
Sô Löôïc Veà Thieàn Lyù & Thieàn Taäp  

Theo Truyeàn Thoáng Thieàn Ñaïi Thöøa 

 

Thieän Phuùc 

 

Theo Phaät giaùo, Thieàn Ñaïi Thöøa hay laø thieàn ñöôïc 

chuyeân chôû baèng coå xe lôùn. Ñaây chính laø moät loaïi thieàn 

Phaät giaùo vì muïc ñích cuûa noù laø kieán taùnh ngoä ñaïo trong 

cuoäc soáng haèng ngaøy cuûa mình. Trong thöïc haønh thieàn 

Ñaïi thöøa, khôûi ñaàu laø yù thöùc veà chaân taùnh, nhöng khi ñaõ 

ngoä thì chuùng ta môùi nhaän ra raèng toïa thieàn coøn hôn laø 

moät phöông tieän ñeå ngoä, vì toïa thieàn laø söï thöïc hieän thaät 

söï cuûa chaân taùnh. Trong Thieàn Ñaïi Thöøa thì ñoái töôïng laø 

giaùc ngoä, neân ngöôøi ta deã nhaän laàm toïa thieàn chæ laø moät 

phöông tieän maø thoâi. Kyø thaät taát caû nhöõng vò Thaày ñaõ ngoä 

ñaïo ñeàu cho raèng toïa thieàn chính laø söï thöïc hieän cuûa Phaät 

taùnh voán coù chöù khoâng phaûi chæ laø moät kyõ thuaät ñeå ñaït 

ñöôïc söï ngoä ñaïo. Neáu toïa thieàn khoâng khaùc hôn moät kyõ 

thuaät nhö theá, ngöôøi ta seõ thaáy raèng sau khi ngoä ñaïo thì 

toïa thieàn seõ khoâng coøn caàn thieát nöõa. Nhöng chính Ñaïo 

Nguyeân ñaõ chæ roõ raèng ngöôïc laïi môùi ñuùng, CAØNG 

CHÖÙNG NGOÄ SAÂU CAØNG THAÁY CAÀN THÖÏC HAØNH. 

Ñaây laø phöông phaùp tu thieàn ñònh döïa treân  kinh ñieån Ñaïi 

Thöøa. Thieàn Ñaïi Thöøa laø loaïi thieàn ñoán ngoä hay thöôïng 

thöøa thieàn. Thieàn Ñaïi Thöøa nhaán maïnh: “Ai cuõng coù theå 

thieàn ñònh, ñi ñeán ñaïi ngoä vaø ñaït thaønh Phaät Quaû.” Theo 

Thieàn Sö Suøng Sôn Haïnh Nguyeän trong quyeån Thieàn Ñònh 

Chæ Nam, Thieàn khoâng giaûi thích. Thieàn khoâng phaân tích. 

Ñôn giaûn, Thieàn chæ cho chuùng ta thaáy caùi taâm cuûa mình 

ñeå mình coù theå thöùc tænh vaø trôû thaønh Phaät. Caùch ñaây ñaõ 

laâu, coù ngöôøi ñaõ hoûi moät vò Ñaïi thieàn sö: "Ñeå ñaït ñeán töï 

ngaõ, coù khoù laém khoâng?" "Coù, khoù laém ñoù," vò thieàn sö 

ñaùp. Sau ñoù, moät vò Taêng khaùc laïi hoûi cuõng vò thieàn sö aáy: 

"Ñeå ñaït ñeán töï ngaõ, coù deã khoâng?" "Coù, raát deã," vò thieàn 

sö ñaùp. Vaø veà sau naøy khi coù ngöôøi hoûi: "Vieäc tu Thieàn laø 

theá naøo? Khoù hay deã?" Vò thieàn sö traû lôøi: "Khi baïn uoáng 

nöôùc, chính baïn laø ngöôøi bieát nöôùc noùng hay laïnh." 

Charlotte Joko Beck vieát trong quyeån 'Khoâng Coù Gì Ñaëc 

Bieät': "Taäp trung vaøo caùi ñöôïc goïi laø 'Thieàn Taäp' laø khoâng 

caàn thieát. Neáu töø saùng ñeán toái chuùng ta chæ toaøn taâm toaøn 

yù lo heát vieäc naøy ñeán vieäc khaùc, maø khoâng coù nhöõng suy tö 

nhö laø 'Toâi cuõng gioûi laøm vieäc naøy ñoù chöù' hay 'Raèng toâi 
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coù theå chu toaøn heát moïi vieäc khoâng phaûi laø tuyeät vôøi laém 

sao?' nhö theá laø ñuû roài." 

Kyø thaät, Thieàn Ñaïi Thöøa vaø Thieàn Toái Thöôïng Thöøa 

boå sung cho nhau. Khi ñöôïc thöïc haønh ñuùng baïn ngoài 

trong nieàm tin kieân ñònh raèng toïa thieàn chính laø theå hieän 

Chaân taùnh khoâng oâ nhieãm cuûa mình, vaø ñoàng thôøi baïn 

ngoài trong nieàm tin troïn veïn raèng caùi ngaøy aáy seõ ñeán, khi 

baïn keâu leân: “OÂ, noù ñaây roài!” Baïn seõ nhaän ra chaân taùnh 

naày khoâng laàm laãn. Vì theá, veà maët töï thöùc, baïn khoâng caàn 

coá gaéng ñeå ngoä. Theo Thieàn Sö Khueâ Phong Toâng Maät 

(780-841) trong Truyeàn Ñaêng Luïc, quyeån XIII, ngöôøi tu 

thieàn ngoä ngaõ phaùp ñeàu khoâng, nhöõng haønh giaû naày ñang 

tu theo Thieàn Ñaïi Thöøa. Thieàn Sö Khueâ Phong Toâng Maät 

thöôøng baûo chuùng ñeä töû: Haønh giaû tu Thieàn y theo Phaät 

töùc laø tu taäp Thieàn Toái Thöôïng Thöøa. Ngöôøi ñoán ngoä xöa 

nay luoân coù töï taùnh thanh tònh bôûi vì töï taùnh thöôøng thanh 

tònh trong baûn theå cuûa noù. Töï taùnh thanh tònh, khoâng sanh 

dieät, töï ñaày ñuû, khoâng dao ñoäng, vaø thöôøng sanh muoân 

phaùp. Noùi caùch khaùc, traïng thaùi khoâng tòch cuûa töï taùnh 

cuõng laø traïng thaùi khoâng coøn bò quaáy roái, laø traïng thaùi 

cuûa Nieát Baøn. Theo Truyeàn Ñaêng Luïc, quyeån V, moät hoâm 

Luïc Toå baûo chuùng: “Toâi coù moät vaät khoâng ñaàu, khoâng 

ñuoâi, khoâng danh, khoâng töï, khoâng löng, khoâng maët, caùc 

ngöôøi laïi bieát chaêng?” Thaàn Hoäi böôùc ra noùi raèng: “AÁy laø 

boån nguyeân cuûa chö Phaät, laø Phaät taùnh cuûa Thaàn Hoäi.” 

Cuõng theo Truyeàn Ñaêng Luïc, quyeån V, vaø boä Hieån Toâng 

Kyù, moät hoâm coù moät vò Taêng ñeán hoûi Thieàn sö Thaàn Hoäi: 

Theá naøo laø Ñaïi Thöøa vaø theá naøo laø Toái Thöôïng Thöøa? 

Thieàn sö Thaàn Hoäi ñaùp: Ñaïi Thöøa laø Boà Taùt vaø Toái 

Thöôïng Thöøa laø Phaät. Moät vò Boà Taùt thöïc haønh haïnh Boá 

Thí Ba La Maät, chæ thaáy coù ba thöù khoâng: khoâng thaáy 

ngöôøi boá thí, khoâng thaáy vaät thí, vaø cuõng khoâng thaáy ngöôøi 

ñöôïc boá thí. Trong khi haønh giaû tu taäp Thieàn Toái Thöôïng 

Thöøa chæ thaáy Töï Taùnh voán Khoâng Tòch. 

Baøi vieát naày chæ ñôn thuaàn trình baøy nhöõng lôøi daïy 

coát loõi veà Thieàn Ñaïi Thöøa cuûa ñöùc Phaät, moät baäc giaùc ngoä 

vó ñaïi trong lòch söû nhaân loaïi. Nhöõng giaùo phaùp cuûa Ngaøi 

ñaõ môû ra moät kyû nguyeân môùi: khôûi ñieåm cuûa moät ñôøi soáng 

bôùt khoå theâm vui cho toaøn theå theá giôùi. Phaät töû chaân thuaàn 

neân luoân nhôù raèng neáu chuùng ta chòu tu y nhö caùch maø 

ñöùc Phaät ñaõ truyeàn laïi, chöa noùi ñeán chuyeän giaûi thoaùt roát 

raùo, cuoäc soáng haèng ngaøy cuûa chuùng ta seõ trôû neân tænh 

thöùc, yeân bình vaø haïnh phuùc hôn nhieàu laém. Ñöùc Nhö Lai 

ñaõ giaûi thích roõ veà con ñöôøng thieàn ñònh thanh tònh thaân 

taâm vaø dieät tröø ñau khoå vaø treân con ñöôøng ñoù Ngaøi ñaõ tieán 

tôùi quaû vò Phaät. Ñöôøng tu taäp coøn ñoøi hoûi nhieàu coá gaéng 
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vaø hieåu bieát lieân tuïc. Chính vì theá maø maëc duø hieän taïi ñaõ 

coù quaù nhieàu saùch vieát veà Phaät giaùo, toâi cuõng maïo muoäi 

bieân soaïn baøi vieát vôùi töïa ñeà “Sô Löôïc Veà Thieàn Lyù & 

Thieàn Taäp Cuûa Thieàn Ñaïi Thöøa” song ngöõ Vieät Anh nhaèm 

giôùi thieäu giaùo lyù vaø söï tu taäp thieàn ñaïi thöøa trong nhaø 

Phaät 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 muoán hieåu bieát theâm veà Thieàn trong Phaät 

giaùo nhaèm daãn ñeán cuoäc soáng an bình, tænh thöùc vaø haïnh 

phuùc. 

 

(A) Ñöùc Phaät & Söï Khai Sanh Cuûa Thieàn Ñònh 

 

I. Söï Khai Sanh Cuûa Thieàn Ñònh Trong Ñaïo Phaät:  

Sau khi Thaùi töû Taát Ñaït Ña döùt boû ñôøi soáng vöông giaû, cuøng teân 

haàu caän laø Xa Naëc thaéng yeân cöông cuøng troán ra khoûi cung, ñi vaøo 

röøng saâu, xuaát gia taàm ñaïo. Ban ñaàu, Thaùi töû ñeán vôùi caùc danh sö tu 

khoå haïnh nhö Alara Kalama, Uddaka Ramaputta, nhöõng vò naày soáng 

moät caùch kham khoå, nhòn aên nhòn uoáng, daõi naéng daàm möa, haønh thaân 

hoaïi theå. Tuy nhieân ngaøi thaáy caùch tu haønh nhö theá khoâng coù hieäu quaû, 

Ngaøi khuyeân neân boû phöông phaùp aáy, nhöng hoï khoâng nghe. Thaùi töû 

beøn gia nhaäp nhoùm naêm ngöôøi tu khoå haïnh vaø ngaøi ñi tu taäp nhieàu nôi 

khaùc, nhöng ñeán ñaâu cuõng thaáy coøn heïp hoøi thaáp keùm, khoâng theå giaûi 

thoaùt con ngöôøi heát khoå ñöôïc. Thaùi töû tìm choán tu taäp moät mình, queân 

aên boû nguû, thaân hình moãi ngaøy theâm moät tieàu tuïy, kieät söùc, naèm ngaõ 

treân coû, may ñöôïc moät coâ gaùi chaên cöøu ñoå söõa cöùu khoûi thaàn cheát. Töø 

ñoù, Thaùi töû nhaän thaáy muoán tìm ñaïo coù keát quaû, caàn phaûi boài döôõng 

thaân theå cho khoûe maïnh. Sau saùu naêm taàm ñaïo, sau laàn Thaùi töû ngoài 

nhaäp ñònh suoát 49 ngaøy ñeâm döôùi coäi Boà Ñeà beân bôø soâng Ni Lieân taïi 

Gaya ñeå chieán ñaáu trong moät traän cuoái cuøng vôùi boùng toái si meâ vaø duïc 

voïng. Trong ñeâm thöù 49, luùc ñaàu hoâm Thaùi töû chöùng ñöôïc tuùc meänh 

minh, thaáy roõ ñöôïc taát caû khoaûng ñôøi quaù khöù cuûa mình trong tam giôùi; 

ñeán nöûa ñeâm Ngaøi chöùng ñöôïc Thieân nhaõn minh, thaáy ñöôïc taát caû baûn 

theå vaø nguyeân nhaân caáu taïo cuûa vuõ truï; luùc gaàn saùng Ngaøi chöùng ñöôïc 

Laäu taän minh, bieát roõ nguoàn goác cuûa khoå ñau vaø phöông phaùp döùt tröø 

ñau khoå ñeå ñöôïc giaûi thoaùt khoûi luaân hoài sanh töû. Thaùi töû Só Ñaït Ña ñaõ 

ñaït thaønh baäc Chaùnh Ñaúng Chaùnh Giaùc, hieäu laø Thích Ca Maâu Ni Phaät. 
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II. Ñaïo Phaät Laø Ñaïo Cuûa Trí Tueä Giaûi Thoaùt Vaø Thieàn Quaùn 

Trong Phaät Giaùo Höôùng Tôùi Caùi Trí Tueä Giaûi Thoaùt Ñoù:  

Nhieàu ngöôøi tin raèng raèng hoï thieàn quaùn ñeå thaønh Phaät. Vaâng, hoï 

ñuùng. Phaàn haønh thieàn ñöôïc löu truyeàn töø nhöõng kinh ñieån Phaät giaùo 

Nguyeân Thuûy, caên cöù treân nhöõng phöông phaùp maø chính Ñöùc Phaät ñaõ 

aùp duïng, phaùp moân haønh thieàn ñaõ ñöa Ngaøi ñeán giaùc ngoä vaø Nieát Baøn, 

vaø töø chính kinh nghieäm baûn thaân cuûa Ngaøi trong söï phaùt trieån taâm 

linh. Nhö vaäy, muïc tieâu cuoái cuøng cuûa baát cöù ngöôøi con Phaät naøo cuõng 

laø thaønh Phaät; tuy nhieân thieàn töï noù khoâng laøm cho baát cöù chuùng sanh 

naøo thaønh Phaät. Truyeàn thoáng tö duy cuûa Phaät giaùo khoâng ñôn giaûn nhö 

vaäy. Truyeàn thoáng tö duy cuûa Phaät giaùo khaùc vôùi truyeàn thoáng tö duy 

cuûa caùc toân giaùo khaùc vì Phaät giaùo coi thieàn ñònh khoâng thoâi töï noù chöa 

ñuû. Chuùng ta coù theå noùi, vôùi Phaät giaùo, thieàn ñònh töïa nhö mình maøi 

moät con dao. Chuùng ta maøi dao vôùi muïc ñích ñeå caét vaät gì ñoù moät caùch 

deã daøng. Cuõng nhö vaäy, qua thieàn ñònh chuùng ta maøi duõa taâm mình cho 

moät muïc ñích nhaát ñònh, trong tröôøng hôïp tu theo Phaät, muïc ñích naøy laø 

trí tueä. Trí tueä coù theå xoùa tan voâ minh vaø caét ñöùt khoå ñau phieàn naõo. 

Chöõ “Thieàn” thaät söï khoâng phaûi laø töø töông ñöông vôùi chöõ “Bhavana” 

trong ngoân ngöõ Nam Phaïn, maø ñuùng theo nguyeân nghóa coù nghóa laø môû 

mang hay phaùt trieån, trau doài hay laøm cho trôû thaønh, laø söï noã löïc xaây 

döïng taâm vaéng laëng vaø an truï, coù khaû naêng nhaän thöùc roõ raøng baûn chaát 

thaät söï cuûa taát caû caùc phaùp höõu laäu vaø chöùng ngoä Nieát Baøn, traïng thaùi 

taâm laønh maïnh lyù töôûng. Trong Phaät giaùo, thieàn laøm coâng vieäc cuûa moät 

ngoïn ñuoác ñem laïi aùnh saùng cho moät caùi taâm u toái. Giaû nhö chuùng ta 

ñang ôû trong moät caên phoøng toái taêm vôùi moät ngoïn ñuoác trong tay. Neáu 

ngoïn ñuoác quaù môø, hay neáu ngoïn ñuoác bò gioù lay, hay neáu tay chuùng ta 

khoâng naém vöõng ngoïn ñuoác, chuùng ta seõ khoâng thaáy ñöôïc caùi gì roõ 

raøng caû. Töông töï nhö vaäy, neáu chuùng ta khoâng thieàn ñuùng caùch, chuùng 

ta seõ khoâng bao giôø coù theå ñaït ñöôïc trí tueä coù theå xuyeân thuûng ñöôïc söï 

taêm toái cuûa voâ minh ñeå nhìn thaáy baûn chaát thaät söï cuûa cuoäc soáng vaø 

cuoái cuøng ñi ñeán choã ñoaïn taän ñöôïc khoå ñau vaø phieàn naõo. Vì vaäy, 

Phaät töû chôn thuaàn neân luoân nhôù raèng thieàn chæ laø moät phöông tieän, 

moät trong nhöõng phuông tieän hay nhaát ñeå ñaït ñöôïc trí hueä trong ñaïo 

Phaät. Hôn nöõa, nhôø ñaït ñöôïc trí tueä maø ngöôøi ta coù theå thaáy ñöôïc ñuùng 

sai vaø coù theå traùnh ñöôïc ham meâ cöïc ñoä nhöõng duïc laïc giaùc quan hoaëc 

haønh haï thaân xaùc ñeán ñoä thaùi quaù. 
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III. Kyø Thaät, Danh Xöng “Phaät” Ñaõ Noùi Leân Heát YÙ Nghóa Cuûa 

Thieàn:  

Chöõ Phaät khoâng phaûi laø moät danh töø rieâng maø laø moät töø coù nghóa laø 

“Baäc Giaùc Ngoä”, “Baäc Ñaïi Giaùc”, hay “Baäc Tænh Thöùc.” Thaùi töû Só Ñaït 

Tha khoâng phaûi sanh ra ñeå ñöôïc goïi laø Phaät. Ngaøi khoâng sanh ra töï 

nhieân giaùc ngoä, maø phaûi vôùi noã löïc töï thaân, Ngaøi môùi ñaït ñeán Giaùc 

Ngoä. Baát cöù chuùng sanh naøo thaønh taâm vaø coá gaéng vöôït thoaùt khoûi moïi 

vöôùng maéc ñeàu coù theå giaùc ngoä vaø thaønh Phaät ñöôïc. Taát caû Phaät töû neân 

luoân nhôù raèng Ñöùc Phaät khoâng phaûi laø moät vò thaàn linh. Cuõng nhö 

chuùng ta, Ñöùc Phaät sanh ra laø moät con ngöôøi. Söï khaùc bieät giöõa Ñöùc 

Phaät vaø phaøm nhaân laø Ñöùc Phaät ñaõ giaùc ngoä coøn phaøm nhaân vaãn coøn 

meâ môø. Tuy nhieân, duø giaùc hay duø meâ thì Phaät taùnh nôi ta vaø Phaät taùnh 

nôi Phaät khoâng sai khaùc. Nhö vaäy, “Phaät” laø danh hieäu cuûa moät baäc ñaõ 

xeù tan böùc maøn voâ minh, töï giaûi thoaùt mình khoûi voøng luaân hoài sanh töû, 

vaø thuyeát giaûng con ñöôøng giaûi thoaùt cho chuùng sanh. Chöõ “Buddha” 

laáy töø goác Phaïn ngöõ “Budh” coù nghóa laø giaùc ngoä, chæ ngöôøi naøo ñaït 

ñöôïc Nieát Baøn qua thieàn taäp vaø tu taäp nhöõng phaåm chaát nhö trí tueä, 

nhaãn nhuïc, boá thí. Con ngöôøi aáy seõ khoâng bao giôø taùi sanh trong voøng 

luaân hoài sanh töû nöõa, vì söï noái keát raøng buoäc phaøm phu taùi sanh ñaõ bò 

chaët ñöùt. Qua tu taäp thieàn ñònh, chö Phaät ñaõ loaïi tröø taát caû nhöõng tham 

duïc vaø nhieãm oâ. Vò Phaät cuûa hieàn kieáp laø Phaät Thích Ca Maâu Ni. Ngaøi 

sanh ra vôùi teân laø Taát Ñaït Ña trong doøng toäc Thích Ca. Phaät laø Ñaáng 

Toaøn Giaùc hay moät ngöôøi ñaõ giaùc ngoä vieân maõn veà chaân taùnh cuûa cuoäc 

sinh toàn. Chöõ Phaät coù nghóa laø töï mình giaùc ngoä, ñi giaùc ngoä cho ngöôøi, 

söï giaùc ngoä naày laø vieân maõn toái thöôïng. Töø Buddha” ñöôïc ruùt ra töø ngöõ 

caên tieáng Phaïn “Budh” nghóa laø hieåu roõ, thaáy bieát hay tænh thöùc. Phaät laø 

ngöôøi ñaõ giaùc ngoä, khoâng coøn bò sanh töû luaân hoài vaø hoaøn toaøn giaûi 

thoaùt. Trong Kinh Chaâu Baùu, Tieåu Boä, Taäp 6, Ñöùc Phaät daïy: “Phaät, 

Theá Toân thuø thaéng, noùi leân lôøi taùn thaùn, phaùp Thieàn ñònh trong saïch, 

lieân tuïc khoâng giaùn ñoaïn. Khoâng gì saùnh baèng ñöôïc phaùp thieàn vi dieäu 

aáy. Nhö vaäy nôi chaùnh phaùp laø chaâu baùu thuø dieäu. Mong vôùi söï thaät 

naày, ñöôïc soáng chôn haïnh phuùc.” 
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(B) Sô Löôïc Veà Thieàn Quaùn  

Trong Giaùo Thuyeát Phaät Giaùo 

 

I. Ñaïi Cöông Veà Thieàn Quaùn Trong Giaùo Thuyeát Phaät Giaùo:  

Khi nhìn laïi nguoàn goác cuûa Thieàn, chuùng ta thaáy raèng ngöôøi saùng 

laäp thaät söï cuûa Thieàn khoâng ai khaùc hôn laø Ñöùc Phaät. Qua quaùn töôûng 

noäi taïi maø Ñöùc Phaät ñaït ñöôïc chaùnh ñaúng chaùnh giaùc vaø do ñoù trôû 

thaønh baäc Giaùc Giaû, vò Chuùa cuûa Trí Tueä vaø Töø Bi. Trong ñaïo Phaät coù 

nhieàu phöông phaùp tu taäp vaø thieàn ñònh laø moät trong phöông phaùp 

chính vaø quan troïng nhaát cuûa Phaät giaùo. Theo lòch söû Phaät giaùo thì Ñöùc 

Thích Toân Töø Phuï cuûa chuùng ta ñaõ ñaït ñöôïc quaû vò Voâ Thöôïng Chaùnh 

Ñaúng Chaùnh Giaùc sau nhieàu ngaøy thaùng toïa thieàn döôùi coäi Boà Ñeà. Hôn 

25 theá kyû veà tröôùc chính Ñöùc Phaät ñaõ daïy raèng thöïc taäp thieàn laø quay 

trôû laïi vôùi chính mình haàu tìm ra chaân taùnh cuûa mình. Chuùng ta khoâng 

nhìn leân, khoâng nhìn xuoáng, khoâng nhìn sang ñoâng hay sang taây, hay 

baéc hay nam; chuùng ta nhìn laïi chính chuùng ta, vì chính ôû trong chuùng 

ta vaø chæ ôû trong ñoù thoâi laø trung taâm xoay chuyeån cuûa caû vuõ truï. Maõi 

ñeán ngaøy nay, chuùng ta vaãn coøn kính thôø Ngaøi qua hình aûnh toïa thieàn 

laéng saâu trong chaùnh ñònh cuûa Ngaøi. Nhö vaäy chuùng ta khoâng theå naøo 

taùch rôøi Thieàn ra khoûi Phaät giaùo. Theo Thieàn sö Thích Thieân AÂn trong 

Trieát Lyù Thieàn, Thöïc Haønh Thieàn (p.6), moät soá ngöôøi nghó raèng Thieàn 

toâng laø moät hieän töôïng toân giaùo ñaëc thuø cuûa Nhaät Baûn. Ñaây laø tröôøng 

hôïp cuûa nhieàu ngöôøi Taây phöông thoaït bieát ñeán Thieàn toâng qua coâng 

trình cuûa Ñaïi sö Nhaät D.T. Suzuki. Nhöng duø Thieàn coù theå laø ñoùa hoa 

cuûa vaên minh Nhaät, tröôøng phaùi Thieàn cuûa Phaät giaùo khoâng giôùi haïn ôû 

Nhaät Baûn maø cuõng ñaõ töøng phaùt trieån ôû nhöõng nöôùc khaùc. Thieàn toâng 

ñöôïc truy nguyeân töø thôøi Ñöùc Phaät laëng leõ ñöa leân moät caùnh sen vaøng. 

Luùc aáy hoäi chuùng caûm thaáy boái roái, duy chæ coù Ngaøi Ñaïi Ca Dieáp hieåu 

ñöôïc vaø mæm cöôøi. Caâu chuyeän naøy ngaàm noùi leân raèng yeáu chæ cuûa 

Chaùnh Phaùp vöôït ngoaøi ngoân ngöõ vaên töï. Trong nhaø Thieàn, yeáu chæ naøy 

ñöôïc ngöôøi thaày truyeàn cho ñeä töû trong giaây phuùt xuaát thaàn, xuyeân phaù 

böùc töôøng tri kieán haïn heïp thoâng thöôøng cuûa con ngöôøi. Yeáu chæ maø 

Ngaøi Ñaïi Ca Dieáp nhaän hieåu ñaõ ñöôïc truyeàn thöøa qua 28 vò toå AÁn Ñoä 

cho ñeán toå Boà Ñeà Ñaït Ma. Toå Boà Ñeà Ñaït Ma laø moät thieàn sö AÁn Ñoä 

coù chí höôùng phuïng haønh theo kinh Laêng Giaø, moät baûn kinh cuûa toâng 

Du Giaø. Ngaøi du hoùa sang Trung Quoác vaøo naêm 470 vaø baét ñaàu truyeàn 
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daïy Thieàn taïi ñaây. Sau ñoù Thieàn toâng lan toûa sang Trieàu Tieân vaø Vieät 

Nam. Ñeán theá kyû thöù 12 Thieàn toâng phoå bieán maïnh meõ vaø roäng raõi ôû 

Nhaät Baûn. Thieàn theo tieáng Nhaät laø Zen, tieáng Trung Hoa laø Ch’an, 

tieáng Vieät laø “Thieàn”, vaø tieáng Sanskrit laø “Dhyana” coù nghóa laø nhaát 

taâm tónh löï. Coù nhieàu doøng Thieàn khaùc nhau taïi Trung Hoa, Nhaät Baûn 

vaø Vieät Nam, moãi truyeàn thoáng ñeàu coù lòch söû vaø phöông thöùc tu taäp 

cuûa rieâng mình, nhöng taát caû ñeàu cho raèng mình thuoäc doøng thieàn baét 

ñaàu töø Ñöùc Phaät Thích Ca Maâu Ni. Thieàn söû cho raèng Ñöùc Phaät ñaõ 

truyeàn laïi tinh tuùy cuûa taâm giaùc ngoä cuûa Ngaøi cho ñeä töû laø Ca Dieáp, roài 

tôùi phieân Ca Dieáp laïi truyeàn thöøa cho ngöôøi keá thöøa. Tieán trình naøy 

tieáp tuïc qua 28 vò toå AÁn Ñoä cho ñeán toå Boà Ñeà Ñaït Ma, ngöôøi ñaõ mang 

Thieàn truyeàn thöøa vaøo Trung Hoa. Taát caû nhöõng vò ñaïo sö AÁn Ñoä vaø 

Trung Hoa thôøi tröôùc ñeàu laø nhöõng vò Thieàn sö. Thieàn laø moät trong 

nhöõng phaùp moân maø Ñöùc Phaät truyeàn giaûng song song vôùi giôùi luaät, boá 

thí, nhaãn nhuïc vaø trí tueä. Moät soá haønh giaû muoán laäp phaùp moân Thieàn 

laøm coát loõi cho vieäc tu taäp neân Thieàn toâng daàn daàn ñöôïc thaønh hình. 

Nguyeân lyù caên baûn cuûa Thieàn toâng laø taát caû chuùng sanh ñeàu coù Phaät 

taùnh, töùc laø haït gioáng Phaät maø moãi ngöôøi töï coù saün. Nguyeân lyù naøy 

ñöôïc moät soá Thieàn sö trình baøy qua caâu “Taát caû chuùng sanh ñeàu ñaõ laø 

Phaät”, nhöng chæ vì nhöõng taâm thaùi nhieãu loaïn vaø nhöõng chöôùng ngaïi 

phaùp ñang coøn che môø taâm thöùc maø thoâi. Nhö vaäy coâng vieäc cuûa thieàn 

giaû chæ laø nhaän ra taùnh Phaät vaø ñeå cho taùnh Phaät aáy phaùt haøo quang 

xuyeân vöôït qua nhöõng chöôùng ngaïi phaùp. Vì tieàn ñeà cô baûn ñeå chöùng 

ñaït quaû vò Phaät, töùc laø chuûng töû Phaät ñaõ naèm saün trong moãi ngöôøi roài 

neân Thieàn toâng nhaán maïnh ñeán vieäc thaønh Phaät ngay trong kieáp naøy. 

Caùc vò Thieàn sö tuy khoâng phuû nhaän giaùo lyù taùi sanh hay giaùo lyù 

nghieäp baùo, nhöng khoâng giaûng giaûi nhieàu veà nhöõng giaùo lyù naøy. Theo 

Thieàn toâng, ngöôøi ta khoâng caàn phaûi xa laùnh theá gian naøy ñeå tìm kieám 

Nieát Baøn ôû moät nôi naøo khaùc, vì taát caû chuùng sanh ñeàu coù saün Phaät 

taùnh. Hôn nöõa, khi ngöôøi ta chöùng ngoä ñöôïc taùnh khoâng thì ngöôøi ta 

thaáy raèng sinh töû vaø Nieát Baøn khoâng khaùc nhau. Thieàn toâng nhaän thöùc 

saâu saéc nhöõng giôùi haïn cuûa ngoân ngöõ vaø tin chaéc raèng coâng phu tu taäp 

coù chieàu höôùng vöôït qua phaïm vi dieãn ñaït cuûa ngoân ngöõ. Haønh thieàn laø 

quay trôû laïi trong mình haàu tìm ra chaân tính cuûa chính mình. Chuùng ta 

khoâng nhìn leân, khoâng nhìn xuoáng, khoâng nhìn sang ñoâng hay sang taây, 

sang baéc hay sang nam; maø laø nhìn laïi chính chuùng ta, vì chính ôû trong 

chuùng ta vaø chæ trong ñoù thoâi môùi laø trung taâm xoay chuyeån cuûa caû vuõ 
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truï. Vì vaäy Thieàn toâng ñaëc bieät nhaán maïnh ñeán vieäc thöïc nghieäm vaø 

khoâng ñaët troïng taâm vaøo vieäc hieåu bieát suoâng. Do ñoù neân vôùi ngöôøi tu 

Thieàn thì ñieàu quan troïng tröôùc tieân laø phaûi gaén boù vôùi moät vò Thieàn sö 

coù nhieàu kinh nghieäm. Boån phaän cuûa vò Thieàn sö laø ñöa thieàn sinh ñi 

ngöôïc trôû laïi caùi thöïc taïi hieän tieàn baát cöù khi naøo taâm tö cuûa thieàn sinh 

coøn dong ruoåi vôùi nhöõng khaùi nieäm coù saün. 

Trong Anh ngöõ, “Zen” laø loái phaùt aâm cuûa Nhaät Baûn cuûa danh töø 

Ch’an cuûa Trung Hoa, maø töø naøy laïi laø loái phaùt aâm theo töø Dhyana cuûa 

Phaïn ngöõ coù nghóa laø “thieàn.” Ñieåm ñaëc bieät cuûa coâng phu tu taäp ñaït 

ñeán giaùc ngoä cuûa Ñöùc Phaät laø quaùn chieáu noäi taäm. Vì lyù do naày maø 

nhieàu ngöôøi tin raèng raèng hoï thieàn quaùn ñeå thaønh Phaät. Vaâng, hoï ñuùng. 

Muïc tieâu cuoái cuøng cuûa baát cöù ngöôøi con Phaät naøo cuõng laø thaønh Phaät; 

tuy nhieân, thieàn töï noù khoâng laøm cho baát cöù chuùng sanh naøo thaønh 

Phaät. Thieàn laø phöông phaùp thaâm cöùu vaø quaùn töôûng, hay laø phöông 

phaùp giöõ cho taâm yeân tónh, phöông phaùp töï tænh thöùc ñeå thaáy raèng chaân 

taùnh chính laø Phaät taùnh chöù khoâng laø gì khaùc hôn. Tuy nhieân, truyeàn 

thoáng tö duy cuûa Phaät giaùo khoâng ñôn giaûn nhö vaäy. Truyeàn thoáng tö 

duy cuûa Phaät giaùo khaùc vôùi truyeàn thoáng tö duy cuûa caùc toân giaùo khaùc 

vì Phaät giaùo coi thieàn ñònh khoâng thoâi töï noù chöa ñuû. Chuùng ta coù theå 

noùi, vôùi Phaät giaùo, thieàn ñònh töïa nhö mình maøi moät con dao. Chuùng ta 

maøi dao vôùi muïc ñích ñeå caét vaät gì ñoù moät caùch deã daøng. Cuõng nhö 

vaäy, qua thieàn ñònh chuùng ta maøi duõa taâm mình cho moät muïc ñích nhaát 

ñònh, trong tröôøng hôïp tu theo Phaät, muïc ñích naøy laø trí tueä. Trí tueä coù 

theå xoùa tan voâ minh vaø caét ñöùt khoå ñau phieàn naõo. Trong nhöõng giôø 

phuùt tröôùc khi ñaït ñöôïc ñaïi ngoä, chính Ñöùc Phaät ñaõ thöïc haønh caùch 

quaùn chieáu noäi taïi trong suoát boán möôi chín ngaøy, cho ñeán luùc Ngaøi ñoät 

nhieân ñaït ñöôïc söï giaùc ngoä vaø trôû thaønh Phaät. Khi Ngaøi quay laïi vôùi 

chính Ngaøi, Ngaøi tìm thaáy chaân taùnh cuûa mình, hay Phaät taùnh, vaø Ngaøi 

ñaõ thaønh Phaät. Ñoù laø muïc tieâu toái thöôïng cuûa ‘Thieàn’. Thieàn theo Phaät 

giaùo khaùc haún thieàn cuûa nhöõng toân giaùo khaùc. Ña soá caùc toân giaùo khaùc 

ñaët moät thöôïng ñeá toái cao treân con ngöôøi, töø ñoù con ngöôøi phaûi laéng 

loøng caàu nguyeän vaø thôø laïy ñaáng thöôïng ñeá, vôùi quan nieäm cho raèng söï 

thaät phaûi ñeán töø beân ngoaøi. Trong khi ñoù, thieàn Phaät giaùo quan nieäm söï 

thaät khoâng phaûi ñeán töø beân ngoaøi, maø töø beân trong. Söï thaät naèm ngay 

trong töï taùnh cuûa chuùng ta chöù khoâng phaûi nôi naøo khaùc. Theo Phaät 

giaùo, moãi chuùng sanh ñeàu coù Phaät taùnh, vaø trôû thaønh Phaät chæ laø quay 

vaøo chính mình ñeå tìm laïi caùi Phaät taùnh naày maø thoâi. Phaät taùnh naày 
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luoân saún coù ôû trong vaø luoân chieáu saùng. Gioáng nhö maët trôøi vaø maët 

traêng, luoân luoân chieáu saùng, nhöng khi bò maây che phuû, chuùng ta khoâng 

thaáy ñöôïc aùnh naéng hay aùnh traêng. Muïc ñích cuûa ngöôøi tu thieàn laø loaïi 

tröø nhöõng ñaùm maây, vì khi maây tan thì chuùng ta laïi thaáy naéng thaáy 

traêng. Töông töï, chuùng ta luoân coù saún Phaät taùnh beân trong, nhöng khi 

tham duïc, chaáp tröôùc vaø phieàn naõo che phuû, Phaät taùnh khoâng hieån hieän 

ñöôïc. Trong Phaät giaùo, thieàn laøm coâng vieäc cuûa moät ngoïn ñuoác ñem laïi 

aùnh saùng cho moät caùi taâm u toái. Giaû nhö chuùng ta ñang ôû trong moät caên 

phoøng toái taêm vôùi moät ngoïn ñuoác trong tay. Neáu ngoïn ñuoác quaù môø, 

hay neáu ngoïn ñuoác bò gioù lay, hay neáu tay chuùng ta khoâng naém vöõng 

ngoïn ñuoác, chuùng ta seõ khoâng thaáy ñöôïc caùi gì roõ raøng caû. Töông töï 

nhö vaäy, neáu chuùng ta khoâng thieàn ñuùng caùch, chuùng ta seõ khoâng bao 

giôø coù theå ñaït ñöôïc trí tueä coù theå xuyeân thuûng ñöôïc söï taêm toái cuûa voâ 

minh ñeå nhìn thaáy baûn chaát thaät söï cuûa cuoäc soáng vaø cuoái cuøng ñi ñeán 

choã ñoaïn taän ñöôïc khoå ñau vaø phieàn naõo. Vì vaäy, Phaät töû chôn thuaàn 

neân luoân nhôù raèng thieàn chæ laø moät phöông tieän, moät trong nhöõng 

phuông tieän hay nhaát ñeå ñaït ñöôïc trí hueä trong ñaïo Phaät.  Hôn nöõa, nhôø 

ñaït ñöôïc trí tueä maø ngöôøi ta coù theå thaáy ñöôïc ñuùng sai vaø coù theå traùnh 

ñöôïc ham meâ cöïc ñoä nhöõng duïc laïc giaùc quan hoaëc haønh haï thaân xaùc 

ñeán ñoä thaùi quaù. 

