm Phaät, moät loøng thaønh tín khoâng lui suït, khi laâm 

chung bieát tröôùc ngaøy giôø, chaùnh nieäm roõ raøng, töï mình taém goäi, thay y 

phuïc, hoaëc ñöôïc quang minh cuûa Phaät chieáu ñeán thaân, hoaëc thaáy töôùng 

haûo cuûa chö Phaät cuøng chö Thaùnh chuùng hieän thaân ra giöõa khoâng trung 

hay ñi kinh haønh tröôùc maët, coù ñieàm laønh hieån hieän roõ raøng, keû aáy trong 

moät saùt na lieàn ñöôïc sanh thaúng veà Tònh Ñoä, gaàn guõi chö thöôïng thieän 

nhôn, döï vaøo moät trong chín phaåm sen nôi choán lieân trì, haèng nghe ñöôïc 

phaùp aâm cuûa chö Phaät, roát raùo thaønh töïu ñöôïc chaùnh quaû. Thöù nhì laø 

Sanh veà Nghi Thaønh (Ngöôøi giöõ giôùi nhöng khoâng tinh taán vaø khoâng tin 

töôûng). Ngöôøi bình thöôøng giöõ giôùi, cuõng coù nieäm Phaät nhöng khoâng 

ñöôïc tinh taán vaø tin töôûng cho laém, khi laâm chung khoâng coù töôùng laønh 

döõ chi caû, nhaém maét ñi xuoâi töïa nhö ngöôøi nguû, vì keû aáy nghi tình chöa 

döùt, töùc laø tuy coù nieäm Phaät maø loøng khoâng tin töôûng tuyeät ñoái, neân 

khoâng ñöôïc sanh thaúng vaøo nôi chaùnh quoác, maø chæ truï vaøo moät nôi ôû 

ngoaøi bieân phöông tònh ñoä maø thoâi. Choã ñoù teân laø Nghi Thaønh. Ngöôøi 

sanh veà coõi naày coù tuoåi thoï laø 500 naêm (moät ngaøy nôi coõi ñoù baèng 100 

naêm ôû coõi ngöôøi). Maõn kieáp xong seõ bò ñaùo sanh trôû laïi trong saùu neûo 

luaân hoài. Tuy nhieân, moãi ngaøy ñeàu coù  chö Boà Taùt veà ñaây thuyeát phaùp 

vaø khuyeán taán nieäm Phaät. Neáu chuùng sanh naøo bieát tinh taán tu haønh, khi 

maïng chung seõ ñöôïc vaõng sanh vaøo chaùnh quoác. 

Theo Kinh Duy Ma Caät, chöông möôøi, phaåm Phaät Höông Tích, cö 

só Duy Ma Caät ñaõ noùi vôùi chö Boà Taùt nöôùc Chuùng Höông veà “Vaõng 

Sanh Tònh Ñoä”. Caùc Boà Taùt nöôùc Chuùng Höông hoûi: “Boà Taùt phaûi 

thaønh töïu maáy phaùp ôû nôi coõi naày laøm khoâng laàm loãi, ñöôïc sanh veà coõi 

Tònh Ñoä?” OÂng Duy Ma Caät ñaùp: “Boà Taùt thaønh töïu taùm phaùp thôøi ôû 

coõi naày laøm khoâng laàm loãi, ñöôïc sanh veà coõi Tònh Ñoä. Taùm phaùp laø gì? 

Thöù nhaát laø lôïi ích chuùng sanh khoâng mong baùo ñaùp. Thöù nhì laø thay 

theá taát caû chuùng sanh chòu moïi ñieàu khoå naõo. Thöù ba laø bao nhieâu coâng 
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ñöùc ñeàu ban cho taát caû chuùng sanh. Thöù tö laø loøng bình ñaúng ñoái vôùi 

chuùng sanh  khieâm nhöôøng khoâng ngaïi, ñoái vôùi Boà Taùt xem nhö Phaät. 

Thöù naêm laø nhöõng kinh chöa nghe, nghe khoâng nghi. Thöù saùu laø khoâng 

choáng traùi vôùi haønh Thanh Vaên. Thöù baûy laø thaáy ngöôøi ñöôïc cuùng 

döôøng cuõng khoâng taät ñoá, khoâng khoe nhöõng lôïi loäc cuûa mình, ôû nôi ñoù 

maø ñieàu phuïc taâm mình. Thöù taùm laø thöôøng xeùt loãi mình, khoâng noùi ñeán 

loãi ngöôøi, haèng nhöùt taâm caàu caùc coâng ñöùc. Sau khi oâng Duy Ma Caät vaø 

ngaøi Vaên Thuø Sö Lôïi noùi phaùp naày roài, ôû trong ñaïi chuùng coù caû traêm 

ngaøn vò trôøi, ngöôøi ñeàu phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, 

möôøi ngaøn Boà Taùt chöùng ñaëng Voâ sanh Phaùp nhaãn. 

Trong Kinh Phaùp Baûo Ñaøn, Phaåm Thöù Ba (Nghi Vaán). Moät hoâm Vi 

Thöù söû hoûi Luïc Toå Hueä Na êng raèng: “Ñeä töû thöôøng thaáy Taêng tuïc nieäm 

Phaät A Di Ñaø, nguyeän sanh Taây Phöông, thænh Hoøa Thöôïng noùi, ñöôïc 

sanh nôi coõi kia chaêng? Nguyeän vì phaù caùi nghi naày.” Toå baûo: “Söû quaân 

kheùo laéng nghe, Hueä Naêng seõ vì oâng maø noùi. Theá Toân ôû trong thaønh Xaù 

Veä noùi kinh vaên Taây Phöông daãn hoùa, roõ raøng caùch ñaây khoâng xa. Neáu 

luaän veà töôùng maø noùi, lyù soá coù möôøi muoân taùm ngaøn, töùc laø trong thaân 

coù möôøi aùc taùm taø, lieàn laø noùi xa, noùi xa laø vì keû haï caên, noùi gaàn laø vì 

nhöõng ngöôøi thöôïng trí. Ngöôøi coù hai haïng, nhöng phaùp khoâng coù hai 

thöù. Meâ ngoä coù khaùc, thaáy coù mau chaäm. Ngöôøi meâ nieäm Phaät caàu sanh 

veà coõi kia, ngöôøi ngoä töï tònh taâm mình. Sôû dó Phaät noùi ‘tuøy taâm tònh lieàn 

ñöôïc coõi Phaät tònh. Söû quaân ngöôøi phöông Ñoâng, chæ taâm mình tònh lieàn 

khoâng coù toäi, tuy ngöôøi phöông Taây taâm khoâng tònh cuõng coù loãi. Ngöôøi 

phöông Ñoâng taïo toäi nieäm Phaät caàu sanh veà phöông Taây, coøn ngöôøi 

phöông Taây taïo toäi, nieäm Phaät thì caàu sanh veà coõi naøo? Phaøm ngu 

khoâng roõ töï taùnh, khoâng bieát trong thaân Tònh ñoä, nguyeän Ñoâng nguyeän 

Taây, ngöôøi ngoä thì ôû choã naøo cuõng vaäy. Sôû dó Phaät noùi ‘tuøy choã mình ôû 

haèng ñöôïc an laïc. Söû quaân, taâm ñòa chæ khoâng coù caùi baát thieän thì Taây 

phöông caùch ñaây khoâng xa. Neáu oâm loøng chaúng thieän, nieäm Phaät vaõng 

sanh khoù ñeán. Nay khuyeân thieän tri thöùc tröôùc neân deïp tröø thaäp aùc töùc 

laø ñöôïc möôøi muoân, sau tröø taùm caùi taø beøn qua ñöôïc taùm ngaøn, moãi 

nieäm thaáy taùnh thöôøng haønh bình ñaúng, ñeán nhö trong khaûy moùng tay, 

lieàn thaáy Ñöùc Phaät A Di Ñaø. Söû quaân chæ haønh möôøi ñieàu thieän, ñaâu 

caàn laïi nguyeän vaõng sanh, khoâng ñoaïn caùi taâm thaäp aùc thì coù Phaät naøo 

ñoùn tieáp. Neáu ngoä ñöôïc ñoán phaùp voâ sanh, thaáy Taây phöông chæ trong 

khoaûng saùt na. Coøn chaúng ngoä, nieäm Phaät caàu vaõng sanh, thì  con ñöôøng 

xa laøm sao ñeán ñöôïc? Hueä Naêng vì moïi ngöôøi maø khieán cho quyù vò 
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thaáy trong saùt na coõi Taây phöông ôû ngay tröôùc maét, quyù vò coù muoán 

thaáy hay chaêng?” Luùc aáy moïi ngöôøi ñeàu ñaûnh leã thöa raèng: “Neáu ôû coõi 

naày maø thaáy ñöôïc thì ñaâu caàn phaûi nguyeän vaõng sanh, nguyeän Hoøa 

Thöôïng töø bi lieàn hieän Taây phöông khieán cho taát caû ñöôïc thaáy.” Toå baûo 

raèng: “Naày ñaïi chuùng! Ngöôøi ñôøi töï saéc thaân laø thaønh, maét tai muõi löôõi 

laø cöûa, ngoaøi coù naêm cöûa, trong coù cöûa yù. Taâm laø ñaát, taùnh laø vua, vua ôû 

treân ñaát taâm, taùnh coøn thì vua coøn, taùnh maát ñi thì vua cuõng maát. Taùnh ôû 

thì thaân taâm coøn, taùnh ñi thì thaân taâm hoaïi. Phaät nhaèm ôû trong taùnh maø 

taïo, chôù höôùng ra ngoaøi maø caàu. Töï taùnh meâ, töùc laø chuùng sanh, töï taùnh 

giaùc töùc laø Phaät. Töø bi töùc laø Quaùn Theá AÂm, hyû xaû goïi laø Ñaïi Theá Chí, 

hay tònh töùc laø Ñöùc Thích Ca, bình tröïc töùc laø Phaät A Di Ñaø. Nhôn ngaõ 

aáy laø Tu Di, taø taâm laø bieån ñoäc, phieàn naõo laø soùng moùi, ñoäc haïi laø roàng 

döõ, hö voïng laø quyû thaàn, traàn lao laø ruøa traïnh, tham saân laø ñòa nguïc, ngu 

si laø suùc sanh. Naày thieän tri thöùc! Thöôøng laøm möôøi ñieàu laønh thì thieân 

ñöôøng lieàn ñeán, tröø nhôn ngaõ thì nuùi Tu Di ngaõ, deïp ñöôïc tham duïc thì 

bieån nöôùc ñoäc khoâ, phieàn naõo khoâng thì soùng moùi maát, ñoäc haïi tröø thì 

roàng caù ñeàu döùt. ÔÛ treân taâm ñòa mình laø giaùc taùnh Nhö Lai phoùng ñaïi 

quang minh, ngoaøi chieáu saùu cöûa thanh tònh hay phaù saùu coõi trôøi duïc, töï 

taùnh trong chieáu ba ñoäc töùc lieàn tröø ñòa nguïc, vaân vaân., caùc toäi moät luùc 

ñeàu tieâu dieät, trong ngoaøi saùng toät, chaúng khaùc vôùi coõi Taây phöông, 

khoâng chòu tu nhö theá naày laøm sao ñeán ñöôïc coõi kia?” Ñaïi chuùng nghe 

noùi ñeàu roõ raøng thaáy ñöôïc töï taùnh, thaûy ñeàu leã baùi, ñeàu taùn thaùn: “Laønh 

thay!” Thöa raèng: “Khaép nguyeän phaùp giôùi chuùng sanh nghe ñoù moät 

thôøi lieàn ngoä hieåu.” 

 

IV. Di Ñaø Boån Taùnh, Tònh Ñoä Duy Taâm:  

Phaät A Di Ñaø (Amitabha) laø teân thöôøng ñöôïc duøng nhaát ñeå goïi Phaät 

Voâ Löôïng Quang vaø Voâ Löôïng Thoï. A Di Ñaø laø moät vò Phaät phi lòch söû, 

tröôùc thôøi Phaät Thích Ca, ñöôïc toân kính bôûi caùc tröôøng phaùi Ñaïi Thöøa. 

A Di Ñaø Phaät ñang chuû trì Taây Phöông Tònh Ñoä, nôi maø chuùng sanh 

ñöôïc vaõng sanh nhôø thaønh taâm trì nieäm hoàng danh cuûa Ngaøi, nhöùt laø 

vaøo luùc laâm chung. A Di Ñaø laø vò Phaät ñöôïc toân kính roäng raõi nhaát trong 

caùc vò Phaät phi lòch söû. Kyø thaät, trong caùc toâng phaùi Tònh Ñoä, Ngaøi che 

môø caû Phaät Tyø Loâ Giaù Na vaø Ñöùc Phaät Lòch Söû Thích Ca Maâu Ni. Tín 

ngöôõng Di Ñaø tieâu bieåu bôûi Tònh Ñoä Toâng cuûa ngaøi Phaùp Nhieân, Chaân 

toâng cuûa Thaân Loan, vaø Thôøi Toâng cuûa Nhaát Bieán cho thaáy moät saéc 

thaùi ñoäc ñaùo cuûa Phaät giaùo. Trong luùc taát caû caùc toâng phaùi khaùc cuûa Ñaïi 
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Thöøa chuyeân chuù veà töï giaùc, thì caùc toâng phaùi Tònh Ñoä laïi daïy y chæ nôi 

Phaät löïc. Theo Hoøa Thöôïng Thích Thieàn Taâm trong Tònh Ñoä Thaäp Nghi 

Hoaëc Vaán Luaän, söï nhieáp cô cuûa Tònh Ñoä quaû laø roäng lôùn, khoâng theå 

nghó baøn, nhöng chuùng ta thöôøng nghe noùi “Di Ñaø Boån Taùnh Tònh Ñoä 

Duy Taâm.” Nghóa lyù cuûa caâu naày theá naøo? Tònh Ñoä laø mieàn Cöïc Laïc 

ngoaøi möôøi muoân öùc coõi Phaät, Di Ñaø laø vò giaùo chuû cuûa Taây Phöông 

Cöïc Laïc. YÙ noùi chaân taâm cuûa chuùng sanh roäng raõi vaø saùng suoát voâ cuøng. 

Kinh Laêng Nghieâm noùi: “Nhöõng non soâng, ñaát lieàn cho ñeán hö khoâng ôû 

ngoaøi saéc thaân ta, ñeàu laø caûnh vaät trong chaân taâm maàu saùng. Caùc phaùp 

sanh hoùa, ñeàu laø hieän caûnh cuûa duy taâm.” Nhö theá thì ñaâu coù coõi Phaät 

naøo ngoaøi taâm ta. Cho neân yù nghóa cuûa Tònh Ñoä duy taâm laø noùi coõi Tònh 

Ñoä ôû trong chaân taâm cuûa ta, nhö bieån caû noåi leân voâ löôïng boùng boït, maø 

khoâng coù boùng boït naøo ôû ngoaøi bieån caû. Laïi nhö nhöõng haït buïi nôi ñaát 

lieàn, khoâng coù haït buïi naøo chaúng phaûi laø ñaát; cuõng nhö khoâng coù coõi 

Phaät naøo chaúng phaûi laø taâm. Theá neân Coå Ñöùc coù noùi: “Chæ moät taâm naày 

coù ñuû boán coõi: Phaøm Thaùnh ñoàng cö, Phöông tieän höõu dö, Thaät baùo voâ 

chöôùng ngaïi, vaø Thöôøng tòch quang. 

 

V. 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 
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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.” 

 

VI. Toå Dieân Thoï Noùi Veà Duy Taâm Tònh Ñoä:  

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. 

Noùi caùch khaùc, chæ coù duy thöùc beân trong laø thöïc höõu chöù khoâng phaûi laø 

nhöõng vaät theå beân ngoaøi. 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. Coù ngöôøi hoûi Dieân Thoï Ñaïi Sö raèng caûnh 

“Duy Taâm Tònh Ñoä” ñaày khaép caû möôøi phöông sao khoâng höôùng nhaäp 

maø laïi khôûi loøng thuû xaû caàu veà Cöïc Laïc, ñeå toïa treân lieân ñaøi, nhö vaäy 

ñaâu coù kheá hôïp vôùi lyù voâ sanh. Ñaõ coù taâm chaùn ueá öa tònh nhö vaäy thì 

ñaâu thaønh bình ñaúng? Ñaïi Sö ñaùp: “Duy Taâm Tònh Ñoä.” Sanh “Duy 

Taâm Tònh Ñoä” laø phaàn cuûa caùc baäc ñaõ lieãu ngoä töï taâm, ñaõ chöùng ñöôïc 

phaùp thaân voâ töôùng. Tuy nhieân, theo kinh Nhö Lai Baát Tö Nghì Caûnh 

Giôùi, thì nhöõng baäc Boà Taùt chöùng ñöôïc Sô Ñòa hay Hoan Hyû Ñòa vaøo 

Duy Taâm Ñoä cuõng nguyeän xaû thaân ñeå mau sanh veà Cöïc Laïc. Vì theá 

phaûi bieát raèng “Ngoaøi Taâm Khoâng Phaùp.” Vaäy thì caûnh Cöïc Laïc ñaâu 

theå ôû ngoaøi taâm. Veà phaàn lyù Voâ Sanh vaø Taâm Bình Ñaúng, dó nhieân lyù 

thuyeát laø nhö vaäy. Tuy nhieân, nhöõng keû ñaïo löïc chöa ñuû, trí caïn, taâm 

thoâ, taïp nhieãm naëng, laïi gaëp caùc caûnh nguõ duïc cuøng traàn duyeân loâi cuoán 

maïnh meõ, deã gì chöùng nhaäp vaøo ñöôïc. Cho neân nhöõng keû aáy caàn phaûi 

caàu sanh Cöïc Laïc, ñeå nhôø vaøo nôi caûnh duyeân thaéng dieäu ôû ñoù, môùi 

mau chöùng vaøo caûnh “Tònh Ñoä Duy Taâm” vaø thöïc haønh Boà Taùt ñaïo 

ñöôïc. Hôn nöõa, Thaäp Nghi Luaän coù daïy: “Baäc trí tuy ñaõ lieãu ñaït ñöôïc 

Duy Taâm song vaãn haêng haùi caàu veà Tònh Ñoä, vì thaáu suoát sanh theå nhö 

huyeãn khoâng theå caàu tìm ñöôïc. Ñoù môùi goïi laø chaân thaät voâ sanh. Coøn 
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caùc keû ngu si, ngöôøi voâ trí, khoâng hieåu ñöôïc lyù ñoù, cho neân bò caùi nghóa 

“Sanh” raøng buoäc, vì vaäy khi nghe noùi “Sanh” thì nghó raèng thaät coù caùi 

töôùng “Sanh.” Khi nghe noùi “Voâ Sanh” thì laïi laàm hieåu laø khoâng sanh 

veà ñaâu caû. Bôûi vaäy cho neân môùi khôûi sanh ra caùc nieäm thò phi, cheâ bai, 

phæ baùng laãn nhau, gaây ra nhöõng nghieäp taø kieán, baùng phaùp. Nhöõng 

ngöôøi nhö vaäy, thaät ñaùng neân thöông xoùt!” 

 

VII.Toå Dieân Thoï Giaûng Veà Ñònh Taâm Chuyeân Taâm:  

Taâm ñònh ngöôïc 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. 

Taùn Taâm laø taâm taùn loaïn hay töï taùnh cuûa nhöõng haïng phaøm phu. Taâm 

taùn loaïn coù nhöõng neùt ñaëc thuø sau ñaây: Thieän, baát thieän, vaø trung tính. 

Trong ñaïo Phaät, chuyeân taâm laø taâm nghó ñeán Phaät A Di Ñaø vaø mieäng 

chuyeân xöng danh hieäu Phaät A Di Ñaø, chöù khoâng xöng taïp hieäu. YÙ 

chuyeân töôûng Phaät A Di Ñaø, chöù khoâng töôûng taïp nieäm. Ñaïi Sö Dieân 

Thoï coù tröôùc taùc 100 quyeån Toâng Caûnh Luïc, chæ roõ dò ñoàng cuûa ba toâng: 

Hoa Nghieâm, Phaùp Hoa vaø Duy Thöùc. Ñaïi sö laïi soaïn ra taäp saùch Vaïn 

Thieän Ñoàng Quy, chæ roõ veà Phaùp Moân Tònh Ñoä. Ñaïi sö laïi thaáy ngöôøi 

ñöông thôøi coøn ñang bò phaân vaân, ngôø vöïc giöõa Thieàn Toâng vaø Tònh Ñoä, 

chöa bieát phaûi tu moân naøo ñeå ñöôïc keát quaû chaéc chaén, neân ngaøi laøm baøi 

keä “Töù Lieäu Giaûn” ñeå so saùnh. Ngoaøi ra, ngaøi coøn nhaán maïnh ñeán nhò 

taâm Ñònh Chuyeân nhö sau: Thöù nhaát laø Ñònh taâm: Ñònh taâm thieàn ñònh 

hay taâm taäp trung trong trong nieäm Phaät. Taâm ñònh ñoái laïi vôùi taâm taùn 

vôùi nhöõng loaïn ñoäng. Ñaây laø taâm cuûa nhöõng baäc Thaùnh. Taâm chuyeân 

chuù vaøo nieäm Phaät. 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 chuyeân chuù 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. Thöù nhì laø 

Chuyeân Taâm: Chuyeân taâm ôû ñaây coù nghóa laø chuyeân chuù taâm hay taäp 

trung tö töôûng vaøo moät vaán ñeà gì. Nhöõng vò chæ chuyeân nieäm Phaät, 

khoâng xen taïp moân naøo khaùc, thuoäc veà caùc haønh giaû tu haïnh Thuaàn 

Tònh. Trong ñaây caùc vò caên cô cao thì theo Thaäp Luïc Quaùn, coøn ñaïi ña 

soá chæ chuyeân veà haïnh trì danh. Chuyeân taâm choïn laáy moät phaùp moân 

duy nhaát naøo ñoù roài y theo phaùp moân aáy maø tu cho ñeán suoát ñôøi khoâng 
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thay ñoåi; thí duï nhö choïn phaùp moân Tònh Ñoä thì suoát ñôøi chæ chuyeân 

nieäm Phaät caàu vaõng sanh maø thoâi. 

 

Consciousness Only and  

the Pure Land 

 

I. The Relationship Between Vasubandhu and the Pure Land:  

Vasubandhu was the fourth Partriach of the Pure Land School. He 

was born in the fifth century in Purusapura (close to present-day 

Peshawar), the capital of Gandhara (now is part of Afghanistan). He 

was one of the great philosophers in India in the fifth century, a native 

of Peshawar (now is Peshawar) in Gandhara, born 900 years after the 

Buddha’s nirvana. He was the second of the three sons of a Brahmin 

family. All three sons were called Vasubandhu and all three became 

Buddhist monks. In his youth he adhered to the Hinayana teachings of 

the Sautrantika School. He went to Kashmir to learn the Abhidharma 

philosophy. On his return home he wrote the Abhidharma-kosa, 

perhaps the most well-known of all treatises on the Abhidharma. Later 

he became dissatisfied with key elements of its philosophical system 

and was converted from Hinayana to Mahayana by his brother, 

Asanga. On his conversion he would have cut out his tongue for its past 

heresy, but he was dissuaded by his brother, who bade him use the 

same tongue to correct his errors, whereupon he wrote “The Teaching 

of the Nature of the Eight Consciousnesses” (Duy Thöùc Hoïc) and other 

Mahayanist works. He is called the twenty-first patriarch. He was one 

of the famous Indian Buddhist philosophers and writers, with his 

brother Asanga founded the Sarvastivada and  Yogacara Schools of 

Mahayana Buddhism. Vasubandhu along with his brother Asanga is 

considered to be one of the two main figures in the early development 

of the Yogacara tradition. He was also the twenty-first patriarch of the 

Indian lineage of Zen. He was also the author of the Trimshika, a poem 

made of thirty songs, expounded Yogachara (the works of Asanga on 

important Mahayana sutras). He also composed some of the most 

influential Yogacara treatises, including the “Twenty Verses,” and the 

“Thirty Verses,” and so on. The Abhidharmakosa Sastra is preserved in 

sixty volumes of Chinese translation. The Sanskrit text is lost, but 
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fortunately we have a commentary written by Yasomitra called the 

Abhidharma-kosa-vyakhya which has facilitated the restoration of the 

lost text undertaken by the late Professor Louis de la Valleùe-Pousin of 

Belgium and completed by Rahula Sankrityayana of India.   

 

II. Buddha Recitation and  The Pure Land Within the Mind:  

Through continuous practices of Buddha Recitation we can 

perceive our mind clearly and purely, and for us, only when the mind is 

pure, then this world is really pure. Only through continuous practices 

of Buddha Recitation 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 

practices of Buddha Recitation 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. The 

concept of “The Dharma Realm is made from the Mind Alone” means 

this single mind encompasses the four kinds of lands in their totality. 

From the Six Common Dharma Realms to the Four Dharma Realms of 

the Sages are not beyond the present thought in the Mind. The mind 

can create the heavens as well as the hells. The mind can achieve 

Buddhahood, but it can also turn into a hungry ghost or an animal, or 

fall into the hells. It can be a Bodhisattva, a Pratyekabuddha, or a 

Sravaka. Since everything is made from the mind, nothing goes beyond 

the mind. If we want to create Buddhas in our minds, we become part 

of the retinue of the Dharma Realm of the Buddhas. The other Dharma 

Realms are the same way. Sincere Buddhists should always see this 

and pay attention to all daily activities from walking, standing, lying 

down, or sitting... We must regulate ourselves in accord with propriety 

of a true Buddhist. Sincere Buddhists should always remember that we 

create more and more karmas and commit more and more sins because 

we are not concentrated and determined. We get dragged into 

situations until we forget what we want to do. We forget our goal is to 

cultivate to become a Buddha, a Bodhisattva, or any of the four kinds 

of the sages. Instead, we only know how to create hells, hungry ghosts, 

and animals, etc. Thus, Buddhas and demons are only a single thought 

apart. Buddhas are kind and compassionate, while demons are always 
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competitive with unwholesome thoughts. In the Lankavatara Sutra, the 

Buddha taught: “The Bodhisattva-mahasattvas sees that the triple 

world is no more than the creation of the citta, manas, and mano-

vijnana, that it is brought forth by falsely discriminating one’s own 

mind, that there  are no signs of an external world where the principle 

of multiplicity rules, and finally that the triple world is just one’s own 

mind.”  

 

III. Rebirth in the Pure Land:  

The main meaning here of “Rebirth in the Pure Land” is to go or to 

be reborn in the Pure Land of Amitabha, or to have a rebirth in the 

Western Paradise. According to the Pure Land tradition, if a person 

merely repeat the name of Amitabha, no matter how evil his life may 

have been in the past, will acquire the merits of Amitabha and be 

received into Western Paradise. According to the Pure Land Sect, there 

are two conditions of rebirth to the Pureland: to gain rebirth to the main 

land and to be reborn to the outer border of the Pureland. First, to gain 

rebirth to the main land. This condition is reserved for those who 

regularly and diligently practice Buddha Recitation, those who have a 

sincere and faithful mind without regression. They will know 

beforehand the time and place of their death, having clear and proper 

thoughts, they will bathe themselves, changing clothes, or receive the 

great lights of the Buddha shine to their bodies. Or they may see the 

enlightened characteristics of the Buddhas and an assembly of 

enlightened beings appearing in the sky often walking in meditation 

before their eyes. All the various good and wholesome images will 

appear clearly, within a split moment, these people will gain rebirth to 

the Pure land, be near the most supremely virtuous beings, and earn a 

place among the nine levels of the lotus throne. They will often be able 

to hear the dharma sounds of the Buddhas and ultimately they will 

attain the enlightenment fruit of Buddhahood. Second, to be reborn to 

the outer border of the Pureland (those who keep precepts but are not 

diligent and lack faith). This condition is reserved for those who 

normally maintain precepts, who practice Buddha Recitation but are 

not diligent and lack faith. Thus, when death arrives, they do not have 

any good or evil thoughts, but close their eyes similar to a sleeping 

person. Because those people’s doubts are not eliminated. They may 
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practice Buddha Recitation, but do not have absolute faith. They do not 

gain rebirth directly to the main land. Instead, they are born to a 

domain on the outskirts of the Pureland. That domain is called 

“Doubtful Land.” People who are born to that domain have a life 

expectancy of 500 years (a day in that land equals a 100 years in the 

human realm). After living out their existence, they must return to the 

six paths of the cycle of rebirths. However, Bodhisattvas come there 

everyday to expound sutras and to encourage them to diligently recite 

the Buddha’s name. For those who  diligently cultivate, when their 

lives come to an end, they will gain rebirth in the main land.  

According to the Vimalakirti Sutra, chapter ten, the Buddha of the 

Fragrant Land, Upasaka Vimalakirti told Bodhisattvas from the 

Fragrant Land about “Being reborn in the Buddha’s Pure Land”. The 

Bodhisattvas from the Fragrant Land asked: “How many Dharmas 

should a Bodhisattva achieve in this world to stop its morbid growth 

(defilements) in order to be reborn in the Buddha’s pure land?” 

Vimalakirti replied: “A Bodhisattva should bring to perfection eight 

Dharmas to stop morbid growth in this world in order to be reborn in 

the pure land. What are they ? First, benevolence towards all living 

beings with no expectation of reward. Second, endurance of sufferings 

for all living beings dedicating all merits to them. Third, impartiality 

towards them with all humility free from pride and arrogance. Fourth, 

reverence to all Bodhisattvas with the same devotion as to all Buddhas 

(i.e. without discrimination between Bodhisattvas and Buddhas). Fifth, 

absence of doubt and suspicion when hearing (the expounding of) 

sutras which he  has not heard before. Sixth, abstention from opposition 

to the sravaka Dharma. Seventh, abstention from discrimination in 

regard to donations and offerings received with no thought of self-profit 

in order to subdue his mind. Eighth, self-examination without 

contending with others.  Thus he should achieve singleness of mind 

bent on achieving all merits; these are the eight Dharmas. After 

Vimalakirti and Manjusri had thus expounded the Dharma, hundreds 

and thousands of devas developed the mind set on supreme 

enlightenment, and ten thousand Bodhisattvas realized the patient 

endurance of the uncreate. 

In the Dharma Jewel Platform Sutra, Chapter Three (Doubts and 

Questions). One day, Magistrate Vi asked the Sixth Patriarch, Hui-
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Neng: “Your disciple has often seen the Sangha and laity reciting 

‘Amitabha Buddha,’ vowing to be reborn in the West. Will the High 

Master please tell me if they will obtain rebirth there and, so, dispel 

my doubts?” The Master said, “Magistrate, listen well. Hui Neng will 

explain it for you. When the World Honored One was in Shravasti City, 

he spoke of being led to rebirth in the West. The Sutra text clearly 

states, '‘it is not far from here.’ If we discuss its appearance, it is 

108,000 miles away but in immediate terms, it is explained as far 

distant for those of inferior roots and as nearby for those of superior 

wisdom. There are two kinds of people, not two kinds of Dharma. 

Enlightenment and confusion differ, and seeing can be quick or slow. 

The deluded person recites the Buddha’s name, seeking rebirth there, 

while the enlightened person purifies his own mind. Therefore, the 

Buddha said, ‘As the mind is purified, the Budhaland is purified.’ 

Magistrate, if the person of the East merely purifies his mind, he is 

without offense. Even though one may be of the West, if his mind is 

impure, he is at fault. The person of the East commits offenses and 

recites the Buddha's name, seeking rebirth in the West. When the 

person of the West commits offenses and recites the Buddha’s name, in 

what country does he seek rebirth? Common, deluded people do not 

understand their self-nature and do not know that the Pure Land is 

within themselves. Therefore, they make vows for the East and vows 

for the West. To enlightened people, all places are the same. As the 

Buddha said, ‘In whatever place one dwells, there is constant peace 

and happiness.’ Magistrate, if the mind-ground is only without 

unwholesomeness, the West is not far from here. If one harbors 

unwholesome thoughts, one may recite the Buddha’s name but it will 

be difficult to attain that rebirth. Good Knowing Advisors, I now exhort 

you all to get rid of  the ten evils first and you will have walked one 

hundred thousand miles. Next get rid of the eight deviations and you 

will have gone eight thousand miles. If in every thought you see your 

own nature, always practice impartiality and straightforwardness, you 

will arrive in a finger-snap and see Amitabha. Magistrate, merely 

practice the ten wholesome acts; then what need will there be for you 

to vow to be reborn there? But if you do not rid the mind of the ten 

evils, what Buddha will come to welcome you? If you become 

enlightened to the sudden dharma of the unproduced, you will see the 
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West in an instant. Unenlightened, you may recite the Buddha’s name 

seeking rebirth but since the road is so long, how can you traverse it? 

Hui-Neng will move to the West here in the space of an instant so that 

you may see it right before your eyes. Do you wish to see it? ” At that 

time, the entire assembly bowed and said, “If we could see it here, 

what need would there be to vow to be reborn there? Please, High 

Master, be compassionate and make the West appear so that we might 

see it.” The Master said, “Great assembly, the worldly person’s own 

physical body is the city, and the eye, ear, nose, tongue, and body are 

the gates. Outside there are five gates and inside there is a gate of the 

mind. The mind is the ‘ground’ and one’s nature is the ‘king.’ The 

‘king’ dwells on the mind ‘ground.’ When the nature is present, the 

king is present but when the nature is absent, there is no king. When 

the nature is present, the body and mind remain, but when the nature is 

absent, the body and mind are destroyed. The Buddha is made within 

the self-nature. Do not seek outside the body. Confused, the self-nature 

is a living being: enlightened, it is a Buddha. ‘Kindness and 

compassion’ are Avalokitesvara and ‘sympathetic joy and giving’ are 

Mahasthamaprapta. ‘Purification’ is Sakyamuni, and ‘equanimity and 

directness’ are Amitabha. ‘Others and self’ are Mount Sumeru and 

‘deviant thoughts’ are the ocean water. ‘Afflictions’ are the waves. 

‘Cruelty’ is an evil dragon. ‘Empty falseness’ is ghosts and spirits. 

‘Defilement’ is fish and turtles, ‘greed and hatred’ are hell, and 

‘delusion’ is animals.Good Knowing Advisors, always practice the ten 

good practices and the heavens can easily be reached. Get rid of others 

and self, and Mount Sumeru topples. Do away with deviant thought, 

and the ocean waters dry up. Without defilements, the waves cease. 

End cruelty and there are no fish or dragons. The Tathagata of the 

enlightened nature is on your own mind-ground, emitting a great bright 

light which outwardly illuminates and purifies the six gates and breaks 

through the six desire-heavens Inwardly, it illuminates the self-nature 

and casts out the three poisons. The hells and all such offenses are 

destroyed at once. Inwardly and outwardly, there is a bright 

penetration. This is no different from the West. But if you do not 

cultivate, how can you go there?" On hearing this speech, the members 

of the great assembly clearly saw their own natures. They bowed 

together and exclaimed, “This is indeed good! May all living beings of 
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the Dharma Realm who have heard this awaken at once and 

understand.” 

 

IV. Self-Nature Amitabha, Mind-Only Pure Land:  

Amitabha is the most commonly used name for the Buddha of 

Infinite Light and Infinite Life. A transhistorical Buddha venerated by 

most Mahayana schools. He presides over the Western Pure Land 

where anyone can be reborn through utterly sincere recitation of His 

Name, particularly at the time of death. Amitabha is the most widely 

venerated of the non-historical or Dhyani-Buddhas. Indeed, in the Pure 

Land sects, he overshadows both Vairocana and the historic Buddha 

Sakyamuni. Amita-peitism, as represented by the Pure Land School of 

Fa-Ran, the Shingon of Shin-Ran, and Shih-Tsung of I-Bien shows a 

unique aspect of Buddhism. While all other schools of Mahayana insist 

on self-enlightenment, these schools teach sole reliance on the 

Buddha’s power. According to Most Venerable Thích Thieàn Taâm in 

The Pure Land Buddhism, the gathering power of the Pure Land 

method is trully all-embracing and unconceivable. However, we 

always hear such expression as “Self-Nature Amitabha, Mind-Only 

Pure Land.” What is the meaning of this expression? The Pure Land is 

the land of Ultimate Bliss, ten billion Buddha lands from here, and 

Amitabha Buddha is the teacher of that land. It means that the True 

Mind of sentient beings is all-extensive and all-illuminating. The 

Surangama Sutra states: “The various mountains, rivers and continents, 

even the empty space outside our physical body, are all realms and 

phenomena within the wonderful, bright True Mind. Phenomena which 

are born, they are all manifestations of Mind-Only.”  Therefore, where 

can you find a Buddha land outside the Mind? Thus, the concept of 

Mind-Only Pure Land refers to the Pure Land within our True Mind. 

This is no different from the ocean, from which springs an untold 

number of bubbles, none of which is outside the wide ocean. It is also 

like the specks of dust in the soil, none of which is not soil. Likewise, 

there is no Buddha land which is not Mind. Therefore, ancient sages 

and saints have said: “This single mind encompasses the four kinds of 

lands in their totality: the Land of Common Residence of beings and 

saints, the Land of Expediency, the Land of True Reward, and the 

Land of Eternally Tranquil Light. 
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V. 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.”   

 

VI. Patriarch Yen-Shou Talked About Pure Land Within the 

Mind:  

The theory that the only reality is mental, that of the mind. Nothing 

exists apart from mind. Similar to “Only Mind,” or “Only 
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Consciousness” in the Lamkavatara Sutra. In other words, only 

intelligence has reality, not the objects exterior to us. 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. Someone 

asked Great Master Yen-Shou that if the realm of “Pureland within the 

Mind” is ubiquitous throughout the ten directions, why not try to 

penetrate it instead of wanting the Pureland and abandoning the 

Impure Land praying to gain rebirth to the Ultimate Bliss World and sit 

on the lotus throne. Doing so not seem to be consistent with the theory 

of “No Birth.” If one has the mind of being tired of impurity but is fond 

of purity then that is not the mind of equality and non-discrimination? 

The Great Master replied: “The Pure Land is in your mind.” Pureland 

within the Mind is a state achieved only by those who have seen and 

penetrated the true nature and have attained the Non-Form Dharma 

Body. Despite this, according to the Buddha’s Inconceivable 

(Unimaginable) World Sutra, those Bodhisattvas who have attained the 

First Ground Maha-Bodhisattva or Rejoicing Ground to enter the world 

of “Everything within the Mind,” still vow to abandon their bodies to be 

born quickly to the Ultimate Bliss World. Thus, it is necessary to 

understand”No Dharma exists outside the Mind.” If this is the case, 

then the Ultimate Bliss World is not outside the realm of the Mind. As 

for the theory of no-birth and the mind of equality and non-

discrimination, of course, in theory this is true. However, for those who 

still do not have enough spiritual power, have shallow wisdom, impure 

minds, are bound by heavy karma and afflictions; moreover when 

tempted with the five desires and the forces of life, how many actually 

will be able to attain and penetrate this theory. Therefore, these 

people, most sentient beings of this Dharma Ending Age, need to pray 

to gain rebirth to the Ultimate Bliss World so they can rely on the 

extraordinary and favorable conditions of that world in order to be able 

to enter quickly the realm of Pureland within the Mind and to practice 

the Bodhisattva’s Conducts. Moreover, the book of commentary “Ten 

Doubts of Pureland Buddhism” taught: “Those who have wisdom and 

have already attained the theory of “Everything is within the Mind,” 

yet are still motivated to pray for rebirth to the Pureland because they 

have penetrated completely the true nature of non-birth is illusory. 



 1350 

Only then can it be called the “true nature of non-birth. As for the 

ignorant, those who lack wisdom and are incapable of comprehending 

such a theory; therefore, they are trapped by the meaning of the world 

“Birth.” Thus, when they hear of birth, they automatically think  and 

conceptualize the form characteristics of birth actually exist, when in 

fact nothing exists because everything is an illusion. When they hear 

“Non-Birth,” they then mistakenly think of “Nothing being born 

anywhere!” Given this misconception, they begin to generate a mixture 

of gossip, criticism, and mockery; thus create various false views and 

then degrade the Dharma. Such people truly deserve much pity!” 