 

II. Toång Quan Veà Höông Thieàn Trong Giaùo Ñieån Höôùng Daãn 

Tu Taäp Phaät Giaùo:  

Khi nhaéc tôùi Thieàn ñònh Phaät giaùo chuùng ta khoâng theå naøo boû qua 

khoâng nhaéc tôùi nhöõng ngaøy ngay tröôùc khi ñöùc Phaät thaønh ñaïo cuûa hôn 

hai möôi saùu theá kyû veà tröôùc. Moät ngaøy, sau khi taém goäi treân soâng Ni 

Lieân Thieàn, Thaùi Töû Taát Ñaït Ña ñi thaúng leân bôø, ngoài döôùi coäi caây Boà 

Ñeà vaø nguyeän vôùi chính mình: “Daàu cho maùu huyeát coù caïn kieät vaø 

thaân naøy chæ coøn laïi da boïc xöông, Ta seõ khoâng rôøi khoûi choã naøy neáu 

khoâng ñaït ñöôïc muïc ñích tuyeät ñoái cuoái cuøng laø giaûi thoaùt cho chính 

mình vaø cho toaøn theå nhaân loaïi thoaùt khoûi noãi khoå sanh töû luaân hoài.” 

Noùi xong, Thaùi Töû Taát Ñaït Ña ngoài ñoù moät caùch khaúng quyeát cho ñeán 

khi Ngaøi ñaït ñöôïc giaùc ngoä. Töø khi baét ñaàu ngoài tónh toïa, Thaùi Töû Taát 

Ñaït Ña taäp trung yù chí, chuyeân taâm nhaát nieäm, choáng choïi vôùi taát caû söï 

quaáy nhieãu cuûa thieân nhieân vaø söï töôûng nhôù veà nhöõng vui veû huyeàn aûo 

trong quaù khöù. Ngaøi ñaõ hoaøn toaøn taùch mình ra khoûi nhöõng voïng nieäm 

vaø chuyeân nhaát yù chí taàm caàu chaân lyù. Ngaøi töï quaùn xeùt: “Taát caû khoå 



 10 

ñau do ñaâu maø khôûi sanh? Laøm sao ngöôøi ta coù theå thoaùt ra khoûi khoå 

ñau?” Trong khoaûng thôøi gian ñoù, nhieàu hình aûnh ma mò luoân coá laøm 

phaân taâm Ngaøi, khieán cho ngaøi nhôù laïi nhöõng vui söôùng trong quaù khöù 

vaø thaäm chí coøn khôûi leân yù muoán quay trôû veà soáng höôûng thuï khoaùi laïc 

trong hoaøng cung nhö trong thôøi quaù khöù. Nhöng roài do lôøi theä nguyeän 

kieân quyeát cuûa ngaøi vôùi yù chí duõng maõnh ñaõ choáng choïi laïi nhöõng caùm 

doã. Cuoái cuøng, ngaøi ñaõ thaønh coâng hoaøn toaøn trong vieäc xua tan moïi 

voïng nieäm ñaõ quaáy nhieãu mình. Taâm cuûa ngaøi tónh laëng nhö maët hoà 

trong ngaøy khoâng coù moät gôïn gioù. Ngaøi ñaõ nhaäp saâu vaøo ñaïi ñònh. 

Trong ñaïi ñònh, ngaøi ñaõ coá truy tìm ra coäi nguoàn cuoäc soáng cuûa chính 

mình vaø ñaõ ñaït ñöôïc tuùc maïng thoâng, coù theå bieát ñöôïc cuoäc soáng 

nhöõng ñôøi quaù khöù. Quaùn saùt theâm, ngaøi laïi chöùng thieân nhaõn thoâng, 

bieát ñöôïc sanh töû cuûa chuùng sanh moïi loaøi. Ngaøi nhaän ra raèng sanh töû 

noái tieáp khoâng ngöøng chæ laø söï hieån hieän cuûa nghieäp maø chuùng sanh aáy 

ñaõ gaây taïo; tö töôûng vaø haønh ñoäng. Coù ngöôøi sanh ra coù ñôøi soáng toát, 

coù ñöôïc moïi thöù haïnh phuùc laø do nghieäp thieän ñaõ laøm. Ngöôïc laïi, coù 

ngöôøi sanh ra trong ñieàu kieän teä haïi hôn vaø chòu nhieàu ñau khoå laø do aùc 

nghieäp maø mình ñaõ taïo ra. Cuoái cuøng, ngaøi quaùn saùt raèng nguyeân nhaân 

toái haäu khieán chuùng sanh luoân hoài laên troâi trong bieån ñôøi sanh töû laø do 

söï voâ minh, vaø tham ñaém vaøo nhöõng thuù vui hö huyeãn voâ thöôøng. Vaø 

ñoái vôùi nhöõng ai khoâng muoán ôû laïi trong voøng luaân hoài sanh töû, chæ coù 

moät caùch duy nhaát laø hoaøn toaøn dieät tröø duïc voïng vaø tham aùi. Thaùi Töû 

Taát Ñaït Ña ñaõ ñaït ñöôïc laäu taän thoâng. Luùc ñoù, ngaøi bieát chính mình ñaõ 

giaûi thoaùt taát caû moïi tham muoán vaø aûo aûnh, ngaøi ñaõ khaùm phaù ra ñöôïc 

nguyeân nhaân vaø phöông caùch dieät tröø khoå ñau. Ngaøi ñaõ ñaït ñöôïc Ñaïi 

Giaùc Ngoä. Thaùi Töû Taát Ñaït Ña ñaõ trôû thaønh moät vò Phaät ngay chính 

vaøo luùc ñoù. Maõi cho tôùi ngaøy hoâm nay, höông thieàn cuûa nhöõng ngaøy 

nguyeân thuûy aáy, vaøo thôøi cuûa ñöùc Phaät, vaãn coøn ñöôïm ñaäm neùt trong 

haàu heát trong caùc giaùo ñieån höôùng daãn tu taäp trong Phaät giaùo.  

Nhö treân ñaõ noùi, qua haàu heát caùc giaùo ñieån höôùng daãn tu taäp trong 

Phaät giaùo, chuùng ta coù theå thaáy höông Thieàn thoang thoaûng khaép nôi 

nôi. Thaät vaäy, gaàn 26 theá kyû veà tröôùc, sau khi kinh qua nhieàu phaùp moân 

tu taäp nhöng khoâng thaønh coâng, Ñöùc Phaät ñaõ quyeát ñònh thöû nghieäm 

chaân lyù baèng caùch töï thanh tònh laáy taâm mình. Ngaøi ñaõ ngoài kieát giaø 

suoát 49 ngaøy ñeâm döôùi coäi Boà Ñeà vaø cuoái cuøng ñaït ñöôïc thieàn ñònh cao 

nhaát maø thôøi baáy giôø ngöôøi ta goïi laø giaùc ngoä vaø giaûi thoaùt. Ngaøi ñaõ 

tuaàn töï chöùng sô thieàn, nhò thieàn, tam thieàn, töù thieàn... Nhö vaäy Thieàn 
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baét nguoàn ngay töø thôøi Ñöùc Phaät vaø Thieàn Phaät Giaùo thaønh hình töø coát 

loõi cuûa giaùo lyù nhaø Phaät. Thieàn taïi Trung Hoa vaø nhöõng xöù Ñoâng AÙ 

khaùc ñöôïc thaønh hình sau khi Toå Boà Ñeà Ñaït Ma ñeán Trung Hoa vaø 

ngaøy nay Thieàn trôû thaønh phoå caäp chaúng nhöõng trong tu taäp Phaät giaùo, 

maø ngay caû nhöõng xöù theo Cô Ñoác giaùo vaø Hoài giaùo ngöôøi ta cuõng coá 

gaéng tu taäp thieàn quaùn trong nhöõng sinh hoaït haèng ngaøy cuûa hoï nhaèm 

caûi thieän cuoäc soáng cuûa mình. Tuy nhieân, thieàn Phaät giaùo khoâng döøng 

laïi ôû choã chæ nhaèm caûi thieän ñôøi soáng, maø coøn giuùp con ngöôøi ñaït tôùi 

giaùc ngoä qua vieäc thaáy ñöôïc thöïc taùnh cuûa chaân nhö maø ngöôøi ta tin 

raèng khoâng theå naøo truyeàn ñaït ñöôïc qua tö töôûng, maø chæ tìm ñöôïc söï 

chöùng ngoä thaät duø ñoù laø moät caùi ñaùnh hay moät tieáng cöôøi. Ngaøy nay 

Thieàn Phaät giaùo ñöôïc phoå bieán khaép theá giôùi Taây Phöông vaø ñöôïc 

nhieàu ngöôøi bieát ñeán ñeán noãi haàu nhö ngöôøi naøo cuõng bieát veà Thieàn. 

Thieàn ñöa taâm ra khoûi taâm cho ñeán khi moät tia tueä giaùc tröïc tieáp xuaát 

hieän chæ trong moät khoaûnh khaéc naøo ñoù. Thieàn quaùn khoâng phaûi laø moät 

phaùp moân môùi coù hoâm nay hoaëc hoâm qua. Töø thôøi xa xöa, ñaõ coù nhieàu 

ngöôøi haønh thieàn baèng nhieàu phöông caùch khaùc nhau. Chöa bao giôø, vaø 

seõ khoâng bao coù söï phaùt trieån taâm trí hay goäi röûa nhöõng bôïn nhô tinh 

thaàn naøo maø khoâng nhôø ñeán thieàn quaùn. Thieàn quaùn chính laø phöông 

caùch maø Thaùi töû Taát Ñaït Ña, ñöùc Phaät, ñaõ ñaït ñöôïc ñaïo quaû voâ thöôïng 

chaùnh ñaúng chaùnh giaùc. Thieàn khoâng daønh rieâng cho ngöôøi AÁn Ñoä, cho 

xöù AÁn Ñoä hay chæ cho thôøi ñöùc Phaät coøn taïi theá, maø laø cho caû nhaân 

loaïi, trong taát caû moïi thôøi ñaïi, vaø moïi nôi treân theá giôùi. Thieàn taäp 

khoâng theå coù giôùi haïn veà chuûng toäc, toân giaùo, khoâng gian hay thôøi gian.   

Höông Thieàn coù coâng naêng giuùp cho taâm mình coù ñöôïc traïng thaùi 

taâm thanh saïch, nôi maø moïi duïc voïng vaø thoâi thuùc ñeàu ñöôïc ñieàu phuïc 

ñeå taâm trôû neân taäp trung vaø theå nhaäp vaøo traïng thaùi minh maãn vaø tænh 

thöùc. Chuùng ta phaûi luoân coù höông Thieàn cuõng gioáng nhö tröôøng hôïp 

Thieàn taäp phaûi ñöôïc aùp duïng vaøo cuoäc soáng haèng ngaøy, vaø keát quaû cuûa 

coâng phu naày phaûi ñöôïc höôûng taïi ñaây, ngay trong kieáp naày. Haønh 

thieàn khoâng phaûi laø töï mình taùch rôøi hay xa lìa coâng vieäc maø thöôøng 

ngaøy mình vaãn laøm, maø thieàn laø moät phaàn cuûa ñôøi soáng, laø caùi dính 

lieàn vôùi cuoäc soáng naày. Trong Thieàn, chuùng ta soáng thieàn baát cöù khi 

naøo chuùng ta hoaøn toaøn soáng vôùi hieän taïi maø khoâng chuùt sôï haõi, hy 

voïng hay nhöõng lo ra taàm thöôøng. Vôùi söï tænh thöùc chuùng ta coù theå tìm 

thaáy thieàn trong nhöõng sinh hoaït haèng ngaøy. Thieàn khoâng theå tìm ñöôïc 

baèng caùch khaùm phaù chaân lyù tuyeät ñoái bò che daáu töø ngoaïi caûnh, maø 
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chæ tìm ñöôïc baèng caùch chaáp nhaän moät thaùi ñoä ñeán vôùi cuoäc soáng giôùi 

haïnh. Ngöôøi ta tìm caàu giaùc ngoä baèng caùch noã löïc, tuy nhieân, ña soá 

chuùng ta queân raèng ñeå ñaït ñeán giaùc ngoä chuùng ta phaûi buoâng boû. Ñieàu 

naøy cöïc kyø khoù khaên cho taát caû chuùng ta vì trong cuoäc soáng haèng ngaøy 

chuùng ta thöôøng coá gaéng thaønh ñaït söï vieäc. Moät khi Ngöûi ñöôïc muøi 

Thieàn, chuùng ta coù theå bieát caùch laøm sao ñeå soáng vôùi hieän taïi quí baùu 

vaø queân ñi ngaøy hoâm qua vaø ngaøy mai, vì hoâm qua ñaõ qua roài vaø ngaøy 

mai thì chöa tôùi. Trong Thieàn, chuùng ta neân haèng giaùc ngoä chöù khoâng 

coù caùi gì ñaëc bieät caû. Moïi vieäc ñeàu bình thöôøng nhö thöôøng leä, nhöng 

laøm vieäc trong tænh thöùc. Baét ñaàu moät ngaøy cuûa baïn, ñaùnh raêng, röûa 

maët, ñi tieâu tieåu, taém röûa, maëc quaàn aùo, aên uoáng, laøm vieäc... Khi naøo 

meät thì naèm xuoáng nghæ, khi naøo ñoùi thì tìm caùi gì ñoù maø aên, khi khoâng 

muoán noùi chuyeän thì khoâng noùi chuyeän, khi muoán noùi thì noùi. Haõy ñeå 

nhöõng hoaøn caûnh töï ñeán roài töï ñi, chöù ñöøng coá thay ñoåi, vì baïn chaúng 

theå naøo thay ñoåi ñöôïc hoaøn caûnh ñaâu! Thieàn daïy chuùng ta ñoaïn tröø moïi 

voïng töôûng phaân bieät vaø khieán cho chuùng ta hieåu raèng chaân lyù cuûa vuõ 

truï laø caên baûn thaät taùnh cuûa chính chuùng ta. Moïi ngöôøi chuùng ta neân 

thieàn ñònh thaâm saâu veà vaán ñeà naày, vì noù laø caùi maø chuùng ta goïi laø 

‘Ngaõ’. Khi hieåu noù laø gì, chuùng ta seõ töï ñoäng quay veà hoøa cuøng thieân 

nhieân vuõ truï trong caûnh giôùi nhaát theå, vaø chuùng ta seõ thaáy thieân nhieân 

chính laø chuùng ta vaø chuùng ta cuõng chính laø thieân nhieân, vaø caûnh giôùi 

thieân nhieân aáy chính laø caûnh Phaät, ngöôøi ñang thuyeát phaùp cho chuùng 

ta ôû moïi nôi moïi luùc. Hy voïng raèng taát caû chuùng ta ñeàu coù theå nghe 

ñöôïc thieân nhieân ñang noùi gì vôùi chuùng ta, ñeå ai cuõng coù theå tìm veà 

caûnh giôùi an laïc maø chuùng ta ñaõ moät laàn xa rôøi. Treân ñôøi naày, ngöôøi 

bình thöôøng chæ coù theå thöôûng thöùc muøi höông cuûa caùc loaïi hoa bình 

thöôøng; trong khi ngöôøi tu Phaät chaân chaùnh thì coù theå thöôûng thöùc caû 

muøi höông cuûa caùc loaïi hoa laãn muøi höông giaûi thoaùt cuûa nhaø thieàn.   

 

(C) Sô Löôïc Veà Thieàn Toâng Trung Hoa 

 

(C-1) Sô Löôïc Veà Trieát Lyù & Thieàn Toâng 

 

I. Ñaïi Cöông Veà Thieàn Ñònh:  

Nghóa Cuûa Thieàn Ñònh: Thieàn theo tieáng Phaïn laø Dhyana. Thieàn 

laø moät yeáu toá cuûa Ñònh; tuy nhieân, caû hai töø ñöôïc duøng gaàn nhö laãn loän 
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vôùi nhau. Ñònh theo tieáng Phaïn laø Samadhi. Ñònh bao truøm toaøn boä boái 

caûnh cuûa Thieàn, ñeå taâm chuyeân chuù vaøo moät ñoái töôïng maø ñaït tôùi 

traïng thaùi tòch tónh khoâng taùn loaïn. Coøn coù nhieàu ñònh nghóa veà Thieàn 

Ñònh: Thieàn ñònh hay söï phaùt trieån taâm linh, hay quaùn chieáu veà khoå, voâ 

thöôøng vaø voâ ngaõ. Thieàn ñònh trong caùc tröôøng phaùi Phaät giaùo tuy coù 

khaùc nhau veà hình thöùc vaø phöông phaùp, nhöng cuøng coù moät muïc tieâu 

chung laø laøm tinh thaàn taäp trung, thanh thaûn vaø trong suoát nhö moät 

doøng soâng nöôùc trong maø ngöôøi ta coù theå nhìn thaáy taän ñaùy, töø ñoù yù 

thöùc bieát ñöôïc söï theå nghieäm veà ngoä, giaûi thoaùt vaø ñaïi giaùc. Ngoaøi ra, 

coá gaéng thöïc taäp thieàn ñònh thöôøng xuyeân neáu haønh giaû chöa nhaäp vaøo 

chaân lyù thì ít ra cuõng seõ giuùp chuùng ta xa rôøi nhò nguyeân phaân bieät. 

Thieàn cuõng ñöôïc ñònh nghóa nhö laø quaù trình taäp trung vaø thaám nhaäp 

nhôø ñoù maø taâm ñöôïc yeân tónh vaø nhaát taâm baát loaïn (qui nhaát), roài ñi 

ñeán giaùc ngoä. Thieàn cuõng laø moät trong saùu Ba La Maät. Thieàn cuõng laø 

moät toâng phaùi Phaät giaùo Ñaïi Thöøa, Thieàn laø moät toân giaùo thoaùt khoûi 

giaùo ñieàu maø chæ höôùng thaúng ñeán söï töï chöùng ngoä. Tyû nhö söï töï chöùng 

ngoä cuûa Ñöùc Phaät Thích Ca döôùi coäi caây Boà Ñeà sau khi noã löïc tu taäp. 

Thieàn toâng Vieät Nam bao goàm caùc phaùi Laâm Teá, Taøo Ñoäng, vaø Truùc 

Laâm. Thieàn ñònh ñeå cuõng chæ nhöõng giaùo lyù thieàn thuoäc veà Phaät giaùo, 

nhöng aùp duïng ñaëc bieät vaøo Thieàn Toâng.  

Muïc Ñích Cuûa Vieäc Haønh Thieàn: Phaät töû tu taäp Thieàn ñònh ñeå 

huaán luyeän taâm vaø kyû luaät töï giaùc baèng caùch nhìn vaøo chính mình. Tu 

taäp thieàn ñònh laø tìm caùch hieåu roõ baûn chaát cuûa taâm vaø söû duïng noù moät 

caùch höõu hieäu trong cuoäc soáng haèng ngaøy, vì taâm laø chìa khoùa cuûa 

haïnh phuùc, maø cuõng laø chìa khoùa cuûa khoå ñau phieàn naõo. Tu taäp thieàn 

ñònh trong cuoäc soáng haèng ngaøy laø giaûi thoaùt tinh thaàn ra khoûi nhöõng 

troùi buoäc cuûa tö töôûng cuõng nhö nhöõng nhieãm oâ loaïn ñoäng. Tu taäp thieàn 

ñònh laø con ñöôøng tröïc tieáp nhaát ñeå ñaït tôùi ñaïi giaùc.  

 

II. Trieát Lyù Vaø Cöông Yeáu Thieàn Toâng:  

Trieát Lyù Thieàn Toâng: Theo trieát lyù chính cuûa Thieàn toâng, nhìn vaøo 

noäi taâm, chöù khoâng phaûi nhìn ra beân ngoaøi, laø caùch duy nhaát ñeå ñaït 

ñeán söï giaùc ngoä maø trong taâm trí con ngöôøi thì cuõng gioáng nhö laø Phaät 

quaû vaäy. Heä tö töôûng naày chuù troïng vaøo ‘tröïc caûm,’ vôùi moät ñaëc ñieåm 

laø khoâng coù ngoân töø naøo ñeå töï dieãn ñaït, khoâng coù moät phöông thöùc naøo 

ñeå töï giaûi thích, khoâng coù söï chöùng minh daøi doøng naøo veà chaân lyù rieâng 

cuûa mình moät caùch thuyeát phuïc. Neáu coù söï dieãn ñaït thì chæ dieãn ñaït 
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baèng kyù hieäu vaø hình aûnh. Qua moät thôøi gian, heä tö töôûng naày ñaõ phaùt 

trieån trieát lyù tröïc caûm cuûa noù ñeán moät möùc ñoä khieán noù vaãn coøn laø moät 

trieát lyù ñoäc ñaùo cho ñeán ngaøy nay. Theo Giaùo sö Junjiro Takakusu 

trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, Thieàn toâng naëng veà trieát lyù 

nhöng khoâng phaûi laø moät neàn trieát hoïc theo nghóa haïn heïp cuûa noù. Ñaây 

laø moät hoïc phaùi coù chaát toân giaùo hôn taát caû moïi hoïc phaùi Phaät giaùo, 

nhöng laïi khoâng phaûi laø moät toân giaùo theo nghóa thoâng thöôøng cuûa 

danh töø naày. Thieàn toâng khoâng coù kinh ñieån naøo cuûa Phaät cuõng khoâng 

trì giöõ moät luaät nghi naøo do Phaät ñaëc cheá ra. Neáu nhö khoâng kinh, 

khoâng luaät, thì khoâng moät hoïc phaùi naøo coù theå ra veû Phaät giaùo. Tuy 

nhieân, theo yù nghóa cuûa Thieàn, ai maø coøn chaáp tröôùc vaøo danh ngoân 

hay luaät leä thì khoâng bao giôø coù theå thaáu ñaùo hoaøn toaøn yù nghóa chaân 

thaät cuûa ngöôøi noùi. Lyù töôûng hay chaân lyù maø Ñöùc Phaät chöùng ngoä chaéc 

chaén khaùc haún vôùi nhöõng gì maø Ngaøi ñaõ giaûng daïy, bôûi vì giaùo thuyeát 

nhaát thieát bò öôùc ñònh bôûi ngoân töø maø Ngaøi duøng, bôûi thính chuùng maø 

Ngaøi giaùo hoùa, vaø bôûi hoaøn caûnh xaõy ra cho ngöôøi noùi vaø ngöôøi nghe. 

Caùi maø Thieàn nhaém ñeán laø lyù töôûng cuûa Phaät, minh nhieân vaø khoâng bò 

öôùc ñònh. Hoïc phaùi naày coøn ñöôïc goïi laø “Phaät Taâm Toâng.” Phaät taâm 

voán cuõng chæ laø taâm ngöôøi thöôøng. Chæ caàn nhìn thaúng vaøo taâm ñòa ñoù 

laø coù theå ñöa haønh giaû ñeán giaùc ngoä vieân maõn. Nhöng baèng caùch naøo? 

Chuû yù chung cuûa Phaät phaùp laø ñeå haønh giaû töï thaáy ñuùng vaø töï ñi ñuùng. 

Thaáy Ñuùng Hay Kieán Ñaïo: Thaáy ñuùng khaùc bieät vôùi ñi ñuùng. Ñeå phaùn 

ñoaùn con ñöôøng saép ñi coù ñuùng hay khoâng, tröôùc nhaát hoïc vaán hay 

khoa hoïc laø quan troïng. Ñi Ñuùng Hay Tu Ñaïo: Ngöôøi ta thöôøng ñi maø 

khoâng thaáy. Toân giaùo chuù troïng treân thöïc haønh, töùc laø ñi nhö theá naøo, 

nhöng laïi sao laõng vieäc giaùo hoùa nhöõng hoaït ñoäng trí thöùc ñeå xaùc ñònh 

con ñöôøng tu taäp chaân chính, töùc laø thaáy nhö theá naøo. Vôùi Thieàn, caøng 

ñi chuùng ta caøng khaùm phaù ra raèng trieát lyù quan troïng hôn taát caû nhöõng 

thöù khaùc. Trong tröôøng hôïp maø khoa hoïc khoâng cung öùng moät giaûi ñaùp 

thoûa ñaùng, thì chuùng ta phaûi troâng caäy vaøo phöông phaùp tö duy cuûa 

Thieàn ñeå soi toû vaøo baát cöù vaán ñeà naøo ñöôïc neâu ra. Tröôùc tieân, haønh 

giaû phaûi tìm thaáy con ñöôøng roài baét ñaàu ñi treân ñoù. Moãi böôùc tieán nhôø 

vaøo tö duy seõ ñöa ngöôøi vöôït qua lôùp soùng cuûa nhaân sinh, tieán laàn ñeán 

coõi hö khoâng cuûa thieân giôùi vaø cuoái cuøng ñaït ñeán giaùc ngoä vieân maõn 

nhö Ñöùc Phaät. Quaùn laø con maét tröïc thò vaø ñoàng thôøi laø böôùc chaân treân 

con ñöôøng chaân thöïc. Thieàn ñònh vaø quaùn laø thaáu kính trong ñoù nhöõng 

ñoái töôïng beân ngoaøi bò hoäi tuï ñeå roài phaân taùn vaø khaéc aán töôïng leân maët 
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cuûa nhöõng aâm baûn beân trong. Söï taäp trung vaøo thaáu kính naày chính laø 

ñònh (samadhi) vaø ñònh caøng saâu thì giaùc ngoä caøng mau choùng. Nhöõng 

gì khaéc ñaäm hôn vaøo lôùp phim aâm baûn laø hueä (prajna) vaø laø caên baûn 

cuûa nhöõng hoaït ñoäng trí thöùc. Qua aùnh saùng trí hueä roïi ra beân ngoaøi, 

haønh giaû nhìn vaø thaáy laïi caùi ngoaïi giôùi sai bieät laàn nöõa roài theo ñoù maø 

haønh söï thích nghi vaøo cuoäc soáng thöïc teá. 

Cöông Yeáu Thieàn Toâng: Theo Kinh Laêng Giaø, Thieàn toâng tin vaøo 

ñoán ngoä, chöù khoâng qua nghi leã hay kinh ñieån. Tu thieàn tröïc ngoä baèng 

tueä giaùc beân trong. Truyeàn thoáng truyeàn thöøa Maät giaùo laáy caâu chuyeän 

Ñöùc Phaät trong hoäi Linh Sôn giô boâng hoa, vaø ngaøi Ca Dieáp tröïc ngoä 

baèng caùi móm cöôøi laøm nguoàn goác (dó taâm truyeàn taâm, giaùo ngoaïi bieät 

truyeàn). Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc 

Phaät Giaùo, AÁn Ñoä coù truyeàn thoáng tö duy thöïc haønh trong taát caû caùc 

tröôøng phaùi trieát hoïc cuõng nhö toân giaùo do thöøa keá gioøng Aryan coå ñaïi. 

Trong soá caùc tröôøng phaùi naày, Du Giaø laø moät phaùi ñaëc bieät chuyeân veà 

tö duy hay taäp trung tö töôûng. Heä thoáng Du Giaø laø khía caïnh thöïc haønh 

cuûa trieát lyù Soá Luaän (Sankhya), voán laø Nhò Nguyeân Luaän. Theo Soá 

Luaän, thaàn ngaõ (atman) vaø Töï taùnh (Prakriti), moät ñaøng thì muø moät 

ñaøng thì queø, khoâng theå haønh söï neáu khoâng ñöôïc hôïp nhaát. Ngaõ coù taùc 

duïng tri thöùc, nhöng khoâng theå hoaït ñoäng neáu khoâng coù taùc duïng chaát 

theå cuûa Töï taùnh. Khi caû hai hôïp laïi, môùi thaáy ñöôïc con ñöôøng vaø hoaït 

ñoäng tuøy yù. Ngaõ, nhö keû toå chöùc moät tuoàng haùt, chæ chaêm soùc dieãn vieân 

trình dieãn vaø hoaït ñoäng trong vôû kòch maø laïi nghó raèng chính mình ñang 

dieãn vôû kòch ñoù, daàu treân thöïc teá, chæ coù Töï taùnh laø vaän haønh vaø chu 

taát. Chæ coù töï tu taäp môùi mang laïi töï do, nghóa laø, ñoäc laäp cuûa ngaõ. 

Phöông phaùp töï tu taäp thöïc ra laø heä thoáng Du Giaø cuûa Patanjali vaøo theá 

kyû thöù hai tröôùc Taây Lòch. Heä thoáng Soá Luaän nguyeân lai thuoäc taø ñaïo 

vì Voâ Thaàn, chæ thöøa nhaän söï hieän höõu cuûa Töï Ngaõ (Atman) maø khoâng 

nhaän coù Ñaïi Ngaõ (Mahatman). Nhöng khi thöïc haønh veà tö duy tröøu 

töôïng, ñoái töôïng cuûa söï taäp trung tö töôûng raát caàn thieát vaø do ñoù hoïc 

thuyeát naøy chaáp nhaän moät hình thöùc cuûa töï nhieân Thaàn giaùo, nhöng 

khoâng phaûi laø Höõu Thaàn giaùo. Ñeán gia ñoaïn sau cuøng naày cuûa tö duy 

khi söï taùch rôøi hoaøn toaøn giöõa Ngaõ vaø Töï taùnh ñaõ coù hieäu quaû, thì ñoái 

töôïng cuûa tö duy, Brahman, Ñaïi Ngaõ hay Thöôïng ñeá, baát cöù laø gì, 

khoâng coøn caàn thieát nöõa. Taàm quan troïng cuûa Thieàn ñònh trong heä 

thoáng Du Giaø ôû choã phaùt trieån vaø phuïc hoài nhöõng nguyeân lyù nhò 

nguyeân, vaø giaûi thoaùt troïn veïn Thaàn Ngaõ khoûi Töï taùnh, trong khi phaùi 
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Du Giaø Duy Taâm Luaän cuûa Phaät Giaùo ñaët troïng taâm nôi söï nhaát thoáng 

cuûa theá giôùi beân trong vaø beân ngoaøi, toång hôïp caùc hieän höõu nhaân quaû 

vaø giaû taïm cuûa chuùng ta, vaø töø ñoù maø khaùm phaù ra moät caùch tieâu cöïc 

traïng thaùi Chaân Nhö (Tathata). Dó nhieân, Phaät giaùo coù moät hoïc thuyeát 

ñaëc bieät veà Thieàn. Maëc duø chieàu saâu vaø chieàu roäng cuûa thieàn quaùn tuøy 

thuoäc nôi caên tính caù nhaân, nhöng phöông phaùp hay noäi dung cuûa thieàn 

ñònh do Ñöùc Phaät giaûng thuyeát ôû Tieåu vaø Ñaïi Thöøa ñeàu gioáng nhau. 

Loaïi Thieàn ñaëc bieät naày ñöôïc goïi laø Nhö Lai Thieàn, vì noù laø moät phaàn 

cuûa Thaùnh giaùo. Phaùt trieån cao ñoä nhaát trong Thieàn naày tìm thaáy trong 

chæ quaùn (samathavipasyana) cuûa toâng Thieân Thai vaø trong bí maät Du 

Giaø cuûa toâng Chaân Ngoân.  

 

III. Boán Neùt Ñaëc Tröng Cuûa Thieàn Toâng Phaät Giaùo:  

Theo Edward Conze trong Tinh Hoa vaø Söï Phaùt Trieån Cuûa Ñaïo 

Phaät, coù boán neùt ñaëc tröng cuûa Thieàn toâng. Thöù Nhaát Laø Nhöõng Neùt 

Coå Truyeàn Cuûa Phaät Giaùo Bò Thieàn Nhìn Moät Caùch Thuø Ñòch: AÛnh 

töôïng vaø kinh ñieån bò khinh mieät, nhöõng öôùc leä bò coá yù cheá dieãu. Thieàn 

toâng baøy toû moät tinh thaàn thöïc tieãn trieät ñeå raát gioáng tinh thaàn cuûa 

Royal Society ôû Anh vaøo theá kyû thöù 17. Chaâm ngoân cuûa hoï laø “Ñöøng 

nghó maø haõy thöû!” Vaø “vôùi saùch vôû hoï xen vaøo taát caû ñeå chæ thaáy caùi 

maø nhöõng kinh nghieäm ñaõ thöû tröôùc hoï.” Thieàn toâng nhaém truyeàn ñaït 

tröïc tieáp Phaät taùnh ngoaøi truyeàn thoáng vaên töï. Söï nghieân cöùu kinh ñieån 

do ñoù bò xao laõng. Trong nhöõng tònh xaù ngöôøi ta ñaët ra kinh ñieån saùt 

caïnh nhaø caàu phoøng khi ngaãu nhieân tham khaûo tôùi. Baøn luaän veà nhöõng 

sôù giaûi, luïc loïi kinh ñieån, nghieàn ngaãm vaên töï bò coi nhö moø kim ñaùy 

bieån: “Ñeám nhöõng cuûa caûi cuûa keû khaùc ích lôïi gì?” “Ñeå thaáy töï tính laø 

Thieàn.” Chæ coù caùi ñoù môùi ñaùng keå. Nhöõng söû gia thöôøng qui nhöõng 

thaùi ñoä naøy vaøo phong theå thöïc tieãn cuûa daân toäc tính Trung Hoa. Ñieàu 

naøy khoâng hoaøn toaøn ñuùng, bôûi chuû tröông phi truyeàn thoáng ñaõ traøn 

ngaäp toaøn theå theá giôùi Phaät giaùo giöõa nhöõng naêm 500 vaø 1000 vaø Maät 

toâng AÁn ñoä veà phöông dieän naøy cung öùng nhieàu tính chaát song phöông 

vôùi Thieàn toâng. 

Thöù Nhì Laø Thieàn Toâng Ñoái Nghòch Vôùi Söï Suy Lyù Sieâu Hình: 

Thieàn toâng ñoái nghòch vaø gheâ tôûm lyù thuyeát vaø nhaèm pheá boû lyù luaän. 

Tröïc giaùc ñöôïc ñeà cao hôn maøng löôùi vi teá cuûa tö töôûng teá nhò raát 

nhieàu. Chaân lyù khoâng ñöôïc phaùt bieåu baèng thuaät ngöõ tröøu töôïng vaø 

toång quaùt, nhöng heát söùc cuï theå. Nhöõng thieàn sö ñôøi Ñöôøng noåi tieáng vì 
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nhöõng caâu saám ngöõ bí hieåm cuõng nhö nhöõng haønh vi kyø dò vaø ñoäc ñaùo. 

Giaûi thoaùt ñöôïc tìm thaáy trong nhöõng söï vaät thoâng thöôøng cuûa ñôøi soáng 

haèng ngaøy. Huyeàn Kieán giaùc ngoä khi boån sö cuûa ngaøi thoåi taét moät ngoïn 

neán, ngöôøi khaùc giaùc ngoä khi thaáy hoøn gaïch rôi, ngöôøi khi chaân bò gaãy. 

Ñoù khoâng phaûi laø moät hieän töôïng hoaøn toaøn môùi meû. Tröôûng Laõo Keä 

vaø Tröôûng Laõo Ni Keä baèng tieáng Pali chöùng minh raèng trong Coå Phaùi 

trí Tueä nhöõng vieäc ngaãu nhieân taàm thöôøng cuõng coù theå laøm phaùt khôûi 

söï thöùc tænh toái haäu. Nhöõng Thieàn sö phoâ tröông söï baát ñoàng vôùi truyeàn 

thoáng baèng nhöõng haønh ñoäng kyø cuïc. Hoï ñoát nhöõng töôïng phaät baèng 

goã, gieát meøo, baét toâm caù. Thieàn sö trôï giuùp ñeä töû baèng “haønh ñoäng tröïc 

tieáp” nhö keùo muõi, duøng thieân tröôïng ñaùnh hay heùt vaøo tai thieàn giaû 

nhieàu hôn laø baèng nhöõng lôøi noùi khoân ngoan. Coâng aùn, neàn taûng vaø trôï 

löïc cuûa thieàn ñònh, goàm maät ngöõ vaø nhöõng chuyeän bí hieåm maø ngöôøi ta 

phaûi suy nieäm cho ñeán khi söï kieät queä tinh thaàn ñöa ñeán söï thaáu hieåu 

thình lình yù nghóa cuûa chuùng. Nhöng coâng aùn cuõng khoâng phaûi laø moät 

saûn phaåm rieâng cuûa tinh tuùy Trung Hoa. Ñoù chæ laø hình thöùc Trung Hoa 

cuûa khuynh höôùng chung cuûa Phaät giaùo, cuøng thôøi ñoù, xuaát hieän ôû 

Bengale, nôi Maät toâng Sahajiya giaûng daïy baèng nhöõng maät ngöõ vaø 

thuaät ngöõ bí hieåm, moät phaàn ñeå giöõ bí maät cho tö töôûng, moät phaàn ñeå 

traùnh nhöõng suy lyù tröøu töôïng baèng bieåu töôïng cuï theå. 

Thöù Ba, Ñoán Ngoä Laø Bieåu Ngöõ Ñaëc Bieät Cuûa Thieàn Toâng Phöông 

Nam: Söï giaùc ngoä theo Hueä Naêng vaø nhöõng vò Toå keá tieáp ngaøi laø moät 

tieán trình chôùp nhoaùng, chöù khoâng phaûi tieäm tieán. Thaâm yù cuûa giaùo lyù 

naøy thöôøng bò hieåu laàm. Thieàn sö khoâng coù yù noùi raèng söï söûa soaïn 

khoâng caàn thieát vaø Giaùc Ngoä ñöôïc ñaït tôùi trong moät thôøi gian nhanh 

choùng. Caùc vò nhaán maïnh tôùi chaân lyù thaàn bí chung cho raèng söï giaùc 

ngoä xaõy ra trong moät khoaûnh khaéc phi thôøi gian, nghóa laø ngoaøi thôøi 

gian, trong vónh cöûu, vaø ñoù laø moät haønh vi cuûa chính tuyeät ñoái, khoâng 

phaûi vieäc laøm cuûa chuùng ta. Ngöôøi ta khoâng theå laøm baát cöù ñieàu gì ñeå 

trôû neân giaùc ngoä heát. Troâng ñôïi nhöõng khoå haïnh hay thieàn ñònh mang 

laïi giaûi thoaùt chaúng khaùc naøo “maøi gaïch laøm göông.” Giaùc ngoä xaõy ra, 

khoâng coù söï can thieäp cuûa baát cöù moät ñieàu kieän hay aûnh höôûng roõ reät 

naøo, ta coù theå noùi noù gioáng nhö moät bieán coá hoaøn toaøn töï do. Khoâng 

phaûi söï thu thaäp daàn daàn coâng ñöùc nhöng moät haønh vi laõnh hoäi hoát 

nhieân taïo ra giaùc ngoä. Giaùo lyù naøy, trong yeáu tính, thuoäc chính thoáng 

giaùo. Thieàn toâng chæ ra ngoaøi chính thoáng giaùo khi keát luaän raèng ngöôøi 

ta khoâng caàn caâu chaáp nhöõng chæ thò thöù yeáu cuûa luaät, vaø do ñoù vun 
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troàng moät thaùi ñoä laõnh ñaïm luaân lyù cho pheùp noù chìu theo nhöõng yeâu 

saùch cuûa chuû tröông quaân phieät Nhaät Baûn. 

Thöù Tö Laø Thieàn Toâng Tin Töôûng Vaøo Söï Vieân Maõn Cuûa Ñôøi 

Soáng Chæ Coù Theå Tìm Thaáy Trong Söï Phuû Nhaän Noù: Nhö Di Ñaø giaùo, 

Trung quaùn vaø trong moät giôùi haïn naøo ñoù, nhö Maät toâng, Thieàn toâng tin 

töôûng raèng söï vieân maõn cuûa ñôøi soáng Phaät giaùo chæ coù theå tìm thaáy 

trong söï phuû nhaän noù. Ñöùc Phaät aån trong nhöõng söï vaät tieàm taøng cuûa 

cuoäc soáng thöôøng nhaät. Chuùng ñeán nhö theá naøo, thì mình nhaän nhö theá 

aáy, theá laø giaùc ngoä. “Vôùi nhöõng thieàn giaû, khi hoï troâng thaáy caây gaäy, 

hoï goïi noù ñôn giaûn laø caây gaäy. Neáu hoï muoán ñi laø hoï ñi; neáu hoï muoán 

ngoài, hoï ngoài. Hoï khoâng ñöôïc boái roái hay ñieân ñaûo trong baát cöù caûnh 

ngoä naøo.” Hoaëc: “Kyø dieäu sieâu phaøm thay! Vaø tuyeät vôøi thay! Ta keùo 

nöôùc leân, ta vaùc cuûi naøy!” Hay: “Muøa xuaân hoa nôû, vaø muøa thu traêng 

thanh. Muøa haï gioù maùt thoåi, vaø muøa ñoâng tuyeát rôi. Ta coøn caàn gì hôn 

nöõa? Moãi giôø laø moät phuùt giôø haân hoan.” 

 

IV. Söï Tu Taäp Thieàn Ñònh:  

Boán Phaùp Tu Taäp Thieàn Ñònh: Theo Kinh Phuùng Tuïng trong 

Tröôøng Boä Kinh, coù boán söï tu taäp thieàn ñònh. Thöù Nhaát Laø Tu Taäp 

Thieàn Ñònh Coù Theå Giuùp Ñöa Ñeán Laïc Truù Ngay Trong Hieän Taïi: ÔÛ 

ñaây vò Tyø Kheo ly duïc, ly aùc phaùp, vaø truù sô thieàn, nhò thieàn, tam thieàn, 

töù thieàn. Nhö vaäy nhôø tu taäp vaø haønh trì thieàn ñònh nhieàu laàn maø ñaït 

ñeán laïc truù ngay trong hieän taïi. Thöù Nhì Laø Tu Taäp Thieàn Ñònh Coù Theå 

Giuùp Ñöa Ñeán Chöùng Ñaéc Tri Kieán: ÔÛ ñaây vò Tyø Kheo 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 Tyø Kheo naày ñang 

chöùng ñaéc tri kieán. Thöù Ba Laø Tu Taäp Thieàn Ñònh Coù Theå Giuùp Ñöa 

Ñeán Chaùnh Nieäm Tænh Giaùc: ÔÛ ñaây vò Tyø Kheo 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 Tyø Kheo naày luoân 

chaùnh nieäm vaø tænh giaùc. Thöù Tö Laø Tu Taäp Thieàn Ñònh Coù Theå Giuùp 

Ñöa Ñeán Söï Dieät Taän Caùc Laäu Hoaëc: ÔÛ ñaây vò Tyø Kheo an truù, quaùn 

taùnh sanh dieät treân naêm thuû uaån, Ñaây laø saéc, ñaây laø saéc taäp, ñaây laø saéc 

dieät; ñaây laø thoï; ñaây laø töôûng; ñaây laø haønh; ñaây laø thöùc, vaân vaân. Nhôø 

ñoù maø vò Tyø Kheo naày dieät taän caùc laäu hoaëc. 
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Thieàn Toâng Vaø Thieàn Quaùn Veà Taâm: Qua thieàn taäp lieân tuïc chuùng 

ta coù theå thaáy ñöôïc taâm thanh tònh. Chæ coù thieàn taäp lieân tuïc, chuùng ta 

coù theå vöôït qua traïng thaùi taâm dong ruoãi vaø xaû boû nhöõng loaïn ñoäng. 

Cuøng luùc chính nhôø thieàn taäp maø chuùng ta coù theå taäp trung tö töôûng ñeå 

quaùn saùt nhöõng gì khôûi leân trong tö töôûng, trong thaân, trong caûm thoï, 

nghe, neám, ngöõi vaø töôûng töôïng, vaân vaân. Qua thieàn taäp lieân tuïc, chuùng 

ta coù theå quaùn saùt raèng taát caû laø voâ thöôøng, töø ñoù chuùng ta coø khaû naêng 

buoâng boû, vaø Nieát baøn hieån hieän ngay luùc chuùng ta buoâng boû taát caû. 

 

V. Ba Thaân Phaät Theo Thieàn Toâng:  

Theo Thieàn Sö D.T. Suzki trong Thieàn Luaän, Taäp III, trong giaùo 

thuyeát Thieàn Toâng, coù ba thaân Phaät. Thöù Nhaát Laø Phaùp Thaân: Phaùp 

thaân laø töï theå cuûa heát thaûy chö Phaät vaø chuùng sanh. Do Phaùp thaân maø 

chö phaùp coù theå xuaát hieän. Khoâng coù Phaùp thaân seõ khoâng coù theá giôùi. 

Nhöng ñaëc bieät, Phaùp thaân laø baûn thaân yeáu tính cuûa heát thaûy moïi loaøi, 

ñaõ coù saün töø tröôùc. Theo nghóa naày, Phaùp thaân laø Phaùp taùnh (Dharmata) 

hay Phaät taùnh (Buddhata), töùc Phaät taùnh trong heát thaûy moïi loaøi. Thöù 

Nhì Laø Baùo Thaân: Cuõng goïi laø Thoï Duïng Thaân, laø baûn thaân taâm linh 

cuûa caùc Boà Taùt, ñöôïc Boà Taùt thoï duïng nhö laø keát quaû do tu taäp caùc Ba 

La Maät. Caùc ngaøi töï mình thaønh töïu ñieàu naày tuøy theo ñònh luaät nhaân 

quaû treân phöông dieän ñaïo ñöùc, vaø trong ñaây caùc ngaøi giaûi tröø troïn veïn 

taát caû nhöõng sai laàm vaø oâ nhieãm trong caûnh giôùi cuûa naêm uaån. Thöù Ba 

Laø Hoùa Thaân: Cuõng goïi laø ÖÙng Hoùa Thaân hay Bieán Hoùa Thaân, phaùt 

sinh töø ñaïi bi taâm (mahakaruna) cuûa chö Phaät vaø chö Boà Taùt. Baèng lyù 

theå cuûa ñaïi bi maø caùc ngaøi höôùng tôùi chuùng sanh, caùc ngaøi khoâng bao 

giôø thoï duïng nhöõng keát quaû cuûa caùc haønh vi ñaïo ñöùc cuûa mình. Chí 

nguyeän thieát tha cuûa caùc ngaøi laø chia xeû nhöõng keát quaû naày cho taát caû 

chuùng sanh. Neáu Boà Taùt coù theå thay theá keû phaøm phu chòu khoå naõo, Boà 

Taùt thöïc hieän ngay. Neáu keû phaøm phu coù theå ñöôïc giaùc ngoä do Boà Taùt 

hoài höôùng coâng ñöùc cho mình, ngaøi seõ thöïc hieän ngay. Boà Taùt hoài 

höôùng coâng ñöùc vaø chòu khoå thay cho chuùng sanh nhôø Bieán Hoùa Thaân 

cuûa ngaøi. Hoùa thaân laø hình töôùng maø Ñöùc Phaät ñaõ xöû duïng khi muoán 

duøng thaân hình cuûa moät con ngöôøi ñeå ñi vaøo theá giôùi naày. Do ñoù, trong 

tính caùch khoâng gian, Boà Taùt chia thaân mình thaønh traêm nghìn koti voâ 

soá thaân. Ngaøi coù theå hoùa thaân laøm nhöõng loaøi boø bay maùy cöïa, laøm 

Thaùnh, laøm Ma vöông, neáu ngaøi thaáy ñoù laø cô duyeân thích hôïp ñeå cöùu 
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vôùt theá gian ra khoûi söï keàm toûa cuûa voâ minh, phieàn naõo vaø ñuû moïi thöù 

nhieãm oâ baát tònh. 

 

VI. Boán Giai Ñoaïn Trong Söï Phaùt Trieån Cuûa Thieàn Toâng:  

Theo Edward Conze trong Tinh Hoa vaø Phaùt Trieån Phaät Giaùo, coù 

boán giai ñoaïn phaùt trieån cuûa Thieàn toâng. Thöù Nhaát Laø Giai Ñoaïn 

Hình Thaønh: Baét ñaàu vaøo khoaûng naêm 440 sau Taây lòch vôùi nhoùm hoïc 

Taêng cuûa baûn kinh Laêng Giaø baèng Hoa Ngöõ cuûa Ñöùc Hieàn. Vaøo 

khoaûng naêm 520 chuùng ta coù chaân dung thaàn thoaïi cuûa Boà Ñeà Ñaït Ma. 

Sau ñoù, moät nhoùm Taêng só qui tuï xung quanh nhöõng thieàn sö nhö Taêng 

Xaùn vôùi baøi keä thò tòch Tín Taâm Minh, laø moät trong soá nhöõng baøi thuyeát 

minh hay nhaát veà Phaät giaùo maø ta ñöôïc bieát, vaø Hueä Naêng, ngöôøi mieàn 

Nam Trung Hoa, ñöôïc haäu theá coi nhö moät ngöôøi thaát hoïc, nhöng vôùi 

tinh thaàn thöïc nghieäm, ñaõ ñi ñeán chaân lyù baèng con ñöôøng ñoán ngoä. 

Nhieàu truyeàn thoáng veà cöïu söû cuûa Thieàn toâng laø nhöõng phaùt kieán cuûa 

thôøi gaàn ñaây. Tuy nhieân, nhieàu caâu thoaïi ñaàu vaø nhieàu baøi keä cuûa caùc 

vò toå ñöôïc truyeàn thöøa ñeán chuùng ta, laø nhöõng taøi lieäu lòch söû vaø taâm 

linh raát coù giaù trò. 

Thöù Nhì Laø Giai Ñoaïn Sau Khoaûng Naêm 700 Sau Taây Lòch: Sau 

khoaûng naêm 700 sau Taây lòch, Thieàn toâng töï laäp thaønh moät toâng phaùi 

bieät laäp. Naêm 734, Thaàn Hoäi, moät ñeä töû cuûa Hueä Naêng, thaønh laäp moät 

phaùi ôû Nam Trung Hoa. Trong khi ngaønh Thieàn Baéc toâng suy taøn vaøo 

giöõa thôøi nhaø Ñöôøng (khoaûng naêm 750), taát caû nhöõng phaùt trieån sau 

naøy cuûa Thieàn toâng ñeàu baét nguoàn töø phaùi cuûa Thaàn Hoäi. Chö Taêng 

cuûa Thieàn toâng töø tröôùc ñeán baáy giôø vaãn soáng trong nhöõng tònh xaù cuûa 

Luaät toâng, nhöng vaøo naêm 750 Baùch Tröôïng Hoaøi Haûi ñaët ra cho hoï 

moät qui luaät rieâng vaø moät toå chöùc ñoäc laäp. Ñaëc ñieåm caùch maïng nhaát 

cuûa Luaät toâng Baùch Tröôïng laø söï du nhaäp coâng vieäc tay chaân: “Moät 

ngaøy khoâng laøm, moät ngaøy khoâng aên.” Döôùi trieàu ñaïi nhaø Ñöôøng (618-

907), Thieàn toâng daàn daàn laán aùt nhöõng toâng phaùi khaùc. Moät trong 

nhöõng lyù do laø noù toàn taïi hôn nhöõng toâng phaùi khaùc sau cuoäc ngöôïc ñaõi 

taøn baïo naêm 845. Naêm Thieàn sö trong nhoùm ñeä töû cuûa Hueä Naêng môû 

ñaàu cho moät loaït nhöõng Thieàn sö ñôøi nhaø Ñöôøng vaø ñoù laø thôøi kyø oanh 

lieät vaø saùng taïo cuûa Thieàn toâng. 

Thöù Ba Laø Giai Ñoaïn Vaøo Khoaûng Naêm 1000 A.D.: Vaøo khoaûng 

naêm 1000, Thieàn toâng ñaõ laøm lu môø taát caû moïi toâng phaùi Phaät giaùo ôû 

Trung Hoa, tröø phaùi Di Ñaø. Trong Thieàn toâng, phaùi Laâm Teá giöõ vai troø 
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laõnh ñaïo. Phöông phaùp phaùi naøy baây giôø ñaõ ñöôïc heä thoáng hoùa. Trong 

hình thöùc maät ngoân vaø thoaïi ñaàu bí hieåm, thöôøng noái keát vôùi caùc Thieàn 

sö ñôøi Ñöôøng, nhöõng chuyeân thö ñöôïc tröôùc taùc vaøo theá kyû thöù 12 vaø 

13. Nhöõng maät ngoân theo thuaät ngöõ coâng aùn. Ñaây laø moät thí duï: Moät 

hoâm vò Taêng hoûi Ñoäng Sôn “Phaät laø gì?” Ñoäng Sôn traû lôøi “Ba laïng vaûi 

gai.” 

Thöù Tö Laø Giai Ñoaïn Keát Thuùc Thôøi Kyø Thaáu Nhaäp Vaøo Vaên 

Hoùa Vieãn Ñoâng: Thôøi keát thuùc thôøi kyø thaáu nhaäp vaøo vaên hoùa Vieãn 

Ñoâng noùi chung, trong ngheä thuaät vaø trong taäp quaùn soáng. Ngheä thuaät 

thôøi Toáng laø moät bieåu thò cuûa trieát hoïc Thieàn. Ñaëc bieät ôû Nhaät Baûn, 

aûnh höôûng vaên hoùa cuûa Thieàn roõ reät nhaát. Thieàn toâng ñöôïc mang vaøo 

Nhaät Baûn vaøo naêm 1200. Tính chaát ñôn giaûn vaø anh huøng maõ thöôïng 

cuûa noù ñaõ loâi cuoán nhöõng ngöôøi ôû giai caáp voõ só. Kyû luaät Thieàn giuùp hoï 

vöôït ñöôïc söï sôï haõi veà caùi cheát. 

 

(C-2) Sô Löôïc Veà Thieàn Toâng Trung Hoa 

 

I. Toång Quan veà Thieàn Toâng Trung Hoa: 

Thieàn toâng, Phaät Taâm toâng, hay Voâ Moân toâng, ñöôïc Toå Boà Ñeà Ñaït 

Ma, Toå thöù 28 ôû AÁn Ñoä, mang vaøo Trung Quoác. Thieàn ñöôïc coi nhö laø 

moät tröôøng phaùi quan troïng cuûa Phaät giaùo taïi Trung Hoa. Ñaây laø söï taùi 

taïo ñoäc ñaùo nhöõng tö töôûng trong kinh Phaät trong laàn keát taäp kinh ñieån 

laàn thöù tö. Ba laàn keát taäp tröôùc ñaõ saûn sinh ra boä luaän A Tyø Ñaït Ma, 

giaùo lyù Ñaïi Thöøa, vaø giaùo ñieån Maät toâng. Thieàn toâng gaàn nhö ñoàng 

thôøi vôùi giaùo lyù Maät toâng, vaø caû hai coù nhieàu ñieåm raát töông ñoàng. Toå 

Boà Ñeà Ñaït Ma ñeán Trung Hoa vaøo khoaûng naêm 470 vaø trôû thaønh ngöôøi 

saùng laäp ra phaùi Maät Toâng vaø Thieàn Toâng ôû ñaây. Ngöôøi ta noùi ngaøi ñaõ 

haønh thieàn tröôùc moät böùc töôøng cuûa Thieáu Laâm töï trong chín naêm. 

Nhöõng ñeä töû cuûa Boà Ñeà Ñaït Ma hoaït ñoäng maïnh meõ ôû moïi nôi vaø ñaõ 

hoaøn toaøn chieán thaéng caùc toân giaùo baûn ñòa ñeå roài cuoái cuøng Thieàn 

toâng ñöôïc ñaùnh giaù raát cao ôû Trung Quoác. 

 

II.  Thieàn Moân Nguõ Toâng Sau Thôøi Luïc Toå Hueä Naêng: 

Sau thôøi Nguõ Toå Hoaèng Nhaãn, Thieàn phaùi Baéc Truyeàn do ñaïi sö 

Thaàn Tuù laõnh ñaïo. Moân ñoà phía Baéc chuû tröông theo tieäm ngoä, cho 

raèng nhöõng ñieàu baát tònh cuûa chuùng ta phaûi ñöôïc tröø boû moät caùch daàn 
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daàn, nhôø vaøo noã löïc coâng phu chuyeân caàn. Tuy nhieân, Thieàn phaùi naày 

bò mai moät khoâng bao laâu sau khi Thaàn Tuù thò tòch. Trong khi ñoù, Thieàn 

Phaùi phía Nam, töø thôøi Sô Toå Boà Ñeà Ñaït Ma ñeán Luïc Toå Hueä Naêng, 

Thieàn Toâng Trung Hoa vaãn laø moät toâng duy nhaát, nhöng sau ñoù ñöôïc 

chia laøm naêm toâng. Trong soá naêm toâng phaùi Thieàn naày, toâng thöù nhì vaø 

thöù ba ñaõ bò mai moät, toâng thöù tö ñaõ di chuyeån sang Ñaïi Haøn, hai toâng 

khaùc vaãn coøn toàn taïi, toâng thöù nhaát laø thaønh coâng nhaát. Thöù Nhaát Laø 

Laâm Teá Toâng: Laâm Teá toâng laø moät trong naêm toâng phaùi Thieàn Phaät 

Giaùo cuûa Trung Quoác ñöôïc saùng laäp vaø xieån döông bôûi ngaøi Laâm Teá, 

phaùp töû cuûa Thieàn sö Hoaøng Baù Hy Vaän. Taïi Trung Hoa, toâng naøy coù 

21 ñôøi ñeä töû truyeàn thöøa, suy thoaùi daàn töø theá kyû thöù XII, nhöng tröôùc 

ñoù ñaõ ñöôïc mang sang Nhaät Baûn vaø tieáp tuïc phaùt trieån cho ñeán ngaøy 

nay döôùi teân goïi laø Rinzai. Ñaây laø moät trong nhöõng tröôøng phaùi Thieàn 

noåi tieáng cuûa trung Quoác ñöôïc Thieàn sö Laâm Teá saùng laäp. Laâm Teá laø 

ñaïi ñeä töû cuûa Hoaøng Baù. Vaøo thôøi kyø maø Phaät giaùo bò ngöôïc ñaõi ôû 

Trung Quoác khoaûng töø naêm 842 ñeán naêm 845 thì thieàn sö Laâm Teá saùng 

laäp ra phaùi thieàn Laâm Teá, mang teân oâng. Trong nhöõng theá kyû keá tieáp, 

toâng Laâm Teá chaúng nhöõng noåi baäc veà Thieàn, maø coøn laø moät toâng phaùi 

thieát yeáu cho Phaät giaùo Trung Hoa thôøi baáy giôø. Toâng Laâm Teá mang 

ñeán cho Thieàn toâng moät yeáu toá môùi: coâng aùn. Phaùi Thieàn Laâm Teá nhaán 

maïnh ñeán taàm quan troïng cuûa söï “Ñoán Ngoä” vaø duøng nhöõng phöông 

tieän baát bình thöôøng nhö moät tieáng heùt, moät caùi taùt, hay ñaùnh maïnh vaøo 

thieàn sinh coát laøm cho hoï giöït mình tænh thöùc maø nhaän ra chaân taùnh cuûa 

mình. Vaøo khoaûng naêm 1000, Thieàn toâng ñaõ laøm lu môø taát caû moïi toâng 

phaùi Phaät giaùo ôû Trung Hoa, tröø phaùi Di Ñaø. Trong Thieàn toâng, phaùi 

Laâm Teá giöõ vai troø laõnh ñaïo. Phöông phaùp phaùi naøy baây giôø ñaõ ñöôïc 

heä thoáng hoùa. Trong hình thöùc maät ngoân vaø thoaïi ñaàu bí hieåm, thöôøng 

noái keát vôùi caùc Thieàn sö ñôøi Ñöôøng, nhöõng chuyeân thö ñöôïc tröôùc taùc 

vaøo theá kyû thöù 12 vaø 13. Nhöõng maät ngoân theo thuaät ngöõ coâng aùn. Ñaây 

laø moät thí duï: Moät hoâm vò Taêng hoûi Ñoäng Sôn “Phaät laø gì?” Ñoäng Sôn 

traû lôøi “Ba laïng vaûi gai.” Trong khi phaùp moân tu taäp cuûa toâng Taøo 

Ñoäng laø daïy cho moân ñoà caùch quaùn taâm mình trong tónh laëng. Traùi laïi, 

phaùp moân cuûa toâng Laâm Teá laø baét taâm cuûa caùc moân ñoà phaûi tìm caùch 

giaûi quyeát moät vaán ñeà khoâng theå giaûi quyeát ñöôïc maø chuùng ta goïi laø 

tham coâng aùn hay thoaïi ñaàu. Chuùng ta coù theå xem phaùp moân cuûa toâng 

Taøo Ñoäng laø hieån nhieân hay coâng truyeàn thì phaùp moân cuûa toâng Laâm 

Teá laø aån maät hay bí truyeàn. So vôùi phaùp moân coâng truyeàn cuûa phaùi Taøo 
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Ñoäng thì phaùp moân bí truyeàn cuûa toâng Laâm Teá raéc roái hôn nhieàu, vì loái 

tham thoaïi ñaàu hay coâng aùn hoaøn toaøn vöôït ra ngoaøi taàm cuûa keû sô 

hoïc. Ngöôøi aáy bò xoâ ñaåy moät caùch coát yù vaøo boùng toái tuyeät ñoái cho ñeán 

khi aùnh saùng baát ngôø ñeán ñöôïc vôùi y. Toâng Laâm Teá vaãn coøn toàn taïi 

ñeán hoâm nay vaø raát thaønh coâng. Döôùi thôøi nhaø Toáng, toâng naày chia laøm 

hai nhaùnh laø Döông Kyø vaø Hoaøng Long. Thöù Nhì Laø Quy Ngöôõng 

Toâng: Quy Ngöôõng Toâng Quy Ngöôõng Toâng laø moät doøng Thieàn ñöôïc 

saùng laäp bôûi hai ñeä töû cuûa ngaøi Baùch Tröôïng Hoaøi Haûi. Quy laø chöõ ñaàu 

cuûa Quy Sôn Linh Höïu (ñeä töû cuûa ngaøi Baùch Tröôïng). Ngöôõng laø chöõ 

ñaàu cuûa Ngöôõng Sôn Hueä Tòch (ñeä töû cuûa ngaøi Quy Sôn). Vaøo giöõa theá 

kyû thöù möôøi, toâng phaùi naày saùp nhaäp vaøo toâng Laâm Teá neân töø ñoù noù 

ñöôïc coi nhö ñaõ bò mai moät, khoâng coøn toàn taïi nhö moät toâng phaùi ñoäc 

laäp nöõa. Thöù Ba Laø Vaân Moân Toâng: Vaân Moân toâng laø moät doøng Thieàn 

ñöôïc saùng laäp bôûi ngaøi Vaân Moân Vaên Yeån. Veà sau naày thieàn sö Tuyeát 

Ñaäu Truøng Hieån taäp hôïp nhöõng baøi ca ngôïi noåi tieáng keøm theo caùc 

coâng aùn maø sau naày Vieân Ngoä Khaéc Caàn coâng boá döôùi nhan ñeà Bích 

Nham Luïc. Tuyeát Ñaäu laø vò ñaïi sö cuoái cuøng cuûa phaùi Vaân Moân, phaùi 

naày baét ñaàu suy thoaùi töø giöõa theá kyû thöù XI vaø cuoái cuøng taøn luïn hoaøn 

toaøn vaøo theá kyû thöù XII. Thöù Tö Laø Phaùp Nhaõn Toâng: Phaùp Nhaõn 

Toâng, moät doøng Thieàn ñöôïc saùng laäp bôûi ngaøi Vaên Ích Thieàn Sö. Ñaây 

laø moät trong 'Nguõ Gia Thaát Toâng', töùc laø nhöõng tröôøng phaùi lôùn thuoäc 

truyeàn thoáng Thieàn thaät söï. Noù ñöôïc Huyeàn Sa Sö Bò, moân ñoà vaø ngöôøi 

keá vò phaùp cuûa Tuyeát Phong Nghóa Toàn thaønh laäp. Luùc ñaàu phaùi naày 

goïi laø Huyeàn Sa, theo teân goïi cuûa ngöôøi saùng laäp. Nhöng söï vinh quang 

cuûa Huyeàn Sa chaúng bao laâu bò chaùu mình laø Phaùp Nhaõn laán löôùt. Do 

ñoù noù coù teân laø Phaùp Nhaõn. Phaùp Nhaõn laø moät trong nhöõng thieàn sö 

quan troïng, coù 63 ngöôøi noái phaùp ñaõ giuùp truyeàn baù phaùp cuûa oâng ñi 

khaép Trung Hoa vaø ñeán taän Trieàu Tieân. Trong ba theá heä ñaàu, tröôøng 

phaùi naày ñaõ traûi qua thôøi kyø phoàn thònh, nhöng ñeán theá heä thöù naêm thì 

taøn luïn. Tuy nhieân, Thieàn toâng Phaùp Nhaõn vaãn coøn raát phoå thoâng beân 

Haøn Quoác. Thöù Naêm Laø Taøo Ñoäng Toâng: Taøo Ñoäng toâng, moät truyeàn 

thoáng Thieàn toâng Trung Hoa ñöôïc ngaøi Ñoäng Sôn Löông Giôùi cuøng ñeä 

töû cuûa ngaøi laø Taøo Sôn Boån Tòch saùng laäp. Teân cuûa toâng phaùi laáy töø hai 

chöõ ñaàu cuûa hai vò Thieàn sö naøy. Coù nhieàu thuyeát noùi veà nguoàn goác 

cuûa phaùi Taøo Ñoäng. Moät thuyeát cho raèng noù xuaát phaùt töø chöõ ñaàu trong 

teân cuûa hai Thieàn sö Trung Quoác laø Taøo Sôn Boån Tòch vaø Ñoäng Sôn 

Löông Giôùi. Moät thuyeát khaùc cho raèng ñaây laø tröôøng phaùi Thieàn ñöôïc 
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Luïc Toå Hueä Naêng khai saùng taïi Taøo Kheâ. ÔÛ Vieät Nam thì Taøo Ñoäng laø 

moät trong nhöõng phaùi Thieàn coù taàm côû. Nhöõng phaùi khaùc laø Tyø Ni Ña 

Löu Chi, Voâ Ngoân Thoâng, Laâm Teá, Thaûo Ñöôøng, vaân vaân. Taøo Ñoäng 

ñöôïc truyeàn sang Nhaät Baûn vaøo theá kyû thöù XIII bôûi thieàn sö Ñaïo 

Nguyeân; toâng phaùi nhaán maïnh ñeán toïa thieàn nhö laø loái tu taäp chính yeáu 

ñeå ñaït ñöôïc giaùc ngoä. Trong nöûa ñaàu theá kyû thöù XIII, truyeàn thoáng cuûa 

phaùi Taøo Ñoäng ñöôïc moät thieàn sö Nhaät Baûn teân Ñaïo Nguyeân ñöa vaøo 

Nhaät. Thieàn Taøo Ñoäng, cuøng vôùi thieàn Laâm Teá, laø nhöõng doøng duy 

nhaát coøn toàn taïi hieän nay ôû Nhaät. Daàu muïc ñích cuûa hai phaùi naày veà 

caên baûn laø gioáng nhau, nhöng nhöõng phöông phaùp ñaøo taïo cuûa hoï laïi 

khaùc nhau. Trong khi phaùi Taøo Ñoäng ñaët phaùp Maëc Chieáu Thieàn vaø 

phöông phaùp 'Chæ Quaùn Ñaû Toïa' leân haøng ñaàu; thì phaùi Laâm Teá laïi ñaët 

leân haøng ñaàu Khaùn Thoaïi Thieàn vaø phöông phaùp coâng aùn. Ñoäc tham laø 

moät trong nhöõng yeáu toá chính trong söï ñaøo taïo Thieàn Taøo Ñoäng ñaõ taøn 

luïn töø giöõa thôøi kyø Minh Trò. Toâng taøo Ñoäng vaãn coøn toàn taïi ñeán nay. 

 

(D) Phaät Taùnh Theo  

Quan Ñieåm Thieàn Ñaïi Thöøa 

 

I. Toång Quan & YÙ Nghóa Cuûa Taùnh Theo Quan Ñieåm Thieàn 

Ñaïi Thöøa: 

Taùnh coù nghóa laø chuûng töû döïa vaøo goác baûn. Taùnh khoâng theå söûa 

ñoåi ñöôïc. Trong Phaät giaùo, taùnh thöôøng ñöôïc duøng ñeå chæ caùi nguyeân lyù 

toái haäu cuûa söï hieän höõu cuûa moät vaät hay moät ngöôøi hay caùi maø noù vaãn 

coøn toàn taïi cuûa moät vaät khi ngöôøi ta laáy heát taát caû nhöõng gì thuoäc veà 

vaät aáy hay ngöôøi aáy ñi maø taùnh aáy vaãn thuoäc veà ngöôøi aáy hay vaät aáy 

moät caùch baát ngôø ngöôøi ta coù theå hoûi veà caùi maø noù coù tính caùch baát ngôø 

vaø caùi coù taùnh taát yeáu trong söï taïo thaønh moät caù theå rieâng bieät. Duø 

khoâng neân hieåu “taùnh” nhö laø moät thöïc theå rieâng leû, nhö moät haït nhaân 

coøn laïi sau khi boùc heát caùc lôùp voû beân ngoaøi, hay nhö moät linh hoàn 

thoaùt khoûi thaân xaùc sau khi cheát. Taùnh coù nghóa laø caùi maø neáu khoâng 

coù noù thì khoâng theå coù söï hieän höõu naøo caû, cuõng nhö khoâng theå naøo 

töôûng töôïng ra noù ñöôïc. Nhö caùch caáu taïo tö daïng cuûa noù gôïi yù, noù laø 

moät traùi tim hay moät caùi taâm soáng ôû beân trong moät caù theå. Theo caùch 

töôïng tröng, ngöôøi ta coù theå goïi noù laø “löïc thieát yeáu.” Theo Phaät giaùo, 

taùnh töùc thò taâm, maø taâm töùc thò Phaät. Taùnh laø taâm, taâm laø Phaät. Taâm 
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vaø taùnh laø moät khi “ngoä,” nhöng khi “meâ” thì taâm taùnh khoâng ñoàng. 

Phaät taùnh vónh haèng nhöng taâm luoân thay ñoåi. Taùnh nhö nöôùc, taâm nhö 

baêng; meâ khieán nöôùc ñoùng baêng, khi ngoä thì baêng tan chaûy trôû laïi 

thaønh nöôùc. 

Trong Phaùp Baûo Ñaøn Kinh, Luïc Toå Hueä Naêng ñònh nghóa chöõ 

“Taùnh” theo caùch nhö sau: “Taùnh hay taâm laø laõnh thoå,” ôû ñaây taùnh laø 

vua: vua ngöï trò treân laõnh thoå cuûa mình; choã naøo coù taùnh, choã ñoù coù 

vua; taùnh ñi, vua khoâng coøn nöõa, khi taùnh ôû thì thaân taâm coøn, khi naøo 

taùnh khoâng ôû thì thaân vaø taâm hoaïi dieät. Ñöùc Phaät phaûi ñöôïc thaønh töïu 

trong taùnh chôù ñi tìm ngoaøi thaân. Veà vieäc naøy Luïc Toå Hueä Naêng ñaõ noã 

löïc ñem ñeán cho chuùng ta söï hieåu bieát roõ raøng veà caùi maø ngaøi nghe 

ñöôïc baèng “Taùnh.” Taùnh laø löïc thoáng trò toaøn theå con ngöôøi chuùng ta, 

noù laø nguyeân lyù cuûa söï soáng cuûa chuùng ta, caû veà theå xaùc laãn tinh thaàn. 

Söï hieän dieän cuûa Taùnh laø nguyeân nhaân cuûa söï soáng, caû veà theå xaùc laãn 

tinh thaàn, theo nghóa cao nhaát cuûa noù. Khi Taùnh khoâng ôû nöõa, taát caû 

ñeàu cheát, ñieàu naøy khoâng coù nghóa laø taùnh laø moät vaät gì ngoaøi thaân vaø 

taâm, nôi noù vaøo ñeå laøm chuùng hoaït ñoäng vaø ra ñi vaøo luùc cheát. Tuy 

nhieân, caùi Taùnh kyø dieäu naøy khoâng phaûi laø moät loaïi lyù luaän tieân 

nghieäm, maø laø moät thöïc taïi coù theå kinh nghieäm ñöôïc vaø noù ñöôïc Luïc 

Toå Hueä Naêng chæ danh döôùi hình thöùc “Töï Taùnh, hay baûn taùnh rieâng 

cuûa caùi “mình” trong suoát Phaùp Baûo Ñaøn Kinh. Theo Phaät giaùo, giaùc 

taùnh chính laø Phaät taùnh. Giaùc taùnh coøn ñöôïc goïi laø Chaân taùnh hay Phaät 

taùnh. Giaùc taùnh laø taùnh giaùc ngoä saún coù ôû moãi ngöôøi, hieåu roõ ñeå döùt boû 

moïi thöù meâ muoäi giaû doái. Trong Lieân Taâm Thaäp Tam Toå, Ñaïi Sö Haønh 

Saùch ñaõ khaúng ñònh: “Taâm, Phaät, vaø Chuùng sanh khoâng sai khaùc. 

Chuùng sanh laø Phaät chöa thaønh; A Di Ñaø laø Phaät ñaõ thaønh. Giaùc taùnh 

ñoàng moät chôù khoâng hai. Chuùng sanh tuy ñieân ñaûo meâ laàm, song Giaùc 

Taùnh chöa töøng maát; chuùng sanh tuy nhieàu kieáp luaân hoài, song Giaùc 

Taùnh chöa töøng ñoäng. Chính theá maø Ñaïi Sö daïy raèng moät nieäm hoài 

quang thì ñoàng veà nôi baûn ñaéc.” 

Phaùp Tính Toâng Chia Taát Caû Chuùng Sanh Ra Laøm Naêm Tính: 

Thöù nhaát laø Thanh Vaên Taùnh: Ñaây laø nhöõng ngöôøi coù chuûng töû voâ laäu 

coù theå sanh quaû voâ sanh A La Haùn, döùt ñoaïn luaân hoài sanh töû, nhöng 

khoâng theå ñaït ñöôïc Phaät quaû. Thöù nhì laø Duyeân Giaùc Taùnh: Ñaây laø 

nhöõng ngöôøi coù chuûng töû voâ laäu sanh ra Bích Chi Phaät, döùt ñoaïn luaân 

hoài sanh töû, nhöng chöa coù theå ñaït ñeán quaû vò Phaät. Thöù ba laø Boà Taùt 

Taùnh: Ñaây laø nhöõng ngöôøi coù chuûng töû voâ laäu, döùt ñoaïn sanh töû ñeå naûy 
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sanh quaû Phaät. Thöù tö laø Baát Ñònh Taùnh: Ñaây laø nhöõng ngöôøi coù vaøi 

chuûng töû voâ laäu, nhöng chöa döùt sanh töû luaân hoài. Thöù naêm laø Voâ taùnh: 

Ñaây laø nhöõng keû ngoaïi ñaïo khoâng tín haønh nhaân quaû neân khoâng coù taâm 

Phaät, hoaëc laø loaøi höõu tình coù ñuû chuûng töû höõu laäu cuûa trôøi vaø ngöôøi, 

khoâng coù voâ laäu chuûng töû cuûa baäc tam thöøa, cho neân maõi maõi xoay vaàn 

trong voøng luïc ñaïo. Theo Kinh Vieân Giaùc Cuõng Coù Naêm Loaïi Taùnh: 

Thöù nhaát laø Phaøm Phu Tính: Daàu laø nhöõõng ngöôøi toát nhöng vaãn chöa 

ñoaïn tröø ñöôïc chuûng töû höõu laäu. Thöù nhì laø Nhò Thöøa Tính: Nhöõng baäc 

chæ ñoaïn tröø ñöôïc hoaëc kieán vaø tö kieán töùc laø söï chöôùng, chöù chöa ñoaïn 

tröø ñöôïc lyù chöôùng hay traàn sa voâ minh. Thöù ba laø Boà Taùt Tính: Baäc ñaõ 

töø töø ñoaïn tröø ñöôïc caû hai söï vaø lyù chöôùng. Thöù tö laø Baát Ñònh Taùnh: 

Nhöõng keû vôùi nhöõng taâm tính baát ñònh nhö sau: khoâng quyeát ñònh, 

khoâng coá ñònh, khoâng oån ñònh, vaø khoâng chaéc chaén. Thöù naêm laø Voâ 

Taùnh: Voâ taùnh hay taùnh cuûa haøng ngoaïi ñaïo, khoâng coù Phaät taùnh. 