 

VII.Patriarch Yen-Shou Lectured on Collected Mind and Single 

Mind:  

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 disorganized by distraction or a wandering mind of 

common untutored man. The distracted heart may have the following 

distinctions: Good, bad, and indifferent. In Buddhism, wholeheartely 

mind means the mind thinks of Amitabha Buddha, and the mouth must 

often recite  the virtuous name of Amitabha Buddha, and not recite in a 

random and disorderly way. Mind must often think of Amitabha 

Buddha, and not think in a random and disorderly way. Great Master 

Yen-Shou wrote 100 texts called “Toáng Caûnh Luïc” (Record of Truth-

Mirror) to point out similarities and differences of the three Dharma 

Doors: Avatamsaka, Dharma Flower and Mind Only or Zen School. He 

also authored a collection of Buddhist texts called “Vaïn Thieän Ñoàng 

Quy.” Moreover, he also observed during that time, many Buddhists 

were skeptical and unclear about the differences between Zen and 

Pureland, not knowing which tradition to practice to obtain guaranteed 

results; therefore, he wrote a poem entitled “Four Clarifications” to 

make comparisons. Besides, he also emphasized on two minds of 

Collected Mind and Single Mind as follows: First, the mind fixed on 

goodness, the mind of Dhyana or the mind of concentration on Buddha 

recitation. A mind organized by Buddha recitation 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 
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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. Second, to apply oneself to, to concentrate on, or 

with single mind, or whole-heartedly. The fourth category of cultivators 

comprises those who practice Buddha Recitation diligently and 

exclusively without cultivating other methods. Within this group, those 

of high capacities practice the sixteen Meditations as taught in the 

Meditation Sutra, while the great majority only practice oral recitation 

of the Buddha's name. Focused practice is to selct a single Dharma 

Door and then practice according to the teachings of that Dharma Door 

for the remainder of the cultivator’s life without changing and mixing 

in other practices. For example, once a person chooses to practice 

Pureland Buddhism, then for the entire life, he should always and often 

focus his energy into reciting the Buddha’s virtuous name and pray to 

gain rebirth.  
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Phuï Luïc A 

Appendix A 

 

Toùm Löôïc Veà Baûy Möôi Laêm  

Phaùp Caâu Xaù Toâng 

 

I. Toång Quan Veà Baûy Möôi Laêm Phaùp Caâu Xaù Toâng:  

Caâu Xaù laø teân goïi cuûa toâng phaùi, laø moät danh töø giaûn löôïc cuûa 

Phaïn ngöõ A Tyø Ñaït Ma Caâu Xaù, laø nhan ñeà cuûa moät taùc phaåm cuûa Theá 

Thaân vieát veà chuû thuyeát duy thöïc vaø coù theå dòch laø “Caâu chuyeän cuûa 

Phaùp Toái Thöôïng.” Ñaïi trieát gia Theá Thaân sanh taïi Baïch Sa Ngoõa, 

thuoäc xöù Kieän Ñaø La, xuaát gia theo Höõu Boä. OÂng aâm thaàm ñeán Ca 

Thaáp Di La ñeå hoïc trieát hoïc A Tyø Ñaøm. Khi trôû veà coá höông, oâng vieát 

A Tyø Ñaït Ma Caâu Xaù Luaän (Abhidharma-kosa-sastra) hieän vaãn coøn 60 

quyeån Haùn dòch. Baûn vaên Phaïn ngöõ ñaõ thaát laïc, nhöng may maén chuùng 

ta vaãn coøn moät baûn chuù giaûi do Yasomitra vieát vôùi nhan ñeà laø A Tyø 

Ñaït Ma Caâu Xaù Thích Luaän. Nhôø baûn chuù giaûi naøy maø coá Giaùo Sö 

Louis De La Valleùe-Poussin ôû Bæ ñaõ deã daøng trong vieäc taùi laäp baûn vaên 

thaát laïc vaø ñöôïc kieän toaøn bôûi Rahula Sankrityayana ngöôøi Tích Lan. 

Moãi yeáu toá trong vuõ truï ñöôïc Theá Thaân giaûi nghóa chi li trong Luaän 

Caâu Xaù cuûa oâng. Danh töø quan troïng cuûa toâng naøy laø ‘hoïc thuyeát veà taát 

caû ñeàu hieän höõu,’ khaúng ñònh moïi hieän höõu, caû taâm vaø vaät, cuõng nhö 

khoâng phaûi taâm vaø khoâng phaûi vaät. Tuy nhieân, ñieàu naày khoâng phaûi ñeå 

thöøa nhaän hieän höõu cuûa ngaõ (atman), moät baûn ngaõ caù bieät hay moät linh 

hoàn hay nguyeân lyù phoå quaùt hay nguyeân nhaân ñaàu tieân. Chuùng ta 

khoâng bieát Theá Thaân coù tieân ñoaùn moïi nguy hieåm do söï thöøa nhaän  coù 

‘Ngaõ,’ seõ xaõy ra hay khoâng maø oâng ñaõ boû ra toaøn chöông chín ñeå baùc 

boû thuyeát Höõu Ngaõ. Caâu Xaù toâng duø chuû tröông raèng taát caû caùc phaùp 

ñeàu thöïc höõu, hoaøn toaøn khaùc vôùi duy thöïc luaän ngaây thô thöôøng tình, 

bôûi vì theo lyù thuyeát cuûa toâng naày, vaïn höõu laø nhöõng phaùp bao goàm caû 

taâm vaø vaät, taát caû cuøng ôû treân cöôùc ñòa nhö nhau. Toâng naøy thöøa nhaän 

thöïc taïi tính cuûa moïi phaùp nhöng laïi chaáp nhaän thuyeát khoâng coù toàn 

theå, khoâng coù thöôøng haèng, khoâng coù phuùc laïc ngoaïi tröø Nieát Baøn. Haàu 

heát nhöõng tröôøng phaùi A Tyø Ñaøm coù leõ ñaõ phaùt khôûi sau cuoäc keát taäp 

cuûa Vua A Duïc (khoaûng naêm 240 tröôùc Taây Lòch), bôûi vì vaên hoïc A Tyø 
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Ñaøm goàm taát caû 7 boä luaän, laàn ñaàu tieân ñöôïc chaáp nhaän laø moät trong 

Tam taïng Kinh Ñieån (Tripitaka) trong cuoäc keát taäp naøy. Trong cuoäc keát 

taäp laàn ñaàu vaø laàn thöù hai chæ coù hai taïng (Kinh vaø Luaät). 

Baûy möôi laêm phaùp Caâu Xaù Toâng ñöôïc trích ra trong boä A Tyø Ñaït 

Ma Caâu Xaù Luaän, boä Luaän “Kho Taøng Phaùp Baûo” ñöôïc Ngaøi Theá 

Thaân soaïn vaøo theá kyû thöù naêm sau Taây Lòch. Ñaây laø boä luaän quan 

troïng nhaát, giaûi thích ñaày ñuû veà toâng phaùi Nhaát Thieát Höõu Boä cuûa Phaät 

giaùo Tieåu Thöøa, ñöôïc ngaøi Paramartha vaø Huyeàn Trang ñôøi nhaø Ñöôøng 

dòch sang Hoa ngöõ. Theo A Tyø Ñaøm Luaän, 75 phaùp ñöôïc Caâu Xaù Toâng 

phaân chia laøm naêm caáp trong hai loaïi höõu vi vaø voâ vi. Noùi veà Höõu Vi 

Phaùp, coù boán loaïi. Thöù nhaát laø Saéc Phaùp: Saéc Phaùp coù 11 phaùp goàm 5 

caên (giaùc quan), 5 caûnh hay nhöõng ñoái töôïng tri giaùc, vaø voâ bieåu saéc: 1-

5) Naêm caên: nhaõn, nhó, tyû, thieät, thaân. 6-10)Naêm caûnh: saéc, thanh, 

höông, vò, xuùc. 11) Phaùp thöù möôøi moät laø Voâ bieåu saéc. Thöù nhì laø Taâm 

Phaùp: 12) Moät phaùp, ñoâi khi ñöôïc chia thaønh naêm phaùp töông öùng vôùi 

naêm caên. Thöù ba laø Taâm Sôû Phaùp: Coù 46 phaùp, ñöôïc chia thaønh 6 caáp. 

13-22) Möôøi phaùp Bieán Ñaïi Ñòa Phaùp (nhieäm vuï toång quaùt): Thoï, 

töôûng, tö, xuùc, duïc, hueä, nieäm, taùc yù, thaéng giaûi, vaø ñònh. 23-32)  Ñaïi 

thieän ñòa phaùp vôùi möôøi thieän phaùp: Tín, taán, xaû, taøm, quyù, voâ tham, voâ 

saân, baát haïi, khinh an, vaø baát phoùng daät. 33-38) Ñaïi phieàn naõo ñòa phaùp 

vôùi saùu phieàn naõo ñòa phaùp: Voâ minh, phoùng daät, giaûi ñaõi, baát tín, hoân 

traàm, vaø traïo cöû. 38-40) Ñaïi baát thieän ñòa phaùp vôùi hai ñaïi baát thieän ñòa 

phaùp: Voâ taøm vaø voâ quyù. 41-50) Tieåu phieàn naõo ñòa phaùpvôùi möôøi tieåu 

phieàn naõo ñòa phaùp: Phaãn, phuù, xan, taät, naõo, haïi, haän, huyeãn, cuoáng, 

vaø kieâu. 51-58) Baát ñònh ñòa phaùp vôùi taùm baát ñònh ñòa phaùp: OÁ taùc, 

thuïy mieân, taàm, tö, tham, saân, maïn, vaø nghi. Thöù tö laø Taâm Baát Töông 

Öng Haønh Phaùp: Phaùp khoâng thuoäc saéc, cuõng khoâng thuoäc taâm. 59-72) 

Möôøi boán Taâm Baát Töông Öng Haønh Phaùp: Ñaéc, phi ñaéc, ñoàng phaàn, 

voâ töôûng quaû, voâ töôûng ñònh, dieät taän ñònh, maïng caên, sinh, truï, dò, dieät, 

danh thaân, cuù thaân, vaø vaên thaân. Thöù naêm laø Tam Voâ Vi Phaùp: 73) Hö 

khoâng, 74) Traïch dieät, vaø 75) Phi traïch dieät. 

 

II. Toùm Löôïc Veà Baûy Möôi Laêm Phaùp Caâu Xaù Toâng:  

Möôøi Moät Saéc Phaùp & Moät Voâ Bieåu Saéc: 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. Möôøi moät saéc phaùp bao goàm naêm caên vaø saùu 
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traàn. Naêm Caên: Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm 

caên: maét, tai, muõi, löôõi, vaø thaân. 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. Haønh giaû tu Phaät neân luoân nhôù 

raèng nguõ 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. Saùu caûnh: Saùu caûn bao goàm saéc, thanh, höông, vò, xuùc, vaø 

phaùp hay voâ bieåu saéc. Saùu caûnh naày 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. Trong ñoù 

phaùp goàm coù cöïc löôïc saéc, cöïc huyùnh saéc, thoï sô daõn saéc, bieán keá sôû 

khôûi saéc vaø ñònh sôû sanh töï saéc. Haønh giaû tu Thieàn neân luoân nhôù veà söï 

lieân heä giöõa Nguõ Caên vaø Luïc Traàn trong böôùc ñöôøng tu taäp thieàn ñònh 

cuûa mình. Thöù nhaán laø maét ñang tieáp xuùc vôùi saéc. Thöù nhì laø tai ñang 

tieáp xuùc vôùi thanh. Thöù ba laø muõi ñang tieáp xuùc vôùi muøi. Thöù tö laø löôõi 

ñang tieáp xuùc vôùi vò. Thöù naêm laø thaân ñang tieáp xuùc vôùi söï xuùc chaïm. 

Voâ Bieåu Saéc: Coøn goïi laø Voâ Taùc Saéc. Theo quan ñieåm cuûa Ñaïi Chuùng 

Boä, voâ bieåu saéc laø saéc theå khoâng bieåu hieän ra ngoaøi, nhöng coù coâng 

naêng phoøng ngöøa söï sai traùi vaø toäi aùc.  

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. 

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). 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. Chö phaùp ñöôïc chia laøm hai loaïi: 
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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 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 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 

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 
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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 

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 
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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 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.'" 

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 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 (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 
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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, 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 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 cuøng xuaát hieän vôùi taát caû nhöõng tö töôûng xaáu xa. 

Hai ñaïi baát thieän ñòa phaùp bao goàm: Voâ taøm vaø voâ quyù. 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. Taùm baát ñònh ñòa phaùp bao 

goàm: OÁ taùc, thuïy mieân, taàm, tö, tham, saân, maïn, vaø nghi. 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. 

Möôøi Ñieàu Thieän Trong Duy Thöùc Hoïc: Duy Thöùc Toâng vaøo thôøi 

cuûa Ngaøi Theá Thaân laø heä thoáng Du Giaø ñöôïc caûi bieán vaø baûn vaên chính 
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yeáu laø Duy Thöùc Tam Thaäp Tuïng cuûa Theá Thaân, trong ñoù 24 baøi tuïng 

ñaàu noùi veà töôùng cuûa caùc phaùp, hai baøi keá noùi veà taùnh cuûa caùc phaùp, vaø 

boán baøi sau cuøng noùi veà giai ñoaïn cuûa caùc Thaùnh giaû. 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. Trong ñoù, tuïng thöù naêm, Tam Thaäp Tuïng 

nhaán maïnh ñeán möôøi ñieàu thieän Duy Thöùc. Thöù nhaát laø Tín: Tín chæ 

loøng tin nôi Ñöùc Phaät vaø Phaät phaùp, vaø heát loøng tu taäp theo nhöõng lôøi 

daïy ñoù. Coù loøng tin saâu saéc ñoái vôùi thöïc theå cuûa chö phaùp, tònh ñöùc 

Tam baûo, vaø thieän caên cuûa theá gian vaø xuaát theá gian; coù khaû naêng ñem 

laïi ñôøi soáng thanh tònh vaø hoùa giaûi nghi hoaëc. Thöù nhì laø Taøm Quyù: 

Taøm laø Töï theïn, töï mình suy xeùt vaø hoå theïn cho loãi laàm cuûa chính mình 

(moät trong nhöõng taâm sôû). Hoå theïn toäi loãi (laáy söï hoå vôùi beân ngoaøi laøm 

cuûa baùu), caûm giaùc hoå theïn veà nhöõng gì caàn phaûi hoå theïn. Caûm giaùc hoå 

theïn khi laøm hay nghó ñeán ñieàu xaáu xa, toäi loãi. Trong khi Quyù coù nghóa 

laø hoå theïn vì vieäc laøm xaáu cuûa ngöôøi (ñoái vôùi vieäc xaáu mình laøm maø 

khoâng ai bieát, tuy nhieân baûn thaân mình caûm thaáy xaáu hoå thì goïi laø 

“Taøm.” Ñoái vôùi vieäc xaáu mình laøm maø ngöôøi khaùc thaáy, mình thaáy xaáu 

hoå thì goïi laø “Quyù” hay hoå theïn). Thöù ba laø Voâ Tham Thieän Caên: Caên 

laønh nôi maø loøng tham khoâng coøn nöõa. Thöù tö laø Voâ Saân Thieän Caên: 

Goác laønh cuûa voâ saân. Thöù naêm laø Voâ Si Thieän Caên: Goác laønh cuûa voâ si. 

Thöù saùu laø Caàn: Tinh Caàn laø teân cuûa taâm sôû, nghóa laø chuyeân caàn, hay 

tinh taán. Nhöõng noã löïc aáy ñöôïc dieãn taû nhö laø nhaèm phaù huûy nhöõng 

quaáy aùc khôûi leân trong taâm, vaø ngaên ngöøa khoâng cho chuùng khôûi leân 

theâm; phaùt khôûi nhöõng ñieàu thieän laønh chöa phaùt khôûi, vaø laøm taêng 

tröôûng nhöõng ñieàu thieän laønh ñaõ ñöôïc phaùt khôûi. Tinh taán trong Phaät 

giaùo haøm yù söùc maïnh tinh thaàn hay nghò löïc chöù khoâng phaûi laø söùc 

maïnh theå chaát. Söùc maïnh theå chaát troäi hôn ôû caùc loaøi vaät, trong khi 

nghò löïc tinh thaàn chæ coù ôû con ngöôøi, dó nhieân laø nhöõng ngöôøi coù theå 

khôi daäy vaø phaùt trieån yeáu toá tinh thaàn naày ñeå chaën ñöùng nhöõng tö duy 

aùc vaø trau doài nhöõng tö duy trong saùng vaø thieän laønh. Thöù baûy laø Khinh 

An: Ngöôøi tu theo Phaät thöôøng traûi qua giai ñoaïn “khinh an” tröôùc khi 

tieán vaøo “ñònh”. Khinh an laø moät trong nhöõng cöûa ngoõ quan troïng ñi 

vaøo ñaïi giaùc, vì nhôø ñoù maø haønh vi cuûa chuùng ta deã daøng ñöôïc kieåm 

soaùt. Haønh giaû tu Thieàn neân luoân nhôù raèng neáu, trong khi tu taäp Thieàn 
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ñònh hoaëc ñöôïc khinh an, hoaëc thaáy taâm trí môû mang, khoâng ñöôïc cho 

ñoù laø thöïc chöùng. Theo Baùc Sôn Ngöõ Luïc, khi Thieàn sö Baùc Sôn ñang 

tham thoaïi ñaàu "Voâ Löu Tích" cuûa Thuyeàn Töû Hoøa Thöôïng, moät hoâm 

nhaân luùc ñang xem quyeån "Truyeàn Ñaêng Luïc," tôùi choã caâu truyeän 

Trieäu Chaâu baûo moät vò Taêng, "OÂng phaûi ñi ba ngaøn daëm ñeå gaëp ngöôøi 

daïy môùi ñöôïc Ñaïo." Thình lình Baùc Sôn caûm thaáy nhö vöøa truùt boû gaùnh 

naëng ngaøn caân, vaø töï cho mình laø ñaïi ngoä. Nhöng ñeán khi gaëp Hoøa 

Thöôïng Baûo Phöông thì Baùc Sôn môùi bieát laø mình voâ minh nhö theá 

naøo. Vì vaäy, haønh giaû tu Thieàn neân bieát raèng daàu ñaõ ñaït ngoä cuõng phaûi 

tham vaán vôùi moät baäc thaày lôùn tröôùc ñaõ, neáu khoâng cuõng chöa goïi laø 

ngoä. Thöù taùm laø Baát Phoùng Daät: Baát Phoùng Daät Haønh laø thaän troïng. 

Baát phoùng daät laø khoâng töï tieän phoùng tuùng, maø phaûi taäp trung tö töôûng 

vaøo nhöõng ñieàu thieän laønh. Baát phoùng daät ñöôïc xem laø moät thieän taâm 

sôû theo Phaùp Töôùng Toâng. Thieän taâm sôû naøy giuùp haønh giaû ñoái khaùng 

vôùi nhöõng aùc phaùp vaø tu taäp thieän phaùp; tuy nhieân, noù chæ laø taïm thôøi 

chöù khoâng phaûi laø moät taâm sôû thaät. Thöù chín laø Haønh Xaû: Hoaøn toaøn 

buoâng boû. Döûng döng tröôùc moïi phieàn toaùi. Thöù möôøi laø Baát Haïi: Baát 

Haïi laø khoâng toån haïi hay khoâng laøm haïi ñeán ai. Baát toån haïi laø moät 

trong möôøi taâm sôû trong giaùo thuyeát Phaùp Töôùng Toâng. Trong Duy 

Thöùc Hoïc, taâm sôû baát toån haïi laø taâm sôû nhaát thôøi khôûi leân töø taâm sôû 

“voâ saân haän.” 

Möôøi Boán Phaùp Baát Töông Öng: Trong Duy Thöùc Hoïc, coù möôøi 

boán Phaùp Baát Töông Öng hay möôøi boán hieän töôïng khoâng gaén lieàn vôùi 

taâm. Ñaây laø möôøi boán taâm khoâng bò phieàn naõo. Noùi caùch khaùc, ñaây laø 

nhöõng phaùp khoâng taïo nghieäp bôûi ba thöù thaân, khaåu, vaø yù vì chuùng laø 

nhaân taïo ra nhöõng ñieàu kieän trong töông lai. Möôøi boán yeáu toá khoâng ñi 

lieàn vôùi taâm bao goàm ñaéc, maïng caên, chuùng ñoàng phaän, dò sanh taùnh, 

voâ töôûng ñònh, dieät taän ñònh, voâ töôûng baùo, danh thaân, cuù thaân, vaên 

thaân, sanh, truï, laõo, voâ thöôøng, löu chuyeån, ñònh dò, töông öng, theá toác, 

thöù ñeä, thôøi, phöông, soá, hoøa hieäp taùnh, vaø baát hoøa hieäp taùnh. Trong soá 

caùc phaùp höõu vi, 14 phaùp ñaàu khoâng töông öùng vôùi taâm hay vaät. Chuùng 

chaúng phaûi laø saéc maø cuõng chaúng phaûi laø taâm. 1) Söï thuû ñaéc: Söï thuû 

ñaéc laø naêng löïc raøng buoäc moät vaät theå ñaït ñöôïc vôùi keû ñaït ñöôïc noù. 2) 

Baát Thuû Ñaéc: Baát thuû ñaéc laø naêng löïc laøm phaân ly moät vaät theå vôùi sôû 

höõu chuû cuûa noù. 3) Chuùng ñoàng phaàn: Chuùng ñoàng phaàn laø naêng löïc 

taïo ra nhöõng ñaëc loaïi hay boä loaïi ñeå coù nhöõng hình thöùc töông töï nhö 

cuoäc soáng. 4-6) Nhöõng Keát Quaû, Khoâng Tö Töôûng vaø Khoâng Ñieàu Kieän: 
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Chæ ñaït ñöôïc baèng thieàn ñònh (voâ töôûng quaû, voâ töôûng ñònh, dieät taän 

ñònh). 7) Maïng caên hay sinh löïc laø nhöõng naêng löïc keùo daøi ñôøi soáng. 8-

11) Töø 8 ñeán 11 bao goàm söï soáng vaø söï cheát cuûa sinh theå, tyû nhö nhöõng 

laøn soùng sinh hoùa (sanh, laõo, beänh, töû). 12-14) Töø phaùp 12 ñeán phaùp 14 

laø nhöõng boä phaän cuûa danh, cuù vaø vaên: Taát caû ñeàu lieân heä ñeán ngoân 

ngöõ.  

Ba Phaùp Voâ Vi: Voâ Vi hay söï taïo taùc khoâng coù nhaân duyeân. Phaùp 

voâ vi khoâng nhôø haønh ñoäng cuûa thaân khaåu yù. Baát cöù phaùp naøo khoâng 

sanh, khoâng dieät, khoâng truï vaø khoâng bieán ñoåi laø phaùp voâ vi. Noùi caùch 

khaùc, phaùp naøo khoâng bò qui ñònh, khoâng thaønh hình, taát caû nhöõng gì 

naèm beân ngoaøi söï toàn taïi, sanh truï dò dieät laø phaùp voâ vi. Trong giaùo lyù 

nguyeân thuûy chæ coù Nieát baøn  môùi ñöôïc coi laø Voâ vi maø thoâi. Theo caùc 

tröôøng phaùi khaùc thì phaùp voâ vi laø phaùp khoâng sanh saûn ra nhaân duyeân. 

Theo Caâu Xaù toâng trong A Tyø Ñaøm Luaän, coù ba phaùp voâ vi: Thöù nhaát 

laø Hö Khoâng. Phaùp khoâng chöôùng ngaïi vaø thaâm nhaäp qua taát caû moïi 

chöôùng ngaïi moät caùch töï do khoâng bieán chuyeån. Thöù nhì laø Traïch Dieät. 

Söï tòch dieät ñaït ñöôïc baèng naêng löïc trí tueä nhö Nieát Baøn. Thöù ba laø Phi 

Traïch Dieät. Söï tòch dieät xaûy ra maø khoâng caàn coù nhöõng noã löïc hay söï 

tòch dieät ñöôïc taïo ra do khuyeát duyeân. Tuy nhieân, tröôøng phaùi Nguyeân 

Thuûy chæ chaáp nhaän coù moät phaùp voâ vi maø thoâi, ñoù laø Nieát Baøn hay 

“Voâ Traïch Dieät Phaùp.” Traïng thaùi voâ vi trong Phaät giaùo chöa töøng coù ai 

coá gaéng thieát laäp baèng lyù luaän vì noù chæ ñöôïc theå hieän baèng kinh 

nghieäm chöù khoâng theå tranh luaän ñöôïc. Traïng thaùi naày ñöôïc thieát laäp 

theo ñoù ñoâi maét cuûa haønh giaû môû ra ngay khi mình ñaït ñeán traïng thaùi 

tónh thöùc saâu laéng cho pheùp taâm mình bình thaûn tröôùc moïi phaùp höõu vi, 

maø tö töôûng mình khoâng coøn höôùng veà baát cöù thöù gì coù theå ñöôïc coi 

nhö hieän töôïng höõu vi, khoâng truï trong ñoù hay khoâng baùm, khoâng chaáp 

vaøo ñoù; tö töôûng mình luùc naøo cuõng rôøi boû noù, nhö gioït nöôùc rôi khoûi laù 

sen. Baát cöù ñoái töôïng naøo daàu chæ laø daáu hieäu hay söï vieäc ñang xaûy ra 

ñeàu ñöôïc xem nhö laø chöôùng ngaïi trong tu taäp. 
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A Summary of Seventy-Five Dharmas   

In the Kosa School 

 

I. An Overview of Seventy-Five Dharmas In the Kosa School:  

Kosa, name of the school, is an abbreviation of Abhidharma-kosa, 

which is the title of Vasubandhu’s work on realism and may be 

translated “The Story of the Higher Dharma.” The great philosopher 

Vasubandhu was born in Purusapura (Peshawar) in Gandhara and 

received his ordination in the Sarvastivada School. He went to Kashmir 

incognito to learn the Abhidharma philosophy. On his return home he 

wrote the Abhidharma-kosa-sastra which is preserved in sixty volumes 

of Chinese translation. The Sanskrit text is lost, but fortunately we have 

a commentary written by Yasomitra called the Abhidharma-kosa-

vyakhya which has facilitated the restoration of the lost text undertaken 

by the late Professor Louis De La Valleùe Poussin of belgium and 

completed by Rahula Sankrityayana of Ceylon. All elements of the 

universe were minutely explained by Vasubandhu in his Abhidharma-

kosa. The significant name of the School ‘all-things-exist-doctrine’ 

(sarva-asti-vada) affirms all existences, both material and mental, as 

well as that which is neither matter nor mind. This, however, does not 

mean to admit the existence of Self (atman), an individual ego or soul 

or the universal principle or First Cause. Whether or not he anticipated 

the danger of being involved in the admission of Self, Vasubandhu 

devoted the whole ninth chapter of his Abhidharma-kosa sastra to the 

refutation of the atman theory (see Baûy Möôi Laêm Phaùp Caâu Xaù 

Toâng). The Kosa School, though it states that all things exist, is quite 

different from general naïve materialism, because, according to its 

theory, all things are elements (dharmas) which include mind as well as 

matter, all on an equal footing. It asserts the reality of all dharmas and 

yet it admits the theory of no substance, no duration and no bliss except 

Nirvana. Most of the Abhidharma schools probably arose after the 

Council of Asoka (240 B.C.), because the Abhidharma literature, seven 

texts in all, was for the first time recognized as one of the Tripitaka 

(three baskets or collections) in this council. At the time of the first and 

the second councils there were only two Pitakas (Sutras and Vinaya). 
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Seventy-Five Dharmas In the Kosa School were extracted from  

the Abhidharma-kosa-sastra, the sastra of “Treasure Chamber of the 

Abhidharma” composed by Vasubandhu in the fifth century AD. This is 

the most important compilation of the Sarvastivada (Hinayana) 

teaching. It was translated into Chinese by Paramartha and Hsuan-

Tsang during the T’ang dynasty. In the Abhidharma, 75 dharmas 

mentioned by the Kosa school are arranged in five categories and 

classified into two categories, created and uncreated. Talking about the 

created dharmas, there are four kinds: The first kind is the Rupani or 

forms: There are eleven dharmas: 1-5) Five sense organs: Eye, ear, 

nose, tongue, and body. 6-10) Five sense objects: Form, sound, smell, 

taste, and touch. 11) The eleventh dharma is the Avijnapti-rupa or 

element with no manifestation. The second kind is the Citta or mind: 

12) Consciousness or Mind. This is consciousness itself. Though one, it 

naturally functions in five ways corresponding to the five sense-organs. 

The third kind is the Citta-samprayukta-sanskara or Caitasika: There 

are 46 dharmas of concomitant mental functions. This category of 

mental faculties is grouped into six classes: 13-22) Ten Mahabhumika 

dharmas or General functions or universals: Perception, idea, will, 

touch, wish, intellect, remembrance, attention, decision, and 

concentration. 23-32)  Kusala-mahabhumika  with ten general functions 

of good:  Belief, energy, indifference, shame, bashfulness, non-

greediness, non-malevolence, non-injury, confidence, and exertion. 33-

38) General functions of defilement with six general functions of 

defilement: Ignorance, idleness, indolence, non-belief, low-

mindedness, and high-mindedness. 39-40) Akusala-mahabhumika with 

two general functions of evil: Shamelessness and non-bashfulness. 41-

50) Upaklesa-bhumika with ten minor functions of defilement: Anger, 

concealment, parsimony, envy, affliction, injury, enmity, deceit, 

fraudulence, and arrogance. 51-58) Aniyata-bhumika with eight 

indeterminate functions: Repentance, drowsiness, reflection, 

investigation, covetousness, hatred, pride, and doubt. The fourth kind 

is the Citta-viprayukta-sanskara: Elements neither substantial forms 

nor mental functions. 59-72) Fourteen elements neither substantial 

forms nor mental functions: Acquisition, non-acquisition, 

communionship, fruition of thoughtless heaven, thoughtless ecstacy, 

annihilation trance, life, birth, stability, decay, impermanence, name, 
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sentence, and letter. The fifth kind is the Asankrta-dharma: 73-75) 

Non-created elements or negative becoming. 73) Akasa  or Space, 74) 

Pratisamkhya-nirodha  or Extinction through intellectual power. 75) 

Apratisamkhya-nirodha or Extinction due to lack of productive cause.  

 

II. A Summary of Seventy-Five Dharmas In the Kosa School:  

Eleven Form Dharmas & One Element With No Manifestation: 

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. Eleven form 

dharmas comprise of the five sense-organs and the Six objects or 

modes of sense (matter, sound, smell, taste, touch, things). According to 

the Sangiti Sutta in the Long Discourses of the Buddha, there are five 

roots or faculties (indriyani): eyes, ears, nose, tongue, and body.  

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. Zen practitioners should always remember that the five 

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. 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 or element with no manifestation (Avijnapti-rupa (skt). 

Dharmas include a substantial form analyzed to utmost, the smallest 

atom; an unsubstantial form as aerial space or color analyzed to utmost, 

the remotest atom; a perceptive form conceived at ordination, the 

innermost impression; a momentary illusive form; and a form produced 

by meditation. Buddhist practitioners should always remember the 

relationship between the five faculties and the Six modes of sense in 

the path of their own cultivation. First, eye is now in contact with forms 

(rupa). Second, ear is now in contact with sound. Third, nose is now in 

conatct with smell. Fourth, tongue is now in contact with taste. Fifth, 
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body is now in contact with touching. Avijgapti-rupa (skt): Also called 

Element with no manifestation. According to the Sarvastivadin view, 

this invisible power can resist evil.  

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. 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 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 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 
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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. 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 
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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. 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 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 
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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.'" 

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 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 or 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 
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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, or 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. 

Two general functions of evil comprise of: Shamelessness and non-

bashfulness. 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. Ten minor 

moral defects arising from unenlightenment: anger, hidden sin, 

stinginess, envy, vexation, ill-will, hate, adultation, deceit, and pride. 

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. Eight indeterminate 

functions (Aniyata-bhumika (skt)): Repentance, drowsiness, reflection, 

investigation, covetousness, hatred, pride, and doubt. 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. 

Ten Good Things in the Studies of Consciousness-Only: The 

Idealistic School at the time of Vasubandhu is a reformed Yogacara 

system and its fundamental text is Vasubandhu’s Vijnaptimatrata-

trimsika, a versified text on the theory of mere ideation in thirty 

stanzas, of which the first twenty-four are devoted to the special 

character (svalaksana) of all dharmas, the next two to the nature 

(svabhava) of all dharmas, and the last four to the stages of the noble 

personages. 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 
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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. In the Vijnaptimatrata-Trimsika, the fifth 

stanza emphasized on the Ten Good Things in the Studies of 

Consciousness-Only. First, Saddha (p): Trust or Faith means an attitude 

of belief in the Buddha and his teachings, and devote oneself to 

cultivate those teachings. Faith regarded as the faculty of the mind 

which sees, appropriates, and trusts the things of religion; it joyfully 

trusts in the Buddha, in the pure virtue of the Triratna and earthly and 

transcendental goodness; it is the cause of the pure life, and the solvent 

of doubt. Second, Hri and Apatrapya (skt): Hri means shame on self. 

Moral shame, in sense of being ashamed to do wrong. The treasure of 

moral shame (one of the seven treasures of Enlightened Beings). While 

Apatrapya means Ashamed for the misdeeds of others. Third, Alobho 

kusala (p): Good root of absence of craving or wholesome root of non-

greed. Fourth, Adoso kusala (p): Wholesome root of non-hatred. Fifth, 

Amoho kusala (p): Wholesome root of no folly (non-delusion). Sixth, 

Virya (skt): Energy, zeal, fortitude, virility... The efforts are  described 

as that to destroy such evil as has arisen in the mind, to prevent any 

more arising; to produce such good as has not yet arisen, and to 

increase the good which has arisen. Effort in Buddhism implies mental 

energy and not physical strength. The latter is dominant in animals 

whereas mental energy is so in man, who must stir up and develop this 

mental factor in order to check evil and cultivate healthy thoughts. 

Seventh, Passaddhi (p): Prasrabdhi-bodhyanga means light ease, an 

initial expedient in the cultivation of Buddhist practices. Before 

samadhi is actually achieved, one experiences “light-ease.” 

Entrustment is one of the most important entrances to the great 

enlightenment; for with it, conduct is at ease already managed. Zen 

practitioners should always remember that if, during your work, you 

experience comfort ot lightness, or come to some understanding or 

discovery, you must not assume that these things constitute true 

"realization". According to "Po-shan yu-lu", when Zen master  Po-shan 

worked on the Ferry Monk's koan, "Leaving no Trace", one day, while 

reading "The Transmission of the Lamp," he came upon the story in 

which Chao-chou told a monk, "You have to meet someone three 

thousand miles away to get the Tao." Suddenly he felt as if he had 
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dropped the thousand-pound burden and believed that he had attained 

the great "realization". But when he met Master Pao Fang he soon saw 

how ignorant he was. Thus, Zen practitioners should know that even 

after you have attained Enlightenment and feel safe and comfortable, 

you still cannot consider the work done until you have consulted a 

great master. Eighth, Appamado (p): No looseness or no slackness. 

Vigilant means staying watchful and alert. No slackness or no 

looseness means concentration of mind and will on the good. No 

looseness is one of the good mental function elements in the doctrine 

of the Fa-Hsiang School. Appamado is a mental function of resisting 

evil existences and cultivating good ones; however, it’s only a 

provisional element, not a real one. Ninth, Upeksa-sambodhi (skt): 

Complete abandonment or indifference to all disturbances of 

subconscious or ecstatic mind. Tenth, Ahimsa (skt): Harmlessness, not 

injury, or doing harm to none, one of the ten good mental function in 

the doctrine of the Fa-Hsiang School. In Consciousness-only, the 

mental function of “not harming others” is a provisionally named 

function, arising dependent upon the mental function of no-anger.  

Fourteen Non-Interactive Activity Dharmas: These are fourteen 

minds which are not associated with affliction or fourteen non-

interrelated minds. In other words, these are dharmas that do not to 

produce karma, either by action of body, words, and thought, which 

educe the kernel of the next rebirth because these deeds or character 

as the cause of future conditions. Fourteen phenomena not associated 

with mind: attainment (prapti (skt), life faculty (jivitendriya (skt), 

generic Similarity (nikaya-Sabhaga (skt), dissimilarity (visabhaga (skt), 

no-thought samadhi (asamjnisamapatti (skt), samadhi of extinction 

(nirodha-samapatti (skt), reward of  no-thought (asamjnika (skt), bodies 

of nouns (namakaya (skt), bodies of sentences (padakaya (skt), bodies 

of phonemes (vyanjanakaya (skt), birth (jati (skt), dwelling (sthiti (skt), 

aging (jara (skt), impermanence (anityata (skt), revolution (pravritti 

(skt), distinction (pratiniyama (skt), interaction (yoga (skt), speed (java 

(skt), sequence (anukrama (skt), time  (kala (skt), direction (desha (skt), 

numeration (samkhya (skt), combination (samagri (skt), and 

discontinuity (anyathatva (skt). Among the created, or conditioned 

elements, first fourteen dharmas are those which have no connection 

with form or mind. They are neither matter nor mind: 1) Acquisition 
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(Prapti (skt): Acquisition is the power that binds an acquired object to 

the one who acquires it. 2) Non-acquisition (Aprapti (skt): Non-

acquisition is the power that separates an object from the possessor. 3) 

Communion-ship (Sabhaga (skt): Communionship is the power that 

causes a species or a class to have similar forms of life. 4-6) From 4 to 

6 are Thoughtless,  Conditionless, and Effects: Attained by meditation 

(fruition of thoughtless heaven, thoughtless ecstacy, annihilation 

trance). 7) Life or Vital Power (Jivita-indrya (skt): Life or Vital power 

is the power that gives longevity. 8-11) From 8 to 11 are elements that 

imply the life and death of being, i.e., the waves of becoming and 

expiration (birth, old age, sickness, and death). 12-14) From 12 to 14 

are elements of names, sentences and letters: They all related to 

speech. 

Three Non-Created Dharmas: “Unconditioned” means “Not being 

produced or non-causative.” Whatever dharmas lack production, 

cessation, abiding, and change are “unconditioned.” In other words, 

“unconditioned, unproduced,” refers to everything that is completely 

beyond conditioned existence, beyond arising, dwelling and passing 

away. In original teaching only Nirvana was regarded as 

Unconditioned. According to other traditions, Unconditioned dharmas 

are those which are not produced to causes and conditions. According 

to the Kosa School in the Abhidharma, there are three non-created 

dharmas (Asamskritas (skt)). First, akasa or space which gives no 

hindrance and itself penetrates through any hindrance freely and 

manifests no change. Second, pratisamkhya-nirodha or extinction, 

attained by an intellectual power such as Nirvana. Third, 

apratisamkhya-nirodha, an annihilation which takes place without 

premeditated efforts or an extinction caused by the absence of a 

productive cause. The Theravada tradition, however, only recognizes 

one unconditioned dharma, Nirvana, which is a non-analytical 

cessation. Nobody has ever tried to establish the existence of the 

unconditioned by argumentation. It is represented as an indisputable 

fact to which the cultivator’s eyes are open as soon as he has reached a 

state of deep mindfulness that allows him to be even-minded towards 

everything conditioned. Then his thought no longer turns to anything 

that might be considered  a conditioned phenomenon, does not settle 

down in it, does not cling, cleave or clutch to it; but his thought turns 
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away, retracts and recoils from it, like water from a lotus leaf. Any 

object which is either a sign or an occurence seems to be nothing but an 

impediment to the cultivation.  
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Phuï Luïc B 

Appendix B 

 

Nôi YÙ Thöùc Khoâng Theå Ñeán Ñöôïc 

 

YÙ thöùc laø moät trong saùu thöùc, 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. 

Theo Caûnh Ñöùc Truyeàn Ñaêng Luïc, quyeån VIII vaø thí duï 14 cuûa Voâ 

Moân Quan, ngaøy noï, Taêng chuùng hai chaùi ñoâng taây tranh nhau con 

meøo. Hoøa Thöôïng Nam Tuyeàn (748-834 or 749-835) giô con meøo leân 

maø noùi: "Caùc oâng noùi ñöôïc thì tha, khoâng noùi ñöôïc thì cheùm." Chaúng ai 

bieát noùi sao. Nam Tuyeàn beøn cheùm con meøo. Ñeán toái Trieäu Chaâu veà, 

Nam Tuyeàn keå chuyeän laïi cho nghe. Trieäu Chaâu beøn côûi deùp, ñeå leân 

ñaàu maø ñi ra. Nam Tuyeàn noùi: "Neáu luùc aáy coù oâng thì cöùu ñöôïc con 

meøo roài." Kyø thaät ñöông thôøi voán chaúng cheùm, thoaïi naøy cuõng chaúng ôû 

choã cheùm cuøng chaúng cheùm. Vieäc naøy thaät bieát roõ raøng nhö theá, chaúng 

ôû treân tình traàn yù kieán thaûo luaän. Neáu nhaèm treân tình traàn yù kieán thaûo 

luaän thì coâ phuï Nam Tuyeàn. Chæ nhaèm treân muõi nhoïn kieám beùn xem thì 

coù cuõng ñöôïc, khoâng cuõng ñöôïc, chaúng coù chaúng khoâng cuõng ñöôïc. Vì 

theá coå nhaân noùi: "Cuøng taéc bieán, bieán taéc thoâng." Ngöôøi ñôøi nay chaúng 
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hieåu bieán thoâng, chæ nhaèm treân ngoân cuù maø chaïy. Nam Tuyeàn ñeà khôûi 

theá aáy, khoâng theå baûo ngöôøi haï ñöôïc lôøi gì? Chæ caàn baûo ngöôøi töï tieán, 

moãi moãi töï duïng töï bieát. Neáu chaúng hieåu theá aáy, chôït doø tìm khoâng ñeán. 