 

II. Sô Löôïc Veà Phaät Taùnh Theo Quan Ñieåm Thieàn Ñaïi Thöøa: 

Theo quan ñieåm Phaät giaùo Ñaïi thöøa, thì Phaät taùnh laø baûn taùnh chaân 

thaät, khoâng lay chuyeån vaø thöôøng haèng cuûa chuùng sanh moïi loaøi. Theo 

haàu heát caùc kinh ñieån Ñaïi thöøa, moïi sinh vaät ñeàu coù Phaät taùnh vaø caùi 

Phaät taùnh naøy thöôøng truï vaø khoâng thay ñoåi trong moïi kieáp luaân hoài. 

Ñieàu naøy coù nghóa laø moïi sinh vaät ñeàu coù theå thaønh Phaät. Tuy nhieân, 

chæ vì söï suy töôûng caáu ueá vaø nhöõng chaáp tröôùc maø chuùng sanh khoâng 

chöùng nghieäm ñöôïc caùi Phaät taùnh aáy maø thoâi. Nhaân chaùnh nieäm vaø 

giaùc ngoä trong moïi chuùng sanh, tieâu bieåu cho khaû naêng thaønh Phaät cuûa 

töøng caù nhaân. Chính choã moïi chuùng sanh ñeàu coù Phaät taùnh, neân ai cuõng 

coù theå ñaït ñöôïc ñaïi giaùc vaø thaønh Phaät, baát keå chuùng sanh aáy ñang 

trong caûnh giôùi naøo. Baûn theå toaøn haûo, hoaøn bò voán coù nôi söï soáng höõu 

tình vaø voâ tình. Theo giaùo thuyeát nhaø Thieàn thì moïi chuùng sanh, moïi 

vaät ñeàu coù Phaät taùnh, nhöng khoâng bieát vaø khoâng soáng vôùi taùnh naøy 

nhö moät baäc giaùc ngoä luoân haèng soáng vôùi noù. Theo Baïch AÅn, moät 

Thieàn sö Nhaät Baûn noåi tieáng, Baûn taùnh cuûa Phaät laø ñoàng nhaát vôùi ñieàu 

maø ngöôøi ta goïi laø “Hö Khoâng.” Maëc duø Phaät taùnh naèm ngoaøi moïi 

quan nieäm vaø töôûng töôïng, chuùng ta coù theå ñaùnh thöùc noù trong chuùng ta 

vì chính baûn thaân cuûa chuùng ta cuõng laø moät phaàn coá höõu cuûa Phaät taùnh. 

Trong kinh Phaùp Hoa, Ñöùc Phaät daïy: “Taát caû chuùng sanh voán coù Phaät 

taùnh.” Toaøn boä ñôøi soáng toân giaùo cuûa chuùng ta baét ñaàu baèng söï theå 

nghieäm naøy. Tænh thöùc veà Phaät taùnh cuûa mình vaø mang noù ra aùnh saùng 
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töø chieàu saâu thaúm cuûa taâm thöùc, nuoâi döôõng vaø phaùt trieån noù moät caùch 

maïnh meû laø böôùc ñaàu cuûa ñôøi soáng toân giaùo. Neáu moät ngöôøi coù Phaät 

taùnh thì nhöõng ngöôøi khaùc cuõng coù. Neáu moät ngöôøi coù theå chöùng 

nghieäm baèng taát caû taâm mình veà Phaät taùnh, thì ngöôøi aáy phaûi töï nhieân 

hieåu raèng ngöôøi khaùc cuõng coù Phaät taùnh gioáng nhö vaäy. 

“Buddhata” laø thuaät ngöõ Baéc Phaïn duøng ñeå chæ “Phaät taùnh.” Töø 

Phaät giaùo Ñaïi Thöøa naøy duøng ñeå chæ thöïc taùnh khoâng thay ñoåi vaø cuoái 

cuøng cuûa vaïn höõu. Töø naøy thöôøng ñöôïc xem nhö töông ñöông vôùi 

“Khoâng taùnh” vaø ñöôïc ñònh nghóa moät caùch ñôn giaûn nhö laø söï thieáu 

vaéng moät baûn chaát khoâng thay ñoåi vaø ñöôïc xaùc ñònh roõ raøng. Theo moâ 

thöùc naøy, vì taát caû chuùng sanh ñeàu khoâng coù moät baûn chaát khoâng thay 

ñoåi, neân luoân thay ñoåi, vaø vì vaäy coù khaû naêng thaønh Phaät. Phaät taùnh 

coøn ñöôïc goïi laø Chaân taùnh. Giaùc taùnh laø taùnh giaùc ngoä saún coù ôû moãi 

ngöôøi, hieåu roõ ñeå döùt boû moïi thöù meâ muoäi giaû doái. Trong Lieân Taâm 

Thaäp Tam Toå, Ñaïi Sö Haønh Saùch ñaõ khaúng ñònh: “Taâm, Phaät, vaø 

Chuùng sanh khoâng sai khaùc. Chuùng sanh laø Phaät chöa thaønh; A Di Ñaø 

laø Phaät ñaõ thaønh. Giaùc taùnh ñoàng moät chôù khoâng hai. Chuùng sanh tuy 

ñieân ñaûo meâ laàm, song Giaùc Taùnh chöa töøng maát; chuùng sanh tuy nhieàu 

kieáp luaân hoài, song Giaùc Taùnh chöa töøng ñoäng. Chính theá maø Ñaïi Sö 

daïy raèng moät nieäm hoài quang thì ñoàng veà nôi baûn ñaéc.” Tuy nhieân, 

trong caùc truyeàn thoáng Ñaïi Thöøa khaùc, ñaëc bieät laø ôû vuøng Ñoâng AÙ, 

khaùi nieäm veà moät moâ thöùc coù tính thöïc theå hôn ñöôïc ñöa ra vaø ñöôïc 

xem nhö laø baûn taùnh caên baûn cuûa moïi thöïc theå, moät baûn chaát thöôøng 

haèng maø taát caû chuùng sanh ñeàu coù raèng taát caû ñeàu coù theå thaønh Phaät. 

Thí duï nhö trong truyeàn thoáng Thieàn toâng Nhaät Baûn, baûn chaát naøy ñöôïc 

moä taû nhö laø “chaân ngaõ” cuûa moïi ngöôøi, vaø Thieàn ñaõ phaùt trieån kyõ 

thuaät thieàn quaùn qua ñoù haønh giaû coù theå phaùt trieån söï chöùng nghieäm veà 

caùi chaân ngaõ aáy. Khaùi nieäm naøy khoâng tìm thaáy trong Phaät giaùo 

Nguyeân Thuûy, voán khoâng thöøa nhaän yù töôûng moïi chuùng sanh ñeàu coù 

theå thaønh Phaät, maø truyeàn thoáng naøy cho raèng chæ coù nhöõng caù nhaân 

xuaát chuùng môùi coù theå thaønh Phaät maø thoâi vaø nhöõng ngöôøi khaùc neân 

baèng loøng vôùi vieäc chöùng ñaéc Nieát Baøn nhö moät vò A La Haùn hay moät 

vò Bích Chi Phaät. 

 Phaät Taùnh laø baûn theå toaøn haûo, hoaøn bò voán coù nôi söï soáng höõu 

tình vaø voâ tình. Phaät taùnh trong moãi chuùng sanh ñoàng ñaúng vôùi chö 

Phaät. Chuûng töû tónh thöùc vaø giaùc ngoä nôi moïi ngöôøi tieâu bieåu cho khaû 

naêng tónh thöùc vaø thaønh Phaät. Baûn theå toaøn haûo vaø hoaøn bò saún coù moãi 
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chuùng sanh. Phaät taùnh aáy saún coù trong moãi chuùng sanh, taát caû ñeàu coù 

khaû naêng giaùc ngoä; tuy nhieân, noù ñoøi hoûi söï tu taäp tinh chuyeân ñeå gaët 

ñöôïc quaû Phaät. Lyù do cuûa Phaät taùnh goàm trong söï ñoaïn tröø hai thöù 

phieàn naõo. Phaät taùnh khoâng nhaän hình phaït cuûa ñòa nguïc vì noù laø hö 

khoâng, noù khoâng coù hình töôùng, chæ coù nhöõng thöù coù hình töôùng môùi 

chòu thoï hình nôi ñòa nguïc. Phaät taùnh chæ cho caùc loaøi höõu tình, vaø Phaùp 

Taùnh chæ chung cho vaïn höõu; tuy nhieân, treân thöïc teá cuõng chæ laø moät, 

nhö laø traïng thaùi cuûa giaùc ngoä (noùi theo quaû) hay laø khaû naêng giaùc ngoä 

(noùi theo nhaân). Phaät taùnh thöôøng truï, baát sanh baát dieät, baát bieán. Caùt 

soâng Haèng luoân naèm doïc theo doøng nöôùc, Phaät taùnh cuõng nhö theá, luoân 

phuø hôïp theo doøng Nieát Baøn. Moïi chuùng sanh ñeàu coù Phaät Taùnh, nhöng 

do bôûi tham, saân, si, hoï khoâng theå laøm cho Phaät Taùnh naày hieån loä ñöôïc. 

“Buddhata” laø moät thuaät ngöõ quan troïng trong nhaø Thieàn, duøng ñeå chæ 

caùi thöïc chaát cô baûn ñaõ töø laâu bò che môø bôûi luyeán chaáp vaøo khaùi nieäm 

tö töôûng vaø ngoân ngöõ. Thuaät ngöõ ñöôïc duøng trong moät trong nhöõng 

coâng aùn noåi tieáng nhaát cuûa nhaø Thieàn, ñoù laø “Baûn lai dieän muïc töø thôøi 

cha meï chöa sanh ta ra laø caùi gì?” Phaät taùnh laø traïng thaùi maø caùi gì 

cuõng chaúng coù. Phaät giaùo thöôøng noùi: “Phaûn boån hoaøn nguyeân.” Coù 

nghóa laø chuùng ta xöa nhö theá naøo thì trôû laïi nhö theá ñoù. Tuy nhieân, khi 

xöa baûn lai nhö theá naøo? Luùc xöa caùi gì cuõng chaúng coù. Cho neân baây 

giôø hoaøn nguyeân töùc laø quay trôû laïi traïng thaùi maø caùi gì cuõng chaúng coù. 

Theo Phaät giaùo Ñaïi Thöøa, kieán taùnh hay thaáy Phaät taùnh, hay thaáy 

ñöôïc töï taùnh vaø thaønh Phaät. Ñaây laø caâu noùi raát thoâng duïng trong nhaø 

thieàn. Kieán taùnh laø nhìn thaáy ñöôïc Phaät taùnh hay nhìn thaáy baûn taùnh 

thaät cuûa chính mình. Veà maët töø nghóa, “kieán taùnh” vaø “ngoä” coù cuøng 

moät yù nghóa vaø chuùng thöôøng ñöôïc duøng laãn loän vôùi nhau. Tuy nhieân 

khi noùi veà söï giaùc ngoä cuûa Phaät vaø chö toå, ngöôøi ta thöôøng duøng chöõ 

“ngoä” hôn laø “kieán taùnh” vì ngoä aùm chæ moät kinh nghieäm saâu hôn. Ñaây 

laø moät caâu noùi thoâng duïng trong nhaø Thieàn. Ñaây laø moät trong taùm 

nguyeân taéc caên baûn, cuûa tröïc giaùc hay lieân heä tröïc tieáp vôùi taâm linh 

cuûa tröôøng phaùi Thieàn Toâng. Cuõng theo Phaät giaùo Ñaïi Thöøa, nhöõng 

ngöôøi khoâng coù duyeân laønh (khoâng troàng caên laønh) ôû kieáp tröôùc khoâng 

thaáy caû hai thöù öùng thaân vaø baùo thaân. Haøng phaøm phu vaø nhò thöøa, do 

caùi bieát phaân bieät neân chæ thaáy ñöôïc öùng thaân cuûa Phaät; trong khi Boà 

Taùt vaø Ñaïi Thöøa, khoâng coøn phaân bieät neân thaáy caû öùng thaân vaø baùo 

thaân Phaät.   
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III. Phaät Taùnh Vaø Phaùp Taùnh Theo Quan Ñieåm Thieàn Ñaïi 

Thöøa:  

Phaïn ngöõ Buddhata hay Buddhitattva coù nghóa laø Phaät taùnh, traïng 

thaùi giaùc ngoä cuûa Phaät hay baûn theå toaøn haûo, hoaøn bò voán coù nôi söï 

soáng höõu tình vaø voâ tình. Phaät taùnh trong moãi chuùng sanh ñoàng ñaúng 

vôùi chö Phaät. Chuûng töû tænh thöùc vaø giaùc ngoä nôi moïi ngöôøi tieâu bieåu 

cho khaû naêng tænh thöùc vaø thaønh Phaät. Baûn theå toaøn haûo vaø hoaøn bò saún 

coù moãi chuùng sanh. Phaät taùnh aáy saún coù trong moãi chuùng sanh, taát caû 

ñeàu coù khaû naêng giaùc ngoä; tuy nhieân, noù ñoøi hoûi söï tu taäp tinh chuyeân 

ñeå gaët ñöôïc quaû Phaät. Trong thieàn, vieäc ñaït tôùi Phaät tính laø leõ toàn taïi 

vaø muïc ñích cao nhaát cuûa moïi chuùng sanh. Bôûi leõ moïi chuùng sanh ñeàu 

coù Phaät tính, vaán ñeà ôû ñaây khoâng phaûi laø chuyeän ñaït ñöôïc baát cöù thöù 

gì, maø laø chuùng ta coù theå thaáy vaø soáng vôùi baûn tính toaøn thieän ban ñaàu 

cuûa chuùng ta trong cuoäc soáng haèng ngaøy cuõng ñoàng nghóa vôùi vieäc 

thaønh Phaät vaäy. Trong Hoaøng Baù Ngöõ Luïc, Thieàn sö Hoaøng Baù daïy: 

"Phaät taùnh baûn lai cuûa chuùng ta khoâng moät maûy may mang tính khaùch 

theå. Noù troáng roãng, hieän dieän khaép nôi, tónh laëng vaø thanh tònh; ñoù laø 

moät nieàm vui an bình, raïng rôõ vaø huyeàn bí, vaø chæ coù vaäy thoâi. Haõy 

nhaäp saâu vaøo noù baèng caùch töï thöùc tænh laáy mình. Noù ôû ngay tröôùc maët 

baïn ñoù, troïn veïn vaø vieân maõn. Ngoaøi noù ra, taát caû chæ laø soá khoâng. 

Ngay caû khi baïn ñaõ laàn löôït vöôït qua töøng chaëng coâng phu ñuû ñeå ñöa 

moät vò Boà Taùt thaønh Phaät, cuoái cuøng, baát chôït, baïn ñaït ñeán toaøn giaùc, 

baïn cuõng chæ chöùng ngoä ñöôïc Phaät taùnh voán ñaõ luoân coù trong baïn; vaø 

trong nhöõng giai ñoaïn sau ñoù, baïn cuõng seõ khoâng theâm ñöôïc moät chuùt 

gì vaøo ñoù." Theo Baïch AÅn, moät Thieàn sö Nhaät Baûn noåi tieáng, Baûn taùnh 

cuûa Phaät laø ñoàng nhaát vôùi ñieàu maø ngöôøi ta goïi laø “Hö Khoâng.” Maëc 

duø Phaät taùnh naèm ngoaøi moïi quan nieäm vaø töôûng töôïng, chuùng ta coù 

theå ñaùnh thöùc noù trong chuùng ta vì chính baûn thaân cuûa chuùng ta cuõng laø 

moät phaàn coá höõu cuûa Phaät taùnh. Charlotte Joko Beck vieát laïi moät caâu 

chuyeän lyù thuù trong quyeån 'Thieàn Trong Ñôøi Soáng Haèng Ngaøy': Ñaây laø 

caâu chuyeän veà ba ngöôøi ngaém nhìn moät vò Taêng ñöùng treân ñænh ñoài. 

Sau khi nhìn moät hoài laâu, moät ngöôøi noùi: "Ñaây chaéc haún laø moät ngöôøi 

chaên cöøu ñang ñi tìm moät con cöøu bò laïc." Ngöôøi thöù hai noùi: "Khoâng, 

anh ta chaúng heà nhìn quanh, toâi nghó raèng anh ta ñang ñôïi moät ngöôøi 

baïn." Ngöôøi thöù ba noùi: "Coù leõ ñoù laø moät vò Taêng. Toâi daùm caù oâng ta 

ñang thieàn ñònh." Ba ngöôøi tieáp tuïc tranh caõi veà chuyeän vò Taêng ñang 

laøm gì, vaø sau roát, hoï quyeát giaûi quyeát cho ra leõ, neân hoï leo leân ñænh 
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ñoài, ñeán gaàn vò Taêng vaø hoûi: "Coù phaûi oâng ñang tìm kieám moät con cöøu 

hay khoâng?" "Khoâng, toâi khoâng ñi tìm cöøu." "Vaäy chaéc oâng ñang chôø 

moät ngöôøi baïn?" "Khoâng, toâi chaúng chôø ai." "Vaäy chaéc oâng ñang thieàn 

quaùn?" "Khoâng, khoâng phaûi theá. Toâi ñöùng ñaây vaø toâi ñöùng ñaây. Toâi 

chaúng laøm gì caû." Thaáy ñöôïc Phaät taùnh ñoøi hoûi chuùng ta phaûi hoaøn toaøn 

hieän höõu trong moïi luùc, cho daàu chuùng ta ñang laøm gì, ñi tìm con cöøu, 

ñang chôø ngöôøi baïn hay ñang thieàn quaùn, chuùng ta vaãn ñöùng nôi ñaây, 

vaøo luùc naøy ñaây, vaø khoâng laøm gì caû. 

Phaät taùnh chæ cho caùc loaøi höõu tình, vaø Phaùp Taùnh chæ chung cho 

vaïn höõu; tuy nhieân, treân thöïc teá cuõng chæ laø moät, nhö laø traïng thaùi cuûa 

giaùc ngoä (noùi theo quaû) hay laø khaû naêng giaùc ngoä (noùi theo nhaân). Phaùp 

Taùnh laø baûn theå noäi taïi cuûa chö phaùp hay chaân thaân cuûa Phaät ñaõ chöùng 

lyù theå phaùp taùnh. Chôn taùnh tuyeät ñoái cuûa vaïn höõu laø baát bieán, baát 

chuyeån vaø vöôït ra ngoaøi moïi khaùi nieäm phaân bieät. Thöù nhaát, Phaùp taùnh 

coù nghóa laø theá giôùi giaùc ngoä, ñoù laø Phaùp giôùi cuûa Ñöùc Phaät. Phaùp giôùi 

duy taâm. Chö Phaät ñaõ xaùc chöùng ñieàu naøy khi caùc Ngaøi thaønh töïu Phaùp 

Thaân... voâ taän vaø ñoàng ñaúng vôùi Phaùp Giôùi, trong ñoù thaân cuûa caùc Ñöùc 

Nhö Lai toûa khaép. Phaùp taùnh laø phaùp giôùi toûa khaép hö khoâng vuõ truï, 

nhöng noùi chung coù 10 Phaùp giôùi. Möôøi phaùp giôùi naøy laø luïc phaøm töù 

Thaùnh. Möôøi phaùp giôùi naøy khoâng chaïy ra ngoaøi voøng suy töôûng cuûa 

baïn. Phaùp taùnh coøn ñöôïc goïi döôùi nhieàu teân khaùc nhau: phaùp ñònh, 

phaùp truï, phaùp giôùi, phaùp thaân, thöïc teá, thöïc töôùng, khoâng taùnh, Phaät 

taùnh, voâ töôùng, chaân nhö, Nhö Lai taïng, bình ñaúng taùnh, ly sanh taùnh, 

voâ ngaõ taùnh, hö ñònh giôùi, baát bieán dò taùnh, baát tö nghì giôùi, vaø töï taùnh 

thanh tònh taâm, vaân vaân. Ngoaøi ra, coøn coù nhöõng ñònh nghóa khaùc lieân 

quan ñeán Phaùp taùnh. Thöù nhaát laø Phaùp Taùnh Chaân Nhö. (Phaùp taùnh vaø 

chaân nhö, khaùc teân nhöng töï theå gioáng nhau). Thöù nhì laø Phaùp taùnh 

phaùp thaân. Chaân thaân cuûa Phaät ñaõ chöùng lyù theå phaùp taùnh. Thöù ba laø 

Phaùp Taùnh Sôn laø Phaùp taùnh nhö nuùi, coá ñònh, khoâng lay chuyeån ñöôïc. 

Thöù tö laø Phaùp Taùnh Tuøy Duyeân. Phaùp taùnh tuøy duyeân hay chaân nhö 

tuøy duyeân. Theå cuûa phaùp taùnh tuøy theo nhieãm duyeân maø sanh ra, coù 

theå laø tónh hay ñoäng; khi ñoäng thì hoaøn caûnh beân ngoaøi trôû neân oâ 

nhieãm, maø gaây neân phieàn naõo; khi tónh laø khoâng oâ nhieãm hay nieát baøn. 

Khi tónh nhö taùnh cuûa nöôùc, khi ñoäng nhö taùnh cuûa soùng. 

Trong Tu Taâm, Thieàn sö Hoaøng Mai Hoaèng Nhaãn daïy: "Theo Thaäp 

Caûnh Kinh, trong con ngöôøi moïi chuùng sanh ñeàu coù moät Phaät taùnh baát 

hoaïi, nhö vaàng maët trôøi, troøn ñaày, bao la vaø voâ haïn, nhöng vì bò che laáp 
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bôûi maây ñen nguõ uaån, Phaät taùnh khoâng saùng leân ñöôïc, gioáng nhö moät 

chieác ñeøn naèm beân döôùi ñaùy bình. Khi maây vaø söông muø giaêng phuû nôi 

nôi, theá giôùi chìm trong boùng toái, nhöng ñieàu ñoù khoâng coù nghóa laø maët 

trôøi ñaõ bò huûy hoaïi. Taïi sao khoâng coù aùnh saùng? AÙnh saùng khoâng bao 

giôø bò huûy hoaïi maø chæ bò maây vaø söông muø che khuaát. Caùi taâm thanh 

tònh cuûa moïi chuùng sanh cuõng vaäy, chæ bò che khuaát bôûi nhöõng ñaùm 

maây u aùm, cuûa nhöõng aùm aûnh veà caùc ñoái töôïng, nhöõng tö töôûng ñoäc 

ñoaùn, nhöõng saàu naõo taâm lyù, nhöõng quan ñieåm vaø yù kieán. Neáu baïn coù 

theå giöõ caùi taâm tónh laëng ñeå khoâng moät tö töôûng buoâng lung naøo coù theå 

phaùt khôûi, thöïc töôùng nieát baøn seõ töï nhieân hieän ra. Nhö theá, chuùng ta 

bieát ñöôïc raèng caùi taâm coá höõu cuûa con ngöôøi töø boån lai voán thanh tònh." 

Cuõng trong Tu Taâm, Thieàn sö Hoaèng Nhaãn daïy, "Phaät taùnh boån lai 

thanh tònh. Moät khi chuùng ta bieát raèng Phaät taùnh trong moïi chuùng sanh 

voán thanh tònh nhö maët trôøi aån sau nhöõng ñaùm maây, neáu chuùng ta giöõ 

cho chaân taâm caên baûn trong saùng toaøn haûo, maây muø cuûa nhöõng tö nieäm 

buoâng lung seõ tan bieán vaø maët trôøi trí tueä xuaát hieän; coù caàn phaûi nghieân 

cöùu theâm tri kieán cuûa nhöõng ñau khoå sanh töû, hoaëc hoïc thuyeát naøy noï, 

vaø nhöõng chuyeän quaù khöù, hieän taïi, töông lai hay khoâng? Gioáng nhö 

khi lau buïi treân taám göông; veû trong suoát seõ hieän ra ngay khi nhöõng haït 

buïi bieán maát. Nhö vaäy baát cöù thöù gì maø baïn hoïc trong caùi taâm voâ minh 

ñeàu khoâng coù giaù trò. Neáu baïn coù theå giöõ ñöôïc söï tænh thöùc nhaïy beùn 

moät caùch trong saùng, taát caû nhöõng gì hoïc ñöôïc trong caùi taâm chaân thöïc 

cuûa baïn seõ laø nhöõng caùi hoïc chaân thaät. Nhöng daàu toâi coù goïi noù laø caùi 

hoïc chaân thaät, cuoái cuøng chaúng coù gì ñöôïc hoïc caû. Taïi sao vaäy? Taïi vì 

caû caùi ngaõ vaø Nieát Baøn voán troáng roãng; khoâng coù hai, maø cuõng khoâng 

coù moät. Nhö theá chaúng coù thöù gì ñöôïc hoïc; nhöng daàu cho vaïn phaùp 

chuû yeáu laø khoâng taùnh, caàn phaûi giöõ caùi chaân taâm trong saùng toaøn haûo, 

bôûi vì khi ñoù nhöõng tö nieäm meâ hoaëc khoâng khôûi hieän, vaø loøng tö kyû vaø 

tính tö höõu bieán maát. Kinh Nieát Baøn noùi: 'Nhöõng ai bieát raèng Phaät 

khoâng giaûng daïy ñieàu gì, ngöôøi ta goïi hoï laø nhöõng baäc toaøn thöùc.' Ñaây 

laø caùch chuùng ta giöõ ñöôïc chaân taâm caên baûn laø nguoàn goác cuûa moïi kinh 

ñieån." 

Thieàn sö Philip Kapleau vieát trong quyeån Giaùc Ngoä Thieàn: "Phaät 

taùnh voâ giôùi taùnhTheo quan ñieåm cuûa Phaät taùnh, ñoàng tính hay löôõng 

tính, ñaøn oâng hay ñaøn baø, laø ñieàu khoâng quan troïng. Khi baïn ñaït ñeán 

caûnh giôùi coù theå ñeå cho Phaät taùnh töï bieåu hieän, hoaëc baïn ñaõ vöôït qua 

ñöôïc quan nieäm nhò nguyeân ta vaø ngöôøi, cuõng coù nghóa laø nam hay nöõ 
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seõ khoâng coù vaán ñeà giôùi tính khoâng chuaån möïc, khoâng coù söï phaân chia 

giôùi tính 'ñuùng'. Hoaït ñoäng tình duïc sai quaáy, theo ñònh nghóa, phaûi xuaát 

phaùt töø caùi töï tö töï kyû, töø moái quan taâm ích kyû ñeán ham muoán cuûa 

rieâng mình. Ñeå coù moái quan heä gaén boù, chuùng ta phaûi quan taâm ñeán 

ngöôøi khaùc. Nhöng neáu tröôùc heát, baïn chæ tìm caùch thoûa maõn cho rieâng 

mình, aáy chính laø hoaït ñoäng tình duïc sai quaáy. Cho daàu laø ñoàng tính 

hay löôõng tính, baïn khoâng coù gì phaûi xaáu hoå. neáu baïn khoâng caûm nhaän 

ñöôïc caùi Nhaát Theå, vaø bieåu hieän noù trong cuoäc soáng haèng ngaøy, xeùt veà 

maët taâm linh, ñoù môùi laø ñieàu duy nhaát khieán baïn phaûi xaáu hoå... Giôùi 

luaät thöù ba caám taø daâm. Taø daâm, maëc daàu vaãn coù moät ñònh nghóa phaùp 

lyù, cuõng coù nghóa raèng trong luùc soáng vôùi moät ngöôøi khaùc trong moät 

moái quan heä oån thoûa, ngöôøi ta laøm oâ ueá moái quan heä aáy baèng caùch 

ñoàng thôøi coù quan heä vôùi moät ngöôøi khaùc." 

Khi Luïc Toå Hueä Naêng ñeán Huyønh Mai leã baùi Nguõ Toå. Toå hoûi raèng: 

“Ngöôi töø phöông naøo ñeán, muoán caàu vaät gì?” Hueä Naêng ñaùp: “Ñeä töû 

laø daân Taân Chaâu thuoäc Laõnh Nam, töø xa ñeán leã Thaày, chæ caàu laøm 

Phaät, chôù khoâng caàu gì khaùc.” Toå baûo raèng: “OÂng laø ngöôøi Laõnh Nam, 

laø moät gioáng ngöôøi moïi rôï, laøm sao kham laøm Phaät?” Hueä Naêng lieàn 

ñaùp: “Ngöôøi tuy coù Baéc Nam, nhöng Phaät taùnh khoâng coù Nam Baéc, 

thaân queâ muøa naày cuøng vôùi Hoøa Thöôïng chaúng ñoàng, nhöng Phaät taùnh 

ñaâu coù sai khaùc.” 

 

(E) Thieàn Lyù & Thieàn Taäp Theo  

Truyeàn Thoáng Thieàn Cuûa Phaät Giaùo Ñaïi Thöøa  

 

I. Toång Quan Veà Ñaïi Thöøa Thieàn: 

Thieàn Ñaïi Thöøa hay laø thieàn ñöôïc chuyeân chôû baèng coå xe lôùn. Ñaây 

chính laø moät loaïi thieàn Phaät giaùo vì muïc ñích cuûa noù laø kieán taùnh ngoä 

ñaïo trong cuoäc soáng haèng ngaøy cuûa mình. Trong thöïc haønh thieàn Ñaïi 

thöøa, khôûi ñaàu laø yù thöùc veà chaân taùnh, nhöng khi ñaõ ngoä thì chuùng ta 

môùi nhaän ra raèng toïa thieàn coøn hôn laø moät phöông tieän ñeå ngoä, vì toïa 

thieàn laø söï thöïc hieän thaät söï cuûa chaân taùnh. Trong Thieàn Ñaïi Thöøa thì 

ñoái töôïng laø giaùc ngoä, neân ngöôøi ta deã nhaän laàm toïa thieàn chæ laø moät 

phöông tieän maø thoâi. Kyø thaät taát caû nhöõng vò Thaày ñaõ ngoä ñaïo ñeàu cho 

raèng toïa thieàn chính laø söï thöïc hieän cuûa Phaät taùnh voán coù chöù khoâng 

phaûi chæ laø moät kyõ thuaät ñeå ñaït ñöôïc söï ngoä ñaïo. Neáu toïa thieàn khoâng 
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khaùc hôn moät kyõ thuaät nhö theá, ngöôøi ta seõ thaáy raèng sau khi ngoä ñaïo 

thì toïa thieàn seõ khoâng coøn caàn thieát nöõa. Nhöng chính Ñaïo Nguyeân ñaõ 

chæ roõ raèng ngöôïc laïi môùi ñuùng, CAØNG CHÖÙNG NGOÄ SAÂU CAØNG 

THAÁY CAÀN THÖÏC HAØNH. Ñaây laø phöông phaùp tu thieàn ñònh döïa treân 

kinh ñieån Ñaïi Thöøa. Thieàn Ñaïi Thöøa laø loaïi thieàn ñoán ngoä hay thöôïng 

thöøa thieàn. Thieàn Ñaïi Thöøa nhaán maïnh: “Ai cuõng coù theå thieàn ñònh, ñi 

ñeán ñaïi ngoä vaø ñaït thaønh Phaät Quaû.” Theo Thieàn Sö Suøng Sôn Haïnh 

Nguyeän trong quyeån Thieàn Ñònh Chæ Nam, Thieàn khoâng giaûi thích. 

Thieàn khoâng phaân tích. Ñôn giaûn, Thieàn chæ cho chuùng ta thaáy caùi taâm 

cuûa mình ñeå mình coù theå thöùc tænh vaø trôû thaønh Phaät. Caùch ñaây ñaõ laâu, 

coù ngöôøi ñaõ hoûi moät vò Ñaïi thieàn sö: "Ñeå ñaït ñeán töï ngaõ, coù khoù laém 

khoâng?" "Coù, khoù laém ñoù," vò thieàn sö ñaùp. Sau ñoù, moät vò Taêng khaùc 

laïi hoûi cuõng vò thieàn sö aáy: "Ñeå ñaït ñeán töï ngaõ, coù deã khoâng?" "Coù, raát 

deã," vò thieàn sö ñaùp. Vaø veà sau naøy khi coù ngöôøi hoûi: "Vieäc tu Thieàn laø 

theá naøo? Khoù hay deã?" Vò thieàn sö traû lôøi: "Khi baïn uoáng nöôùc, chính 

baïn laø ngöôøi bieát nöôùc noùng hay laïnh." Charlotte Joko Beck vieát trong 

quyeån 'Khoâng Coù Gì Ñaëc Bieät': "Taäp trung vaøo caùi ñöôïc goïi laø 'Thieàn 

Taäp' laø khoâng caàn thieát. Neáu töø saùng ñeán toái chuùng ta chæ toaøn taâm toaøn 

yù lo heát vieäc naøy ñeán vieäc khaùc, maø khoâng coù nhöõng suy tö nhö laø 'Toâi 

cuõng gioûi laøm vieäc naøy ñoù chöù' hay 'Raèng toâi coù theå chu toaøn heát moïi 

vieäc khoâng phaûi laø tuyeät vôøi laém sao?' nhö theá laø ñuû roài." 

Theo Phaät giaùo, thieàn 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. Phaät töû tu 

taäp Thieàn ñònh ñeå huaán luyeän taâm vaø kyû luaät töï giaùc baèng caùch nhìn 

vaøo chính mình. Tu taäp thieàn ñònh laø tìm caùch hieåu roõ baûn chaát cuûa taâm 

vaø söû duïng noù moät caùch höõu hieäu trong cuoäc soáng haèng ngaøy, vì taâm laø 

chìa khoùa cuûa haïnh phuùc, maø cuõng laø chìa khoùa cuûa khoå ñau phieàn 

naõo. Tu taäp thieàn ñònh trong cuoäc soáng haèng ngaøy laø giaûi thoaùt tinh 

thaàn ra khoûi nhöõng troùi buoäc cuûa tö töôûng cuõng nhö nhöõng nhieãm oâ 

loaïn ñoäng ñeå thaáy ñöôïc chaân lyù. Tu taäp thieàn ñònh laø con ñöôøng tröïc 
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tieáp nhaát ñeå ñaït tôùi ñaïi giaùc. Theo Charlotte Joko Beck trong quyeån 

'Khoâng Coù Gì Ñaëc Bieät Caû', ñoâi khi tu taäp Thieàn ñöôïc goïi laø moät 

phöông caùch bieán ñoåi. Tuy nhieân, nhieàu ngöôøi baét ñaàu tu Thieàn vôùi 

muïc ñích ñaït ñöôïc nhieàu thöù hôn. "Toâi muoán ñöôïc haïnh phuùc hôn", 

"Toâi muoán bôùt lo aâu." Chuùng ta hy voïng Thieàn coù theå mang laïi cho 

chuùng ta nhöõng caûm giaùc ñoù. Nhöng neáu chuùng ta bieán ñoåi, cuoäc soáng 

cuûa chuùng ta seõ ñöôïc naâng leân treân moät neàn taûng hoaøn toaøn môùi. Luùc 

ñoù chuùng ta coù caûm töôûng raèng moïi thöù ñeàu coù theå xaûy ra, moät buïi hoa 

hoàng coù theå trôû thaønh moät caây hoa hueä, moät ngöôøi thoâ loã taøn baïo vaø 

noùng naûy coù theå trôû thaønh moät ngöôøi dòu daøng. Khoa giaûi phaãu thaåm 

myõ cuõng khoâng laøm ñöôïc ñieàu ñoù. Moät söï bieán ñoåi thaät söï aùm chæ raèng 

ngay caû muïc tieâu cuûa caùi "toâi" khao khaùt haïnh phuùc aáy cuõng bieán ñoåi. 

Chaúng haïn, giaû thöû toâi töï xem mình nhö laø moät con ngöôøi traàm uaát hay 

luoân lo sôï baát cöù thöù gì. Söï bieán ñoåi khoâng chæ nhaèm vaøo vieäc ñieàu trò 

caùi maø toâi noùi laø traàm uaát thoâi; noù coù nghóa laø caùi "toâi", toaøn boä caù 

nhaân toâi, toaøn boä hoäi chöùng maø toâi goïi laø "toâi" cuõng phaûi ñöôïc bieán 

ñoåi. Quan ñieåm naøy raát khaùc vôùi caùch nghó cuûa ña soá ngöôøi hoïc Thieàn. 

Chuùng ta khoâng thích tieáp caän tu taäp theo caùch naøy bôûi vì noù coù nghóa 

raèng ñeå cho chuùng ta thaät söï sung söôùng, chuùng ta phaûi saün saøng laø baát 

cöù thöù gì. Chuùng ta phaûi môû loøng ra ñeå bieán ñoåi theo höôùng maø cuoäc 

soáng muoán chuùng ta höôùng theo. Chuùng ta nghó raèng chuùng ta saép trôû 

neân nhöõng phieân baûn môùi cuûa hieän traïng chuùng ta ñang laø luùc naøy. Tuy 

nhieân, söï bieán ñoåi thaät söï coù nghóa laø raát coù theå trong giai ñoaïn keá tieáp 

chuùng ta trôû thaønh moät keû cuøng khoå. 

 

II.  Möôøi Ñaëc Tröng Trong Tu Taäp Thieàn Ñaïi Thöøa: 

Ñaëc Tröng Thöù Nhaát Laø A Laïi Da Thöùc: "Alaya-vijnana" 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 
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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.” Theo Keith trong Trung Anh Phaät Hoïc Töø 

Ñieån cuûa Giaùo Sö Soothill, A Laïi Da Thöùc (sôû tri y thöùc) ñöôïc dieãn 

dòch nhö sau: a ñaøn na thöùc (chaáp trì thöùc), baûn thöùc (goác reã cuûa chö 

phaùp), dò thuïc thöùc, ñeä baùt thöùc (thöùc cuoái cuøng trong taùm thöùc), ñeä 

nhaát thöùc, hieän thöùc, höõu tình caên baûn chi taâm thöùc, chuûng töû thöùc, taøng 

thöùc, taâm thöùc, traïch thöùc (laø nhaø ôû cuûa caùc haït gioáng), voâ caáu thöùc, voâ 

moät thöùc, vaø Nhö Lai taïng. Haønh giaû tu Thieàn neân luoân nhôù raèng coù ba 

loaïi caûnh cuûa a laïi da thöùc: chuûng töû (sinh ra haït gioáng cuûa taát caû hieän 

haønh phaùp höõu laäu vaø voâ laäu), nguõ caên, vaø khí giôùi (quaû baùo cuûa taát caû 

chuùng sanh nhö nuùi, soâng, caây, coû, khí cuï, aên uoáng, vaân vaân). 