Hôn nöõa, khi khoâng ai ñaùp ñöôïc, vaø Nam Tuyeàn lieàn gieát cheát con meøo 

voâ phöôùc. Nam Tuyeàn döôøng nhö laø moät keû quaù nhaãn taâm, nhöng quan 

ñieåm cuûa Sö coù theå laø nhö vaày: "Noùi 'coù' laø keït ôû caùi theá nhò nguyeân. 

Noùi 'khoâng' cuõng keït nhö nhau. Muoán ñaït chaân lyù caàn phaûi traùnh thaùi ñoä 

nhò nguyeân ñoái ñaõi aáy. Laøm sao traùnh? Neáu maáy oâng (ñeä töû cuûa Nam 

Tuyeàn) khoâng traùnh khoûi ngoõ cuït aáy thì khoâng nhöõng con meøo maát 

maïng, maø caû chính maïng cuûa maáy oâng, vaø caû linh hoàn nöõa cuõng maát 

luoân." Do ñoù, Nam Tuyeàn môùi duøng ñeán moät thuû ñoaïn heát söùc cöïc ñoan 

ñeå nhaèm caûnh tænh ñeä töû cuûa mình. Khi treân ñöôøng maø yù chaúng theå ñeán 

ñöôïc (yù loä baát ñaùo), noùi naêng chaúng kòp, thì haønh giaû tu Thieàn phaûi mau 

ñeå maét. Neáu laø ñieän xeït sao baêng thì haønh giaû coù theå nghieâng hoà laät nuùi 

ñöôïc. Haønh giaû tu Thieàn, haõy xem coi neáu mình coù theå quaùn xuyeán 

ñöôïc chuyeän naøy hay khoâng.  

 

Where the Road of Ideation Cannot Reach 

 

Consciousness of mind is one of the six vijnanas, a mind which 

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 
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consciousness will go with us from one life to another, while the first 

five consciousnesses  are our temporary minds.  

According to the Records of the Transmission of the Lamp 

(Ch’uan-Teng-Lu), Volume VIII and example 14 of the Wu-Men-

Kuan, one day, Zen master Nan-ch'uan found monks of the eastern and 

western halls arguing about a cat. He held up the cat and said, 

"Everyone, if you can say something, I will spare this cat. If you can't 

say anything, I will cut off its head." No one could say a word, so Nan-

ch'uan cut the cat into two. That evening, Chao-chou returned from 

outside and Nan-ch'uan told him what happened. Chao-chou removed a 

sandal from his foot, put it on his head, and walked out. Nan-ch'uan 

said, "If you had been there, the cat would have been spared." The fact 

is that at that time he really did not kill. This story does not lie in killing 

or not killing. This matter is clearly known; it is so distinctly clear. It is 

not to be found in emotions or opinions; if you go searching in emotions 

and opinions, then you turn against Nan Ch'uan. Just see it right on the 

edge of the knife. If it exists, all right; if it does not exist, all right; if it 

neither exists nor doesn't exist, that is all right too. That is why an 

Ancient said, "When at an impasse, change; when you change, then 

you can pass through." People nowadays do not know how to change 

and pass through; they only go running to the spoken words. When Nan 

Ch'uan held up the cat in this way, he could not have been telling 

people they should be able to say something; he just wanted people to 

attain on their own, each act on their own, and know for themselves. If 

you do not understand it in this way, after all you will grope without 

finding it. Furthermore, when no one made a response, and the master 

slew the poor kitten. Nan-ch'uan looks like a hard-hearted man, but his 

point may be this: "To say it is involves us in a dilema; to say it is not 

puts us in the same predicament. To attain the truth, this dualism must 

be avoided. How do you avoid it? It may not only be the loss of the life 

of a kitten, but also the loss of your own life and soul, if you fail to ride 

over this impasse." Therefore, Nan-ch'uan utilized a drastic procedure 

to open the eye of his disciples. When the road of ideation cannot 

reach, that is just right to bring to attention; where verbal explanation 

cannot reach, practitioners must set their eyes on it quickly. If your 

thunder rolls and comets fly, then practitioners can overturn lakes and 

topple mountains. Zen practitioners, let see if you can manage this. 
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Phuï Luïc C 

Appendix C 

 

Theå Nghieäm Voïng Nieäm 

 

Trong Thieàn, vieäc ñaàu tieân maø haønh giaû phaûi kinh qua laø theå 

nghieäm nhöõng voïng nieäm khoâng ngôùt khôûi sinh. Haønh giaû khaùm phaù ra 

raèng taâm mình baát trò ñeán noãi mình khoù loøng maø cheá phuïc ñöôïc noù daàu 

chæ trong moät thôøi gian raát ngaén. Voïng nieäm troâi chaûy lieân tuïc nhö moät 

thaùc nöôùc, khoâng ngöøng daàu chæ moät khoaûnh khaéc. Ngöôøi môùi baét ñaàu 

tu taäp caûm thaáy mình coù nhieàu voïng nieäm hôn baát cöù luùc naøo tröôùc ñaây; 

thieàn ñònh döôøng nhö ñaõ laøm taêng voïng nieäm chöù khoâng laøm chuùng 

giaûm ñi. Nhieàu ngöôøi môùi baét ñaàu tu taäp bò caûn trôû moät caùch nghieâm 

troïng vaø naûn chí vì caùi kinh nghieäm sô khôûi naøy. Trong söï böïc boäi hoï 

baét ñaàu hoaøi nghi veà hieäu quaû cuûa thieàn taäp, vaø trôû neân nghi ngôø ngay 

caû khaû naêng nhaäp ñònh. Roài coù moät soá ngöôøi thay ñoåi kyõ thuaät thieàn 

ñònh cuûa hoï töø phaùp moân naøy qua phaùp moân khaùc, vaø ñi ñeán choã laø 

tuyeät voïng hoaøn toaøn, ñeå roài cuoái cuøng boû luoân vieäc tu taäp. Söï thaät thì 

nhöõng voïng nieäm khoâng bao giôø gia taêng do bôûi tu taäp thieàn, thieàn ñònh 

chæ laøm cho haønh giaû yù thöùc nhieàu hôn veà nhöõng voïng nieäm naøy. Chæ 

moät caùi Taâm Tónh môùi coù theå yù thöùc ñöôïc caùi doøng tö töôûng cho ñeán 

nay vaãn luoân luoân troâi chaûy maø treân thöïc teá khoâng ñöôïc ñeå yù ñeán luùc 

chöa tu ñònh. Do ñoù, kinh nghieäm thieàn ñònh naøy laø daáu hieäu cuûa söï tieán 

boä, chöù khoâng phaûi thuït luøi, haønh giaû coù theå theå nghieäm nhieàu tö töôûng 

ñeán vaø ñi trong voøng moät thaäp phaân cuûa moät giaây. Söï kieän naøy ñaõ ñöôïc 

chính ñöùc Phaät xaùc nhaän trong Kinh Giaûi Thaâm Maät:   

   "A laïi da thöùc raát thaâm teá; 

      Heát thaûy chuûng töû nhö thaùc luõ. 

      Ta chaúng khai dieãn cho phaøm ngu, 

      Sôï hoï phaân bieät chaáp ngaõ."   

Theo trieát lyù cuûa Duy Thöùc, caùi doøng tö töôûng khoâng ngôùt sinh khôûi 

maø haønh giaû theå nghieäm trong khi tu taäp thieàn ñònh chæ laø söï hieän haønh 

cuûa caùc "Chuûng Töû Huaân Taäp" trong Taøng thöùc cho ñeán nay vaãn khoâng 

ñöôïc bieát ñeán. Nhöõng "Chuûng Töû" naøy, nhieàu voâ soá, bao la voâ haïn, vaø 

ñöôïc duy trì trong kho chöùa A Laïi Da Thöùc, laø chaát lieäu coát yeáu caáu taïo 

khuoân khoå caên baûn taâm thöùc cuûa con ngöôøi. Toaøn theå phaïm vi cuûa Luaân 
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Hoài ñöôïc duy trì bôûi A Laïi Da Thöùc naøy. Duïng coâng tu taäp thieàn ñònh, 

tröôùc tieân, laø nhaän ra taùc ñoäng cuûa nhöõng "Chuûng Töû" töï theå hieän nhö laø 

doøng tö töôûng; thöù ñeán laø ngöng söï hieän haønh cuûa "Chuûng Töû" vaø cuoái 

cuøng laø, chuyeån hoùa hay thaêng hoa chuùng thaønh khaû naêng voâ haïn cuûa 

Phaät quaû. Do ñoù, haønh giaû khoâng neân chaùn naûn vì khaùm phaù ra doøng tö 

töôûng baát trò naøy, maø phaûi tieáp tuïc tu taäp thieàn ñònh cho ñeán khi naøo 

nhaäp ñöôïc vaøo traïng thaùi "Ñònh" 

 

To Experience Ever-Arising Distracting Thoughts 

 

In meditation, the first thing that the meditator experiences is the 

experience of his ever-arising, distracting thoughts. He discovers that 

his mind is so ungovernable that he can hardly control it even for a 

very short period of time. Errant thoughts flow on and on like a 

waterfall, without halting for a single moment. The beginner feels that 

he has many more distracting thoughts than ever before; meditation 

seems to have increased rather than lessened, them. Many beginners 

are seriously baffled and disheartened by this initial experience. In 

their frustration they begin to doubt the effectiveness of their 

meditation practice, and become sceptical about the very possibility of 

attaining "Samadhi". Some then change their meditation techniques 

from one type to another, and end up in utter despair, finally giving up 

their practice altogether. The truth is that distracting thoughts are never 

increased by meditation; meditation only makes one more aware of 

them. Only a quiet mind can become aware of this thought-flux, which 

up to now has always been flowing on practically unnoticed. Therefore, 

this meditation experience is a sign of progress, not of regression. It is 

said that if the meditator has really gained some progress in his 

meditation, he may experience many thoughts which come and go 

within a fraction of a second. This fact has been testified to by Buddha 

himself, in the Sutra of the Elucidation of the Hidden Profundity: 

  "Most subtle and profound is  

      the Store Consciousness (Alaya), 

      In it all Seeds of thought in torrent flow. 

      I do not teach this Consciousness to fools 

      Lest to it they should cling as the True Self." 
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According to the philosophy of Yogacara, the ever-arising thought-

flux experienced in meditation is the bringing-into-play (hsien hsing) of 

the "Impression-Seeds" that have so far been unnoticed in the Store 

Consciousness (Alaya). These "Seeds", infinite in number, unlimited in 

range, and well-preserved in the depository of the Alaya 

Consciousness, are the essential material constituting the basic 

framework of the human mind. The entire realm of Samsara is upheld 

by this Alaya Consciousness and is set in motion by these "Seeds". The 

work of meditation is, first, to recognize the action of the "Seeds" 

which manifests itself as thought-flux; second, to halt the propulsive 

workings of the Seeds; and finally, to transform or sublimate them into 

infinite capacity of Buddhahood. Therefore, one should not be 

discouraged by the discovery of this ungovernable thought-flow, but 

continue one's meditation practice until one reaches the state of 

"Samadhi". 
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Phuï Luïc D 

Appendix D 

 

Töù Trí Baùt Nhaõ 

 

Trí tueä nhaän thöùc nhöõng hieän töôïng vaø nhöõng qui luaät cuûa chuùng. 

Jnana laø söï saùng suoát naém vöõng taát caû nhöõng thuyeát giaûng ñöôïc chöùa 

ñöïng trong caùc kinh ñieån. Trí laø tri giaùc trong saùng vaø hoaøn haûo cuûa 

taâm, nôi khoâng naém giöõ baát cöù khaùi nieäm naøo. Ñaây laø söï thöùc tænh tröïc 

giaùc vaø duy trì chaân lyù cho moät vò Boà Taùt, yù nghóa vaø söï hieän höõu khoâng 

chæ tìm thaáy treân maët phaân giôùi giöõa nhöõng thaønh toá khoâng beàn chaéc vaø 

lieân tuïc chuyeån ñeán maïng löôùi phöùc taïp cuûa caùc moái quan heä trong ñôøi 

soáng haèng ngaøy, trong khi trí laø söùc maïnh cuûa trí tueä ñöa ñeán traïng thaùi 

cuûa naêng löïc giaûi thoaùt, laø duïng cuï chính xaùc coù khaû naêng uyeån chuyeån 

vöôït qua caùc chöôùng ngaïi cuûa hình thöùc oâ nhieãm vaø caùc chaáp thuû thaâm 

caên di truyeàn trong tö töôûng vaø haønh ñoäng. Jnana laø moät töø raát linh ñoäng 

vì ñoâi khi noù coù nghóa laø caùi trí theá gian taàm thöôøng, caùi trí cuûa töông 

ñoái khoâng thaâm nhaäp ñöôïc vaøo chaân lyù cuûa hieän höõu, nhöng ñoâi khi noù 

cuõng coù nghóa laø caùi trí sieâu vieät, trong tröôøng hôïp naày noù ñoàng nghóa 

vôùi Baùt Nhaõ (Prajna). Chuùng ta coù theå noùi Phaät Trí laø Voâ laäu trí, laø trí 

sieâu vieät, caét ñöùt lieân heä vôùi phieàn naõo. Trí hueä thanh tònh, khoâng bò oâ 

nhieãm vì vò kyû. Theo Duy Thöùc, coù boán loaïi Phaät Trí. Thöù nhaát laø Ñaïi 

Vieân Caûnh Trí: Trí chuyeån töø A-Laïi-Da thöùc maø ñöôïc, laø trí hieån hieän 

vaïn töôïng cuûa phaùp giôùi nhö taám göông troøn lôùn, töông öùng vôùi theá giôùi 

vaø lieân heä vôùi A Suùc Beä Phaät cuõng nhö Ñoâng Ñoä. Thöù nhì laø Bình 

Ñaúng Taùnh Trí: Trí chuyeån töø Maït Na thöùc maø ñöôïc, laø trí taïo thaønh 

taùc duïng bình ñaúng cuûa caùc phaùp, töông öùng vôùi löûa vaø Nam Phaät ôû 

Nam Ñoä. Thöù ba laø Dieäu Quaùn Saùt Trí: Trí chuyeån töø yù thöùc maø ñöôïc, 

trí phaân bieät caùc phaùp haûo dieäu phaù nghi, töông öùng vôùi nöôùc vaø Phaät A 

Di Ñaø ôû Taây phöông. Theo Tònh Ñoä vaø Chaân Toâng, Phaät A Di Ñaø thuø 

thaéng hôn caû trong soá Nguõ Trí Nhö Lai; maëc duø quoác ñoä cuûa Ngaøi ôû 

Taây Phöông chöù khoâng ôû trung öông. Trong soá Nguõ Trí Nhö Lai, Ñöùc 

Phaät A Di Ñaø ôû phöông Taây coù theå ñoàng nhaát vôùi Trung öông Ñaïi Nhaät 

Nhö Lai, laø Ñöùc Phaät cuûa Phaùp Giôùi Theå Taùnh. Caùc boån nguyeän  cuûa 

Ñöùc A Di Ñaø, söï chöùng ñaéc Phaät quaû Voâ Löôïng Quang vaø Voâ Löôïng 

Thoï, vaø söï thieát laäp Cöïc Laïc quoác ñoä ñaõ ñöôïc moâ taû ñaày ñuû trong Kinh 
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A Di Ñaø. Thöù tö laø Thaønh Sôû Taùc Trí: Trí chuyeån töø nguõ caên (nhaõn, 

nhó, tyû, thieät vaø thaân), trí thaønh töïu dieäu nghieäp töï lôïi lôïi tha, töông öùng 

vôùi hö khoâng vaø Phaät Di Laëc ôû Baéc Ñoä. 

 

Four Prajna Wisdoms 

 

Higher intellect or spiritual wisdom; knowledge of the ultimate 

truth (reality).  Jnana is the essential clarity and unerring sensibility of 

a mind that no longer clings to concepts of any kind. It is direct and 

sustained awareness of the truth, for a Bodhisattva, that meaning and 

existence are found only in the interface between the components of 

an unstable and constantly shifting web of relationships, which is 

everyday life, while prajna is the strength of intellectual discrimination 

elevated to the status of a liberating power, a precision tool capable of 

slicing through obstructions that take the form of afflictions and 

attachments to deeply engrained hereditary patterns of thought and 

action. Jnana is a very flexible term, as it means sometimes ordinary 

worldly knowledge, knowledge of relativity, which does not penetrate 

into the truth of existence, but also sometimes transcendental 

knowledge, in which case being synonymous with Prajna or Arya-

jnana. We can say that Buddha wisdom, uncontaminated wisdom, 

transcendental wisdom, no longer associated with afflictions. 

Passionless or pure wisdom (knowledge or enlightenment), which is 

free from the taint of egotism. According to the Vijnanamatra, there 

are four kinds of Buddha’s wisdom. First, Adarsana-jnana: The great 

ground mirror wisdom, derived from alaya-vijnana (alaya 

consciousness), reflecting all things; corresponds to the earth, and is 

associated with Aksobhya and the east. Second, Samata-jnana: The 

wisdom which derived from manovijnana or mano consciousness, 

wisdom in regard to all things equally and universally, corresponds to 

fire and is associated with Ratnasambhava and the south. Third, 

Pratyaveksana-jnana: The wisdom derived from wisdom of profound 

insight (yù thöùc), or discrimination, for exposition and doubt-destruction; 

corresponds to water, and is associated with Amitabha and the west. 

According to the T’ien-T’ai and Shingon, Amita is superior over the 

five Wisdom Buddhas (Dhyani-Buddhas), even though he governs the 
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Western Quarter, not the center. Of the five Wisdom Buddhas, 

Amitabha of the West may be identical with the central 

Mahavairocana, the Buddha of homo-cosmic identity. Amitabha’s 

original vows, his attainment of Buddhahood of Infinite Light and Life, 

and his establishment of the Land of Bliss are all fully described in the 

Sukhavati text. Fourth, Krtyanusthana-jnana: The wisdom derived 

from  the five senses (nguõ caên), the wisdom of perfecting  the double 

work of self-welfare and the welfare of others; corresponds to the air 

and is associated with Amoghasiddhi (Di Laëc Maitreya) and the north.  
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Phuï Luïc E 

Appendix E 

 

Naêng Löïc Cuûa Taâm  

 

Taâm löïc laø söùc maïnh bôûi taâm nieäm cuûa chuùng ta. Bôûi taâm nieäm coù 

nhieàu moái naëng nheï khaùc nhau neân khi laâm chung thaàn thöùc cuûa chuùng 

ta theo moái naøo naëng nhöùt maø ñi. Taâm löïc, 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. 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 
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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. 

Tu taäp thieàn trong Phaät giaùo khoâng phaûi laø traàm tö maëc töôûng. 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 tham 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. 
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The Power of the Mind 

 

Mind power or will power is the strength of the mind. Because our 

mind thoughts have many strengths and weaknesses which keep pulling 

us; therefore, when we die our consciousness will go with the stronger 

force. The “Force of the Mind” is also called the “power of the mind.” 

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 
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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. 

Practicing of meditation in Buddhism is not a state of self-

suggestion. 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.   
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Phuï Luïc F 

Appendix F 

 

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 
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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 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 
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töøng luùc goùp phaàn vaøo doøng chaûy baát tuyeät cuûa caùi maø chuùng ta goïi laø 

"sinh toàn." 

 

Mind: 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 

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 
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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 

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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Phuï Luïc G 

Appendix G 

 

Boán Möôi Saùu Taâm Sôû Phaùp 

 

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. 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 phaùp sôû 

höõu cuûa taâm vöông hay nhöõng ñieàu kieän tinh thaàn, nhöõng ñoùng goùp cuûa 

taâm, ñaëc bieät laø nhöõng phaåm chaát luaân lyù, tình caûm, thöông yeâu, haän 

thuø, vaân vaân. Trong Cöông Yeáu Trieát Hoïc Phaät Giaùo cuûa Giaùo Sö 

Junjiro Takakusu, theo Caâu Xaù Luaän, 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 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 
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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. 