Ñaëc Tröng Thöù Nhì Laø Tam Trí: Theo Trí Ñoä Luaän, coù ba loaïi trí 

tueä: Thöù nhaát laø Nhöùt thieát trí. Ñaây laø trí tueä cuûa haøng Thanh Vaên vaø 

Duyeân Giaùc, cho raèng chö phaùp laø khoâng thaät. Thöù nhì laø Ñaïo chuûng 

trí. Ñaây laø trí tueä cuûa haøng Boà Taùt vôùi söï bieän bieät chaùnh ñaùng (lìa boû 

nhò kieán höõu voâ). Thöù ba laø Nhöùt thieát chuûng trí. Ñaây laø Phaät trí. Laïi coù 

ba loaïi trí khaùc: Thöù nhaát laø Theá gian trí hay voïng trí. Ñaây laø Phaøm trí 

chaáp tröôùc heát thaûy höõu voâ cuûa chö phaùp. Thöù nhì laø Xuaát theá gian trí 

hay duyeân khôûi trí. Ñaây laø trí cuûa baäc Thanh Vaên vaø Duyeân Giaùc, haõy 

coøn hö voïng phaân bieät töï töôùng. Thöù ba laø Xuaát theá gian thöôïng thöôïng 

trí hay vieân thaønh thöïc trí. Ñaây laø trí cuûa chö Phaät vaø chö Boà Taùt, quaùn 

saùt heát thaûy chö phaùp baát sanh baát dieät, lìa boû nhò kieán höõu voâ. 

Ñaëc Tröng Thöù Ba Laø Chöùng Vieân Thaønh Thöïc Tính: Haønh giaû 

tu Thieàn Ñaïi Thöøa phaûi coá thaáy cho ñöôïc 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. Vieân thaønh thöïc trí 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 
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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. 

Ñaëc Tröng Thöù Tö Laø Luïc Ñoä Ba La Maät: Saùu phöông phaùp tu 

taäp ñeå ñaït ñeán giaùc ngoä cuûa chö Boà Taùt. Ba La Maät, theo Phaïn ngöõ, coù 

nghóa laø ñaùo bæ ngaïn. Saùu Ba La Maät ñöa chuùng sanh qua bieån sanh töû 

ñeå ñi ñeán Nieát baøn. Saùu giai ñoaïn hoaøn thieän tinh thaàn cuûa chö Boà taùt 

trong tieán trình thaønh Phaät. Chaúng nhöõng Luïc ñoä Ba La Maät laø ñaëc 

tröng cho Phaät Giaùo Ñaïi Thöøa trong nhieàu phöông dieän, maø chuùng coøn 

goàm nhöõng cô baûn ñaïo ñöùc chung cho taát caû caùc toân giaùo. Luïc ñoä bao 

goàm söï thöïc taäp vaø söï phaùt trieån khaû dó cao nhaát. Vì vaäy, thöïc haønh saùu 

Ba La Maät seõ giuùp haønh giaû vöôït bôø meâ qua ñeán beán giaùc: boá thí, trì 

giôùi, nhaãn nhuïc, tinh taán, thieàn ñònh vaø trí hueä. 

Ñaëc Tröng Thöù Naêm Laø Thaäp Ñòa: Thaäp Ñòa Boà Taùt (Tam Thöøa): 

Caøn Hueä Ñòa, Taùnh ñòa, Nhaäp nhôn ñòa (Nhaãn ñòa hay Baùt Nhaân Ñòa), 

Kieán ñòa, Baïc ñòa, Ly duïc ñòa, Dó bieän ñòa, Bích Chi Phaät ñòa, Boà Taùt 

ñòa, Phaät ñòa. Thaäp Ñòa Boà Taùt hay möôøi ñòa vò Ñaïi Thöøa Boà Taùt trong 

Kinh Hoa Nghieâm: Hoan Hyû ñòa (Paramudita-bhumi (skt), Ly Caáu ñòa 

(Vimala-bhumi (skt), Phaùt Quang ñòa (Prabhakari-bhumi (skt), Dieãm 

Hueä ñòa (Archishmati-bhumi (skt), Cöïc Nan Thaéng ñòa (Sudurjaya-

bhumi (skt), Hieän Tieàn ñòa (Abhimukhi-bhumi (skt), Vieãn Haønh ñòa 

(Duramgama-bhumi (skt), Baát Ñoäng ñòa (Acala-bhumi (skt), Thieän Hueä 

ñòa (Sadhumati-bhumi (skt), vaø Phaùp Vaân ñòa (Dharmamegha-bhumi 

(skt).  

Ñaëc Tröng Thöù Saùu Laø Giôùi Luaät Phaät Giaùo: Giôùi hình thaønh neàn 

moùng cuûa söï tieán trieån treân con ñöôøng chaùnh ñaïo. Noäi dung cuûa giôùi 

haïnh trong Phaät giaùo bao goàm caû chaùnh ngöõ, chaùnh nghieäp, vaø chaùnh 

maïng. Giôùi luaät trong Phaät giaùo coù raát nhieàu vaø ña daïng, tuy nhieân, 

nhieäm vuï cuûa giôùi luaät chæ coù moät. Ñoù laø kieåm soaùt nhöõng haønh ñoäng 

cuûa thaân vaø khaåu, caùch cö xöû cuûa con ngöôøi, hay noùi khaùc ñi, laø ñeå 

thanh tònh lôøi noùi vaø haønh vi cuûa hoï. Taát caû nhöõng ñieàu hoïc ñöôïc ban 

haønh trong ñaïo Phaät ñeàu daãn ñeán muïc ñích chaùnh haïnh naày. Tuy 

nhieân, giôùi luaät töï thaân noù khoâng phaûi laø cöùu caùnh, maø chæ laø phöông 

tieän, vì noù chæ hoã trôï cho ñònh (samadhi). Ñònh ngöôïc laïi laø phöông tieän 

cho cho söï thu thaäp trí tueä, vaø chính trí tueä naày laàn löôït daãn ñeán söï giaûi 
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thoaùt cuûa taâm, muïc tieâu cuoái cuøng cuûa ñaïo Phaät. Do ñoù, Giôùi, Ñònh vaø 

Tueä laø moät söï keát hôïp haøi hoøa giöõa nhöõng caûm xuùc vaø tri thöùc cuûa con 

ngöôøi. Thieàn sö Ñôn Ñoàng Ñaïi Nhaãn vieát trong quyeån 'Trôû Veà Vôøi Söï 

Tónh Laëng': "Tam Baûo trong Phaät giaùo 'Ñeä töû nguyeän quy-y Phaät, 

nguyeän quy-y Phaùp, nguyeän quy-y Taêng' laø neàn taûng cuûa giôùi luaät. 

Trong Phaät giaùo, giôùi luaät khoâng phaûi laø moät boä luaät ñaïo ñöùc maø moät 

ai ñoù hoaëc ñieàu gì ñoù beân ngoaøi chuùng ta buoäc chuùng ta phaûi tuaân theo. 

Giôùi luaät laø Phaät taùnh, laø tinh thaàn cuûa vuõ truï. Thoï nhaän giôùi luaät laø 

trao truyeàn moät ñieàu gì ñoù coù yù nghóa vöôït leân treân söï hieåu bieát cuûa 

giaùc quan, nhö tinh thaàn cuûa vuõ truï hay ñieàu maø chuùng ta goïi laø Phaät 

taùnh. Nhöõng gì maø chuùng ta chöùng ngoä ñöôïc qua thaân theå vaø taâm thöùc 

ñöôïc truyeàn töø theá heä naøy qua theá heä khaùc, ngoaøi taàm kieåm soaùt cuûa 

chuùng ta. Traûi nghieäm söï chöùng ngoä naøy, chuùng ta coù theå bieát ôn söï 

cao caû nhö theá naøo cuûa cuoäc soáng con ngöôøi. Daàu chuùng ta bieát hay 

khoâng bieát, daàu chuùng ta muoán hay khoâng muoán, tinh thaàn vuõ truï vaãn 

löu truyeàn. Nhö theá chuùng ta coù theå hoïc ñöôïc tinh thaàn ñích thöïc cuûa 

nhaân loaïi... Phaät laø vuõ truï vaø Phaùp laø giaùo huaán töø vuõ truï, vaø Taêng giaø 

laø moät nhoùm ngöôøi laøm cho vuõ truï vaø giaùo huaán cuûa noù soáng ñoäng 

trong ñôøi soáng cuûa chuùng ta. Trong cuoäc soáng haèng ngaøy, chuùng ta phaûi 

coù chaùnh nieäm veà Phaät, Phaùp, Taêng, daàu chuùng ta coù hieåu hay khoâng." 

Ñaëc Tröng Thöù Baûy Laø Thieàn Ñònh: Thieàn na dòch laø “tö duy.” Tö 

duy trong coõi saéc giôùi thì goïi laø thieàn. Thieàn theo tieáng Phaïn laø 

Dhyana. Ñònh theo tieáng Phaïn laø Samadhi. Ñònh bao truøm toaøn boä boái 

caûnh cuûa Thieàn, ñeå taâm chuyeân chuù vaøo moät ñoái töôïng maø ñaït tôùi 

traïng thaùi tòch tónh khoâng taùn loaïn. Thieàn laø moät yeáu toá cuûa Ñònh; tuy 

nhieân, caû hai töø ñöôïc duøng gaàn nhö laãn loän vôùi nhau. Thieàn laø thuaät 

ngöõ Trung Hoa, do töø tieáng Phaïn “Dhyana” maø ra. Thieàn Na chæ söï taäp 

trung tinh thaàn vaø söï tónh taâm, trong ñoù moïi söï phaân bieät nhò nguyeân 

ñeàu bieán maát. Tònh löï laø laøm vaéng laëng doøng suy töôûng. Thieàn Na laø 

Ba La Maät thöù naêm trong luïc ñoä Ba La Maät (thöïc taäp thieàn na ñeå ñöôïc 

trí hueä Baùt Nhaõ), trong ñoù taát caû moïi bieän bieät giöõa chuû theå vaø ñoái 

töôïng, giöõa thaät vaø giaû, ñeàu bò xoùa boû. Ch’an laø chöõ töông ñöông gaàn 

nhaát cuûa Hoa ngöõ cho chöõ “Dhyana” trong Phaïn ngöõ, coù nghóa laø tónh 

löï. Tònh löï hay ñình chæ caùc tö töôûng khaùc, chæ chuyeân chuù suy nghó vaøo 

moät caûnh. Thieàn laø moät tröôøng phaùi phaùt trieån taïi Ñoâng AÙ, nhaán maïnh 

ñeán voâ nieäm, hieåu thaúng thöïc chaát cuûa vaïn höõu. Chöõ Thieàn ñöôïc dòch 

töø Phaïn ngöõ “Dhyana”. Dhyana duøng ñeå chæ moät traïng thaùi tònh löï ñaït 
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ñöôïc bôûi buoâng boû. Thieàn duøng ñeå laøm laéng dòu vaø loaïi boû luyeán aùi, 

haän thuø, ganh gheùt vaø si meâ trong taâm chuùng ta haàu ñaït ñöôïc trí tueä 

sieâu vieät coù theå daãn tôùi ñaïi giaùc. Thöïc taäp thieàn coù theå daãn ñeán ñònh. 

Theo daáu tích ngöôïc veà thôøi moät vò sö AÁn Ñoä teân laø Boà Ñeà Ñaït Ma, 

ngöôøi ñaõ du haønh sang Trung quoác vaøo ñaàu theá kyû thöù saùu. Ngöôøi ta tin 

raèng oâng laø vò toå thöù 28 cuûa doøng Thieàn ôû AÁn Ñoä vaø laø vò toå ñaàu tieân 

cuûa doøng Thieàn ôû Trung Quoác. Tröôøng phaùi naøy nhaán maïnh ñeán 

“thieàn,” vaø moät vaøi tröôøng phaùi coøn duøng nhöõng lôøi noùi bí aån (coâng aùn) 

nhaèm ñaùnh baïi loái suy nghó baèng nhaän thöùc hay quan nieäm, vaø hoã trôï 

thöïc chöùng chaân lyù. Khi nhìn laïi nguoàn goác cuûa Thieàn, chuùng ta thaáy 

raèng ngöôøi saùng laäp thaät söï cuûa Thieàn khoâng ai khaùc hôn laø Ñöùc Phaät. 

Qua quaùn töôûng noäi taïi maø Ñöùc Phaät ñaït ñöôïc chaùnh ñaúng chaùnh giaùc 

vaø do ñoù trôû thaønh baäc Giaùc Giaû, vò Chuùa cuûa Trí Tueä vaø Töø Bi. Trong 

ñaïo Phaät coù nhieàu phöông phaùp tu taäp vaø thieàn ñònh laø moät trong 

phöông phaùp chính vaø quan troïng nhaát cuûa Phaät giaùo. Theo lòch söû Phaät 

giaùo thì Ñöùc Thích Toân Töø Phuï cuûa chuùng ta ñaõ ñaït ñöôïc quaû vò Voâ 

Thöôïng Chaùnh Ñaúng Chaùnh Giaùc sau nhieàu ngaøy thaùng toïa thieàn döôùi 

coäi Boà Ñeà. Hôn 25 theá kyû veà tröôùc chính Ñöùc Phaät ñaõ daïy raèng thöïc 

taäp thieàn laø quay trôû laïi vôùi chính mình haàu tìm ra chaân taùnh cuûa mình. 

Chuùng ta khoâng nhìn leân, khoâng nhìn xuoáng, khoâng nhìn sang ñoâng hay 

sang taây, hay baéc hay nam; chuùng ta nhìn laïi chính chuùng ta, vì chính ôû 

trong chuùng ta vaø chæ ôû trong ñoù thoâi laø trung taâm xoay chuyeån cuûa caû 

vuõ truï. Maõi ñeán ngaøy nay, chuùng ta vaãn coøn kính thôø Ngaøi qua hình 

aûnh toïa thieàn laéng saâu trong chaùnh ñònh cuûa Ngaøi. Thieàn toâng ñöôïc 

truy nguyeân töø thôøi Ñöùc Phaät laëng leõ ñöa leân moät caùnh sen vaøng. Luùc 

aáy hoäi chuùng caûm thaáy boái roái, duy chæ coù Ngaøi Ñaïi Ca Dieáp hieåu ñöôïc 

vaø mæm cöôøi. Caâu chuyeän naøy ngaàm noùi leân raèng yeáu chæ cuûa Chaùnh 

Phaùp vöôït ngoaøi ngoân ngöõ vaên töï. Trong nhaø Thieàn, yeáu chæ naøy ñöôïc 

ngöôøi thaày truyeàn cho ñeä töû trong giaây phuùt xuaát thaàn, xuyeân phaù böùc 

töôøng tri kieán haïn heïp thoâng thöôøng cuûa con ngöôøi. Yeáu chæ maø Ngaøi 

Ñaïi Ca Dieáp nhaän hieåu ñaõ ñöôïc truyeàn thöøa qua 28 vò toå AÁn Ñoä cho 

ñeán toå Boà Ñeà Ñaït Ma. Toå Boà Ñeà Ñaït Ma laø moät thieàn sö AÁn Ñoä coù chí 

höôùng phuïng haønh theo kinh Laêng Giaø, moät baûn kinh cuûa toâng Du Giaø. 

Ngaøi du hoùa sang Trung Quoác vaøo naêm 470 vaø baét ñaàu truyeàn daïy 

Thieàn taïi ñaây. Sau ñoù Thieàn toâng lan toûa sang Trieàu Tieân vaø Vieät 

Nam. Ñeán theá kyû thöù 12 Thieàn toâng phoå bieán maïnh meõ vaø roäng raõi ôû 

Nhaät Baûn. Thieàn theo tieáng Nhaät laø Zen, tieáng Trung Hoa laø Ch’an, 
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tieáng Vieät laø “Thieàn”, vaø tieáng Sanskrit laø “Dhyana” coù nghóa laø nhaát 

taâm tónh löï. Coù nhieàu doøng Thieàn khaùc nhau taïi Trung Hoa, Nhaät Baûn 

vaø Vieät Nam, moãi truyeàn thoáng ñeàu coù lòch söû vaø phöông thöùc tu taäp 

cuûa rieâng mình, nhöng taát caû ñeàu cho raèng mình thuoäc doøng thieàn baét 

ñaàu töø Ñöùc Phaät Thích Ca Maâu Ni. Thieàn söû cho raèng Ñöùc Phaät ñaõ 

truyeàn laïi tinh tuùy cuûa taâm giaùc ngoä cuûa Ngaøi cho ñeä töû laø Ca Dieáp, roài 

tôùi phieân Ca Dieáp laïi truyeàn thöøa cho ngöôøi keá thöøa. Tieán trình naøy 

tieáp tuïc qua 28 vò toå AÁn Ñoä cho ñeán toå Boà Ñeà Ñaït Ma, ngöôøi ñaõ mang 

Thieàn truyeàn thöøa vaøo Trung Hoa. Taát caû nhöõng vò ñaïo sö AÁn Ñoä vaø 

Trung Hoa thôøi tröôùc ñeàu laø nhöõng vò Thieàn sö. Thieàn laø moät trong 

nhöõng phaùp moân maø Ñöùc Phaät truyeàn giaûng song song vôùi giôùi luaät, boá 

thí, nhaãn nhuïc vaø trí tueä. Moät soá haønh giaû muoán laäp phaùp moân Thieàn 

laøm coát loõi cho vieäc tu taäp neân Thieàn toâng daàn daàn ñöôïc thaønh hình. 

Nguyeân lyù caên baûn cuûa Thieàn toâng laø taát caû chuùng sanh ñeàu coù Phaät 

taùnh, töùc laø haït gioáng Phaät maø moãi ngöôøi töï coù saün. Nguyeân lyù naøy 

ñöôïc moät soá Thieàn sö trình baøy qua caâu “Taát caû chuùng sanh ñeàu ñaõ laø 

Phaät”, nhöng chæ vì nhöõng taâm thaùi nhieãu loaïn vaø nhöõng chöôùng ngaïi 

phaùp ñang coøn che môø taâm thöùc maø thoâi. Nhö vaäy coâng vieäc cuûa thieàn 

giaû chæ laø nhaän ra taùnh Phaät vaø ñeå cho taùnh Phaät aáy phaùt haøo quang 

xuyeân vöôït qua nhöõng chöôùng ngaïi phaùp. Vì tieàn ñeà cô baûn ñeå chöùng 

ñaït quaû vò Phaät, töùc laø chuûng töû Phaät ñaõ naèm saün trong moãi ngöôøi roài 

neân Thieàn toâng nhaán maïnh ñeán vieäc thaønh Phaät ngay trong kieáp naøy. 

Caùc vò Thieàn sö tuy khoâng phuû nhaän giaùo lyù taùi sanh hay giaùo lyù 

nghieäp baùo, nhöng khoâng giaûng giaûi nhieàu veà nhöõng giaùo lyù naøy. Theo 

Thieàn toâng, ngöôøi ta khoâng caàn phaûi xa laùnh theá gian naøy ñeå tìm kieám 

Nieát Baøn ôû moät nôi naøo khaùc, vì taát caû chuùng sanh ñeàu coù saün Phaät 

taùnh. Hôn nöõa, khi ngöôøi ta chöùng ngoä ñöôïc taùnh khoâng thì ngöôøi ta 

thaáy raèng sinh töû vaø Nieát Baøn khoâng khaùc nhau. Thieàn toâng nhaän thöùc 

saâu saéc nhöõng giôùi haïn cuûa ngoân ngöõ vaø tin chaéc raèng coâng phu tu taäp 

coù chieàu höôùng vöôït qua phaïm vi dieãn ñaït cuûa ngoân ngöõ. Haønh thieàn laø 

quay trôû laïi trong mình haàu tìm ra chaân tính cuûa chính mình. Chuùng ta 

khoâng nhìn leân, khoâng nhìn xuoáng, khoâng nhìn sang ñoâng hay sang taây, 

sang baéc hay sang nam; maø laø nhìn laïi chính chuùng ta, vì chính ôû trong 

chuùng ta vaø chæ trong ñoù thoâi môùi laø trung taâm xoay chuyeån cuûa caû vuõ 

truï. Vì vaäy Thieàn toâng ñaëc bieät nhaán maïnh ñeán vieäc thöïc nghieäm vaø 

khoâng ñaët troïng taâm vaøo vieäc hieåu bieát suoâng. Do ñoù neân vôùi ngöôøi tu 

Thieàn thì ñieàu quan troïng tröôùc tieân laø phaûi gaén boù vôùi moät vò Thieàn sö 
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coù nhieàu kinh nghieäm. Boån phaän cuûa vò Thieàn sö laø ñöa thieàn sinh ñi 

ngöôïc trôû laïi caùi thöïc taïi hieän tieàn baát cöù khi naøo taâm tö cuûa thieàn sinh 

coøn dong ruoåi vôùi nhöõng khaùi nieäm coù saün. Hieåu theo nghóa naày, Thieàn 

laø moät toân giaùo mang hoïc thuyeát vaø caùc phöông phaùp nhaèm muïc ñích 

ñöa tôùi choã nhìn thaáy ñöôïc baûn tính rieâng cuûa chuùng ta, vaø tôùi giaùc ngoä 

hoaøn toaøn, nhö Ñöùc Phaät Thích Ca Maâu Ni ñaõ traûi qua döôùi coäi Boà Ñeà 

sau moät thôøi kyø thieàn ñònh maõnh lieät. Hôn baát cöù moät phaùi Phaät giaùo 

naøo, Thieàn ñaët leân haøng ñaàu söï theå nghieäm ñaïi giaùc vaø nhaán maïnh tôùi 

tính voâ ích cuûa caùc nghi leã toân giaùo. Con ñöôøng ngaén hôn nhöng gay go 

trong tu haønh laø “toïa thieàn.” Nhöõng ñaëc tröng cuûa Thieàn coù theå toùm taét 

baèng boán nguyeân lyù sau ñaây: Giaùo ngoaïi bieät truyeàn; baát laäp vaên töï; 

tröïc chæ nhaân taâm; kieán taùnh thaønh Phaät. Theo quan ñieåm bí truyeàn: 

Thieàn khoâng phaûi laø moät toân giaùo, maø laø moät nguoàn goác khoâng theå xaùc 

ñònh ñöôïc vaø khoâng theå truyeàn thuï ñöôïc. Ngöôøi ta chæ coù theå töï mình 

theå nghieäm. Thieàn khoâng mang moät caùi teân naøo, khoâng coù moät töø naøo, 

khoâng coù moät khaùi nieäm naøo, noù laø nguoàn cuûa taát caû caùc toân giaùo, vaø 

caùc toân giaùo chæ laø nhöõng hình thöùc bieåu hieän cuûa cuøng moät söï theå 

nghieäm gioáng nhau. Theo nghóa naày, Thieàn khoâng lieân heä vôùi moät 

truyeàn thoáng toân giaùo rieâng bieät naøo, keå caû Phaät giaùo. Thieàn laø “söï 

hoaøn thieän nguyeân lai” cuûa moïi söï vaät vaø moïi thöïc theå, gioáng vôùi söï 

theå nghieäm cuûa taát caû caùc Ñaïi Thaùnh, caùc nhaø hieàn trieát vaø caùc nhaø 

tieân tri thuoäc taát caû moïi toân giaùo, duø coù duøng nhöõng teân goïi khaùc nhau 

ñeán maáy ñeå chæ söï theå nghieäm aáy. Trong Phaät giaùo, ngöôøi ta goïi noù laø 

“söï ñoàng nhaát cuûa Sanh töû vaø Nieát baøn.” Thieàn khoâng phaûi laø moät 

phöông phaùp cho pheùp ñi ñeán söï giaûi thoaùt ñoái vôùi moät ngöôøi soáng 

trong voâ minh, maø laø bieåu hieän tröïc tieáp, laø söï caäp nhaät hoùa söï hoaøn 

thieän voán coù trong töøng ngöôøi ôû baát cöù luùc naøo. Theo quan ñieåm coâng 

truyeàn: Thieàn laø moät phaùi cuûa Phaät giaùo Ñaïi Thöøa, phaùt trieån ôû caùc theá 

kyû thöù saùu vaø thöù baûy, nhôø söï hoøa troän Phaät giaùo Thieàn do toå Boà Ñeà 

Ñaït Ma du nhaäp vaøo Trung Quoác vaø Ñaïo giaùo. Tuy nhieân, theo caùc 

truyeàn thoáng Phaät giaùo, coù naêm loaïi Thieàn khaùc nhau: Ngoaïi ñaïo 

Thieàn, Phaøm phu Thieàn, Tieåu Thöøa Thieàn, Ñaïi Thöøa Thieàn, vaø Toái 

thöôøng thöøa Thieàn. Thieàn ngoaïi ñaïo goàm nhieàu loaïi khaùc nhau. Chaúng 

haïn nhö Thieàn Cô Ñoác giaùo, thieàn thieâng lieâng vaø thieàu sieâu vieät, vaân 

vaân. Phaøm phu thieàn laø söï taäp trung tinh thaàn ñeán choã saâu xa, vaän ñoäng 

theå duïc theå thao, traø ñaïo thieàn, vaø nhöõng nghi thöùc khaùc. Tieåu thöøa 

thieàn laø quaùn taâm voâ thöôøng, quaùn thaân baát tònh vaø quaùn phaùp voâ ngaõ. 
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Thieàn Ñaïi thöøa laø a) quaùn phaùp sanh dieät laø töï taùnh cuûa chö phaùp; b) 

quaùn söï thaät veà caùi gì thuoäc veà hình töôùng beân ngoaøi ñeàu hö doái khoâng 

thaät; c) quaùn söï hieän höõu, khoâng vaø trung ñaïo; d) quaùn thaät töôùng cuûa 

cuûa moïi hieän töôïng; e) quaùn söï thaâm nhaäp hoã töông qua laïi cuûa moïi 

hieän töôïng; f) quaùn moïi hieän töôïng töï chuùng laø tuyeät ñoái. Taát caû saùu 

phaùp quaùn naày töông ñöông vôùi lôøi Phaät daïy trong Kinh Hoa Nghieâm: 

“Neáu baïn muoán bieát roõ taát caû chö Phaät ba ñôøi quaù khöù, hieän taïi vaø vò 

lai, thì baïn neân quaùn taùnh cuûa phaùp giôùi laø taát caû chæ do taâm taïo maø 

thoâi.” Toái thöôïng thöøa Thieàn ñöôïc chia ra laøm ba loaïi: Nghóa Lyù Thieàn, 

Nhö Lai Thieàn vaø Toå Sö Thieàn. Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: 

“Tu Du-giaø thì trí phaùt, boû Du-giaø thì tueä tieâu. Bieát roõ hay leõ naøy theá 

naøo laø ñaéc thaát, roài noã löïc thöïc haønh, seõ taêng tröôûng theâm trí tueä (282). 

Gìn giöõ tay chaân vaø ngoân ngöõ, gìn giöõ caùi ñaàu cao, taâm meán thích thieàn 

ñònh, rieâng ôû moät mình, thanh tònh vaø töï bieát ñaày ñuû, aáy laø baäc Tyø kheo 

(362). Naøy caùc Tyø Kheo, haõy mau tu thieàn ñònh! Chôù buoâng lung, chôù 

meâ hoaëc theo duïc aùi. Ñöøng ñôïi ñeán khi nuoát höôøn saét noùng, môùi aên naên 

than thôû (371). Ai nhaäp vaøo thieàn ñònh, an truï choã ly traàn, söï tu haønh 

vieân maõn, phieàn naõo laäu döùt saïch, chöùng caûnh giôùi toái cao, Ta goïi hoï laø 

Baø-la-moân (386).” 

Ñaëc Tröng Thöù Taùm Laø Trí Tueä: 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). 

Ñaëc Tröng Thöù Chín Laø Voâ Phaân Bieät Trí: Caên boån trí, chính theå 

trí hay chaân trí. Ñaây laø trí voâ laäu khoâng phaân bieät. Traïng thaùi maø chuû 
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theå vaø ñoái töôïng khoâng coøn phaân bieät. Trí kheá hôïp chöùng ngoä chaân 

nhö. Thöïc trí nhö lyù chaân ñeá cuûa chö Phaät vaø chö Boà Taùt. Vôùi trí voâ 

phaân bieät chuùng ta khoâng suy nghó, töôûng töôïng hay nhaän bieát ñoái 

töôïng, maø nhaän bieát ñoái töôïng baèng tröïc giaùc moät caùch tröïc tieáp. Trong 

khi nhaän bieát baèng naêm thöùc coù theå laø phaân bieät hay laø voâ phaân bieät. 

Voâ Phaân Bieät Taâm laø trí nôi maø hieän thöïc ñöôïc nhìn baèng caùi nhìn 

“Vieân Thaønh Thöïc Taùnh,” nghóa laø hieän thöïc laø hieän thöïc chöù khoâng laø 

gì khaùc. Nhaän thöùc ôû ñaây laø moät söï caûm thoâng maàu nhieäm trong ñoù 

khoâng coøn söï phaân bieät chuû theå vaø ñoái töôïng nöõa. 

Ñaëc Tröng Thöù Möôøi Laø Tam Thaân Phaät: Ba loaïi thaân Phaät. Moät 

vò Phaät coù ba loaïi thaân hay ba bình dieän chôn nhö: phaùp thaân, baùo thaân, 

vaø öùng thaân. Theo Giaùo Thuyeát Ñaïi Thöøa, Chö Phaät Coù Ba Thaân: Thöù 

nhaát laø Phaùp thaân: Kinh Baùt Nhaõ Ba La Maät Ña duy trì khaùi nieäm raèng 

Phaùp thaân laø do phaùp taïo thaønh. Vì vaäy Phaùp thaân laø nguyeân lyù vaø taùnh 

chaát caên baûn cuûa söï giaùc ngoä. Baûn taùnh thaät cuûa Phaät, ñoàng nhaát vôùi 

hieän thöïc sieâu vieät, vôùi thöïc chaát cuûa vuõ truï. Söï ñoàng nhaát cuûa Phaät vôùi 

taát caû caùc hình thöùc toàn taïi. Ñaây cuõng laø bieåu hieän cuûa luaät maø Phaät ñaõ 

giaûng daïy, hoaëc laø hoïc thuyeát do chính Phaät Thích Ca thuyeát giaûng. 

Coøn moät loái giaûi thích cho raèng phaùp thaân chính laø “Toái Thaéng Quang 

Phaät” cuûa Ñöùc Tyø Loâ Giaù Na. Thöù nhì laø ÖÙng thaân hay Baùo Thaân: Baùo 

thaân laø thaân cuûa trí tueä vieân maõn hay laø thaân cuûa söï khôûi ñaàu giaùc ngoä. 

Ñaây laø thaân höôûng thuï. Thaân theå Phaät, thaân theå cuûa höôûng thuï chaân lyù 

nôi “Thieân ñöôøng Phaät.” Ñaây cuõng chính laø keát quaû cuûa nhöõng haønh 

ñoäng thieän laønh tröôùc kia. Baùo thaân coøn ñöôïc xem laø laø thaân cuûa Ngaøi 

Sôû Löu Phaät, coù nghóa laø “Thaønh Tònh Phaät.” Thöù ba laø Hoùa thaân: Hoùa 

thaân laø söï theå hieän loøng bi maãn vôùi chuùng sanh moïi loaøi. Thaân ñöôïc 

Phaät duøng ñeå hieän leân vôùi con ngöôøi, nhaèm thöïc hieân yù muoán ñöa taát 

caû chuùng sanh leân Phaät. Ñaây cuõng chính laø hieän thaân cuûa chö Phaät vaø 

chö Boà Taùt traàn theá. Hoùa thaân coøn ñöôïc bieát laø thaân cuûa Ñöùc Phaät 

Thích Ca Maâu Ni, coù nghóa laø “Tòch Tònh Phaät.” 

Trong Nhaø Thieàn, Ba Theå Cuûa Phaät Chæ Ba Trình Ñoä Veà Söï Thöïc 

Chöùng: Phaùp thaân laø yù thöùc vuõ truï, moät khaùi nieäm thoaùt ra ngoaøi taùnh 

duy lyù. ÖÙng thaân hay Baùo Thaân laø Theå nghieäm xuaát thaàn do ñaïi giaùc 

ñem laïi. Hoùa thaân coù nghóa laø thaân Phaät saùng choùi, do Phaät Thích Ca 

hieän thaân. Theo Laâm Teá Ngöõ Luïc, moät hoâm, thieàn sö Laâm Teá thöôïng 

ñöôøng daïy chuùng: "Cöù nhö kinh luaän gia, tam thaân laø chaân thöïc toái 

thöôïng cuûa moïi vaät. Nhöng theo choã thaáy cuûa sôn Taêng thì khoâng phaûi 
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vaäy. Ba thaân aáy chaúng qua chæ laø ngoân töø maø thoâi. Vaø moãi thaân ñeàu coù 

caùi khaùc noù ñeå maø nöông töïa. Coå nhaân y ñöùc coù noùi, 'Thaân töïa nghóa 

maø laäp, quoác ñoä töïa theå maø luaän.' Vaäy thì Phaùp taùnh thaân vaø Phaùp taùnh 

ñoä roõ raøng laø nhöõng phaûn aûnh cuûa aùnh saùng baûn höõu. Chö Ñaïi ñöùc, 

mong sao caùc ngaøi haõy laø keû bieát ñuøa vôùi nhöõng phaûn aûnh aáy. Vì keû aáy 

coäi nguoàn cuûa heát thaûy chö Phaät vaø laø queâ nhaø cuûa caùc ñaïo löu khaép 

nôi. Caùi saéc thaân töù ñaïi cuûa caùc ngaøi khoâng bieát noùi phaùp vaø nghe 

phaùp. Tì, vò, gan, maät cuõng khoâng bieát noùi phaùp vaø nghe phaùp, chính 

caùi sôø sôø tröôùc maét caùc ngaøi ñoù; caùi ñoù khoâng coù hình daïng, troïn khoâng 

nhaát ñònh. Neáu thaáy ñöôïc nhö theá, thì caùc ngaøi cuøng vôùi Toå vaø Phaät 

khoâng khaùc, trong moïi thôøi ñöøng ñeå giaùn ñoaïn; chaïm maét ñeán ñaâu laø 

thaáy noù ôû ñoù. Khi söï töôûng töôïng ñöôïc khuaáy ñoäng leân, trí bò ngaên, 

töôûng bò bieán, theå bò lay, neân laên loùc trong ba coõi maø chòu ñuû thöù khoå 

naõo. Neáu theo choã thaáy cuûa sôn Taêng, ñaâu chaû laø ñaïo lyù saâu xa, ñaâu 

chaû laø giaûi thoaùt." 

 

III. Vai Troø Cuûa Taâm Trong Tu Taäp Thieàn Ñaïi Thöøa:  

Toång Quan Veà Taâm 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. Noùi caùch khaùc, ngoaïi tröø taâm ra, khoâng coøn thöù gì 

khaùc. Taâm, Phaät, chuùng sanh khoâng sai khaùc. Haønh giaû tu Thieàn neân 
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luoân nhôù raèng treân ñôøi naøy khoâng coù caùi gì heát ngoaøi yù thöùc, vì caùc 

hieän töôïng chæ laø nhöõng phoùng chieáu cuûa yù thöùc maø thoâi. 

Taâm 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. Taâm cuûa ngöôøi 

tu phaûi 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.  

Taâm Laø Ñoái Töôïng Trong Tu Taäp Thieàn Quaùn: Theo Baùt Nhaõ 

Taâm Kinh, Ñöùc Phaät daïy: “Bôûi khoâng chöôùng ngaïi, neân khoâng sôï haõi, 

vieãn ly heát moïi moäng töôûng ñieân ñaûo, ñoù laø Nieát Baøn cöùu caùnh.” Ñaây 

môùi chính laø taâm cuûa haønh giaû treân böôùc ñöôøng tu Ñaïo. Thöù Nhaát, Taâm 

Laø Moät Ñoái Töôïng Phieàn Toaùi Cho Haønh Giaû: Taâm caûnh hay taâm thaàn 

(traïng thaùi taâm). Moät ñoái töôïng vaät theå coù gaây phieàn toaùi hay khoâng 

thöôøng thöôøng tuøy thuoäc vaøo traïng thaùi taâm hôn laø vaøo chính ñoái töôïng 

ñoù. Neáu chuùng ta cho raèng noù laø phieàn toaùi, thì noù phieàn toaùi. Neáu 

chuùng ta khoâng cho raèng noù phieàn toaùi thì noù khoâg phieàn toaùi. Taát caû 

ñeàu tuøy thuoäc vaøo traïng thaùi taâm. Thí duï nhö ñoâi khi trong thieàn quaùn 

chuùng ta bò tieáng ñoäng quaáy nhieãu. Neáu chuùng ta nöông theo vaø maéc 

keït vaøo chuùng, chuùng seõ quaáy roái thieàn quaùn cuûa chuùng ta. Tuy nhieân, 

neáu chuùng ta döùt boû chuùng khoûi taâm cuûa chuùng ta ngay khi chuùng vöøa 

môùi khôûi leân, thì chuùng seõ khoâng taïo söï quaáy nhieãu. Neáu chuùng ta luoân 

ñoøi hoûi moät caùi gì ñoù töø cuoäc soáng, thì chuùng ta seõ khoâng bao giôø thoûa 

maõn. Nhöng neáu chuùng ta chaáp nhaän cuoäc ñôøi laø caùi maø chuùng ta ñang 

laø hay ñang coù, thì chuùng ta seõ luoân bieát ñuû. Coù ngöôøi tìm haïnh phuùc 

trong vaät chaát; ngöôøi khaùc laïi cho raèng coù theå coù haïnh phuùc maø khoâng 

caàn ñeán vaät chaát. Taïi sao laïi nhö vaäy? Bôûi vì haïnh phuùc laø moät traïng 

thaùi cuûa taâm, khoâng theå ño ñöôïc baèng soá löôïng taøi saûn. Neáu chuùng ta 

bieát ñuû vôùi nhöõng gì chuùng ta ñang laø hay ñang coù, thì chuùng ta seõ luoân 

coù haïnh phuùc. Ngöôïc laïi neáu chuùng ta khoâng haøi loøng vôùi nhöõng gì 
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chuùng ta ñang laø hay ñang coù, thì baát haïnh luoân ngöï trò trong ta. Tham 

duïc khoâng coù ñaùy, vì duø ñoå vaøo bao nhieâu thì tham duïc vaãn luoân troáng 

roãng. Kinh Töù Thaäp Nhò Chöông daïy: “Moät keû ñaày tham duïc duø soáng 

treân trôøi cuõng khoâng thaáy ñuû; moät ngöôøi ñaõ lìa tham duïc duø phaûi ôû döôùi 

ñaát vaãn thaáy haïnh phuùc.” Theo kinh Laêng Giaø, coù ba loaïi taâm thöùc. 

Thöù Nhì, Khoâng Ai Coù Theå Chaïy Troán Khoûi Taâm: Theo Tyø Kheo 

Piyananda trong Nhöõng Haït Ngoïc Trí Tueä Phaät Giaùo, baïn khoâng theå 

chaïy troán khoûi taâm. Vôùi thieàn baïn coù theå huaán luyeän cho taâm bình tónh 

vaø thoaùt khoûi nhöõng xaùo troän beân trong hay beân ngoaøi. AÙp duïng taäp 

trung tænh thöùc vôùi nhöõng hoãn loaïn beân trong vaø maâu thuaãn tinh thaàn, 

quan saùt hay chuù taâm ñeán taát caû nhöõng traïng thaùi thay ñoåi cuûa taâm. Khi 

taâm ñöôïc phaùt trieån ñuùng caùch, noù seõ mang laïi nieàm vui vaø haïnh phuùc 

nhaát. Neáu taâm bò xao laõng noù seõ mang laïi cho baïn trôû ngaïi vaø khoù khaên 

khoâng theå keå xieát. Taâm kyõ luaät raát maïnh meõ vaø höõu hieäu. Ngöôøi trí 

huaán luyeän taâm hoï nhö ngöôøi ta huaán luyeän ngöïa vaäy. Vì theá baïn neân 

quan saùt taâm mình. 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, neân tænh thöùc bieát mình ñang coù taâm tham 

duïc. Khi taâm ñang ôû traïng thaùi saân haän hay khoâng saân haän, neân tænh 

thöùc bieát mình ñang coù taâm saân haän hay taâm khoâng saân haän. Khi taâm 

taäp trung hay taâm moâng lung, baïn neân tænh thöùc bieát mình ñang coù taâm 

taäp trung hay taâm moâng lung. Baïn neân luoân nhôù nhieäm vuï cuûa mình laø 

quan saùt nhöõng hoaøn caûnh thay ñoåi maø khoâng ñoàng hoùa vôùi chuùng. 

Nhieäm vuï cuûa baïn laø khoâng chuù taâm vaøo hoaøn caûnh beân ngoaøi maø chuù 

taâm vaøo chính baïn. Quaû laø khoù khaên, nhöng coù theå laøm ñöôïc. Chuùng 

Ta Neân Quan Saùt Taâm Mình 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. 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. 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 
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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 

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.  

Thieàn Quaùn & Taâm Chuùng Sanh: Vôùi phaøm nhaân, taâm (nhaûy nhoùt 

loaïn ñoäng) nhö con vöôïn, yù (chaïy lung tung) nhö con ngöïa. Thaät vaäy, 

taâm con ngöôøi loaïn ñoäng nhö con vöôïn. 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.” Thaät vaäy, taâm trí con ngöôøi aûnh höôûng saâu ñaäm treân cô 

theå. Neáu ñeå taâm ta hoaït ñoäng toäi loãi vaø nuoâi döôõng tö töôûng baát thieän, 

taâm coù theå gaây ra nhöõng thaûm hoïa. Taâm coù theå gieát chuùng sanh, nhöng 

taâm coù theå chöõa khoûi thaân beänh. Khi taâm trí ñöôïc taäp trung veà nhöõng tö 

töôûng laønh maïnh vôùi coá gaéng vaø hieåu bieát chính ñaùng, hieäu quaû maø noù 

coù theå sinh ra raát roäng lôùn. Taâm trí vôùi tö töôûng trong saùng vaø laønh 

maïnh thöïc söï ñöa ñeán moät cuoäc soáng khoûe maïnh thoaûi maùi. Chính vì 

theá maø Ñöùc Phaät daïy: “Khoâng coù keû thuø naøo laøm haïi chuùng ta baèng tö 

töôûng tham duïc, ñoá kî, ganh gheùt, vaân vaân. Moät ngöôøi khoâng bieát ñieàu 

chænh taâm mình cho thích hôïp vôùi hoaøn caûnh thì chaúng khaùc gì thaây ma 

trong quan taøi. Haõy nhìn vaøo noäi taâm vaø coá gaéng tìm thaáy laïc thuù trong 

loøng vaø baïn seõ thaáy moät suoái nguoàn voâ taän laïc thuù trong noäi taâm saün 

saøng cho baïn vui höôûng. Chæ khi taâm trí ñöôïc keàm cheá vaø giöõ ñuùng treân 

con ñöôøng chính ñaùng cuûa söï tieán boä nhòp nhaøng thöù töï thì noù seõ trôû 

neân höõu ích cho sôû höõu chuû vaø cho xaõ hoäi. Taâm phoùng tuùng böøa baõi seõ 

laø moái nguy cô. Taát caû söï taøn phaù gieo raéc treân theá giôùi naày ñeàu do söï 

taïo thaønh loaøi ngöôøi maø taâm trí khoâng ñöôïc huaán luyeän, keàm cheá, caân 

nhaéc vaø thaêng baèng. Bình tónh khoâng phaûi laø yeáu ñuoái. Moät thaùi ñoä 

bình tónh luoân thaáy trong con ngöôøi coù vaên hoùa. Chaúng khoù khaên gì cho 

moät ngöôøi giöõ ñöôïc bình tónh tröôùc nhöõng ñieàu thuaän lôïi, nhöng giöõ 
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ñöôïc bình tónh khi gaëp vieäc baát oån thì thöïc laø khoù khaên voâ cuøng. Baèng 

söï bình tónh vaø töï chuû, con ngöôøi xaây ñöôïc söùc maïnh nghò löïc. 

Taâm bò aûnh höôûng bôûi söï baát an, khieâu khích, noùng giaän, caûm xuùc, 

vaø lo laéng. Khoâng neân ñi ñeán moät quyeát ñònh voäi vaøng naøo ñoái vôùi baát 

cöù vaán ñeà gì khi baïn ñang ôû trong moät taâm traïng baát an hay bò khieâu 

khích, ngay caû luùc baïn thoaûi maùi aûnh höôûng bôûi caûm xuùc, vì quyeát ñònh 

trong luùc caûm xuùc baïn coù theå phaûi hoái tieác veà sau naày. Noùng giaän laø keû 

thuø teä haïi nhaát cuûa chính baïn. Taâm laø ngöôøi baïn toát nhaát, maø cuõng laø 

keû thuø teä haïi nhaát. Baïn phaûi coá gaéng tieâu dieät nhöõng ñam meâ cuûa 

tham, saân, si tieàm aån trong taâm baèng caùch tu taäp giôùi ñònh hueä. Bí 

quyeát cuûa ñôøi soáng haïnh phuùc vaø thaønh coâng laø phaûi laøm nhöõng gì caàn 

laøm ngay töø baây giôø, vaø ñöøng lo laéng veà quaù khöù cuõng nhö töông lai. 

Chuùng ta khoâng theå trôû laïi taùi taïo ñöôïc quaù khöù vaø cuõng khoâng theå tieân 

lieäu moïi thöù coù theå xaõy ra cho töông lai. Chæ coù khoaûng thôøi gian maø 

chuùng ta coù theå phaàn naøo kieåm soaùt ñöôïc, ñoù laø hieän taïi.  

Haõy trau doài taâm baèng loøng töø aùi. Neáu coù theå an uûi ngöôøi khaùc 

baèng nhöõng lôøi leõ dòu daøng ñeå laøm cho hoï an loøng vaø haïnh phuùc thì taïi 

sao chuùng ta khoâng laøm? Neáu chuùng ta coù theå giuùp ñôû ngöôøi khaùc baèng 

cuûa caûi thì duø vieäc baùc aùi naày nhoû nhoi ñeán theá naøo ñi nöõa noù cuõng 

khoâng theå nghó baøn ñöôïc. Trau doài taâm baèng caùch laáy aân traû oaùn. 

Trong Nhöõng Haït Ngoïc Trí Tueä Phaät Giaùo, Hoøa Thöôïng 

Dhammananda ñaõ khaúng ñònh: “Neáu baïn khoâng muoán coù keû thuø, tröôùc 

tieân baïn phaûi gieát keû thuø lôùn nhaát chính nôi baïn, ñoù laø söï noùng giaän 

cuûa baïn. Hôn nöõa, neáu baïn haøm hoà haønh ñoäng coù nghóa laø baïn ñaõ laøm 

ñuùng nhöõng öôùc voïng cuûa keû thuø baïn, voâ tình baïn ñaõ sa vaøo baãy cuûa 

hoï. Baïn khoâng neân nghó raèng baïn chæ hoïc hoûi ñöôïc töø nhöõng ngöôøi taùn 

döông, giuùp ñôõ vaø thaân caän gaàn guõi baïn. Coù nhieàu ñieàu baïn coù theå hoïc 

hoûi ñöôïc töø keû thuø; baïn khoâng neân nghó raèng hoï hoaøn toaøn sai vì hoï laø 

keû thuø cuûa baïn. Keû thuø cuûa baïn ñoâi khi coù nhieàu ñöùc tính toát maø baïn 

khoâng ngôø ñöôïc. Baïn khoâng theå naøo loaïi boû keû thuø baèng caùch laáy oaùn 

baùo oaùn. Neáu laøm nhö vaäy baïn seõ taïo theâm keû thuø maø thoâi. Phöông 

phaùp toát nhaát vaø ñuùng nhaát ñeå choáng laïi keû thuø laø mang loøng thöông 

yeâu ñeán hoï. Baïn coù theå nghó raèng ñieàu ñoù khoâng theå laøm ñöôïc hay voâ 

lyù. Nhöng phöông phaùp ñoù ñaõ ñöôïc ngöôøi trí ñaùnh giaù raát cao. Khi baïn 

baét ñaàu bieát moät ngöôøi naøo ñoù raát giaän döõ vôùi baïn, tröôùc nhaát baïn haõy 

coá gaéng tìm hieåu nguyeân nhaân chính cuûa söï thuø haèn ñoù; neáu laø loãi cuûa 

baïn thì baïn neân thöøa nhaän vaø khoâng ngaàn ngaïi xin loãi ngöôøi ñoù. Neáu laø 
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do söï hieåu laàm giöõa hai ngöôøi thì baïn neân giaûi baøy taâm söï vaø coá gaéng 

laøm saùng toû cho ngöôøi ñoù. Neáu vì ganh gheùt hay caûm nghó xuùc ñoäng 

naøo ñoù, haõy ñem loøng töø aùi ñeán cho ngöôøi aáy ñeå baïn coù theå aûnh höôûng 

ngöôøi ñoù baèng naêng löôïng tinh thaàn.  

Trau doài ñoä löôïng vaø khieâm toán nôi taâm. Haõy trau doài ñoä löôïng, vì 

ñoä löôïng giuùp baïn traùnh nhöõng phaùn xeùt voäi vaøng, thoâng caûm vôùi 

nhöõng khoù khaên cuûa ngöôøi khaùc, traùnh pheâ bình nguïy bieän ñeå nhaän 

thöùc raèng caû ñeán ngöôøi taøi ba nhaát cuõng khoâng theå khoâng sai laàm; 

nhöôïc ñieåm maø baïn tìm thaáy nôi ngöôøi cuõng coù theå laø nhöôïc ñieåm cuûa 

chính baïn. Khieâm nhöôøng khoâng phaûi laø nhu nhöôïc, maø khieâm nhöôøng 

laø caùi thöôùc ño cuûa ngöôøi trí ñeå hieåu bieát söï khaùc bieät giöõa caùi hieän taïi 

vaø caùi seõ ñeán. Chính Ñöùc Phaät ñaõ baét ñaàu söù meänh hoaèng phaùp cuûa 

Ngaøi baèng ñöùc khieâm cung laø loaïi boû taát caû nieàm kieâu haõnh cuûa moät vò 

hoaøng töû. Ngaøi ñaõ ñaït Thaùnh quaû nhöng chaúng bao giôø Ngaøi maát caùi 

hoàn nhieân, vaø chaúng bao giôø Ngaøi bieåu loä taùnh keû caû hôn ngöôøi. Nhöõng 

lôøi bình luaän vaø nguï ngoân cuûa Ngaøi chaúng bao giôø hoa myõ hay phoâ 

tröông. Ngaøi vaãn luoân coù thì giôø ñeå tieáp xuùc vôùi nhöõng ngöôøi heøn keùm 

nhaát. Kieân nhaãn vôùi taát caû moïi chuyeän. Noùng giaän ñöa ñeán röøng raäm 

khoâng loái thoaùt. Trong khi noùng giaän chaúng nhöõng chuùng ta laøm böïc 

boäi vaø laøm ngöôøi khaùc khoù chòu voâ cuøng, maø chuùng ta coøn laøm toån 

thöông chính mình, laøm yeáu ñi theå chaát vaø roái loaïn taâm. Moät lôøi noùi 

coäc caèn gioáng nhö moät muõi teân töø caây cung baén ra khoâng bao giôø coù 

theå laáy laïi ñöôïc duø cho baïn coù xin loãi caû ngaøn laàn.   

 

IV. Tu Taäp Tö Töôûng Thieàn Trong Kinh Ñieån Ñaïi Thöøa: 

Tu Taäp Tö Töôûng Thieàn Theo Kinh Laêng Giaø: Thieàn toâng tin vaøo 

ñoán ngoä, chöù khoâng qua nghi leã hay kinh ñieån. Tu thieàn tröïc ngoä baèng 

tueä giaùc beân trong. Truyeàn thoáng truyeàn thöøa Maät giaùo laáy caâu chuyeän 

Ñöùc Phaät trong hoäi Linh Sôn giô boâng hoa, vaø ngaøi Ca Dieáp tröïc ngoä 

baèng caùi móm cöôøi laøm nguoàn goác (dó taâm truyeàn taâm, giaùo ngoaïi bieät 

truyeàn). 

Töôùng Danh Nguõ Phaùp: 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: Danh laø teân 
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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 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: Töôùng laø 

caùc phaùp höõu vi hay hieän töôïng. Töôùng nghóa laø caùc tính chaát thuoäc ñoái 

töôïng caûm quan nhö maét, muõi, vaân vaân. Thöù Ba Laø Phaân bieät (Voïng 

Ttöôûng): 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 
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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. 

Tam Töï Tính: 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. Cuõng theo Kinh Laêng Giaø, coù ba hình thöùc 

cuûa trí coøn ñöôïc goïi laø tam töï tính töôùng: söï phaân bieät sai laàm cuûa söï 

phaùn ñoaùn (bieán keá sôû chaáp hay voïng keá tính), caùi trí döïa vaøo moät söï 

kieän naøo ñoù (y tha khôûi tính), vaø caùi bieát toaøn haûo vaø töông ñöông vôùi 

chaùnh trí (vieân thaønh thöïc trí). 

Taùm Thöùc: 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. 
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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 

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 
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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 

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.”  

Nhò Voâ Ngaõ: Hai hình thöùc khoâng coù caùi toâi: Nhaân voâ ngaõ vaø Phaùp 

voâ ngaõ. Haønh giaû tu Thieàn Ñaïi Thöøa coá ñaït ñöôïc hai loaïi trí voâ ngaõ töùc 

laø hai loaïi trí thöøa nhaän khoâng coù ñaïi ngaõ hay linh hoàn baát dieät: Nhaân 

voâ ngaõ trí vaø Phaùp voâ ngaõ trí. Thöù Nhaát Laø Nhaân Voâ Ngaõ: Con ngöôøi 

khoâng coù söï thöôøng haèng cuûa caùi ngaõ. Ñaây cuõng laø quan ñieåm khoâng 

phaân bieät ngöôøi vôùi mình hay mình vôùi ngöôøi. Ngöôøi Phaät töû neân luoân 
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giöõ quan ñieåm naày trong tu taäp cuûa mình. Thöù Nhì Laø Phaùp Voâ Ngaõ: 

Vaïn höõu khoâng coù thöïc ngaõ, khoâng coù töï tính, khoâng ñoäc laäp. Caùi yù 

nieäm cho raèng khoâng coù töï tính hay ngaõ taïo neân tính ñaëc thuø cuûa moãi 

söï vaät ñöôïc nhöõng ngöôøi theo Phaät Giaùo Ñaïi Thöøa khaúng ñònh laø ñaëc 

bieät cuûa hoï chöù khoâng phaûi cuûa Tieåu Thöøa. YÙ nieäm naày thaät töï nhieân 

vì yù nieäm veà “khoâng tính” laø moät trong nhöõng ñaëc ñieåm noåi baäc nhaát 

cuûa Ñaïi Thöøa, neân thaät laø töï nhieân khi caùc hoïc giaû Ñaïi Thöøa ñaëc “Phaùp 

Voâ Ngaõ” ôû moät vò trí noåi baäc trong trieát hoïc cuûa hoï. Trong Kinh Laêng 

Giaø, Ñöùc Phaät daïy: “Khi moät vò Boà Taùt Ma ha taùt nhaän ra raèng taát caû 

caùc phaùp ñeàu thoaùt ngoaøi taâm, maït na, yù thöùc, nguõ phaùp, vaø ba töï tính, 

thì vò aáy ñöôïc goïi laø hieãu roõ thöïc nghóa cuûa “Phaùp Voâ Ngaõ.”  

Theo Kinh Laêng Giaø, Coù Taùm Lyù Do Haønh Giaû Tu Thieàn Ñaïi Thöøa 

Khoâng Neân AÊn Thòt: Theo Thieàn Sö D.T. Suzuki trong Nghieân Cöùu 

Kinh Laêng Giaø, coù taùm lyù do khoâng neân aên thòt ñöôïc neâu ra trong Kinh 

Laêng Giaø: Lyù do thöù nhaát, taát caû chuùng sanh höõu tình ñeàu luoân luoân 

traûi qua nhöõng voøng luaân hoài vaø coù theå coù lieân heä vôùi nhau trong moïi 

hình thöùc. Moät soá chuùng sanh ñoù raát coù theå giôø ñang soáng döôùi hình 

thöùc nhöõng con vaät thaáp keùm. Trong khi hieän taïi chuùng ñang khaùc vôùi 

chuùng ta, taát caû chuùng ñeàu cuøng moät loaïi vôùi ta. Gieát vaø aên thòt chuùng 

töùc laø gieát haïi chuùng ta vaäy. Con ngöôøi khoâng theå caûm nhaän ñieàu naày 

neáu hoï quaù nhaãn taâm. Khi hieåu ñöôïc söï kieän naày thì ngay caû caùc loaøi 

La Saùt cuõng khoâng nôû aên thòt chuùng sanh. Moät vò Boà Taùt xem chuùng 

sanh nhö con moät cuûa mình, khoâng theå meâ ñaém trong vieäc aên thòt. Lyù 

do thöù nhì, coát tuûy cuûa Boà Taùt ñaïo laø loøng ñaïi bi, vì neáu khoâng coù loøng 

ñaïi bi thì Boà Taùt khoâng coøn laø Boà Taùt nöõa. Do ñoù keû naøo xem ngöôøi 

khaùc nhö laø chính mình vaø coù yù töôûng thöông xoùt laø laøm lôïi ích cho keû 

khaùc cuõng nhö cho chính mình, thì keû aáy khoâng aên thòt. Vò Boà Taùt vì 

chôn lyù neân hy sinh thaân theå, ñôøi soáng, vaø taøi saûn cuûa mình; vò aáy 

khoâng ham muoán gì caû; vò aáy ñaày loøng töø bi ñoái vôùi taát caû chuùng sanh 

höõu tình vaø saün saøng tích luõy thieän haïnh, thanh tònh vaø töï taïi ñoái vôùi söï 

phaân bieät sai laàm, thì laøm sao vò aáy coù theå coù söï ham aên thòt ñöôïc? 

Laøm sao vò aáy coù theå maéc phaûi nhöõng thoùi quen aùc haïi cuûa caùc loaøi aên 

thòt ñöôïc? Lyù do thöù ba, thoùi quen aên thòt taøn nhaãn naày laøm thay ñoåi 

toaøn boä daùng veû ñaëc tröng cuûa moät vò Boà Taùt, khieán da cuûa vò aáy phaùt 

ra moät muøi hoâi thoái khoù chòu vaø ñoäc haïi. Nhöõng con vaät khaù nhaïy beùn 

ñeå caûm thaáy söï ñeán gaàn cuûa moät ngöôøi nhö vaäy, moät ngöôøi maø töï thaân 

gioáng nhö loaøi La Saùt, vaø chuùng seõ sôï haõi maø traùnh xa. Do ñoù, ai böôùc 
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vaøo con ñöôøng töø bi phaûi neân traùnh vieäc aên thòt. Lyù do thöù tö, nhieäm vuï 

cuûa moät vò Boà Taùt laø taïo ra thieän taâm vaø caùi nhìn thaân aùi veà giaùo lyù 

nhaø Phaät giöõa caùc chuùng sanh thaân thieát cuûa ngaøi. Neáu hoï thaáy ngaøi aên 

thòt vaø gaây kinh haõi cho thuù vaät, thì taâm cuûa hoï töï nhieân seõ traùnh xa vò 

aáy vaø cuõng traùnh xa giaùo lyù maø vò aáy ñang thuyeát giaûng. Keá ñoù hoï seõ 

maát nieàm tin veà Phaät giaùo. Lyù do thöù naêm, neáu vò Boà Taùt maø aên thòt thì 

vò aáy seõ khoâng theå naøo ñaït ñöôïc cöùu caùnh mình muoán, vì vò aáy seõ bò 

chö Thieân, nhöõng vò aùi moä vaø baûo hoä, gheùt boû. Mieäng cuûa vò aáy seõ coù 

muøi hoâi, vò aáy coù theå nguû khoâng yeân; khi thöùc daäy, vò aáy khoâng caûm 

thaáy saûng khoaùi; nhöõng giaác moäng cuûa vò aáy seõ ñaày daãy nhöõng ñieàu 

baát töôøng; khi vò aáy ôû moät nôi vaéng veû rieâng bieät moät mình trong röøng, 

vò aáy seõ bò aùc quyû aùm aûnh; vò aáy seõ bò roái ren loaïn ñoäng; khi coù moät 

chuùt kích thích laø vò aáy  hoaûng sôï; vò aáy seõ luoân beänh hoaïn, khoâng coù 

khaåu vò rieâng, cuõng nhö khoâng coù söï töông ñoàng giöõa vieäc aên uoáng vaø 

tieâu hoùa; quaù trình tu taäp taâm linh cuûa vò aáy luoân bò giaùn ñoaïn. Do ñoù ai 

muoán laøm lôïi mình vaø lôïi ngöôøi trong söï tu taäp taâm linh, ñöøng neân nghó 

ñeán vieäc aên thòt thuù vaät. Lyù do thöù saùu, thòt cuûa thuù vaät dô baån, chaúng 

saïch seõ chuùt naøo ñeå laøm nguoàn dinh döôõng cho moät vò Boà Taùt. Noù ñaõ 

hö hoaïi, thoái röõa vaø dô baån. Noù ñaày caû oâ ueá vaø khi bò ñoát noù phaùt ra 

muøi laøm toån haïi baát cöù ai coù sôû thích tinh teá veà caùc thöù thuoäc veà taâm 

linh. Lyù do thöù baûy, veà maët taâm linh, ngöôøi aên thòt chia xeû söï oâ ueá naày. 

Khi xöa khi vua Sö Töû Toâ Ñaø Baø voán thích aên thòt, khi oâng baét ñaàu aên 

thòt ngöôøi laøm cho thaàn daân cuûa oâng chaùn gheùt. OÂng bò ñuoåi ra khoûi 

vöông quoác cuûa chính oâng. Thích Ñeà Hoaøn Nhaân, moät vò Trôøi, coù laàn 

bieán thaønh moät con dieàu haâu vaø ñuoåi theo moät con boà caâu, do bôûi oâng 

coù moät quaù khöù dô baån laø ñaõ töøng laø moät keû aên thòt. Söï aên thòt khoâng 

nhöõng laøm oâ ueá cuoäc soáng caù nhaân, maø noù coøn laøm oâ ueá cuoäc soáng cuûa 

con chaùu sau naày nöõa. Lyù do thöù taùm, ñoà aên thích hôïp cuûa moät vò Boà 

Taùt maø taát caû haøng Thaùnh Hieàn ñi theo chaân lyù tröôùc ñaây ñeàu coâng 

nhaän laø gaïo, luùa mì, luùa maïch, taát caû caùc thöù ñaäu, bô loïc, daàu, maät, vaø 

ñöôøng ñöôïc laøm theo nhieàu caùch. ÔÛ choã naøo khoâng coù söï aên thòt, seõ 

khoâng coù ngöôøi ñoà teå saùt haïi ñôøi soáng cuûa chuùng sanh vaø seõ khoâng coù 

ai phaïm nhöõng haønh ñoäng nhaãn taâm trong theá giôùi naày. 

Tu Taäp Tö Töôûng Thieàn Theo Kinh Duy Ma Caät: Tu taäp thieàn 

ñònh trong cuoäc soáng haèng ngaøy laø thanh tònh thaân taâm ngay trong 

nhöõng giaây phuùt hieän taïi nhö Ñöùc Phaät daïy: “Taâm Thanh Tònh-Phaät Ñoä 

Thanh Tònh”. Tu taäp thieàn ñònh trong cuoäc soáng haèng ngaøy laø ñieàu 
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phuïc voïng taâm ngay trong nhöõng giaây phuùt hieän taïi. Theo doøng thieàn 

Phaät giaùo, ñeå ñieàu phuïc voïng taâm, chuùng ta phaûi khoâng boû gì vaøo trong 

ñoù (voâ taâm). Theo Kinh Duy Ma Caät, Ñöùc Phaät nhaéc Boà Taùt Baûo Tích 

veà Tònh Taâm Tònh Ñoä nhö sau: “Baûo Tích! Boà Taùt tuøy choã tröïc taâm maø 

hay phaùt haïnh; tuøy choã phaùt haïnh maø ñöôïc thaâm taâm; tuøy choã thaâm 

taâm maø yù ñöôïc ñieàu phuïc; tuøy choã yù ñöôïc ñieàu phuïc maø laøm ñöôïc nhö 

lôøi noùi; tuøy choã laøm ñöôïc nhö lôøi noùi maø hay hoài höôùng; tuøy choã hoài 

höôùng maø coù phöông tieän; tuøy choã coù phöông tieän maø thaønh töïu chuùng 

sanh, tuøy choã thaønh töïu chuùng sanh maø coõi Phaät ñöôïc thanh tònh; tuøy 

choã coõi Phaät thanh tònh maø noùi Phaùp thanh tònh; tuøy choã noùi Phaùp thanh 

tònh maø trí hueä ñöôïc thanh tònh; tuøy choã trí hueä thanh tònh maø taâm thanh 

tònh; tuøy choã taâm thanh tònh maø taát caû coâng ñöùc ñeàu thanh tònh. Cho 

neân, naày Baûo Baûo Tích! Boà Taùt muoán ñöôïc coõi Phaät thanh tònh, neân 

laøm cho taâm thanh tònh; tuøy choã Taâm thanh tònh maø coõi Phaät ñöôïc 

thanh tònh.” Luùc cö só Duy Ma Caät laâm beänh; vaâng meänh Phaät, Vaên 

Thuø Sö Lôïi Boà Taùt ñeán thaêm cö só. Vaên Thuø hoûi: “Cö só! Boà Taùt coù 

beänh phaûi ñieàu phuïc taâm mình nhö theá naøo?” Duy Ma Caät ñaùp: “Boà 

Taùt coù beänh phaûi nghó theá naày: ‘Ta nay beänh ñaây ñeàu töø caùc moùn phieàn 

naõo, ñieân ñaûo, voïng töôûng ñôøi tröôùc sanh ra, laø phaùp khoâng thaät coù, laáy 

ai chòu beänh ñoù. Vì sao? Vì töù ñaïi hoøa hôïp giaû goïi laø thaân, maø töù ñaïi 

khoâng chuû, thaân cuõng khoâng ngaõ. Laïi nöõa, beänh naày khôûi ra ñeàu do 

chaáp ngaõ, vì theá ôû nôi ngaõ khoâng neân sanh loøng chaáp ñaém.” Duy Ma 

Caät laïi noùi tieáp: “Baây giôø ñaõ bieát goác beänh, tröø ngay ngaõ töôûng vaø 

chuùng sanh töôûng, phaûi khôûi phaùp töôûng. Neân nghó raèng: ‘Thaân naày chæ 

do caùc phaùp hieäp thaønh, khôûi chæ laø phaùp khôûi, dieät chæ laø phaùp dieät. 

Laïi caùc phaùp aáy ñeàu khoâng bieát nhau, khi khôûi khoâng noùi noù khôûi, khi 

dieät khoâng noùi noù dieät?’ Boà Taùt coù beänh muoán dieät tröø phaùp töôûng phaûi 

nghó raèng: ‘Phaùp töôûng naày cuõng laø ñieân ñaûo, ñieân ñaûo töùc laø beänh lôùn, 

ta neân xa lìa noù.’ Theá naøo laø xa lìa? Lìa ngaõ vaø ngaõ sôû. Theá naøo laø lìa 

ngaõ vaø ngaõ sôû? Laø lìa hai phaùp. Theá naøo laø lìa hai phaùp? Laø khoâng 

nghó caùc phaùp trong, ngoaøi, maø thöïc haønh theo bình ñaúng. Sao goïi laø 

bình ñaúng? Laø ngaõ bình ñaúng, Nieát Baøn bình ñaúng. Vì sao? Ngaõ vaø 

Nieát Baøn hai phaùp naày ñeàu khoâng. Do ñaâu maø khoâng? Vì do vaên töï 

neân khoâng. Nhö theá, hai phaùp khoâng coù taùnh quyeát ñònh. Neáu ñaëng 

nghóa bình ñaúng ñoù, thì khoâng coù beänh chi khaùc, chæ coøn coù beänh 

KHOÂNG, maø beänh KHOÂNG cuõng khoâng nöõa.’ Vò Boà Taùt coù beänh duøng 

taâm khoâng thoï maø thoï caùc moùn thoï, neáu chöa ñaày ñuû Phaät phaùp cuõng 
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khoâng dieät thoï maø thuû chöùng. Duø thaân coù khoå, neân nghó ñeán chuùng 

sanh trong aùc thuù maø khôûi taâm ñaïi bi. Ta ñaõ ñieàu phuïc ñöôïc taâm ta, 

cuõng neân ñieàu phuïc cho taát caû chuùng sanh. Chæ tröø beänh chaáp maø 

khoâng tröø phaùp, daïy cho döùt tröø goác beänh. Sao goïi laø goác beänh? Nghóa 

laø coù phan duyeân, do coù phan duyeân maø thaønh goác beänh. Phan duyeân 

nôi ñaâu? ÔÛ trong ba coõi. Laøm theá naøo ñoaïn phan duyeân? Duøng voâ sôû 

ñaéc; neáu voâ sôû ñaéc thì khoâng coù phan duyeân. Sao goïi laø voâ sôû ñaéc? 

Nghóa laø ly hai moùn chaáp. Sao goïi laø hai moùn chaáp? Nghóa laø chaáp 

trong vaø chaáp ngoaøi; ly caû hai ñoù laø voâ sôû ñaéc. Duy Ma Caät laïi noùi 

tieáp: “Ngaøi Vaên Thuø Sö Lôïi! Ñoù laø Boà Taùt coù beänh, ñieàu phuïc taâm 

mình ñeå ñoaïn caùc khoå nhö giaø, beänh, cheát laø Boà Ñeà cuûa Boà Taùt. Neáu 

khoâng nhö theá thì choã tu haønh cuûa mình khoâng ñöôïc trí tueä thieän lôïi. Ví 

nhö ngöôøi chieán thaéng keû oaùn taëc môùi laø doõng, coøn vò naøo tröø caû giaø, 

beänh, cheát nhö theá môùi goïi laø Boà Taùt. Boà Taùt coù beänh neân nghó theâm 

theá naày: ‘Nhö beänh cuûa ta ñaây, khoâng phaûi laø thaät, khoâng phaûi coù; 

beänh cuûa chuùng sanh cuõng khoâng phaûi thaät, khoâng phaûi coù.’ Khi quaùn 

saùt nhö theá, ñoái vôùi chuùng sanh neáu coù khôûi loøng ñaïi bi aùi kieán thì phaûi 

boû ngay. Vì sao? Boà Taùt phaûi döùt tröø khaùch traàn phieàn naõo maø khôûi ñaïi 

bi, chôù ñaïi bi aùi kieán ñoái vôùi sanh töû coù taâm nhaøm chaùn, neáu lìa ñöôïc aùi 

kieán thì khoâng coù taâm nhaøm chaùn, sanh ra nôi naøo khoâng bò aùi kieán che 

ñaäy, khoâng coøn bò söï raøng buoäc, laïi noùi phaùp côûi môû söï raøng buoäc cho 

chuùng sanh nöõa. Nhö Phaät noùi: ‘Neáu mình bò troùi maø laïi ñi môû troùi cho 

ngöôøi khaùc, khoâng theå ñöôïc; neáu mình khoâng bò troùi môùi môû troùi cho 

ngöôøi khaùc ñöôïc.’ Duy Ma Caät keát luaän: “Ngaøi Vaên Thuø Sö Lôïi! Boà 

Taùt coù beänh neân ñieàu phuïc taâm mình nhö theá, maø khoâng truï trong ñoù, 

cuõng khoâng truï nôi taâm khoâng ñieàu phuïc. Vì sao? Neáu truï nôi taâm 

khoâng ñieàu phuïc laø phaùp cuûa phaøm phu, neáu truï nôi taâm ñieàu phuïc laø 

phaùp cuûa Thanh Vaên, cho neân Boà Taùt khoâng truï nôi taâm ñieàu phuïc hay 

khoâng ñieàu phuïc, lìa hai phaùp aáy laø haïnh Boà Taùt. ÔÛ trong sanh töû maø 

khoâng bò nhieãm oâ, ôû nôi Nieát Baøn maø khoâng dieät ñoä haún laø haïnh Boà 

Taùt. Khoâng phaûi haïnh phaøm phu, khoâng phaûi haïnh Hieàn Thaùnh laø haïnh 

Boà Taùt. Khoâng phaûi haïnh nhô, khoâng phaûi haïnh saïch laø haïnh Boà Taùt. 

Tuy vöôït khoûi haïnh ma maø hieän caùc vieäc haøng phuïc ma laø haïnh Boà 

Taùt. Caàu nhöùt thieát trí, khoâng caàu saùi thôøi laø haïnh Boà Taùt. Duø quaùn saùt 

caùc phaùp khoâng sanh maø khoâng vaøo chaùnh vò (chôn nhö) laø haïnh Boà 

Taùt. Quaùn möôøi hai duyeân khôûi maø vaøo caùc taø kieán laø haïnh Boà Taùt. 

Nhieáp ñoä taát caû chuùng sanh maø khoâng meâ ñaém chaáp tröôùc laø haïnh Boà 
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Taùt. Öa xa lìa maø khoâng nöông theo söï döùt ñoaïn thaân taâm laø haïnh Boà 

Taùt. Tuy ôû trong ba coõi maø khoâng hoaïi phaùp taùnh laø haïnh Boà Taùt. Tuy 

quaùn ‘Khoâng’ maø gieo troàng caùc coäi coâng ñöùc laø haïnh Boà Taùt. Duø thöïc 

haønh voâ töôùng maø cöùu ñoä chuùng sanh laø haïnh Boà Taùt. Duø thöïc haønh voâ 

taùc maø quyeàn hieän thoï thaân laø haïnh Boà Taùt. Duø thöïc haønh voâ khôûi maø 

khôûi taát caû caùc haïnh laø haïnh Boà Taùt. Duø thöïc haønh saùu phaùp Ba la maät 

maø bieát khaép caùc taâm, taâm sôû cuûa chuùng sanh laø haïnh Boà Taùt. Duø thöïc 

haønh saùu pheùp thaàn thoâng maø khoâng döùt heát laäu hoaëc phieàn naõo laø 

haïnh Boà Taùt. Duø thöïc haønh töù voâ löôïng taâm maø khoâng tham ñaém sanh 

veà coõi Phaïm theá (Phaïm Thieân) laø haïnh Boà Taùt. Duø thöïc haønh thieàn 

ñònh, giaûi thoaùt tam muoäi, maø khoâng theo thieàn ñònh thoï sanh laø haïnh 

Boà Taùt. Duø thöïc haønh töù nieäm xöù maø khoâng hoaøn toaøn lìa haún thaân, 

thoï, taâm, phaùp laø haïnh Boà Taùt. Duø thöïc haønh töù chaùnh caàn maø khoâng 

rôøi thaân taâm tinh taán laø haïnh Boà Taùt. Duø thöïc haønh töù nhö yù tuùc maø 

ñaëng thaàn thoâng töï taïi laø haïnh Boà Taùt. Duø thöïc haønh nguõ caên maø phaân 

bieät raønh reõ caùc caên lôïi ñoän cuûa chuùng sanh laø haïnh Boà Taùt. Duø thöïc 

haønh nguõ löïc maø öa caàu thaäp löïc cuûa Phaät laø haïnh Boà Taùt. Duø thöïc 

haønh baûy phaùp giaùc chi maø phaân bieät roõ trí tueä cuûa Phaät laø haïnh Boà 

Taùt. Duø thöïc haønh baùt chaùnh ñaïo maø öa tu voâ löôïng Phaät ñaïo laø haïnh 

Boà Taùt. Duø thöïc haønh caùc phaùp chæ quaùn trôï ñaïo maø troïn khoâng thieân 

haún nôi tòch dieät (Nieát Baøn) laø haïnh Boà Taùt. Duø thöïc haønh caùc phaùp baát 

sanh baát dieät, maø duøng töôùng haûo trang nghieâm thaân mình laø haïnh Boà 

Taùt. Duø hieän oai nghi theo Thanh Vaên, Duyeân Giaùc maø khoâng rôøi Phaät 

phaùp laø haïnh Boà Taùt. Duø tuøy theo töôùng hoaøn toaøn thanh tònh cuûa caùc 

phaùp maø tuøy theo choã sôû öùng hieän thaân laø haïnh Boà Taùt. Duø quaùn saùt 

coõi nöôùc cuûa chö Phaät troïn vaéng laëng nhö hö khoâng maø hieän ra raát 

nhieàu coõi Phaät thanh tònh laø haïnh Boà Taùt. Duø chöùng ñaëng quaû Phaät, 

chuyeån Phaùp Luaân, nhaäp Nieát Baøn maø khoâng boû ñaïo Boà Taùt laø haïnh 

Boà Taùt vaäy.” 