 

Forty-Six Concomitant Mental Functions 

 

In Buddhism, the Mind from which all things spring. The third of 

the three agents body, mouth and mind. Mental factors are also called 

psychic 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 conditions or emotions; the attributes of the mind, especially 

the moral qualities, emotions, love, hate, etc. In The Essentials of 

Buddhist Philosophy composed by Prof. Junjiro Takakusu, according to 

the Kosa Sastra, 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 
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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. 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. 
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Phuï Luïc H 

Appendix H 

 

Taâm Ngoaïi Voâ Phaùp 

 

Thuaät ngöõ Taâm Ngoaïi Voâ Phaùp naøy coù nghóa laø 'ngoaøi taâm khoâng 

coù phaùp naøo caû', töø 'phaùp' ôû ñaây ñöôïc duøng theo nghóa 'hieän töôïng'. Thaät 

vaäy, trong Kinh Hoa Nghieâm, ñöùc Phaät daïy, ngoaïi tröø taâm 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 yù thöùc maø thoâi. Noùi toùm 

laïi, 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. 

Thuyeát naày cuõng döïa vaøo nhöõng lôøi daïy cuûa Ñöùc Phaät trong Kinh Hoa 

Nghieâm, theo ñoù tam giôùi chæ hieän höõu trong taâm. Theo ñoù theá giôùi 

ngoaïi taïi khoâng hieän höõu, nhöng noäi taâm 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. 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. 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, 
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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 

Thieàn sö Thaùi Tieân Ñeä Töû Hoaøn trong quyeån Tham Vaán Moät Vò Thieàn 

Sö: "Chæ caùi taâm cuûa baïn khoå thoâi. Neáu baïn ñang lo laéng töùc laø baïn ñau 

khoå, nhöng neáu baïn döùt boû nhöõng caên nguyeân cuûa lo laéng, noãi khoå ñau 

cuûa baïn seõ bieán maát... Caùi toâi ñau khoå vì chính noù, khoâng coù caùi toâi thì 

khoâng coøn ñau khoå nöõa." Theo Ñöùc Phaät, beân caïnh caùi khoå veà theå chaát, 

coøn coù nhöõng caùi khoå veà tinh thaàn nhö khoå vì thöông yeâu maø bò xa lìa, 

khoå vì bò khinh mieät, khoå vì caàu baát ñaéc (ham muoán maø khoâng ñöôïc 

toaïi nguyeän), oaùn taéng hoäi khoå (khoå vì khoâng öa maø cöù maõi gaëp), vaân 

vaân. 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 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.  

 

Outside the Mind, There Is No Other Thing 

 

The term Outside the Mind, There Are No Other Dharmas literally 

means 'outside the mind, there are no other dharmas'; the word 

'dharma' is used here in the sense of phenomenon. As a matter of fact, 

in the Avatamsaka Sutra, the Buddha taught, 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 

nothing exists outside the mind (consciousness), since all phenomena 

are projections of consciousness. In short, 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 Lankavatara 

Sutra. This doctrine was also based on the teaching of the Buddha in 

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

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

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

whole world is therefore of either illusory or causal nature and no 
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permanent reality can be found. 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. 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 Zen Master Taisen Deshimaru in 'Questions to a Zen 

Master: "It is only your mind that suffers. If you are anxious you suffer, 

but if you disconnect the roots of your anxiety your suffering 

disappears... The ego suffers for itself; without it there would be no 

more suffering." According to the Buddha, in addition to the physical 

sufferings, there are mental sufferings such as the suffering of 

separation from what is dear to us, the suffering of contact with what 

we despite, and the suffering of not getting what we desire, etc. 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 nothing exists outside the mind 

(consciousness), since all phenomena are projections of consciousness. 
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Phuï Luïc I 

Appendix I 

 

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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Particular Marks or Laksana of Consciousnesses 

 

Particular Marks or Laksana of Consciousnesses mean Particular 

Marks or Laksana of 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 



 1407 

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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Phuï Luïc J 

Appendix J 

 

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 

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 ba ûn 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 
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xuùc vôùi töï töôùng hay vôùi thöïc taïi. Taøng thöùc cuûa chuùng ta laïi cuõng nhö 

vaäy. 

 

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 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 
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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.  
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Phuï Luïc K 

Appendix K 

 

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! 
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Self-Awareness 

 

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!  

 

 

 

 

 

 

 

 

 

 



 1415 

Phuï Luïc L 

Appendix L 

 

Töï Taùnh Khoâng 

 

I. Toång Quan Veà Töï Taùnh: 

Theo Phaät giaùo, töï taùnh laø thöïc chaát cuûa baûn ngaõ, ñoàng nghóa vôùi 

baûn tính thaät hay Phaät tính. Ñaây laø baûn tính coá höõu cuûa moïi söï toàn taïi, 

vaø chæ coù theå kinh nghieäm qua thöïc chöùng maø thoâi. Töï taùnh hay baûn 

taùnh, traùi laïi vôùi taùnh linh thöôïng ñaúng. Töï taùnh luoân thanh tònh trong 

baûn theå cuûa noù. Baûn chaát cuûa hieän höõu hay caùi goàm neân baûn theå cuûa söï 

vaät. Trong Kinh Laêng Giaø, Ñöùc Phaät baûo Mahamati: “Naøy Mahamati, 

baûn chaát cuûa hieän höõu khoâng phaûi nhö ngöôøi ngu phaân bieät noù.” Vaïn 

höõu trong theá giôùi hieän töôïng ñeàu khoâng thöôøng beàn, chæ hieän höõu taïm 

thôøi, chöù khoâng coù töï taùnh. Theo Phaät giaùo, töï taùnh töï noù laø troáng 

khoâng. Caùi khoâng veà töï tính nghóa laø gì? Ñaáy laø vì khoâng coù söï sinh ra 

cuûa ngaõ theå, töùc laø söï ñaëc thuø hoùa laø caáu truùc cuûa töï taâm chuùng ta. Neáu 

chuùng ta nghó raèng thöïc ra nhöõng söï vaät ñaëc thuø nhö theá chæ laø aûo töôûng, 

chuùng khoâng coù töï tính, do ñoù maø baûo raèng chuùng laø khoâng. Theo 

truyeàn thoáng Thieân Thai toâng, töï taùnh baát hö laø chaân lyù chaúng phaûi laø 

troáng khoâng cuõng chaúng coù ñònh taùnh, nhöng ñoàng thôøi laø Khoâng vaø 

Giaû. Theo quan ñieåm cuûa Boà Ñeà Ñaït Ma, Sô Toå saùng laäp Thieàn toâng, 

chuùng ta coù lôøi noùi veà giôùi thöù nhì, ñöôïc ruùt ra töø quyeån Nghieân Cöùu 

Phaät Giaùo cuûa ngaøi Sangharakshita: "Töï taùnh voán trong saùng vaø hieån 

nhieân. Trong phaùp giôùi, khoâng naûy sinh yù töôûng tröôùc ñöôïc xem nhö 

ñoàng nghóa vôùi giôùi luaät khoâng troäm caép." Neáu khoâng coù yù töôûng thuû 

tröôùc, seõ khoâng coù gì ñaùng thuû tröôùc. Theo Luïc Toå Hueä Naêng trong 

kinh Phaùp Baûo Ñaøn, phaåm thöù ba, ngaøy naøo ñoù Baùt Nhaõ phaûi ñöôïc phaùt 

khôûi trong töï taùnh; vì chöøng naøo chuùng ta chöa coù kinh nghieäm naøy thì 

khoâng bao giôø chuùng ta coù ñöôïc cô hoäi bieát Phaät, khoâng nhöõng chæ nôi 

baûn thaân chuùng ta maø coøn nôi nhöõng ngöôøi khaùc nöõa. Nhöng söï phaùt 

khôûi naøy khoâng phaûi laø moät haønh ñoäng ñaëc thuø thaønh töïu trong laõnh vöïc 

ngöï trò cuûa yù thöùc thöïc nghieäm, vaø vieäc naøy cuõng coù theå ñem so saùnh 

vôùi phaûn aûnh cuûa maët traêng trong doøng suoái; noù khoâng phaûi lieân tuïc; noù 

ôû beân kia sanh töû; cuõng nhö khi ngöôøi ta baûo noù cheát, noù khoâng bieát 

cheát; chæ khi naøo ñaït ñöôïc traïng thaùi voâ taâm thì môùi coù nhöõng thuyeát 
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thoaïi chöa töøng ñöôïc noùi ra, nhöõng haønh ñoäng chöa töøng ñöôïc thöïc 

hieän. 

 

II. Töï Taùnh Khoâng: 

Theo Phaät giaùo, caùi khoâng cuûa töï taùnh, töï taùnh khoâng hay taùnh 

khoâng tuyeät ñoái cuõng coù nghóa laø töï taùnh, laø baûn chaát cuûa hieän höõu hay 

caùi goàm neân baûn theå cuûa söï vaät. Caùi khoâng veà töï tính nghóa laø gì? Ñaáy 

laø vì khoâng coù söï sinh ra cuûa ngaõ theå, töùc laø söï ñaëc thuø hoùa laø caáu truùc 

cuûa töï taâm chuùng ta. Neáu chuùng ta nghó raèng thöïc ra nhöõng söï vaät ñaëc 

thuø nhö theá chæ laø aûo töôûng, chuùng khoâng coù töï tính, do ñoù maø baûo raèng 

chuùng laø khoâng. Trong Kinh Laêng Giaø, Ñöùc Phaät baûo Mahamati: “Naøy 

Mahamati, baûn chaát cuûa hieän höõu khoâng phaûi nhö ngöôøi ngu phaân bieät 

noù.” Vaïn höõu trong theá giôùi hieän töôïng ñeàu khoâng thöôøng beàn, chæ hieän 

höõu taïm thôøi, chöù khoâng coù töï taùnh. Cuõng theo Kinh Laêng Giaø, coù baûy 

loaïi töï taùnh. Töï taùnh laø taùnh nguyeân lai cuûa vaïn höõu. Töï taùnh hay baûn 

taùnh, traùi laïi vôùi taùnh linh thöôïng ñaúng. Töï taùnh luoân thanh tònh trong 

baûn theå cuûa noù. Töï taùnh coøn coù nghóa laø baûn lai laø ñieàu kieän hay hình 

thaùi goác, hay baûn theå ñaàu tieân cuûa baát cöù thöù gì. Töï taùnh hay Phaät taùnh 

xöa nay laø baûn taùnh thaät cuûa chö phaùp. Beân caïnh ñoù, töï taùnh coøn coù 

nghóa laø baûn theå ñaàu tieân, baûn theå goác, hình thaùi cô baûn, hay nguoàn coäi. 

Trong thuaät ngöõ truyeàn thoáng cuûa Phaät giaùo, töï taùnh coù nghóa laø Phaät 

taùnh, noù taïo neân Phaät quaû; noù laø Taùnh Khoâng tuyeät ñoái, noù laø Chôn Nhö 

tuyeät ñoái. Ngöôøi ta coù theå goïi noù laø töï theå thanh tònh, töø maø trieát hoïc 

Taây Phöông hay duøng hay khoâng? Trong khi noù chaúng coù quan heä gì 

ñeán theá giôùi nhò nguyeân giöõa chuû theå vaø khaùch theå, maø noù ñöôïc goïi moät 

caùch ñôn giaûn laø “Taâm” (vôùi chöõ ñaàu vieát hoa), vaø cuõng laø Voâ Thöùc. 

Ngoân töø Phaät giaùo coù quaù nhieàu vôùi nhöõng thuaät ngöõ taâm lyù hoïc vaø bôûi 

vì toân giaùo naøy ñaëc bieät quan taâm ñeán trieát lyù veà söï soáng, nhöõng thuaät 

ngöõ nhö Taâm, Voâ Thöùc, ñöôïc duøng nhö ñoàng nghóa vôùi Töï Taùnh, nhöng 

phaûi thaän troïng ñeå khoâng laàm laãn chuùng vôùi nhöõng thuaät ngöõ taâm lyù hoïc 

thöïc nghieäm hay duøng, vì chuùng ta khoâng noùi ñeán taâm lyù hoïc thöïc 

nghieäm maø noùi ñeán moät theá giôùi sieâu vieät nôi ñoù khoâng coøn phaân bieät 

veà caùc ngoaïi hieän nhö vaäy nöõa. Trong töï taùnh naøy, coù moät söï vaän haønh, 

moät söï giaùc ngoä vaø Voâ Thöùc trôû neân yù thöùc veà chính noù. ÔÛ ñaây khoâng 

ñaët ra nhöõng caâu hoûi “Taïi sao?” hay “Theá naøo?” Söï phaùt khôûi hay söï 

vaän haønh naøy hay laø baát cöù thöù gì phaûi ñöôïc xem nhö laø moät söï kieän 

vöôït leân treân taát caû chöùng cöù bieän luaän. Caùi chuoâng ngaân nga vaø toâi 
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nghe söï rung ñoäng cuûa noù truyeàn qua khoâng khí. Ñaây laø moät söï kieän 

ñôn giaûn cuûa nhaän thöùc. Theo cuøng caùch thöùc, söï phoùng roïi cuûa yù thöùc 

vaøo Voâ Thöùc laø moät vaán ñeà cuûa kinh nghieäm, chaúng coù söï huyeàn bí naøo 

caû, nhöng theo quan ñieåm lyù luaän hoïc, moät söï maâu thuaãn beà ngoaøi, moät 

söï maâu thuaãn maø noù phaùt khôûi, tieáp tuïc söï maâu thuaãn vónh vieãn. Daàu gì 

ñi nöõa, hieän giôø chuùng ta vaãn coù moät caùi Voâ thöùc töï yù thöùc chính noù, 

hay moät caùi taâm töï phaûn chieáu chính noù. Söï chuyeån hoùa nhö vaäy, töï 

taùnh ñöôïc bieát laø Baùt Nhaõ.  

Trong Vi Dieäu Phaùp, “svabhava” ñöôïc ñònh nghóa nhö laø baûn chaát 

cuûa chö phaùp. Vì vaäy thí duï nhö ‘nhu nhuyeãn’ ñöôïc duøng ñeå ñònh nghóa 

baûn chaát cuûa nöôùc, vaø ‘cöùng raén’ ñöôïc duøng ñeå ñònh nghóa baûn chaát cuûa 

ñaát. Moïi loaïi thöïc chaát, duø laø moät nguyeân töû ñôn giaûn hay moät toång theå 

phöùc taïp, ñeàu bò tröôøng phaùi Trung Quaùn choái boû thöïc chaát, ñieàu naày 

môû roäng tôùi lyù luaän “voâ ngaõ” cuûa vaïn höõu. Vaïn höõu khoâng coù töï taùnh vaø 

khoâng coù ngoaïi leä. Bôûi vì chuùng chæ laø söï keát hôïp cuûa nhieàu phaàn vaø 

ñöôïc sanh ra do bôûi nhaân duyeân, chuùng khoâng hieän höõu baèng töï taùnh 

cuûa chuùng, maø chæ hieän höõu moät caùch öôùc leä. Vì vaäy baûn chaát cuoái cuøng 

cuûa chuùng laø “khoâng.” Tuy nhieân, ñieàu naøy khoâng coù nghóa laø chuùng 

khoâng hieän höõu, maø chuùng hieän höõu theo caùch chuùng hieän ra trong taâm 

meâ môø cuûa phaøm nhaân. Thuaät ngöõ naày ñöôïc duøng trong Kinh Laêng Giaø, 

ít ra theo hai nghóa. Khi noù coù nghóa laø caùi “töï taùnh” taïo thaønh theå taùnh 

cuûa moät höõu theå caù bieät thì noù ñoàng nghóa vôùi “ngaõ” vaø “nhaân.”  Noù 

cuõng coù nghóa laø lyù do hay söï nhö nhö cuûa hieän höõu, trong tröôøng hôïp 

naày noù ñoàng nhaát vôùi “tathata.” Phaät giaùo Ñaïi thöøa coi taát caû söï vaät ñeàu 

khoâng coù baûn chaát rieâng (baûn chaát beàn vöõng), khoâng coù söï toàn taïi ñoäc 

laäp. Tuy nhieân, ñieàu naày khoâng coù nghóa laø khoâng coù söï hieän höõu, söï 

hieän höõu chæ thuaàn laø beà ngoaøi vaø khoâng keát thaønh chaân taùnh cuûa hieän 

höõu. Nghóa ñen cuûa “svabhava” laø “töï kyû.” Nguyeät Xöùng cho raèng 

trong trieát lyù Phaät giaùo, chöõ naøy ñöôïc duøng baèng hai caùch: 1)Baûn chaát 

hay ñaëc taùnh cuûa moät söï vaät, thí duï nhö noùng laø töï taùnh hay ñaëc taùnh 

cuûa löûa. ÔÛ trong theá giôùi naøy, moät thuoäc taùnh luoân luoân ñi theo moät vaät, 

tuyeät ñoái, baát khaû phaân, nhöng khoâng lieân heä moät caùch beàn vöõng vôùi 

baát cöù söï vaät naøo khaùc, ñaây ñöôïc bieát nhö laø töï taùnh hay ñaëc taùnh cuûa 

vaät aáy; 2) chöõ “svabhava” hay töï taùnh laø phaûn nghóa cuûa “tha taùnh” 

(parabhava). Nguyeät Xöùng noùi raèng “svabhava laø töï taùnh, caùi baûn chaát 

coát yeáu cuûa söï vaät.” Trong khi ngaøi Long Thoï baûo raèng “Kyø thöïc töï 

taùnh khoâng do baát cöù moät vaät naøo khaùc ñem laïi, noù laø voâ taùc, noù khoâng 
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leä thuoäc vaøo baát cöù caùi gì, noù khoâng lieân heä vôùi baát cöù thöù gì khaùc hôn 

laø chính noù, noù khoâng tuøy thuoäc vaø voâ ñieàu kieän.” 

Coù theå noùi töï taùnh laø caùi bieát cuûa chính mình, noù khoâng chæ laø hieän 

höõu maø coøn laø thoâng hieåu nöõa. Chuùng ta coù theå noùi noù hieän höõu vì noù 

bieát, bieát laø hieän höõu vaø hieän höõu laø bieát. Ñoù laø ñieàu Hueä Naêng muoán 

noùi khi Ngaøi tuyeân boá: “Chính trong boån taùnh coù caùi trí Baùt Nhaõ vaø do 

ñoù laø caùi trí cuûa mình. Baûn taùnh töï phaûn chieáu trong chính noù vaø söï töï 

chieáu naøy khoâng theå dieãn ñaït baèng ngoân töø. Khi Hueä Naêng noùi veà trí 

Baùt Nhaõ ñeán ñoä nhö laø noù sinh ra töø töï taùnh, ñieàu naøy do caùch suy nghó 

chieám öu theá, tình traïng naøy quan heä vaø aûnh höôûng vôùi  chuùng ta, chuùng 

ta thaáy xuaát hieän moät chuû thuyeát nhò nguyeân giöõa töï taùnh vaø Baùt Nhaõ, 

ñieàu naøy hoaøn toaøn ñoái nghòch vôùi tinh thaàn tö töôûng cuûa Thieàn Hueä 

Naêng. Duø sao ñi nöõa, chuùng ta cuõng phaûi ñeán vôùi trí Baùt Nhaõ, vaø trí Baùt 

Nhaõ phaûi ñöôïc giaûi thích döôùi aùnh saùng cuûa thieàn ñònh theo yù nghóa cuûa 

Ñaïi Thöøa. Trong trieát hoïc Ñaïi Thöøa, coù 3 khaùi nieäm veà hieän höõu maø 

caùc trieát gia caàn phaûi giaûi thích moái quan heä giöõa baûn theå vaø coâng naêng. 

Ñoù laø theå, töôùng vaø duïng, laàn ñaàu tieân xuaát hieän trong Ñaïi Thöøa Khôûi 

Tín Luaän, maø ngöôøi ta thöôøng cho raèng Boà Taùt Maõ Minh laø taùc giaû. Theå 

töông öùng vôùi baûn chaát, Töôùng vôùi hình daïng vaø Duïng vôùi coâng naêng. 

Quaû taùo laø moät vaät maøu hôi ñoû vaø coù hình caàu: ñoù laø töôùng cuûa noù, noù 

xuaát hieän vôùi caùc giaùc quan cuûa chuùng ta nhö vaäy. Töôùng thuoäc veà theá 

giôùi cuûa caùc giaùc quan, töùc laø ngoaïi hình. Caùi duïng cuûa noù bao goàm 

toaøn boä nhöõng gì noù taïo taùc, noù coù yù nghóa, giaù trò, vaø söï söû duïng chöùc 

naêng cuûa noù. Cuoái cuøng, Theå cuûa quaû taùo laø caùi taïo thaønh baûn taùnh cuûa 

quaû taùo, khoâng coù caùi goïi laø Theå aáy, quaû taùo maát ñi söï hieän höõu cuûa noù, 

cuõng nhö  Töôùng vaø Duïng cuûa noù, noù khoâng coøn laø quaû taùo nöõa. Moät söï 

vaät ñeå coù thöïc höõu, noù phaûi ñaùp öùng ba khaùi nieäm naøy: Theå, Töôùng vaø 

Duïng. Ñeå aùp duïng taát caû caùc ñieàu naøy vaøo ñeà taøi thöïc teá cuûa chuùng ta, 

töï taùnh laø Theå vaø Baùt Nhaõ laø Duïng, trong khi ôû ñaây khoâng coù caùi gì 

töông öùng vôùi Töôùng bôûi vì ñeà taøi khoâng thuoäc veà theá giôùi hình töôùng. 

Ñaây laø taùnh Phaät, noù hieän dieän nôi taát caû vaïn höõu vaø taïo thaønh töï taùnh 

cuûa chuùng ta. Ngaøi Hueä Naêng ñaõ bieän luaän veà muïc ñích tu thieàn cuûa 

chuùng ta laø nhaän ra Phaät taùnh aáy vaø giaûi thoaùt khoûi nhöõng sai laàm, 

nghóa laø thoaùt ra khoûi moïi tham duïc. Ngöôøi ta coù theå hoûi, vaäy thì laøm 

caùch naøo ñeå coù ñöôïc söï nhaän ra aáy? Ñieàu naøy coù theå ñöôïc bôûi vì töï taùnh 

laø caùi taùnh bieát cuûa mình. Theå laø voâ theå neáu khoâng coù caùi Duïng, vaø Theå 

laø Duïng. Töï höõu laø töï bieát. Töï theå cuûa chuùng ta ñöôïc trình baøy bôûi caùi 
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Duïng cuûa chính chuùng ta, vaø vôùi caùi Duïng naøy theo thuaät ngöõ cuûa Hueä 

Naêng laø ‘thaáy trong töï taùnh.’ Baøn tay chaúng phaûi laø baøn tay, noù khoâng 

hieän höõu cho tôùi luùc noù haùi hoa cuùng Phaät; cuõng vaäy, baøn chaân khoâng 

phaûi laø baøn chaân cho ñeán khi naøo caùi Duïng cuûa noù ñöôïc saép ñaët, vaø khi 

noù ñöôïc ñaët trong caùi Duïng qua caàu, loäi suoái hay leo nuùi. Sau thôøi Hueä 

Naêng, lòch söû nhaø Thieàn ñöôïc phaùt trieån toái ña veà caùi Duïng : nhöõng keû 

tham vaán ñaùng toäi nghieäp chæ nhaän ñöôïc caùi taùt tai, caùi ñaù, caùi ñaám, hay 

lôøi maéng chöôûi ñeán ñoä kinh hoaøng töïa nhö moät khaùn giaû ngaây ngoâ. 

Caùch ñoái xöû thoâ baïo ban ñaàu naøy vôùi nhöõng thieàn sinh ñöôïc Hueä Naêng 

môû ñaàu, duø döôøng nhö Ngaøi kieâng kî thöïc hieän moät aùp duïng thöïc tieãn 

veà trieát lyù cuûa Duïng. Khi chuùng ta noùi: “OÂng haõy thaáy töï taùnh mình,” 

caùi thaáy naøy coù theå xem nhö moät nhaän thöùc ñôn giaûn, moät caùi bieát ñôn 

giaûn, moät phaûn aûnh töï taùnh ñôn giaûn, thanh tònh khoâng oâ nhieãm, noù giöõ 

gìn phaåm tính naøy nôi taát caû chuùng sanh cuõng nhö nôi taát caû chö Phaät. 

Thaàn Tuù vaø nhöõng ngöôøi theo Ngaøi hieån nhieân ñaõ chaáp nhaän caùi thaáy 

nhö vaäy. Nhöng kyø thaät thaáy laø moät haønh ñoäng, moät haønh ñoäng caùch 

maïng cuûa phaàn tri thöùc cuûa con ngöôøi maø söï vaän haønh theo quan nieäm 

ngöï trò töø bao ñôøi , baùm vaøo söï phaân tích caùc yù nieäm, nhöõng yù nieäm xaùc 

ñònh baèng yù nghóa naêng ñoäng cuûa chuùng. Caùi thaáy, ñaéc bieät theo yù 

nghóa cuûa Hueä Naêng, coøn hôn moät caùi nhìn thuï ñoäng, moät caùi bieát ñôn 

giaûn thaønh töïu trong chieâm nghieäm caùi tính thanh tònh cuûa töï taùnh raát 

nhieàu, vôùi Hueä Naêng, caùi thaáy laø töï taùnh, thò hieän tröôùc maët ngaøi khoâng 

che daáu, caùi Duïng khoâng caàn phaûi baûo toàn. ÔÛ ñaây chuùng ta thaáy roõ caùi 

hoá ngaên caùch lôùn lao giöõa hai toâng phaùi Baéc toâng thieàn ñònh vaø Nam 

toâng Baùt Nhaõ. Trong Phaùp Baûo Ñaøn Kinh, Luïc Toå Hueä Naêng baét ñaàu 

baøi thuyeát giaûng thaáy taùnh baèng caùch nhaán maïnh ñeán taàm quan troïng 

cuûa Baùt Nhaõ, maø moãi ngöôøi trong chuùng ta, ngu cuõng nhö trí, ñeàu ñöôïc 

phuù cho. Ngaøi chaáp nhaän caùch thoâng thöôøng ñeå töï dieãn ñaït vì ngaøi 

khoâng phaûi laø moät trieát gia. Theo luaän cöù cuûa chính chuùng ta, töï taùnh 

nhìn thaáy theå cuûa noù khi noù töï nhìn thaáy chính noù, vì caùi thaáy naøy laø 

haønh ñoäng cuûa Baùt Nhaõ. Nhöng vì Baùt Nhaõ laø teân khaùc cuûa töï taùnh khi 

noù töï thaáy chính noù, khoâng coù Baùt Nhaõ naøo ngoaøi töï taùnh. Caùi thaáy 

cuõng ñöôïc goïi laø nhaän bieát hay laõnh hoäi, hoaëc hôn nöõa, laø kinh nghieäm. 

Khi hieåu töï taùnh laø Baùt Nhaõ, vaø cuõng laø Thieàn ñònh, laø noùi veà maët 

tónh hay baûn theå hoïc. Baùt Nhaõ coøn coù yù nghóa nhieàu hôn laø nhaän thöùc 

luaän. Baây giôø Hueä Naêng tuyeân boá tính ñoàng nhaát cuûa Baùt Nhaõ vaø Thieàn 

ñònh. “Naøy caùc thieän tri thöùc, caùi caên baûn nhaát trong phaùp cuûa toâi laø 
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Ñònh vaø Hueä. Caùc oâng chôù ñeå bò meâ hoaëc maø tin raèng coù theå taùch rôøi 

Ñònh vôùi Hueä. Chuùng chæ laø moät, khoâng phaûi hai. Ñònh laø Theå cuûa Hueä, 

vaø Hueä laø Duïng cuûa Ñònh. Khi caùc oâng quaùn Hueä thì thaáy Ñònh ôû trong 

Hueä, khi caùc oâng quaùn Ñònh thì thaáy Hueä ôû trong Ñònh. Neáu hieåu ñöôïc 

nhö theá, thì Ñònh vaø Hueä luoân ñi ñoâi trong tu taäp. Naøy nhöõng ngöôøi hoïc 

ñaïo, chôù noùi tröôùc phaûi coù Ñònh roài Hueä môùi phaùt, vì noùi nhö theá laø taùch 

ñoâi noù roài. Nhöõng ngöôøi coù kieán giaûi nhö theá  khieán chö phaùp thaønh nhò 

nguyeân (coù hai töôùng), nhöõng ngöôøi naøy mieäng noùi maø taâm khoâng laøm. 

Hoï xem Ñònh phaân bieät vôùi Hueä. Nhöng nhöõng ngöôøi maø mieäng vaø taâm 

hoøa hôïp vôùi nhau, trong ngoaøi nhö moät, thì Ñònh vaø Hueä ñoàng nhau nhö 

moät. Caùi quan troïng ñaàu tieân trong trieát hoïc cuûa Ngaøi Hueä Naêng laø khaùi 

nieäm veà töï taùnh. Nhöng töï taùnh khoâng phaûi laø thöù ñöôïc nhaän bieát laø caùi 

gì ñoù thuoäc veà baûn chaát. Noù khoâng phaûi laø caùi maø noù toàn taïi khi taát caû 

caùc söï vaät töông ñoái vaø coù ñieàu kieän ñaõ bò giôùi haïn trong khaùi nieäm cuûa 

moät höõu theå caù nhaân. Ñaây khoâng phaûi laø caùi “ngaõ”, caùi linh hoàn, hay 

tinh thaàn nhö ngöôøi ta nghó noù theo caùch bình thöôøng. Noù khoâng thuoäc 

veà phaïm truø cuûa theá giôùi töông ñoái. Noù cuõng khoâng phaûi laø thöïc taïi toái 

thöôïng maø ngöôøi ta thöôøng ñònh danh nhö laø thöôïng ñeá, tieåu ngaõ hay 

ñaïi ngaõ (phaïm thieân). Noù khoâng theå ñöôïc ñònh nghóa theo baát cöù caùch 

naøo, tuy nhieân, neáu khoâng coù noù, chính caùi theá giôùi nhö theá giôùi maø 

chuùng ta thaáy vaø duøng noù trong cuoäc soáng haèng ngaøy seõ bieán maát. Noùi 

raèng noù coù töùc laø phuû nhaän noù. Ñaây laø moät söï vaät kyø laï. 

 

Emptiness of Self-Nature 

 

I. An Overview of Self-Nature: 

According to Buddhist teachings, self-nature; another expression 

for the Buddha-nature that is immanent in everything existing and that 

is experienced in self-realization. Original nature, contrasted to 

supreme spirit or purusha. Original nature is always pure in its original 

essence. Self-nature, that which constitutes the essential nature of a 

thing. In the Lankavatara Sutra, the Buddha told Mahamati: “Oh 

Mahamati, the nature of existence is not as it is discriminated by the 

ignorant.” Things in the phenomenal world are transient, momentary, 

and without duration; hence they have no self-nature. Also according to 

The Lankavatara Sutra, there are seven types of self-nature. According 
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to Buddhism, self-nature is empty in itself. What is meant by Emptiness 

of Self-nature (Self-substance)? It is because there is no birth of self-

substance by itself. That is to say, individualization is the construction 

of our own mind; to think that there are in reality individual objects as 

such, is an illusion; they have no self-substance, therefore, they are 

said to be empty. According to the T'ien T'ai tradition, this truth refers 

to reality which is neither nothingness nor substantial Being; it is 

simultaneously empty and conventionally existent. According to the 

point of view of Bodhidharma, the great ancestral founder of Zen, we 

have this statement about the second precept, taken from 'A Survey of 

Buddhism' by Sangharakshita: "Self-nature is clear and obvious. In the 

sphere of the ungraspable Dharma, not having a thought of grasping is 

called the item of refraining from stealing." If there is no thought of 

grasping, then there is nothing to grasp. According to the Sixth 

Patriarch Hui-Neng in the Flatform Sutra, Chapter Three, Prajna must 

once be awakened in self-nature; for unless this is experienced we 

shall never have a chance of knowing the Buddha not only in ourselves 

but in others. But this awakening is no particular deed performed in the 

realm of empirical consciousness, and for this reason it is like a lunar 

reflection in the stream; it is neither continuous nor discrete; it is 

beyond birth and death; even when it is said to be born, it knows no 

birth; even when it is said to have passed away, it knows no passing 

away; it is only when no-mind-ness or the Unconscious is seen that 

there are discourses never discoursed, that there are acts that never 

acted. 

 

II. Emptiness of Self-Nature: 

According to Buddhism, absolute emptiness (the sbsolute sunyata) 

means original nature or self-nature (Buddha nature, self-entity, or 

one’s own Buddha-nature), that which constitutes the essential nature 

of a thing. What is meant by Emptiness of Self-nature (Self-substance)? 

It is because there is no birth of self-substance by itself. That is to say, 

individualization is the construction of our own mind; to think that there 

are in reality individual objects as such, is an illusion; they have no 

self-substance, therefore, they are said to be empty. In the Lankavatara 

Sutra, the Buddha told Mahamati: “Oh Mahamati, the nature of 

existence is not as it is discriminated by the ignorant.” Things in the 
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phenomenal world are transient, momentary, and without duration; 

hence they have no self-nature. Also according to The Lankavatara 

Sutra, there are seven types of self-nature. Self-entity means original 

or natural form of something, or original or primary substance.  

Original nature, contrasted to supreme spirit or purusha. Original nature 

is always pure in its original essence. Self-entity also means original or 

primary substance is an original or natural form or condition of 

anything. Self-entity or Buddha nature, coming from the root, the 

original or Buddha-nature, which is the real nature of all things. 

Besides, self-entity also means original nature, original essence, 

fundamental form, or original sources. In the traditional terminology of 

Buddhism, self-nature is Buddha-nature, that which makes up 

Buddhahood; it is absolute Emptiness, Sunyata, it is absolute Suchness, 

Tathata. May it be called Pure Being, the term used in Western 

philosophy? While it has nothing to do yet with a dualistic world of 

subject and object, it is called “Mind” (with the capital initial letter), 

and also the Unconscious. A Buddhist phraseology is saturated with 

psychological terms, and as religion is principally concerned with the 

philosophy of life. These terms, Mind and Unconscious, are here used 

as synonymous with Self-nature, but the utmost care is to be taken not 

to confuse them with those of empirical psychology; for we have not 

yet come to this; we are speaking of a transcendental world where no 

such shadows are yet traceable. In this self-nature there is a movement, 

an awakening and the Unconscious of itself. This is not the region 

where the question “Why” or “How” can be asked. The awakening or 

movement or whatever it may be called is to be taken as a fact which 

goes beyond refutation. The bell rings, and I hear its vibrations as 

transmitted through the air. This is a plain fact of perception. In the 

same way, the rise of consciousness in the Unconscious is a matter of 

experience; no mystery is connected with it, but, logically stated, there 

is an apparent contradiction, which once started goes on contradicting 

itself eternally. Whatever this is, we have now a self-conscious 

Unconscious or a self-reflecting Mind. Thus, transformed, Self-nature 

is known as Prajna. 

 In Abhidharma, “svabhava” is said to be defining character of a 

dharma. Thus, softness, for example, is the defining charatceristic of 

water, and hardness of earth. Any sort of essence, either for simple 
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atomic elements or complex wholes, is denied in Madhyamaka, which 

extends the logic of selflessness (anatman) to all phenomena. All 

things without exception are said to lack any enduring essence or self. 

Because things are collections of parts and are produced in dependence 

upon causes and conditions, they do not exist by way of their own 

nature, but rather only exist conventionally. Thus their final nature is 

emptiness (sunyata). This does not mean, however, that things do not 

exist; rather, they do exist in the way that they appear to the cognition 

of deluded beings. The term “svabhava” is used in the Lankavatara 

Sutra at least in two senses. When it means “self-substance” making up 

the substratum of the individual being, it is synonymous with “atman” 

and “pudgala.” It also means the reason or suchness of existence, in 

which case it is identical with “tathata.” Mahayana Buddhism sees all 

things as empty of self-nature, devoid of self sufficient, idependent 

existence or lasting substance. This, however, does not mean that they 

do not exist, the existence is purely outside appearance and do not 

constitute the true reality. Svabhava literally means ‘own being.’ 

Candrakirti says that this word has been used in Buddhist philosophy in 

two ways: 1) the essence or special property of a thing, e.g., ‘heat is the 

svabhava or special property of fire.’ In this world an attribute which 

always accompanies an object, never parts from it, that, not being 

indissolubly connected with any thing else, is known as the svabhava, 

i.e., special property of that object; 2) svabhava (own-being) as the 

contrary of parabhava (other-being). Candrakirti says, “Svabhava is the 

own being, the very nature of a thing.” Nagarjuna says: “That is really 

svabhava which is not brought about by anything else, unproduced 

(akrtrimah), that which is not dependent on, not relative to anything 

other than itself, non-contingent, unconditioned.”  

Self-nature is self-knowledge; it is not mere being but knowing. 

We can say that because of knowing itself, it is; knowing as being, and 

being is knowing. This is the meaning of the statement made by Hui-

Neng that: “In original nature itself, there is Prajna knowledge, and 

because of this self-knowledge. Nature reflects itself in itself, which is 

self-illumination not to be expressed in words. When Hui-Neng speaks 

of Prajna knowledge as if it is born of self-nature, this is due to the way 

of thinking which then prevailed, and often involves us in a 

complicated situation, resulting in the dualism of self-nature and 



 1424 

Prajna, which is altogether against the spirit of Hui Neng’s Zen 

thought. However this may be, we have now come to Prajna, which 

must be explained in the light of Dhyana, in accordance with 

Mahayanist signification. In Mahayana philosophy, there are three 

concepts which have been resorted to by scholars to explain between 

substance and its function. They are body, form, and use, which first 

appeared in “The Awakening of Faith” in the Mahayana, usually 

ascribed to Asvaghosa. Body corresponds to substance, Form to 

appearance, and Use to function. The apple is a reddish, round-shaped 

object: this is its Form, in which it appeals to our senses. Form belongs 

to the world of senses, i.e. appearance. Its Use includes all that it does 

and stands for, its values, its utility, its function, and so on. Lastly, the 

Body of the apple is what constitutes its appleship, without which it 

loses its being, and no apple, even with all the appearances and 

functions ascribed to it, is an apple without it. To be a real object these 

three concepts, Body, Form, and Use, must be accounted for. To apply 

these concepts to our object of discourse here, self-nature is the Body 

and Prajna its Use, whereas there is nothing here corresponding to 

Form because the subject does not belong to the world of form. There 

is the Buddha-nature, Hui-Neng would argue, which makes up the 

reason of Buddhahood; and this is present in all beings, constituting 

their self-nature. The object of Zen discipline is to recognize it, and to 

be released from error, which are the passions. How is the recognition 

possible, one may inquire? It is possible because self-nature is self-

knowledge. The Body is nobody without its Use, and the Body is the 

Use. To be itself is to know itself. By using itself, its being is 

demonstrated, and this using is, in Hui-Neng’s terminology ‘seeing into 

one’s own Nature.’ Hands are no hands, have no existence, until they 

pick up flowers and offer them to the Buddha; so with legs, they are no 

legs, non-entities, unless their Use is set to work, and they walk over 

the bridge, ford the stream, and climb the mountain. Hence the history 

of Zen after Hui-Neng developed this philosophy of Use to its fullest 

extent: the poor questioner was slapped, kicked, beaten, or called 

names to his utter bewilderment, and also to that of the innocent 

spectators. The initiative to this ‘rough’ treatment of the Zen students 

was given by Hui-Neng, though he seems to have refrained from 

making any practical application of his philosophy of Use. When we 
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say, ‘see into your self-nature’, the seeing is apt to be regarded as 

mere perceiving, mere knowing, mere statically reflecting on self-

nature, which is pure and undefiled, and which retains this quality  in 

all beings as well as in all the Buddhas. Shen-Hsiu and his followers 

undoubtedly took this view of seeing. But as a matter of fact, the 

seeing is an act, a revolutionary deed on the part of the human 

understanding  whose function have been supposed all the time to be 

logically analyzing ideas, ideas sensed from their dynamic 

signification. The ‘seeing, especially in Hui-Neng’s sense, was far 

more than a passive deed of looking at, a mere knowledge obtained 

from contemplating the purity of self-nature; the seeing with him was 

self-nature itself, which exposes itself before him in all nakedness, and 

functions without any reservation. Herein we observe the great gap 

between the Northern School of Dhyana and the Southern School of 

Prajna.’ In the Platform Sutra, the Sixth Patriarch, Hui-Neng opens his 

sermon with  the seeing into one’s self-nature by means of Prajna, with 

which everyone of us, whether wise or ignorant, is endowed. He adopts 

the conventional way of expressing himself, as he is no original 

philosopher. In our own reasoning, self-nature finds its own being when 

it sees itself, and this seeing takes place by Prajna. But as Prajna is 

another name given to self-nature when the latter sees itself, there is 

no Prajna outside self-nature. The seeing is also called recognizing or 

understanding, or, better, experiencing.     