Tu Taäp Tö Töôûng Trung Ñaïo Trong Thieàn Theo Trung Quaùn 

Luaän Cuûa Ngaøi Long Thoï: Toång Quan & YÙ Nghóa Cuûa Trung Ñaïo 

Trong Phaät Giaùo: Trung Ñaïo cuõng coøn coù nghóa laø “baát nhò (khoâng 

hai)”. Trung Ñaïo vöôït treân höõu voâ, nhöng chöùa ñöïng taát caû. Trung Ñaïo 

laø con ñöôøng giöõa maø Phaät Thích Ca Maâu Ni ñaõ tìm ra vaø tuyeân thuyeát 

laàn ñaàu tieân trong Khu Vöôøn Nai, khuyeân ngöôøi neân töø boû nhò bieân, 

traùnh laøm caùc ñieàu aùc, laøm caùc ñieàu laønh vaø giöõ taâm thanh tònh. Ñöùc 

Phaät daïy: “Khi phaân bieät bò loaïi boû thì trung ñaïo ñöôïc ñaït ñeán, vì chaân 
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lyù khoâng naèm trong söï cöïc ñoan maø laø trong trung ñaïo.” Trung Ñaïo 

ñöôïc dòch töø Phaïn ngöõ “Madhyama”, coù nghóa laø con ñöôøng giöõa maø 

Phaät Thích Ca Maâu Ni ñaõ tìm ra, khuyeân ngöôøi neân töø boû nhò bieân, 

traùnh laøm caùc ñieàu aùc, laøm caùc ñieàu laønh vaø giöõ taâm thanh tònh. Giaùo 

thuyeát naøy do chính Ñöùc Phaät thuyeát giaûng, noù choái boû thaùi cöïc ñam 

meâ khoaùi laïc, vaø noù cuõng choái boû thaùi cöïc haønh xaùc thaùi quaù. Trung 

Ñaïo coù nghóa laø “baát nhò (khoâng hai)”. Trung Ñaïo vöôït treân höõu voâ, 

nhöng chöùa ñöïng taát caû. Ñöùc Phaät daïy: “Khi phaân bieät bò loaïi boû thì 

trung ñaïo ñöôïc ñaït ñeán, vì chaân lyù khoâng naèm trong söï cöïc ñoan maø laø 

trong trung ñaïo.” Hoïc thuyeát veà Trung Ñaïo khôûi thuûy coù nghóa laø con 

ñöôøng giöõa cuûa hai thaùi cöïc laïc quan vaø bi quan. Ñòa vò chính giöõa nhö 

vaäy laïi laø thaùi cöïc thöù ba, khoâng nghieâng theo beân ñöôøng naày hay beân 

ñöôøng kia laø yù chæ cuûa Phaät. Chaéc chaén nhö vaäy, vì Ñöùc Phaät baét ñaàu 

baèng con ñöôøng giöõa naày coi nhö moät böôùc tieán duy nhaát cao hôn 

nhöõng cöïc ñoan thoâng thöôøng kia. Tuy nhieân, töøng caáp höôùng thöôïng 

cuûa naác thang bieän chöùng seõ naâng daàn chuùng ta leân cao maõi cho ñeán 

luùc ñaït tôùi giai ñoaïn loaïi haún thieân kieán cuûa phaûn ñeà veà ‘höõu’ vaø ‘voâ,’ 

vaø sieâu vieät chuùng baèng moät toång ñeà veà duy taâm luaän. Trung Ñaïo cuõng 

coù yù vò nhö laø Chaân Lyù Toái Cao. 

Laøm vieäc gì cuõng vöøa ñuû laø Trung Ñaïo. Phaät töû chaân thuaàn khoâng 

neân ñi vaøo cöïc ñoan. Laøm vieäc gì cuõng khoâng ñöôïc thaùi quaù maø cuõng 

khoâng ñöôïc baát caäp. Thaùi quaù hay baát caäp ñeàu khoâng phaûi laø Trung 

Ñaïo. Trong tu taäp, Phaät töû chaân thuaàn khoâng neân rôi vaøo “khoâng” maø 

cuõng khoâng neân rôi vaøo “höõu”. Khoâng chaáp tröôùc chaân khoâng, cuõng 

khoâng vöôùng maéc dieäu höõu, vì caû chaân khoâng laãn dieäu höõu ñeàu khoâng 

theå naém baét, cuõng khoâng theå choái boû. Khaùi nieäm Trung Ñaïo laø neàn 

taûng cho taát caû caùc phaùp thoaïi cuûa Ñöùc Phaät. Con ñöôøng Trung Ñaïo 

ñöôïc phaùi Trung Quaùn trình baøy moät caùch roõ raøng laø khoâng chaáp thuû 

caùc nghòch lyù cuûa noù. Trung Ñaïo khoâng phaûi laø di saûn ñoäc quyeàn cuûa 

phaùi Trung Quaùn; tuy nhieân, Trung Ñaïo ñaõ ñöôïc ngaøi Long Thoï vaø caùc 

toå sö noái tieáp öùng duïng trong moät heä thoáng chaëc cheõ ñaëc saéc ñoái vôùi 

caùc vaán ñeà veà baûn theå hoïc, nhaän thöùc luaän vaø thaàn hoïc. 

Theo Kinh Giaùo Thoï Ca Chieân Dieân, Ñöùc Phaät ñaõ noùi vôùi toân giaû 

Ca Dieáp: “Naày oâng Ca Dieáp! ‘Laø’ laø moät cöïc ñoan, ‘khoâng laø’ cuõng laø 

moät cöïc ñoan. Caùi ñöôïc coi laø trung ñaïo thì khoâng theå sôø thaáy, khoâng 

theå so saùnh, khoâng nôi choán, khoâng hieån hieän, khoâng theå giaûi thích. 

OÂng Ca Dieáp, ñoù chính laø trung ñaïo. Trung ñaïo laø söï caûm nhaän Thöïc 
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Taïi.” Nhöõng söï cöïc ñoan trôû thaønh nhöõng con ñöôøng khoâng coù loái thoaùt 

cuûa chuû thuyeát vónh haèng vaø ñoaïn dieät. Coù nhöõng ngöôøi chæ baùm víu 

vaøo ‘voâ,’ hoaëc coù nhöõng ngöôøi chæ baùm víu vaøo ‘höõu.’ Ñöùc Phaät ñaõ xöû 

duïng thuyeát Trung Ñaïo ñeå vaïch ra chaân lyù moïi söï vaät treân theá giôùi naày 

khoâng phaûi laø ‘höõu’ tuyeät ñoái, maø cuõng khoâng phaûi laø ‘voâ’ tuyeät ñoái. 

Kyø thaät, moïi vaät ñeàu coù sanh coù dieät, taïo neân söï chuyeån hoùa lieân tuïc 

khoâng ngöøng. Trung Ñaïo coù nghóa laø thöïc taïi sieâu vieät ñoái vôùi nhöõng 

caùch lyù luaän nhò phaân cuûa lyù trí vaø thöïc taïi khoâng theå bò haïn ñònh hoaëc 

ñoùng khung trong nhöõng löïa choïn ‘laø,’ ‘khoâng laø.’ Nhö vaäy, con ñöôøng 

giaûi thoaùt maø Ñöùc Phaät laø ngöôøi ñaàu tieân chæ daãn laø Trung Ñaïo, naèm 

giöõa hai thaùi cöïc: lôïi döôõng vaø khoå haïnh. Taâm chuùng ta phaûi môû roäng 

tröôùc moïi kinh nghieäm, khoâng maát quaân bình hay rôi vaøo nhöõng cöïc 

ñoan. Ñieàu naày giuùp chuùng ta nhìn söï vaät vôùi caùi taâm töï nhieân, khoâng 

dính maéc maø cuõng khoâng haát huûi. Khi hieåu roõ söï quaân bình naày thì con 

ñöôøng giaûi thoaùt seõ roõ daàn. Khi söï hieåu bieát naày ñöôïc phaùt trieån thì luùc 

laïc thuù khôûi sanh, chuùng ta bieát noù laø voâ thöôøng, baát an vaø troáng roãng. 

Khi ñau buoàn vaø thaát voïng ñeán chuùng ta cuõng xem chuùng nhö vaäy, 

nghóa laø cuõng voâ thöôøng, baát an vaø troáng roãng. Chöøng ñoù chuùng ta seõ 

thaáy raèng treân theá gian naày chaúng coù thöù gì ñaùnh cho chuùng ta naém giöõ 

caû. Noùi nhö vaäy khoâng coù nghóa laø chuùng ta khoâng caàn baát cöù thöù gì 

treân theá gian naày. Chuùng ta vaãn phaûi coù nhöõng nhu caàu toái thieåu cho 

cuoäc soáng haèng ngaøy cuûa mình, nhöng luoân bieát thieåu duïc tri tuùc vaø 

khoâng thuû höõu baát cöù thöù gì khoâng caàn thieát.  

Tö Töôûng Trung Ñaïo Trong Thieàn Theo Trung Quaùn Luaän Cuûa 

Ngaøi Long Thoï: Theo söï giaûi thích cuûa Ngaøi Long Thoï Boà Taùt trong 

Trung Quaùn Luaän thì ‘chaùnh’ laø moät khoaûng giöõa. Khoaûng giöõa chieám 

choã cuûa hai thaùi cöïc laø moät khoaûng giöõa cuûa phaûn ñeà, hay khoaûng giöõa 

cuûa töông quan: ñoái thieân trung. Khoaûng giöõa vöôït ngoaøi caû hai thaùi 

cöïc hoaøn toaøn bò phaù huûy laø khoaûng giöõa vöôït ngoaøi caùc thaùi cöïc: taän 

trung thieân. Khi yù töôûng veà hai thaùi cöïc hoaøn toaøn bò xoùa boû, baáy giôø laø 

khoaûng giöõa tuyeät ñoái: Tuyeät ñaõi trung. Nhö vaäy tuyeät ñaõi chaùnh cuõng 

laø tuyeät ñaõi trung. Khi ‘tuyeät ñaõi trung’ ñöôïc ñem ra giaùo hoùa quaàn 

chuùng, noù trôû thaønh moät thöù Trung Ñaïo hay chaân lyù giaû taïm: thaønh giaû 

trung. Cuõng theo ngaøi Long Thoï thì coù boán thöù Trung Ñaïo. Tuïc Höõu 

Chaân Khoâng: Khi höõu ñoái laäp vôùi voâ thì höõu ñöôïc coi nhö tuïc ñeá vaø voâ 

laø chaân ñeá. Tuïc Höõu Khoâng: Chaân Phi Höõu Phi Khoâng. Khi höõu vaø voâ 

ñoái laäp vôùi phi höõu phi voâ, thì höõu voâ laø tuïc ñeá vaø phi höõu phi voâ laø 
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chaân ñeá. Tuïc Höõu Khoâng Phi Höõu Khoâng: Chaân Phi Phi Höõu Phi Phi 

Khoâng. Neáu caû boán quan ñieåm ñoái laäp treân ñeàu thuoäc tuïc ñeá, thì nhöõng 

quan ñieåm naøo cao hôn, phuû nhaän chuùng ñöôïc xem laø chaân ñeá. Tuïc Phi 

Phi Höõu Phi Phi Khoâng: Chaân Phi Phi Baát Höõu Phi Phi Baát Khoâng. Khi 

nhöõng quan ñieåm ñöôïc dieãn taû trong (3) trôû thaønh tuïc ñeá, thì söï phuû 

nhaän taát caû chuùng seõ laø chaân ñeá. Ngoaøi ra, ngaøi Long Thoï cuõng ñaõ vieát 

ra luaän cöù “Baùt Baát Trung Ñaïo”. Baùt Baát Trung Ñaïo phuû nhaän taát caû 

nhöõng saéc thaùi hieän höõu. Söï thöïc Baùt Baát Trung Ñaïo khoâng coù moät 

muïc ñích naøo caû. Chuùng ta coù theå xem noù nhö moät moùc treùo caøn queùt 

taát caû taùm thöù sai laàm gaén lieàn vôùi theá giôùi hieän theå, hay söï ñaøo thaûi hoã 

töông cuûa boán caëp thieân kieán, hay moät chuoãi daøi bieän luaän nhaèm gaït 

boû töø sai laàm naày ñeán sai laàm khaùc. Theo caùch naày taát caû nhöõng bieän 

bieät veà ‘töï’ hay ‘tha,’ veà ‘bæ’ hay ‘thöû’ ñeàu ñeàu bò tuyeät dieät. Baát sanh 

dieäc baát dieät (khoâng sanh khoâng dieät), nghóa laø khoâng coù khôûi cuõng 

khoâng coù dieät; phaù huûy yù nieäm khôûi baèng yù nieäm dieät. Baát ñoaïn dieäc 

baát thöôøng (khoâng ñoaïn khoâng thöôøng), nghóa laø khoâng coù tröôøng cöûu 

cuõng khoâng coù baát tröôøng cöûu; phaù huûy yù nieäm veà ‘thöôøng’ baèng 

‘ñoaïn.’ Baát nhaát dieäc baát dò (khoâng gioáng khoâng khaùc), nghóa laø khoâng 

coù thoáng nhaát cuõng khoâng coù phaân ly; phaù huûy yù nieäm veà ‘nhaát’ baèng 

‘dò.’ Baát lai dieäc baát khöù (khoâng ñeán khoâng ñi), phaù huûy yù nieäm veà dieät 

baèng.  

Baùt Baát Trung Ñaïo Hay Taùm Thöù Phuû Ñònh Cuûa Ngaøi Long Thoï: 

Kyø thaät trong giaùo thuyeát Phaät giaùo, coù möôøi Baát Trung Ñaïo hay möôøi 

ñieàu phaûn baùc Trung Ñaïo: 1-2) Baát Sanh Baát Töû (khoâng sanh khoâng 

cheát). 3-4) Baát Tuyeät Baát Haèng (khoâng ñoaïn khoâng haèng). 5-6) Baát 

Ñoàng Baát Dò (khoâng gioáng khoâng khaùc). 7-8) Baát Khöù Baát Lai (khoâng 

ñeán khoâng ñi). 9.10) Baát Nhaân Baát Quaû (khoâng nhaân khoâng quaû). Baùt 

Baát Trung Ñaïo hay taùm phuû ñònh cuûa Ngaøi Long Thoï, ngöôøi saùng laäp 

ra Tam Luaän Toâng. Baùt Baát Trung Ñaïo phuû nhaän taát caû nhöõng saéc thaùi 

hieän höõu. Söï thöïc Baùt Baát Trung Ñaïo khoâng coù moät muïc ñích naøo caû. 

Chuùng ta coù theå xem noù nhö moät moùc treùo caøn queùt taát caû taùm thöù sai 

laàm gaén lieàn vôùi theá giôùi hieän theå, hay söï ñaøo thaûi hoã töông cuûa boán 

caëp thieân kieán, hay moät chuoãi daøi bieän luaän nhaèm gaït boû töø sai laàm 

naày ñeán sai laàm khaùc. Theo caùch naày taát caû nhöõng bieän bieät veà ‘töï’ 

hay ‘tha,’ veà ‘bæ’ hay ‘thöû’ ñeàu ñeàu bò tuyeät dieät. Theo Caùch giaûi thích 

ñaàu tieân: Thöù nhaát vaø thöù nhì, Baát Sanh Baát Dieät (2). Baát sanh dieäc baát 

dieät (khoâng sanh khoâng dieät), nghóa laø khoâng coù khôûi cuõng khoâng coù 
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dieät; phaù huûy yù nieäm khôûi baèng yù nieäm dieät. Thöù ba vaø thöù tö, Baát 

Ñoaïn Baát Thöôøng (2). Baát ñoaïn dieäc baát thöôøng (khoâng ñoaïn khoâng 

thöôøng), nghóa laø khoâng coù tröôøng cöûu cuõng khoâng coù baát tröôøng cöûu; 

phaù huûy yù nieäm veà ‘thöôøng’ baèng ‘ñoaïn.’ Thöù naêm vaø thöù saùu, Baát 

Nhaát Baát Dò (2). Baát nhaát dieäc baát dò (khoâng gioáng khoâng khaùc), nghóa 

laø khoâng coù thoáng nhaát cuõng khoâng coù phaân ly; phaù huûy yù nieäm veà 

‘nhaát’ baèng ‘dò.’ Thöù baûy vaø thöù taùm, Baát Lai Baát Khöù (2). Baát lai dieäc 

baát khöù (khoâng ñeán khoâng ñi), phaù huûy yù nieäm veà dieät baèng yù nieäm 

‘ñeán,’ nghóa laø khoâng coù ñeán maø cuõng khoâng coù ñi; phaù huûy yù nieäm 

‘ñeán’ baèng yù nieäm ‘ñi.’ Caùch giaûi thích thöù nhì cuûa baùt baát trung ñaïo: 

khoâng thuû tieâu, khoâng sinh, khoâng dieät, khoâng vónh haèng, khoâng thoáng 

nhaát, khoâng ña daïng, khoâng ñeán, khoâng ñi. Phaät giaùo coøn cho raèng ñaây 

laø taùm thöù phöùc taïp cuûa taâm: baát thuûy, baát chung, baát ñoaïn, baát thöôøng, 

baát khöù, baát lai, baát phaân ly, baát baát phaân ly. 

Khi nghe noùi caùi toâi khoâng thöïc vaø moïi hieän töôïng ñeàu huyeãn hoùa, 

chuùng ta coù theå voäi keát luaän raèng baûn thaân ta, moïi ngöôøi, vaø theá giôùi 

giaùc ngoä... cuõng ñeàu khoâng thöïc. Keát luaän nhö vaäy laø coá chaáp, quaù cöïc 

ñoan. Phaät töû chôn thuaàn phaûi luoân ñi theo con ñöôøng “Trung Ñaïo”. 

Theo Ñöùc Phaät, caùc hieän töôïng coù hieän höõu, nhöng caùi caùch chuùng ta 

nhìn chuùng ñoäc laäp vaø töï toàn, môùi laø sai laàm, ñaùng töø boû. Chuùng ta neân 

luoân nhôù raèng moïi hieän höõu chæ laø nhöõng töôùng taïo ra do taùc ñoäng cuûa 

nhieàu nhaân vaø duyeân. Chuùng sinh khôûi, toàn taïi, roài hoaïi dieät vaø bieán 

maát. Chuùng luoân luoân thay ñoåi. Ngay chuùng ta ñaây cuõng vaäy. Duø baûn 

naêng chaáp ngaõ cuûa ta tin laø coù, chuùng ta vaãn khoâng theå naøo tìm thaáy 

ñöôïc moät caùi “Toâi” coá ñònh naøo ôû trong hay ôû ngoaøi hôïp theå thaân taâm 

luoân bieán ñoåi naøy. Chuùng ta vaø moïi hieän töôïng khaùc ñeàu troáng roãng, 

khoâng coù ñöôïc maûy may tính thöïc höõu vaø töï toàn. Chính caùi “chaân 

khoâng” naøy môùi laø baûn tính toái haäu cuûa moïi hieän höõu. Ñöùc Phaät laø moät 

tö töôûng gia uyeân thaâm. Ngaøi khoâng thoûa maõn vôùi nhöõng tö töôûng cuûa 

caùc tö töôûng gia ñöông thôøi. Coù moät soá nhìn cuoäc soáng treân theá gian 

queân raèng nhöõng thaát baïi vaø thaát voïng coøn ñang chôø neân hoï luoân nhìn 

ñôøi baèng caëp maét yeâu ñôøi vaø laïc quan. Moät soá khaùc laïi nhìn ñôøi baèng 

bi quan thoáng khoå thì hoï laïi boû qua nhöõng caûm giaùc baát toaïi vôùi cuoäc 

ñôøi, nhöng khi hoï baét ñaàu boû qua cuoäc soáng voâ voïng naøy ñeå thöû tìm loái 

thoaùt cho mình baèng caùch eùp xaùc khoå haïnh, thì hoï laïi ñaùng kinh tôûm 

hôn. Ñöùc Phaät daïy raèng phaûi traùnh xa caû hai cöïc ñoan höôûng laïc vaø 

khoå haïnh, vaø trung ñaïo môùi laø con ñöôøng lyù töôûng ñeå theo. Ñieàu ñoù 
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khoâng coù nghóa laø chæ caàn traùnh xa hai thaùi cöïc vaø ñi theo con ñöôøng 

trung ñaïo nhö laø con ñöôøng duy nhaát coøn laïi ñeå troán chaïy cuoäc ñôøi. Maø 

ñuùng hôn laø ta phaûi sieâu vieät chuùng, chöù khoâng phaûi chaïy troán moät 

caùch ñôn giaûn caû hai cöïc ñoan aáy. 

Baäc giaùc ngoä laø baäc ñaõ ñaït ñöôïc giaùc ngoä, hay laø baäc ñaõ ñaït ñöôïc 

cuoäc soáng haøi hoøa vôùi chaân lyù. Tö töôûng vaø haønh vi cuûa ngöôøi aáy thích 

hôïp moät caùch töï nhieân vôùi muïc ñích. Ngöôøi aáy cuõng choïn moät loái soáng 

luoân luoân haøi hoøa vôùi moïi söï treân ñôøi naøy. Nhö vaäy, theo ñònh nghóa 

cuûa giaùc ngoä, chuùng ta khoâng theå naøo tìm ñöôïc “chaùnh ñaïo” hay “trung 

ñaïo” baèng caùch ñôn thuaàn tìm ñieåm giöõa cuûa hai cöïc ñoan. Moãi cöïc 

ñoan tieâu bieåu cho moät söï khaùc bieät caên baûn. Neáu chuùng ta cö xöû döïa 

theo chaân lyù nhaân duyeân maø khoâng baùm chaët vaøo nhöõng yù nieäm coá 

chaáp thì chuùng ta luoân luoân coù theå soáng hoaøn toaøn thích hôïp vôùi muïc 

ñích cuûa cuoäc soáng vaø haøi hoøa vôùi chaân lyù, ñaây laø giaùo lyù trung ñaïo. 

Laøm theá naøo ñeå ñaït ñöôïc moät traïng thaùi taâm thöùc nhö theá? Giaùo lyù maø 

trong ñoù Ñöùc Phaät daïy chuùng ta moät caùch cuï theå laø laøm sao ñeå ñaït 

ñöôïc ñieàu aáy trong ñôøi soáng haèng ngaøy khoâng coù gì khaùc hôn laø taùm 

con ñöôøng chaùnh. Moät baäc giaùc ngoä nhìn söï vaät vôùi chaùnh kieán, nghóa 

laø nhìn söï vaät moät caùch ñuùng ñaén, baäc aáy noùi lôøi ñuùng ñaén, haønh ñoäng 

moät caùch ñuùng ñaén, soáng moät cuoäc soáng ñuùng ñaén, noã löïc moät caùch 

ñuùng ñaén, luoân höôùng taâm vaøo chieàu höôùng ñuùng ñaén vaø kieân trì taâm 

moät caùch ñuùng ñaén vaø khoâng bao giôø bò giao ñoäng vì baát cöù vieäc gì. 

Moät baäc Giaùc Ngoä luoân nhaém ñeán lôïi ích cho ngöôøi khaùc trong khaép 

caùc phaùp giôùi, baäc aáy boá thí hay phuïc vuï ngöôøi khaùc töø tinh thaàn, vaät 

chaát ñeán theå chaát. Ñeå thaùo boû söï meâ môø cuûa taâm mình, baäc aáy tu taäp 

ñuùng theo giôùi luaät maø Ñöùc Phaät ñaõ daïy, soáng moät cuoäc soáng ñöùng ñaén 

vaø ñaït ñöôïc naêng löïc ñeå cöùu ñoä ngöôøi khaùc baèng caùch toaøn thieän chính 

mình, baäc aáy luoân nhaãn nhuïc baèng caùch chòu ñöïng nhöõng khoù khaên vaø 

duy trì tònh taâm maø khoâng kieâu maïn. Baäc aáy luoân tinh taán tieán thaúng 

ñeán muïc ñích quan troïng maø khoâng bò nhöõng söï vieäc taàm thöôøng laøm 

leäch höôùng. Baäc aáy luoân tu taäp thieàn ñònh ñeå giöõ cho mình caùi taâm 

ñieàm ñaïm vaø khoâng bò dao ñoäng trong moïi tröôøng hôïp. Baäc aáy luoân 

ñieàm ñaïm vaø taâm khoâng bò. Vaø cuoái cuøng ñaït ñöôïc trí tueä coù naêng löïc 

nhaän thöùc thaáu ñaùo moïi khía caïnh chaân thaät cuûa vaïn höõu. 
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V. Vai Troø Cuûa Taùnh Khoâng Trong Tu Taäp Thieàn Ñaïi Thöøa: 

Toång Quan Veà Taùnh Khoâng: Goác tieáng Phaïn cuûa “Taùnh khoâng” laø 

“Sunyata.” “Sunya” laáy töø goác chöõ “svi” coù nghóa laø phoàng leân. Theo 

Edward Conze trong Tinh Hoa vaø Söï Phaùt Trieån cuûa Ñaïo Phaät, trong 

quaù khöù xa xöa, toå tieân chuùng ta vôùi moät baûn naêng tinh teá veà baûn chaát 

bieän chöùng cuûa thöïc taïi, thöôøng ñöôïc duøng cuøng moät ñoäng töø goác ñeå 

ñònh nghóa hai phöông dieän ñoái nghòch cuûa moät cuïc dieän. Hoï ñaëc bieät yù 

thöùc veà taùnh ñoàng nhaát cuûa nhöõng ñoái nghòch, cuõng nhö veà ñoái tính cuûa 

chuùng. Chö phaùp khoâng coù thöïc höõu noäi taïi, khoâng coù baûn chaát thöôøng 

haèng. Nhöõng gì hieän höõu ñeàu coù ñieàu kieän, vaø coù lieân quan vôùi nhöõng 

yeáu toá khaùc. Coù hai loaïi Taùnh khoâng. Theo Phaät giaùo Ñaïi Thöøa, moät 

ngöôøi khoâng coù coù thöïc höõu noäi taïi, kyø thaät ngöôøi aáy laø söï duyeân hôïp 

cuûa nguõ uaån. Vaïn höõu khoâng coù thöïc höõu noäi taïi, maø chuùng laø söï phoái 

hôïp cuûa nhieàu yeáu toá nhaân duyeân. Trong Trung Quaùn Luaän, Ngaøi Long 

Thoï noùi: “Ngöôøi naøo hoøa hôïp cuøng taùnh khoâng, hoøa hôïp cuøng vaïn 

phaùp.” Chöõ “khoâng” ôû ñaây khoâng ñoàng nghóa vôùi chöõ “khoâng” maø 

chuùng ta duøng thöôøng ngaøy. Chöõ “khoâng” ôû ñaây vöôït leân khoûi yù nieäm 

bình thöôøng. “Khoâng” khoâng coù nghóa laø khoâng hieän höõu, maø laø khoâng 

coù thöïc taùnh. Ñeå traùnh laàm laãn, caùc Phaät töû thöôøng duøng töø “Chaân 

khoâng” ñeå chæ caùi khoâng khoâng coù thöïc taùnh naøy. Thaät ra, yù nghóa chöõ 

“khoâng” trong Phaät giaùo raát saâu saéc, tinh teá vaø khoù hieåu bôûi vì theo lôøi 

Ñöùc Phaät daïy, khoâng chæ khoâng coù saéc, thanh, höông, vò, xuùc, phaùp maø 

caùc hieän töôïng hieän höõu laø tuøy duyeân. Ñöùc Phaät muoán nhaán maïnh ñeán 

“khoâng” nhö söï rôøi boû nhöõng chaáp thuû vaø taø kieán. Theo Phaät giaùo, 

“khoâng” coøn phaûi ñöôïc hieåu nhö laø “voâ ngaõ.” Tuy nhieân, trong haàu heát 

kinh ñieån, Ñöùc Phaät luoân giaûng veà “voâ ngaõ” hôn laø “taùnh khoâng” bôûi vì 

nghóa cuûa “taùnh khoâng” raát tröøu töôïng vaø khoù hieåu. Theo kinh Tieåu 

Khoâng vaø Ñaïi Khoâng, Ñöùc Phaät baûo A Nan laø Ngaøi thöôøng an truù trong 

caûnh giôùi an tònh cuûa “khoâng.”  Khi ngaøi A Nan thænh caàu Phaät laøm roõ 

nghóa cuûa söï an tònh nôi taùnh khoâng thì Ñöùc Phaät giaûi thích: “Söï giaûi 

thoaùt nôi taùnh khoâng coù nghóa laø söï giaûi thoaùt qua trí tueä veà voâ ngaõ.” 

Thaät vaäy, ngaøi Phaät AÂm ñaõ khaúng ñònh: “Ngay trong tu taäp thieàn ñònh, 

‘khoâng’ vaø ‘voâ ngaõ’ laø hai khaùi nieäm khoâng theå taùch rôøi. Quaùn chieáu 

veà ‘taùnh khoâng’ khoâng gì khaùc hôn laø quaùn chieáu veà ‘voâ ngaõ.’” Khoâng, 

moät trong ba cöûa vaøo Nieát Baøn. Theo Kinh Tieåu Khoâng, Ñöùc Phaät baûo 

A Nan: “Naøy A Nan, nhôø an truù vaøo ‘khoâng taùnh’ maø baây giôø ta ñöôïc 

an truù vieân maõn nhaát.” Vaäy thì nghóa cuûa traïng thaùi ‘khoâng’ laø gì maø töø 
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ñoù Ñöùc Phaät ñöôïc an truù vaøo söï vieân maõn nhaát? Chính noù laø ‘Nieát Baøn’ 

chöù khoâng laø thöù gì khaùc. Noù chính laø söï troáng vaéng taát caû nhöõng duïc 

laäu, höõu laäu vaø voâ minh. Chính vì theá maø trong thieàn ñònh, haønh giaû coá 

gaéng chuyeån hoùa söï voïng ñoäng cuûa thöùc cho tôùi khi naøo taâm hoaøn toaøn 

laø khoâng vaø khoâng coù voïng töôûng. Möùc ñoä cao nhaát cuûa thieàn ñònh, 

dieät taän thoï-töôûng ñònh, khi moïi yù töôûng vaø caûm thoï ñaõ döøng thì ñöôïc 

xem nhö laø neàn taûng vöõng chaéc ñeå ñaït ñeán Nieát Baøn. Treân quan ñieåm 

Tuyeät Ñoái, Sunyata coù nghóa laø “hoaøn toaøn khoâng coù caáu taùc cuûa tö 

töôûng, khoâng coù ña nguyeân taùnh.” Noùi caùch khaùc, khoâng taùnh ñöôïc söû 

duïng nôi nguyeân lyù coù haøm yù ngoân ngöõ cuûa nhaân loaïi khoâng theå dieãn 

taû ñöôïc; noù vöøa “laø” maø cuõng vöøa laø “khoâng laø,” “vöøa laø vöøa khoâng 

laø,” “chaúng phaûi laø cuõng khoâng phaûi laø khoâng laø,” phaïm truø tö töôûng 

hoaëc thuaät ngöõ ñeàu khoâng theå aùp duïng vaøo nhöõng thöù vöøa keå treân 

ñöôïc. Noù sieâu vieät treân tö töôûng; noù voâ ña nguyeân taùnh, noù laø moät toång 

theå, khoâng theå phaân chia thaønh nhöõng boä phaän ñöôïc. 

Taùnh Khoâng Trong Kinh Baùt Nhaõ Ba La Maät Ña: Theo Kinh Baùt 

Nhaõ Ba La Maät Ña, Ñöùc Phaät baûo Xaù Lôïi Phaát veà khoâng nhö sau: 

“Trong ‘Khoâng’ khoâng coù hình theå, khoâng coù caûm xuùc, khoâng coù nieäm 

löï, khoâng coù tö duy, khoâng coù yù thöùc, khoâng coù maét, tai, muõi, löôõi, thaân 

vaø yù; khoâng coù hình theå, aâm thanh, höông thôm, muøi vò, xuùc chaïm vaø 

hieän höõu; khoâng coù ñoái töôïng cuûa maét cho ñeán khoâng coù ñoái töôïng cuûa 

yù thöùc; khoâng coù minh, khoâng coù voâ minh, khoâng coù söï chaám döùt cuûa 

minh, cuõng khoâng coù söï chaám döùt cuûa voâ minh; cho ñeán khoâng coù tuoåi 

giaø vaø söï cheát, cuõng khoâng coù söï chaám döùt cuûa tuoåi giaø vaø söï cheát; 

khoâng coù khoå ñau, khoâng coù nguyeân nhaân cuûa khoå ñau, khoâng coù söï 

chaám döùt khoå ñau vaø khoâng coù con ñöôøng ñöa ñeán söï chaám döùt khoå 

ñau; khoâng coù trí giaùc cuõng khoâng coù söï thaønh töïu  trí giaùc; vì chaúng coù 

quaû vò trí giaùc naøo ñeå thaønh töïu. Ngöôøi naøo tænh thöùc bình yeân do soáng 

an laønh trong tueä giaùc voâ thöôïng thì thoaùt ly taát caû. Vaø raèng, vì khoâng 

coù nhöõng chöôùng ngaïi trong taâm neân khoâng coù sôï haõi vaø xa rôøi nhöõng 

cuoàng si moäng töôûng, ñoù laø cöùu caùnh Nieát Baøn vaäy!” 

Tu Taäp Giaûi Thoaùt Khoûi Baûy Loaïi Khoâng: Theo giaùo thuyeát Phaät 

giaùo, Khoâng taùnh laø caùi laøm cho löûa coù tính noùng vaø nöôùc coù tính laïnh, 

noù laø baûn chaát nguyeân sô cuûa moãi vaät theå caù bieät. Khi noùi raèng noù 

Khoâng, coù nghóa laø khoâng coù Töï Ngaõ (Atman) beân trong noù ñeå taïo ra 

baûn chaát nguyeân sô cuûa noù, vaø yù nieäm ñích thöïc veà baûn chaát nguyeân sô 

laø moät yù nieäm Khoâng. Chuùng ta ñaõ ghi nhaän raèng khoâng coù töï ngaõ caù 
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bieät nôi haäu cöù cuûa caùi chuùng ta coi nhö vaät theå caù bieät, bôûi vì vaïn höõu 

laø nhöõng saûn phaåm cuûa voâ soá nhaân vaø duyeân, vaø chaúng coù gì ñaùng goïi 

laø moät baûn chaát nguyeân sô ñoäc laäp, ñôn ñoäc, töï höõu. Taát caû laø Khoâng 

trieät ñeå, vaø neáu coù thöù baûn chaát nguyeân sô naøo ñoù, thì coù caùch naøo 

cuõng vaãn laø Khoâng. Trong Kinh Laêng Giaø, Ñöùc Theá Toân ñaõ nhaéc toân 

giaû Mahamati veà baûy loaïi khoâng: “Naøy Mahamati, haõy laéng nghe 

nhöõng gì ta saép noùi cho oâng bieát. Caùi yù nieäm veà ‘khoâng’  thuoäc phaïm 

vi cuûa söï saùng kieán töôûng töôïng hay bieán keá sôû chaáp, vaø vì ngöôøi ta coù 

theå chaáp vaøo thuaät ngöõ cuûa phaïm vi naày neân chuùng ta coù caùc hoïc 

thuyeát veà ‘khoâng,’ ‘baát sinh, ‘baát nhò,’ voâ töï tính,’ vôùi quan ñieåm giaûi 

thoaùt chuùng ta khoûi söï chaáp thuû.” Moät caùch vaén taét coù baûy loaïi khoâng. 