Self-nature is Prajna, and also Dhyana when it is viewed, as it 

were, statically or ontologically. Prajna is more of epistemological 

significance. Now Hui-Neng declares the oneness of Prajna and 

Dhyana. “Oh good friends, in my teaching what is most fundamental is 

Dhyana and Prajna. And friends, do not be deceived and led to thinking 

that Dhyana and Prajna are separable. They are one, and not two. 

Dhyana is the Body of Prajna, and Prajna is the Use of Dhyana. When 

Prajna is taken up, Dhyana is in Prajna; when Dhyana is taken up, 

Prajna is in it. When this understood, Dhyana and Prajna go hand in 

hand in the practice of meditation. Oh, followers of the truth, do not say 

that Dhyana is first attained and then Prajna is awakened; for they are 

separate. Those who advocate this view make a duality of the Dharma; 

they are those who affirm with the mouth and negate in the heart. They 

regard Dhyana as distinct from Prajna. But with those whose mouth and 
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heart are in agreement, the inner and outer are one, and Dhyana and 

Prajna are regarded as equal. What comes first in importance in the 

philosophy of Hui-Neng is the idea of self-nature. But self-nature is not 

to be conceived as something of substance. It is not the last residue left 

behind after all things relative and conditional have been extracted 

from the notion of an individual being. It is not the self, or the soul, or 

the spirit, as ordinarily regarded. It is not something belonging to any 

categories of the understanding. It does not belong to this world of 

relativities. Nor is it the highest reality which is generally ascribed to 

God or to Atman or to Brahma. It cannot be described or defined in any 

possible way, but without it the world even as we see it and use it in 

our everyday life collapses. To say it is is to deny it. It is a strange 

thing.   
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Phuï Luïc M 

Appendix M 

 

Tam Voâ Sai Bieät Voâ Taùnh 

 

Theo Duy Thöùc Hoïc, Tam voâ sai bieät voâ taùnh bao goàm: töôùng voâ 

taùnh (hình töôùng khoâng thaät), sinh voâ taùnh (moïi vaät ñeàu töø söï keát hôïp 

bôûi vaät chaát maø thaønh, chöù khoâng coù töï taùnh), vaø thaéng nghóa voâ taùnh 

(khaùi nieäm veà chaân nhö cuõng khoâng coù thaät). Thöù Nhaát Laø Töôùng Voâ 

Taùnh: Töôùng Voâ Taùn laø moät trong tam voâ taùnh. 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. Thöù Nhì Laø Voâ Töï Tính: Voâ töï taùnh coù 

nghóa laø khoâng coù töï tính. Taát caû caùc phaùp ñeàu laø nhaân duyeân phaùp chöù 

khoâng coù töï tính. Coøn goïi laø Sinh Voâ Taùnh. Coù nghóa laø moïi vaät ñeàu töø 

söï keát hôïp bôûi vaät chaát maø thaønh, chöù khoâng coù töï taùnh. Thöù Ba Laø 

Thaéng Nghóa Voâ Taùnh: Söï voâ baûn taùnh cuûa thöïc taïi toái haäu. Chaân nhö 

töï noù hoaøn haûo vaø vónh haèng. Baát cöù khaùi nieäm naøo tieâu bieåu cho noù 

ñeàu tröøu töôïng vaø khoâng thaät. 

 

The Three Things Without a Nature or  

Separate Existence of Their Own 

 

According to the Studies of the Vijnaptimatra, the three things 

without a nature or separate existence of their own comprise of: form 

or  appearance or seeming is unreal; everything derived from 

constituent materials; and the concept or bhutatathata (chaân nhö) is 

unreal. First, Appearance Is Unreal: Unreal in phenomena, 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. Second, Absence of the Substance of Existence: 

Abhavasvabhava  or Asvabhava or Nihsvabhava (no individual nature, 
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no own nature, not made out of itself, self-naturelessness, without self-

nature, without a nature of its own) means lacking self-nature; or not 

made out of itself or absence of the substance of existence. All things 

are without individual nature or independent existence, being 

composed of elements which disintegrate. Abhavasvabhava is also 

called Utpatti-nihsvabhavata. That means everything derived from 

constituent materials. Third, Concept of Bhutatathata Is Unreal: Non-

nature of ultimate reality. The Bhutatathata itself is perfect and eternal. 

Any representation of it is abstract and unreal. 
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Phuï Luïc N 

Appendix N 

 

Khoâng Taän Höõu Vi Khoâng Truï Voâ Vi 

 

Phaùp höõu vi coù nghóa laø moïi nhaân toá trong kinh nghieäm thoâng 

thöôøng cuûa chuùng ta. Chuùng ñeàu coù chung ba yeáu toá: voâ thöôøng, khoå vaø 

voâ ngaõ. Noùi caùch khaùc, moïi phaùp höõu vi ñeàu voâ thöôøng, ñeàu khoå vaø ñeàu 

voâ ngaõ. Theo nghóa deã hieåu vaø thoâng duïng, voâ thöôøng giaûn dò laø vaïn vaät 

luoân bieán ñoåi. Chính Herakleitus, moät trieát gia Hy Laïp soáng vaøo 

khoaûng 500 naêm tröôùc Taây lòch ñaõ nhaän xeùt: “Khoâng coù moät khoaûnh 

khaéc naøo, moät maûy may naøo, moät phuùt giaây naøo khi maø moät doøng soâng 

khoâng troâi chaûy”. Thöù hai, phaùp höõu vi, baèng caùch naày hay caùch khaùc, 

gaén lieàn vôùi khoå ñau vaø nhöõng caûm giaùc khoâng thoûa maõn. Tuy nhieân, söï 

hieåu bieát raèng moïi phaùp höõu vi hoaøn toaøn laø ‘khoå’ ñöôïc coi nhö laø moät 

kieán giaûi cöïc kyø khoù naém baét maø coù leõ chæ coù caùc baäc Thaùnh giaû toái cao 

töø A La Haùn ñeán Boà Taùt môùi coù khaû naêng thaáu roõ vieäc naày maø thoâi. 

Ngöôøi Phaät töû chaân thuaàn phaûi hieåu nghóa vi teá cuûa chöõ ‘khoå’. Chöõ 

‘khoå’ ôû ñaây coù nghóa laø söï roái loaïn, söï xao ñoäng, söï baát an hay naõo 

loaïn. Thöù ba, moïi phaùp höõu vi ñeàu khoâng coù töï ngaõ. Theo Kinh Duy 

Ma Caät, phaåm möôøi moät, Boà Taùt Haïnh, Phaät baûo caùc Boà Ta ùt raèng: “Coù 

phaùp moân ‘Taän, Voâ Taän Giaûi Thoaùt’ caùc oâng neân hoïc. Sao goïi laø Taän? 

Nghóa laø phaùp höõu vi. Sao goïi laø Voâ Taän? Nghóa laø phaùp voâ vi. Nhö Boà 

Taùt thôøi khoâng taän höõu vi, cuõng khoâng truï voâ vi.” Laïi vì ñuû caùc phöô ùc 

ñöùc maø khoâng truï voâ vi; vì ñuû caû trí tueä maø khoâng taän höõu vi; vì ñaïi töø 

bi maø khoâng truï voâ vi; vì maõn boån nguyeän maø khoâng taän höõu vi; vì 

nhoùm thuoác phaùp maø khoâng taän höõu vi; vì tuøy beänh cho thuoác maø khoâng 

taän höõu vi; vì bieát beänh chuùng sanh maø khoâng truï voâ vi; vì döùt tröø beänh 

chuùng sanh maø khoâng taän höõu vi. Caùc Boà Taùt chaùnh só tu taäp phaùp naày 

thôøi khoâng taän höõu vi, khoâng truï voâ vi, ñoù goïi laø phaùp moân Taän, Voâ Taän 

Giaûi Thoaùt maø caùc oâng caàn phaûi hoïc. 

Taïi sao goïi laø Khoâng Taän Höõu Vi? Khoâng Taän Höõu Vi coù nghóa laø 

khoâng lìa ñaïi töø, khoâng boû ñaïi bi, saâu phaùt taâm caàu nhöùt thieát trí maø 

khoâng khinh boû, giaùo hoùa chuùng sanh quyeát khoâng nhaøm chaùn; ñoái phaùp 

töù nhieáp thöôøng nghó laøm theo, giöõ gìn chaùnh phaùp khoâng tieác thaân 

maïng, laøm caùc vieäc laønh khoâng heà nhaøm moûi, chí thöôøng ñeå nôi phöông 



 1430 

tieän hoài höôùng, caàu phaùp khoâng bieáng treã, noùi phaùp khoâng laãn tieác, 

sieâng cuùng döôøng chö Phaät, coá vaøo trong sanh töû maø khoâng sôï seät, ñoái 

vieäc vinh nhuïc loøng khoâng lo khoâng möøng, khoâng khinh ngöôøi chöa 

hoïc, kænh ngöôøi hoïc nhö Phaät, ngöôøi bò phieàn naõo laøm cho phaùt nieäm 

chaùnh, caùi vui xa lìa khoâng cho laø quyù, khoâng ñaém vieäc vui cuûa mình 

maø möøng vieäc vui cuûa ngöôøi, ôû trong thieàn ñònh töôûng nhö ñòa nguïc, ôû 

trong sanh töû töôûng nhö vöôøn nhaø, thaáy ngöôøi ñeán caàu phaùp töôûng nhö 

thaày laønh, boû taát caû vaät sôû höõu töôûng ñuû nhöùt thieát trí, thaáy ngöôøi phaù 

giôùi taâm nghó cöùu giuùp, caùc phaùp Ba La Maät töôûng laø cha meï, caùc phaùp 

ñaïo phaåm töôûng laø quyeán thuoäc, laøm vieäc laønh khoâng coù haïn löôïng, 

ñem caùc vieäc nghieâm söùc ôû caùc coõi Tònh Ñoä trau doài coõi Phaät cuûa mình, 

thöïc haønh boá thí voâ haïn, ñaày ñuû töôùng toát, tröø taát caû ñieàu xaáu, trong 

saïch thaân khaåu yù, nhieàu soá kieáp sanh töû maø loøng vaãn maïnh meõ, nghe 

caùc Ñöùc Phaät quyeát chí khoâng moûi, duøng göôm trí tueä phaù giaëc phieàn 

naõo, ra khoûi aám giôùi nhaäp, gaùnh vaùc chuùng sanh ñeå ñöôïc hoaøn toaøn giaûi 

thoaùt, duøng söùc ñaïi tinh taán phaù deïp ma quaân, thöôøng caàu voâ nieäm, thöïc 

töôùng trí hueä, thöïc haønh ít muoán bieát ñuû maø chaúng boû vieäc ñôøi, khoâng 

saùi oai nghi maø thuaän theo theá tuïc, khôûi tueä thaàn thoâng daãn daét chuùng 

sanh, ñaëng nieäm toång trì ñaõ nghe thôøi khoâng queân, kheùo bieát caên cô döùt 

loøng nghi cuûa chuùng sanh, duøng nhaïo thuyeát bieän taøi dieãn noùi phaùp voâ 

ngaïi, thanh tònh möôøi nghieäp laønh höôûng thoï phöôùc trôøi ngöôøi, tu boán 

moùn voâ löôïng môû ñöôøng Phaïm Thieân, khuyeán thænh noùi phaùp, tuøy hyû 

ngôïi khen ñieàu laønh, ñaëng tieáng toát cuûa Phaät, thaân khaåu yù troïn laønh, 

ñaëng oai nghi cuûa Phaät, coâng phu tu taäp phaùp laønh  saâu daày caøng tieán 

nhieàu leân, ñem phaùp Ñaïi thöøa giaùo hoùa thaønh töïu Boà Taùt Taêng, loøng 

khoâng buoâng lung, khoâng maát caùc ñieàu laønh. Laøm caùc phaùp nhö theá goïi 

laø Boà Taùt khoâng taän höõu vi. 

Taïi sao goïi laø khoâng truï voâ vi? Khoâng truï voâ vi coù nghóa laø tu hoïc 

moân Khoâng; khoâng laáy khoâng laøm choã tu chöùng; tu hoïc moân voâ töôùng, 

voâ taùc, khoâng laáy voâ töôùng, voâ taùc laøm choã tu chöùng; tu hoïc phaùp Voâ 

Sanh khoâng laáy Voâ Sanh laøm choã tu chöùng; quaùn Voâ Thöôøng maø khoâng 

nhaøm vieäc laønh (lôïi haønh); quaùn Theá Gian Khoå maø khoâng gheùt sanh töû; 

quaùn Voâ Ngaõ maø daïy doã ngöôøi khoâng nhaøm moûi; quaùn Tòch Dieät maø 

khoâng tòch dieät haún; quaùn xa lìa (buoâng boû) maø thaân taâm tu caùc phaùp 

laønh; quaùn Khoâng Choã Veà (khoâng quy tuùc) maø vaãn veà theo phaùp laønh; 

quaùn Voâ Sanh maø duøng phaùp sanh (nöông theo höõu sanh) ñeå gaùnh vaùc 

taát caû; quaùn Voâ Laäu maø khoâng ñoaïn caùc laäu; quaùn khoâng choã laøm (voâ 
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haønh) maø duøng vieäc laøm (haønh ñoäng) ñeå giaùo hoùa chuùng sanh; quaùn 

Khoâng Voâ maø khoâng boû ñaïi bi; quaùn Chaùnh Phaùp Vò (choã chöùng) maø 

khoâng theo Tieåu thöøa; quaùn caùc phaùp hö voïng, khoâng beàn chaéc, khoâng 

nhaân, khoâng chuû, khoâng töôùng, boån nguyeän chöa maõn maø khoâng boû 

phöôùc ñöùc thieàn ñònh trí tueä. Tu caùc phaùp nhö theá goïi laø Boà Taùt khoâng 

truï voâ vi. 

 

Not Exhausting the Mundane State 

 

Conditioned things mean all factors of our normal experience. 

They share three features: impermanent, suffering, and not-self. In 

other words, all conditioned things are impermanent, are suffering, and 

have no self. Simply speaking, impermanence means that everything 

changes all the time. Herakleitus, a Greek philosopher who lived 

around 500 B.C. observed: “There is not a moment, not an inkling, not 

a second when a river does not flow.” Secondly, conditioned things, in 

some way or the other, are connected with suffering and unpeasant 

feelings. However, the insight that everything conditioned is totally 

suffering is regarded as extremely difficult to attain, and is reserved for 

the supreme saints from Arhats to Bodhisattvas only. Devout Buddhists 

should understand the subtle meaning of ‘suffering’. ‘Suffering’ here 

means commotion, turmoil, unrest, or disturbance. Thirdly, all 

conditioned things have ‘no-self’. According to the Vimalakirti Sutra, 

chapter eleven, the Bodhisattva Conduct, the Buddha said to the 

Bodhisattvas: “There are the exhaustible and the inexhaustible 

Dharmas which you should study.  What is the exhaustible?  It is the 

active (yu wei or mundane) Dharma. What is the inexhaustible? It is 

the non-active (wu wei or supramundane) Dharma. As Bodhisattvas, 

you should not exhaust (or put an end to) the mundane (state); nor 

should you stay in the supramundane (state). Further, to win merits, a 

Bodhisattva does not stay in the supramundane, and to realize wisdom 

he does not exhaust the mundane. Because of his great kindness and 

compassion, he does not remain in the supramundane, and in order to 

fullfil all his vows, he does not exhaust the mundane. To gather the 

Dharma medicines he does not stay in the supramundane, and to 

administer remedies he does not exhaust the mundane. Since he knows 
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the illnesses of all living beings he does not stay in the supramundane, 

and since he wants to cure their illnesses, he does not exhaust the 

mundane. Virtuous Ones, a Bodhisattva practicing this Dharma neither 

exhausts the mundane nor stays in the supramundane. This is called the 

exhaustible and inexhaustible Dharma doors to liberation which you 

should study.  

“What is meant by not exhausting the mundane (state)? It means 

not discarding great benevolence; not abandoning great compassion; 

developing a profound mind set on the quest of all-knowledge 

(sarvajna) or Buddha knowledge) without relaxing for even an instant; 

indefatigable teaching and converting living beings; constant practice 

of the four Bodhisattva winning methods; upholding the right Dharma 

even at the risk of one’s body and life; unwearied planting of all 

excellent roots; unceasing application of expedient devices (upaya) 

and dedication (parinamana); never-ending quest of the Dharma; 

unsparing preaching of it; diligent worship of all Buddhas; hence 

fearlessness when entering the stream of birth and death; absence of 

joy in honour and of sadness in disgrace; refraining from slighting non-

practisers of the Dharma; respecting practisers of Dharma as if they 

were Buddhas; helping those suffering from klesa to develop the right 

thought; keeping away from (desire and) pleasure with no idea of 

prizing such a high conduct; no preference for one’s happiness but joy 

at that of others; regarding one’s experience in the state of samadhi as 

similar to that in a hell; considering one’s stay in samsara (i.e. state of 

birth and death) as similar to a stroll in a park; giving rise to the thought 

of being a good teacher of Dharma when meeting those seeking it; 

giving away all possessions to realize all-knowledge (sarvajna); giving 

rise to the thought of salvation when seeing those breaking the 

precepts; thinking of the (six) perfections (paramitas) as dear as one’s 

parents; thinking of the (thirty-seven) conditions contributory to 

enlightenment as if they were one’s helpful relatives; planting all 

excellent roots without any restrictions; gathering the glorious 

adornments of all pure lands to set up one’s own Buddha land; 

unrestricted bestowal of Dharma to win all the excellent physical 

marks (of the Buddha); wiping out all evils to purify one’s body, mouth 

and mind; developing undiminished bravery while transmigrating 

through samsara in countless aeons; untiring determination to listen to 
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(an account of) the Buddha’s countless merits; using the sword of 

wisdom to destroy the bandit of klesa (temptation) to take living beings 

out of (the realm of the five) aggregates (skandhas) and (twelve) 

entrances (ayatana) so as to liberate them for ever; using firm devotion 

to destroy the army of demons; unceasing search for the thought-free 

wisdom of reality; content with few desires while not running away 

from the world in order to continue the Bodhisattva work of salvation; 

not infringing the rules of respect-inspiring deportment while entering 

the world (to deliver living beings); use of the transcendental power 

derived from wisdom to guide and lead all living beings; controlling 

(dharani) the thinking process in order never to forget the Dharma; 

being aware of the roots of all living beings in order to cut off their 

doubts and suspicions (about their underlying nature); use of the power 

of speech to preach the Dharma without impediment; perfecting the ten 

good (deeds) to win the blessings of men and devas (in order to be 

reborn among them to spread the Dharma); practicing the four infinite 

minds (kindness, pity, joy and indifference) to teach the Brahma 

heavens; rejoicing at being invited to expound and extol the Dharma in 

order to win the Buddha’s (skillful) method of preaching; realizing 

excellence of body, mouth and mind to win the Buddha’s respect-

inspiring deportment; profound practice of good Dharma to make one’s 

deeds unsurpassed; practicing Mahayana to become a Bodhisattva 

monk; and developing a never-receding mind in order not to miss all 

excellent merits. “This is the Bodhisattva not exhausting the mundane 

state. 

“What is the Bodhisattva not staying in the supra-mundane state 

(nirvana)? It means studying and practicing the immaterial but without 

abiding in voidness; studying and practicing formlessness and inaction 

but without abiding in them; studying and practicing that which is 

beyond causes but without discarding the roots of good causation; 

looking into suffering in the world without hating birth and death (i.e. 

samsara); looking into the absence of the ego while continuing to teach 

all living beings indefatigably; looking into nirvana with no intention of 

dwelling in it permanently; looking into the relinquishment (of nirvana) 

while one’s body and mind are set on the practice of all good deeds; 

looking into the (non-existing) destinations of all things while the mind 

is set on practicing excellent actions (as true destinations); looking into 
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the unborn (i.e. the uncreate) while abiding in (the illusion of) life to 

shoulder responsibility (to save others); looking into passionlessness 

without cutting off the passion-stream (in order to stay in the world to 

liberate others); looking into the state of non-action while carrying out 

the Dharma to teach and convert living beings; looking into nothingness 

without forgetting about great compassion; looking into the right 

position (of nirvana) without following the Hinayana habit (of staying 

in it); looking into the unreality of all phenomena which are neither 

firm nor have an independent nature, and are egoless and formless, but 

since one’s own fundamental vows are not entirely fulfilled, one should 

not regard merits, serenity and wisdom as unreal and so cease 

practicing them. “This is the Bodhisattva not staying in the non-active 

(wu wei) state. 
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