Thöù nhaát laø Töôùng Khoâng (caùi Khoâng veà Töôùng): Caùi khoâng veà töôùng 

nghóa laø gì? Söï hieän höõu ñöôïc ñònh tính baèng söï tuøy thuoäc laãn nhau; 

tính ñaëc thuø vaø tính phoå quaùt ñeàu khoâng coù khi caùi naày ñöôïc xem laø 

taùch bieät vôùi caùi kia, khi caùc söï vaät ñöôïc phaân tích cho ñeán möùc ñoä 

cuoái cuøng thì ngöôøi ta seõ hieåu raèng chuùng khoâng hieän höõu; cuoái cuøng, 

khoâng coù nhöõng khía caïnh cuûa ñaëc thuø nhö ‘caùi naày,’ ‘caùi kia’ hay ‘caû 

hai;’ khoâng coù nhöõng daáu hieäu sai bieät cöïc vi toái haäu. Vì lyù   do naày 

neân baûo raèng töï töôùng laø khoâng, nghóa laø töôùng khoâng phaûi laø moät söï 

kieän toái haäu. Theo Thieàn Sö D.T. Suzuki trong Thieàn Luaän Taäp III, 

trong baûn dòch Kinh Baùt Nhaõ cuûa Ngaøi Huyeàn Trang, ñaây laø moät trong 

18 hình thöùc cuûa “Khoâng”. Trong Töï Töôùng Khoâng, 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. Thöù nhì laø Töï Tính Khoâng (caùi Khoâng veà Töï 

Tính) hay Theå 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 
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chuùng laø khoâng. Theo Duy Thöùc Hoïc hay giaùo thuyeát Ñaïi Thöøa, vaïn 

höõu vi khoâng, nghóa laø taát caû caùc phaùp höõu vi töï noù laø khoâng chöù khoâng 

caàn phaûi lyù luaän phaân taùch môùi laøm cho chuùng thaønh khoâng. Moïi phaùp 

ñeàu do nhaân duyeân sanh dieät, chöù khoâng coù thöïc theå (tröïc tieáp caên cöù 

vaøo theå cuûa phaùp maø quaùn nhö huyeãn nhö moäng laø khoâng; ngöôïc laïi, 

Tieåu Thöøa giaùo phaân taùch con ngöôøi ra laøm nguõ uaån, 12 xöù, 18 giôùi, 

v.v., phaân taùch saéc ra nhöõng phaàn cöïc kyø nhoû, taâm ra thaønh moät nieäm, 

roài töø keát quaû cuûa söï phaân taùch ñoù môùi thaáy vaïn höõu vi khoâng thì goïi laø 

“tính khoâng”). Caùi khoâng cuûa töï taùnh, moät trong baûy loaïi khoâng. Theo 

Thieàn Sö D.T. Suzuki trong Thieàn Luaän Taäp III, trong baûn dòch Kinh 

Baùt Nhaõ cuûa Ngaøi Huyeàn Trang, ñaây laø moät trong 18 hình thöùc cuûa 

“Khoâng”. Töï Taùnh Khoâng. Töï Taùnh coù nghóa laø ‘noù laø noù,’ nhöng 

khoâng coù caùi noù naøo nhö theá. Cho neân Khoâng. Vaäy thì ñoái nghòch cuûa 

höõu vaø voâ laø thöïc? Khoâng, noù cuõng khoâng luoân, vì moãi phaàn töû trong 

ñoái laäp voán laø Khoâng. Thöù ba laø Voâ Haønh Khoâng (caùi Khoâng veà Voâ 

Haønh): Caùi khoâng veà voâ haønh nghóa laø gì? Töø luùc ñaàu tieân, coù Nieát baøn 

ñöôïc chöùa trong taát caû caùc uaån maø khoâng ñeå loä ra daáu hieäu gì veà hoaït 

tính caû, töùc laø nhöõng hoaït ñoäng cuûa uaån nhö caùc giaùc quan cuûa chuùng 

ta nhaän thöùc ñeàu khoâng thaät trong töï baûn chaát, chuùng laø im laëng vaø 

khoâng haønh taùc. Do ñoù chuùng ta noùi ñeán söï voâ haønh cuûa caùc uaån laø caùi 

ñöôïc ñònh tính laø khoâng. Thöù tö laø Haønh Khoâng (caùi Khoâng veà Haønh): 

Caùi khoâng veà haønh nghóa laø gì? Taát caû caùc uaån thoaùt khoûi caùi ngaõ tính  

vaø taát caû nhöõng gì thuoäc veà ngaõ tính, vaø raèng moïi hoaït ñoäng maø chuùng 

bieåu hieän ñeàu do bôûi söï taäp hôïp cuûa caùc nguyeân nhaân vaø ñieàu kieän hay 

nhaân duyeân, nghóa laø töï chuùng khoâng phaûi laø nhöõng nhaân toá saùng taïo 

ñoäc laäp, chuùng khoâng coù caùi gì ñeå coù theå tuyeân boá laø thuoäc caùi “ngaõ” 

cuûa chuùng, vaø hoaït ñoäng taïo nghieäp cuûa chuùng ñöôïc sinh ra bôûi söï noái 

keát cuûa nhieàu nguyeân nhaân hay söï kieän. Vì lyù do aáy neân coù caùi maø ta 

neâu ñònh laø Khoâng veà Haønh. Thöù naêm laø Nhaát thieát phaùp baát khaû 

thuyeát khoâng: Caùi Khoâng vôùi yù nghóa laø khoâng theå goïi teân cuûa Hieän 

Höõu. Nhaát thieát phaùp baát khaû thuyeát khoâng (caùi Khoâng vôùi yù nghóa laø 

khoâng theå goïi teân cuûa Hieän Höõu). Caùi khoâng veà söï baát khaû thuyeát cuûa 

taát caû caùc söï vaät nghóa laø gì? Vì söï hieän höõu naày phuï thuoäc vaøo saùng 

kieán töôûng töôïng hay bieán keá sôû chaáp cuûa chuùng ta neân khoâng coù töï 

tính naøo trong noù coù theå ñöôïc goïi teân vaø ñöôïc mieâu taû bôûi cuù phaùp cuûa 

trí töông ñoái cuûa chuùng ta. Thöù saùu laø Ñeä nhaát nghóa ñeá Khoâng: Caùi 

khoâng cuûa caáp ñoä toái thöôïng, nghóa laø thöïc tính toái haäu hay Thaùnh trí 
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hay Ñaïi Khoâng. Caùi khoâng veà thöïc tính toái haäu nghóa laø gì? Khi trí tueä 

toái thöôïng ñöôïc theå chöùng trong taâm thöùc noäi taïi cuûa chuùng ta, baáy giôø 

chuùng ta seõ thaáy raèng taát caû moïi lyù thuyeát, yù nieäm sai laàm, vaø taát caû 

nhöõng daáu veát cuûa taäp khí töø voâ thæ ñeàu bò taåy saïch vaø hoaøn toaøn troáng 

khoâng. Thöù baûy laø Bæ Bæ Khoâng: Caùi khoâng veà söï hoã töông. Caùi khoâng 

veà söï hoã töông nghóa laø gì? Khi baát cöù moät tính chaát naøo maø moät söï vaät 

coù, nhöng tính chaát naày laïi khoâng coù trong moät söï vaät khaùc, thì söï thieáu 

vaéng naày ñöôïc goïi laø khoâng. Chaúng haïn nhö trong nhaø cuûa Loäc Maãu 

khoâng coù voi, traâu, boø, cöøu, vaân vaân, ta baûo caùi nhaø naày troáng khoâng. 

Ñieàu naày khoâng coù nghóa laø khoâng coù caùc Tyø Kheo ôû ñaây. Caùc Tyø 

Kheo laø caùc Tyø Kheo, nhaø laø nhaø, moãi thöù ñeàu coù ñaëc tính rieâng cuûa 

noù. Coøn veà voi, ngöïa, traâu, boø, vaân vaân chuùng seõ ñöôïc tìm thaáy ôû nôi 

rieâng daønh cho chuùng, chuùng chæ khoâng coù maët ôû nôi ñöôïc daønh cho 

moïi ngöôøi ôû ñaây. Theo caùch nhö theá thì moãi söï vaät coù nhöõng ñaëc tröng 

rieâng cuûa noù maø nhôø ñoù noù ñöôïc phaân bieät vôùi söï vaät khaùc, vì nhöõng 

ñaëc tröng aáy khoâng coù trong caùc söï vaät khaùc. Söï thieáu vaéng aáy ñöôïc 

goïi laø caùi khoâng hoã töông. Trong Kinh Laêng Giaø, Ñöùc Theá Toân ñaõ 

nhaéc toân giaû Mahamati veà tu taäp giaûi thoaùt khoûi nhöõng chaáp thuû töø baûy 

loaïi khoâng naày nhö theá naáy: “Naøy Mahamati, haõy laéng nghe nhöõng gì 

ta saép noùi cho oâng bieát. Caùi yù nieäm veà ‘khoâng’ thuoäc phaïm vi cuûa söï 

saùng kieán töôûng töôïng hay bieán keá sôû chaáp, vaø vì ngöôøi ta coù theå chaáp 

vaøo thuaät ngöõ cuûa phaïm vi naày neân chuùng ta coù caùc hoïc thuyeát veà 

‘khoâng,’ ‘baát sinh, ‘baát nhò,’ voâ töï tính,’ vôùi quan ñieåm giaûi thoaùt chuùng 

ta khoûi söï chaáp thuû.” Moät caùch vaén taét coù baûy loaïi khoâng: töôùng khoâng 

(caùi khoâng veà töôùng), töï tính khoâng (caùi khoâng veà töï tính), voâ haønh 

khoâng (caùi khoâng veà voâ haønh), haønh khoâng (caùi khoâng veà haønh), nhaát 

thieát phaùp baát khaû thuyeát khoâng (caùi Khoâng vôùi yù nghóa laø khoâng theå 

goïi teân cuûa Hieän Höõu), ñeä nhaát nghóa ñeá khoâng (caùi khoâng cuûa caáp ñoä 

toái thöôïng, nghóa laø thöïc tính toái haäu hay Thaùnh trí), vaø bæ bæ khoâng (caùi 

khoâng veà söï hoã töông). 

Söï Hieåu Bieát Ñuùng Ñaén Veà Möôøi Taùm Hình Thöùc Cuûa Khoâng: 

Theo Thieàn Sö D.T. Suzuki trong Thieàn Luaän Taäp III, trong baûn dòch 

Kinh Baùt Nhaõ cuûa Ngaøi Huyeàn Trang, coù 18 hình thöùc cuûa “Khoâng”. 

Thöù nhaát laø Noäi Khoâng: Noäi Khoâng laø caùi khoâng cuûa caùc phaùp noäi taïi. 

Chöõ “Noäi” chæ cho saùu thöùc. Khi chuùng ñöôïc goïi laø “Khoâng,” nghóa laø  

taát caû moïi hoaït ñoäng cuûa chuùng khoâng coù thaàn ngaõ hay linh hoàn naèm ôû 

sau, nhö chuùng ta töôûng. Ñaây laø moät loái giaûi thích khaùc cuûa thuyeát “Voâ 
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Ngaõ.” Thöù nhì laø Ngoaïi Khoâng: Ngoaïi khoâng laø caùi khoâng cuûa caùc 

phaùp ngoaïi taïi. “Ngoaïi” laø caùc ñoái töôïng cuûa saùu thöùc, caùi “Khoâng” 

cuûa chuùng coù nghóa laø khoâng coù nhöõng baûn truï hay baûn theå cuûa caùi ngaõ 

chuû teå naèm ôû sau. Cuõng nhö khoâng coù Töï Ngaõ (atman) nôi haäu tröôøng 

cuûa caùc hieän töôïng taâm lyù; cuõng vaäy, khoâng coù Töï Ngaõ (ataman) nôi 

haäu tröôøng cuûa ngoaïi giôùi. Thuaät ngöõ ñoù goïi laø “Phaùp Voâ Ngaõ.” Phaät 

giaùo Nguyeân Thuûy daïy cho chuùng ta thuyeát “Voâ Ngaõ” (Anatman), 

nhöng ngöôøi ta noùi chính caùc nhaø Ñaïi Thöøa môùi luoân luoân aùp duïng 

thuyeát ñoù cho caùc ñoái töôïng ngoaïi giôùi. Thöù ba laø Noäi Ngoaïi Khoâng: 

Noäi Ngoaïi khoâng laø caùi khoâng cuûa caùc phaùp noäi ngoaïi taïi. Theo Thieàn 

Sö D.T. Suzuki trong Thieàn Luaän Taäp III, trong baûn dòch Kinh Baùt Nhaõ 

cuûa Ngaøi Huyeàn Trang, thoâng thöôøng chuùng ta phaân bieät ngoaïi vôùi noäi, 

nhöng vì khoâng coù thöïc taïi cho söï phaân bieät naày neân ôû ñaây noù bò phuû 

nhaän; söï phaân bieät chæ laø moät hình thaùi cuûa voïng taâm, moái quan heä coù 

theå bò ñaûo loän baát cöù luùc naøo, ôû ñaây khoâng coù thöôøng truï baát bieán. Thöû 

thay ñoåi vò trí, caùi noäi thaønh ra ngoaïi vaø caùi ngoaïi thaønh ra noäi. Quan 

heä naày goïi laø khoâng. Thöù tö laø Khoâng Khoâng: Khoâng khoâng laø caùi 

khoâng cuûa khoâng. Khi caùc phaùp ngoaïi vaø noäi ñöôïc tuyeân boá taát caû laø 

khoâng, chuùng ta taát nghó raèng “Khoâng” vaãn laø moät yù töôûng coù thöïc, hay 

chæ coù caùi ñoù môùi laø caùi khaû ñaéc khaùch quan. Khoâng cuûa Khoâng coát  

huûy dieät chaáp tröôùc aáy. Coøn giöõ moät yù töôûng Khoâng töùc laø coøn löu laïi 

moät haït buïi khi ñaõ queùt ñi taát caû. Thöù naêm laø Ñaïi Khoâng: Ñaïi khoâng laø 

ñeä nhaát nghóa ñeá Khoâng (caùi khoâng cuûa caáp ñoä toái thöôïng, nghóa laø 

thöïc tính toái haäu hay Thaùnh trí). Caùi khoâng veà thöïc tính toái haäu nghóa 

laø gì? Khi trí tueä toái thöôïng ñöôïc theå chöùng trong taâm thöùc noäi taïi cuûa 

chuùng ta, baáy giôø chuùng ta seõ thaáy raèng taát caû moïi lyù thuyeát, yù nieäm sai 

laàm, vaø taát caû nhöõng daáu veát cuûa taäp khí töø voâ thæ ñeàu bò taåy saïch vaø 

hoaøn toaøn troáng khoâng. “Khoâng Lôùn” chæ cho tính baát thöïc cuûa khoâng 

gian. Thôøi tröôùc coi khoâng gian laø caùi coù thöïc moät caùch khaùch quan, 

nhöng ñeán caùc nhaø Ñaïi Thöøa thì noù laø Khoâng. Caùc vaät trong khoâng 

gian leä thuoäc caùc ñònh luaät cuûa sinh töû, töùc bò ñieàu ñoäng bôûi luaät nhaân 

quaû; taát caû Phaät töû ñeàu thöøa nhaän ñieàu ñoù, nhöng hoï laïi nghó khoâng 

gian trong töï theå laø thöôøng truï. Caùc nhaø Ñaïi Thöøa daïy raèng khoaûng 

caùch chaân khoâng bao la naày cuõng khoâng coù thöïc taïi khaùch quan neân yù 

töôûng veà khoâng gian hay tröông ñoä (ñoä keùo daøi voâ taän) chæ laø aûo töôûng. 

Thöù saùu laø Ñeä Nhaát Nghóa Khoâng: Ñeä nhöùt nghóa khoâng laø caùi khoâng 

cuûa chaân lyù cöùu caùnh. Caùi khoâng tuyeät ñoái hay Nieát Baøn cuûa Ñaïi Thöøa, 
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duø töø naày cuõng duøng cho Nieát Baøn Tieåu Thöøa, nhö caùi khoâng cuûa Tieåu 

thöøa chæ thieân veà caùi “ñaõn khoâng” maø thoâi. Caùi “khoâng” maø chö Phaät 

vaø chö Boà Taùt chöùng ñöôïc laø caùi “khoâng” ñaõ döùt haún Höõu Voâ, vöôït 

ngoaøi voøng vaät chaát. “Chaân lyù cöùu caùnh” chæ coù chaân theå cuûa vaïn höõu, 

traïng thaùi toàn taïi chaân thöïc cuûa chuùng, ngoaøi taát caû hình thaùi cuûa chuû 

quan tính. Ñaây laø caùi Khoâng bò huûy dieät, khoâng bò gaùn cho laø theá naày 

hay theá kia, cuõng khoâng thöù gì coù theå gaùn vaøo ñoù. Vì vaäy chaân lyù cöùu 

caùnh hay ñeä nhaát nghóa laø Khoâng. Neáu laø coù thöïc, noù laø moät trong 

nhöõng ñoái töôïng bò chi phoái vaø raøng buoäc vaøo ñònh luaät nhaân quaû. Nieát 

Baøn chæ laø moät danh töï noùi khaùc. Khi Nieát Baøn coù choã ñeå baùm ñöôïc, noù 

seõ khoâng laø Nieát Baøn nöõa. Khoâng duøng ôû ñaây khaùc vôùi “Khoâng lôùn,” 

khi nhöõng ñoái töôïng noäi hay ngoaïi ñöôïc tuyeân boá laø Khoâng. Thöù baûy laø 

Höõu Vi Khoâng: Höõu vi khoâng laø caùi khoâng cuûa caùc phaùp höõu vi. Höõu vi 

(Samskrita) chæ cho nhöõng phaùp xuaát hieän do caùc ñieàu kieän cuûa taùc 

thaønh. Noùi höõu vi Khoâng laø moät caùch noùi khaùc chæ cho theá giôùi ngoaïi 

taïi cuõng nhö theá giôùi noäi taïi ñeàu khoâng. Thöù taùm laø Voâ Vi Khoâng: Voâ 

vi khoâng laø caùi khoâng cuûa caùc phaùp voâ vi. Phaùp khoâng chöôùng ngaïi vaø 

thaâm nhaäp qua taát caû moïi chöôùng ngaïi moät caùch töï do khoâng bieán 

chuyeån. Moät trong nhöõng phaùp voâ vi, hö khoâng voâ vi hay khoâng gian 

khoâng haïn löôïng, khoâng bieân teá, khoâng tòch dieät, khoâng chöôùng ngaïi. 

Voâ vi (Asamskrita) laø nhöõng phaùp khoâng leä thuoäc taùc thaønh, nhö khoâng 

gian chaúng haïn. Hieän höõu ñoâi khi ñöôïc chia thaønh höõu vi vaø voâ vi, ñoâi 

khi ñöôïc chia thaønh noäi vaø ngoaïi, ñoâi khi ñöôïc chia thaønh naêm uaån, 

vaân vaân, theo caùc quan ñieåm caàn thieát cho quaù trình suy luaän. Tuy 

nhieân, taát caû nhöõng phaân bieät naày chæ laø töông ñoái vaø khoâng coù khaùch 

theå tính töông ñöông, vaø do ñoù laø Khoâng. Voâ vi hieän höõu ñoái laïi vôùi 

höõu vi. Neáu höõu vi khoâng thöïc coù thì voâ vi cuõng khoâng luoân. Caû hai 

ñeàu laø giaû danh, laø Khoâng. Thöù chín laø Taát Caùnh Khoâng: Taát caùnh 

khoâng nhaán maïnh taát caû caùc phaùp ñeàu khoâng moät caùch tuyeät ñoái. “Cöùu 

Caùnh” töùc tuyeät ñoái. Phuû nhaän thöïc taïi tính khaùch quan nôi chö phaùp ôû 

ñaây ñöôïc chuû tröông moät caùch ñöông nhieân, khoâng ñieàu kieän thaéc maéc. 

“Khoâng cuûa Khoâng,” treân thöïc teá, cuõng chæ cho moät caùi nhö nhau. 

Phoøng ñöôïc queùt saïch laø nhôø choåi, nhöng neáu coøn choåi thì khoâng phaûi 

laø Khoâng tuyeät ñoái. Thöïc vaäy, phaûi gaït sang moät beân caùi choåi, cuøng vôùi 

ngöôøi queùt, môùi mong ñaït tôùi yù nieäm veà “Taát Caùnh Khoâng.” Coøn giöõ 

laïi duø chæ moät phaùp, moät vaät hay moät ngöôøi, laø coøn coù ñieåm chaáp ñeå töø 

ñoù saûn xuaát moät theá giôùi cuûa nhöõng sai bieät, roài keùo theo nhöõng öôùc 
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muoán vaø ñau khoå. Taùnh Khoâng vöôït ngoaøi moïi quyeát ñònh tính coù theå 

coù, vöôït ngoaøi chuoãi quan heä baát taän; ñoù laø Nieát Baøn. Thöù möôøi laø Voâ 

Teá Khoâng: Voâ teá khoâng laø caùi khoâng khoâng coù bieân teá. Voâ teá khoâng coù 

nghóa laø khi noùi hieän höõu laø voâ thuûy, ngöôøi ta nghó raèng coù moät caùi nhö 

laø voâ thuûy, vaø baùm vaøo yù nieäm naày. Ñeå loaïi boû chaáp tröôùc kieåu naày, 

môùi neâu leân taùnh khoâng cuûa noù. Tri kieán cuûa con ngöôøi laéc lö giöõa hai 

ñoái cöïc. Khi yù nieäm veà höõu thuûy bò deïp boû thì yù nieäm veà voâ thuûy laïi 

ñeán thay, maø söï thöïc chuùng chæ laø töông ñoái. Chaân lyù cuûa Khoâng phaûi ôû 

treân taát caû nhöõng ñoái nghòch naày, nhöng khoâng phaûi ôû ngoaøi chuùng. Vì 

vaäy kinh Baùt Nhaõ doác söùc khai thoâng con ñöôøng “trung ñaïo” duø vaäy 

vaãn khoâng ñöùng y ôû ñoù; vì neáu theá, heát coøn laø con ñöôøng giöõa. Thuyeát 

Taùnh Khoâng nhö vaäy phaûi ñöôïc minh giaûi töø quan ñieåm raát thaän troïng. 

Thöù möôøi moät laø Taùn Khoâng: Taùn khoâng laø caùi khoâng cuûa söï phaân taùn. 

Taùn Khoâng (Anavakara-sunyata) coù nghóa laø khoâng coù thöù gì hoaøn toaøn 

ñôn nhaát trong theá gian naày. Moïi vaät bò cöôõng böùc phaûi phaân taùn kyø 

cuøng. Noù hieän höõu coi chöøng nhö moät ñôn toá, nguyeân daïng, nguyeân 

theå, nhöng ôû ñaây khoâng thöù gì laïi khoâng theå phaân chieát thaønh nhöõng boä 

phaän thaønh toá. Chaéc chaén noù bò phaân taùn. Caùc thöù naèm trong theá giôùi 

cuûa tö töôûng hình nhö coù theå khoâng bò tieâu giaûi. Nhöng ôû ñaây söï bieán 

ñoåi hieän ra döôùi moät hình thöùc khaùc. Coâng trình cuûa thôøi gian, thöôøng 

truï khoâng thöôøng maõi. Boán uaån: Thoï, Töôûng, Haønh vaø Thöùc, cuõng chæ 

cho söï phaân taùn vaø hoaïi dieät taän cuøng. Noùi gì ñi nöõa thì chuùng cuõng laø 

Khoâng. Thöù möôøi hai laø Baûn Taùnh Khoâng: Baûn taùnh khoâng laø caùi 

khoâng cuûa baûn taùnh. Baûn taùnh laø caùi laøm cho löûa noùng vaø nöôùc laïnh, 

noù laø baûn chaát nguyeân sô cuûa moãi vaät theå caù bieät. Khi noùi raèng noù 

Khoâng, coù nghóa laø khoâng coù Töï Ngaõ (Atman) beân trong noù ñeå taïo ra 

baûn chaát nguyeân sô cuûa noù, vaø yù nieäm ñích thöïc veà baûn chaát nguyeân sô 

laø moät yù nieäm Khoâng. Chuùng ta ñaõ ghi nhaän raèng khoâng coù töï ngaõ caù 

bieät nôi haäu cöù cuûa caùi chuùng ta coi nhö vaät theå caù bieät, bôûi vì vaïn höõu 

laø nhöõng saûn phaåm cuûa voâ soá nhaân vaø duyeân, vaø chaúng coù gì ñaùng goïi 

laø moät baûn chaát nguyeân sô ñoäc laäp, ñôn ñoäc, töï höõu. Taát caû laø Khoâng 

trieät ñeå, vaø neáu coù thöù baûn chaát nguyeân sô naøo ñoù, thì coù caùch naøo 

cuõng vaãn laø Khoâng. Thöù möôøi ba laø Töï Töôùng Khoâng: Töï Töôùng khoâng 

laø caùi khoâng cuûa töï töôùng. Caùi khoâng veà töôùng nghóa laø gì? Söï hieän 

höõu ñöôïc ñònh tính baèng söï tuøy thuoäc laãn nhau; tính ñaëc thuø vaø tính phoå 

quaùt ñeàu khoâng coù khi caùi naày ñöôïc xem laø taùch bieät vôùi caùi kia, khi 

caùc söï vaät ñöôïc phaân tích cho ñeán möùc ñoä cuoái cuøng thì ngöôøi ta seõ 
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hieåu raèng chuùng khoâng hieän höõu; cuoái cuøng, khoâng coù nhöõng khía caïnh 

cuûa ñaëc thuø nhö ‘caùi naày,’ ‘caùi kia’ hay ‘caû hai;’ khoâng coù nhöõng daáu 

hieäu sai bieät cöïc vi toái haäu. Vì lyù   do naày neân baûo raèng töï töôùng laø 

khoâng, nghóa laø töôùng khoâng phaûi laø moät söï kieän toái haäu. Trong Töï 

Töôùng Khoâng, 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. Thöù möôøi boán laø 

Nhöùt Thieát Phaùp Khoâng: Nhöùt thieát phaùp khoâng laø caùi khoâng cuûa vaïn 

höõu. Thöøa nhaän taát caû caùc phaùp laø Khoâng, caùi ñoù heát söùc haøm nguï, vì 

chöõ Dharma khoâng chæ rieâng cho moät ñoái töôïng cuûa quan naêng maø coøn 

chæ cho caû ñoái töôïng cuûa tö töôûng. Khi tuyeân boá taát caû nhöõng thöù ñoù laø 

Khoâng, khoûi caàn baøn luaän chi tieát nöõa. Nhöng Kinh Baùt Nhaõ hieån nhieân 

coá yù khoâng ñeå nguyeân traïng taûng ñaù ñeå ñeø naëng nhöõng ngöôøi hoïc Baùt 

Nhaõ moät caùch trieät ñeå baèng hoïc thuyeát Taùnh Khoâng. Theo Long Thoï, 

taát caû caùc phaùp ñeàu mang caùc ñaëc saéc naày: höõu töôùng, tri töôùng, thöùc 

töôùng, duyeân töôùng, taêng thöôïng töôùng, nhaân töôùng, quaû töôùng, toång 

töôùng, bieät töôùng, y töôùng. Nhöng heát thaûy nhöõng töôùng ñoù khoâng coù 

thöôøng truï baát bieán; taát caû ñeàu laø ñoái ñaõi vaø giaû höõu. Phaøm phu khoâng 

theå soi toû vaøo baûn chaát chaân thöïc cuûa caùc phaùp, do ñoù trôû neân chaáp thuû 

yù nieäm veà moät thöïc taïi thöôøng, laïc, ngaõ, vaø tònh. Khoân ngoan chæ coù 

nghóa laø thoaùt khoûi nhöõng quan ñieåm taø vaïy ñoù, vì chaúng coù gì trong 

chuùng heát, neân phaûi coi laø Khoâng. Thöù möôøi laêm laø Baát Khaû Ñaéc 

Khoâng: Baát khaû ñaéc khoâng laø caùi khoâng cuûa caùi baát khaû ñaéc. Ñaây laø 

loaïi Khoâng baát khaû ñaéc (anupalambha). Khoâng phaûi vì taâm khoâng baét 

ñöôïc caùi ôû ngoaøi taàm tay, nhöng ñích thöïc chaúng coù gì ñaùng goïi laø sôû 

tri. Khoâng gôïi yù khoâng coù, nhöng khi ñöôïc khoaùc cho ñaëc tính baát khaû 

ñaéc, noù khoâng coøn laø phuû ñònh suoâng. Baát khaû ñaéc, chính bôûi khoâng theå 

laøm ñoái töôïng cho tö nieäm ñoái ñaõi qua taùc duïng cuûa Thöùc (Vijnana). 

Cho tôùi luùc Thöùc ñöôïc naâng cao leân bình dieän Trí Baùt Nhaõ, baáy giôø 
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môùi nhaän ra “khoâng baát khaû ñaéc.” Kinh Baùt Nhaõ e raèng ngöôøi nghe 

phaûi kinh haõi khi nghe kinh ñöa ra khaúng quyeát taùo baïo raèng taát caû ñeàu 

khoâng, do ñoù môùi noùi theâm raèng söï vaéng maët cuûa taát caû nhöõng yù töôûng 

sinh ra töø choã ñoái ñaõi khoâng chæ cho caùi ngoan khoâng, caùi khoâng troáng 

trôn; nhöng ñôn giaûn, ñoù laø caùi Khoâng khoâng theå baét naém ñöôïc. Vôùi 

ngöôøi trí, Khoâng naày laø moät thöïc taïi. Luùc sö töû caát tieáng roáng, nhöõng 

thuù vaät khaùc hoaûng sôï, töôûng tieáng roáng aáy laø caùi raát phi phaøm, gaàn 

nhö moät thöù maø chuùa teå sôn laâm ‘ñaït ñöôïc’ raát hy höõu. Nhöng ñoái vôùi 

sö töû, tieáng roáng ñoù chaúng laï gì, chaúng coù gì hy höõu ñaït ñöôïc hay theâm 

vaøo. Vôùi keû trí cuõng vaäy, khoâng coù ‘caùi Khoâng’ trong hoï ñaùng coi nhö 

rieâng hoï baét ñöôïc laøm ñoái töôïng cho tö töôûng. Choã sôû ñaéc cuûa hoï laø voâ 

sôû ñaéc. Thöù möôøi saùu laø Voâ Taùnh Khoâng: Voâ taùnh khoâng laø caùi khoâng 

cuûa voâ theå. Voâ Taùnh laø phuû ñònh cuûa höõu, cuøng moät nghóa vôùi Khoâng. 

Thöù möôøi baûy laø Töï Taùnh Khoâng (töï taùnh 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. Töï Taùnh Khoâng Töï Taùnh 

coù nghóa laø ‘noù laø noù,’ nhöng khoâng coù caùi noù naøo nhö theá. Cho neân 

Khoâng. Vaäy thì ñoái nghòch cuûa höõu vaø voâ laø thöïc? Khoâng, noù cuõng 

khoâng luoân, vì moãi phaàn töû trong ñoái laäp voán laø Khoâng. Thöù möôøi taùm 

laø Voâ töï taùnh khoâng: Voâ töï taùnh khoâng laø caùi khoâng cuûa voâ theå cuûa töï 

taùnh. 

Taùnh Khoâng Trong Trung Quaùn: Ñaëc ñieåm noåi baät nhaát cuûa trieát 

lyù Trung Quaùn laø söï söû duïng nhieàu laàn hai chöõ “khoâng” vaø “khoâng 

taùnh.” Vì ñaây laø khaùi nieäm chính yeáu cuûa heä thoáng trieát lyù naøy, cho 

neân, heä thoáng trieát lyù naøy thöôøng ñöôïc goïi laø “heä thoáng trieát lyù khoâng 

taùnh,” xaùc ñònh “khoâng” nhö laø ñaëc taùnh cuûa Thöïc taïi. Chöõ “khoâng” ñaõ 

khieán cho ngöôøi ta caûm thaáy boái roái nhaát trong trieát lyù Phaät giaùo. 

Nhöõng ngöôøi khoâng phaûi laø Phaät töû ñaõ giaûi thích noù nhö laø thuyeát “hö 

voâ.” Nhöng ñoù khoâng phaûi laø yù nghóa cuûa chöõ naøy. Treân phöông dieän 

ngöõ nguyeân thì chöõ goác cuûa noù laø “svì,” coù nghóa laø “nôû lôùn ra” hay 

“baønh tröôùng ra.” Coù ñieàu ñaùng toø moø laø chöõ “Brhaman” (Baø la moân) 

coù goác laø “brh” hoaëc “brhm,” cuõng coù nghóa laø nôû lôùn hay baønh tröôùng. 

Theo lôøi Ñöùc Phaät veà “Khoâng lyù” vaø veà nguyeân taéc cuûa khoâng, chöõ 

khoâng döôøng nhö ñöôïc söû duïng theo nghóa cuûa “toàn höõu hoïc” trong haàu 

heát caùc kinh vaên Phaät giaùo. Söï nguï yù veà yù nghóa ngöõ nguyeân cuûa chöõ 
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naøy döôøng nhö khoâng ñöôïc dieãn taû moät caùch ñaày ñuû vaø troïn veïn. Theo 

moät soá caùc hoïc giaû cho raèng chöõ “khoâng” khoâng mang yù nghóa treân 

phöông dieän toàn höõu hoïc. Noù chæ laø moät loaïi aùm thò treân maët “cöùu caùnh 

hoïc” maø thoâi. Nhöng roõ raøng chöõ “sunya” ñöôïc duøng theo yù nghóa “toàn 

höõu hoïc,” keøm theo nguï yù cuûa giaù trò luaän vaø boái caûnh cuûa cöùu theá hoïc. 

Theo nghóa toàn höõu hoïc thì “sunya” laø moät loaïi “khoâng” maø ñoàng thôøi 

cuõng “chöùa ñaày.” Bôûi vì noù khoâng phaûi laø moät thöù ñaëc bieät naøo ñoù, cho 

neân noù coù khaû naêng trôû thaønh moïi thöù. Noù ñöôïc xem laø ñoàng nhaát vôùi 

Nieát Baøn, vôùi Tuyeät Ñoái, vôùi Thöïc Taïi. Töø “khoâng taùnh” laø danh töø 

tröøu töôïng baét nguoàn töø chöõ “sunya”. Noù coù nghóa laø söï töôùc ñoaït chöù 

khoâng phaûi laø vieân maõn. Hai chöõ “sunya” vaø “sunyata” neân ñöôïc hieåu 

theo töông quan vôùi chöõ “svabhava” hay “töï taùnh.” Nghóa ñen cuûa chöõ 

“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 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.” Chöõ “sunya” caàn phaûi ñöôïc hieåu 

theo hai quan ñieåm: 1) töø quan ñieåm cuûa hieän töôïng hoaëc thöïc taïi kinh 

nghieäm, noù coù nghóa laø “svabhava-sunya,” töùc laø “töï taùnh khoâng,” hoaëc 

khoâng coù thöïc taïi taùnh cuûa thöïc theå töï kyû ñoäc laäp cuûa chính noù; 2) töø 

quan ñieåm cuûa Tuyeät Ñoái, noù coù nghóa laø “prapanca-sunya,” nghóa laø 

“hyù luaän khoâng,” hay khoâng coù söï dieãn ñaït baèng ngoân ngöõ khoâng coù hyù 

luaän, khoâng do tö töôûng taïo thaønh, vaø khoâng coù ña nguyeân taùnh. Ñoái 

vôùi tuïc ñeá hoaëc thöïc taïi kinh nghieäm thì khoâng taùnh coù nghóa laø “voâ töï 

taùnh,” nghóa laø khoâng coù töï ngaõ, khoâng coù baûn chaát, voâ ñieàu kieän. Noùi 

caùch khaùc, khoâng taùnh laø chöõ bao haøm “duyeân khôûi” hoaëc söï hoaøn toaøn 

töông ñoái, hoã töông laãn nhau cuûa söï vaät. YÙ töôûng naøy cuõng ñöôïc 

chuyeân chôû baèng caùch khaùc vôùi thuaät ngöõ “giaû danh sôû taùc,” söï coù maët 

cuûa moät caùi teân khoâng coù nghóa laø thöïc taïi taùnh cuûa söï vaät ñöôïc goïi 

teân. Nguyeät Xöùng ñaõ noùi: “Moät caùi xe ñöôïc goïi nhö vaäy khi xeùt tôùi caùc 
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boä phaän caáu thaønh cuûa noù nhö baùnh xe, vaân vaân; ñieàu ñoù khoâng coù 

nghóa raèng chính caùi xe coù theå laø vaät gì khaùc ngoaøi nhöõng thaønh phaàn 

cuûa noù. Ñaây laø moät thí duï khaùc veà taùnh töông ñoái hoaëc söï hoã töông laãn 

nhau cuûa söï vaät. Treân phöông dieän hoã töông nöông nhau maø toàn taïi thì 

‘khoâng taùnh’ cuõng bao haøm tính chaát töông ñoái vaø phi tuyeät ñoái cuûa 

nhöõng quan ñieåm ñaëc thuø. Khoâng taùnh ñaõ vaïch roõ ra söï ñieân roà cuûa 

vieäc tieáp nhaän baát cöù söï khôûi ñaàu tuyeät ñoái naøo hoaëc söï keát thuùc hoaøn 

toaøn naøo; vì vaäy ‘khoâng taùnh’ bao haøm ‘trung ñaïo’, ñoái xöû vôùi söï vaät 

theo baûn chaát cuûa chuùng, traùnh nhöõng khaúng ñònh hoaëc phuû ñònh cöïc 

ñoan nhö “laø” vaø “khoâng laø.” Ngoaøi nhöõng ñieåm treân, trong trieát hoïc 

Trung Quaùn, ‘khoâng taùnh’ coøn coù nhöõng yù nghóa khaùc. Ñoái vôùi thöïc taïi 

toái thöôïng hay thaéng nghóa ñeá, khoâng taùnh coøn bao haøm baûn chaát phi 

khaùi nieäm cuûa tuyeät ñoái. Ñoái vôùi haønh giaû, khoâng taùnh coù nghóa laø thaùi 

ñoä cuûa “voâ sôû ñaéc,” khoâng baùm víu vaøo söï töông ñoái nhö laø tuyeät ñoái, 

cuõng khoâng baùm víu vaøo söï tuyeät ñoái nhö laø moät caùi gì ñaëc bieät. Ñaïi 

Trí Ñoä Luaän ñaõ ñöa ra moät haøm yù khaùc veà nguyeân lyù ‘khoâng taùnh,’ ñoù 

chính laø “söï tìm kieám thöïc taïi” khoâng theå cöôõng caàu ñöôïc, noù sieâu vieät 

treân ñôøi soáng bieán ñoåi haèng ngaøy naøy. Chöõ ‘khoâng taùnh’ khoâng phaûi 

chæ haøm yù toàn höõu hoïc, maø noù coøn haøm yù treân phöông dieän giaù trò luaän. 

Do bôûi taát caû moïi söï vaät kinh nghieäm ñeàu khoâng coù thöïc theå, vì theá 

chuùng ñeàu khoâng coù giaù trò. Sôû dó chuùng ta gaén cho nhöõng söï vaät cuûa 

traàn theá nhieàu giaù trò nhö vaäy laø vì söï ngu muoäi cuûa chuùng ta. Moät khi 

chuùng ta laõnh hoäi ñöôïc khoâng taùnh moät caùch chính xaùc thì nhöõng baøm 

víu aáy seõ töï ñoäng bieán maát. Khoâng taùnh khoâng phaûi chæ laø moät khaùi 

nieäm treân maët tri thöùc. Maø söï chöùng nghieäm khoâng taùnh laø phöông tieän 

cöùu ñoä. Neáu chuùng ta naém vöõng moät caùch ñuùng ñaén veà khoâng taùnh, thì 

noù coù theå daãn chuùng ta ñeán söï phuû ñònh taùnh “ña taïp” cuûa caùc phaùp, coù 

theå giaûi thoaùt khoûi söï “thoaùng hieän” cuûa nhöõng caùm doã trong ñôøi soáng. 

Thieàn quaùn veà ‘khoâng taùnh’ coù theå daãn ñeán tueä giaùc Baùt Nhaõ hay trí 

tueä sieâu vieät, laø thöù ñem laïi giaûi thoaùt cho haønh giaû. Ngaøi Long Thoï ñaõ 

dieãn ñaït ñöôïc söï tinh tuùy trong lôøi daïy cuûa ngaøi veà ‘khoâng taùnh qua baøi 

keä döôùi ñaây: “Giaûi thoaùt ñaït ñöôïc baèng caùch tieâu tröø caùc haønh vi vaø aùi 

duïc ích kyû. Taát caû caùc haønh vi vaø aùi duïc ích kyû ñeàu baét nguoàn töø nhöõng 

caáu truùc töôûng töôïng, chöùng coi nhöõng söï vaät voâ giaù trò nhö laø nhöõng söï 

vaät ñaày giaù trò. Söï caáu taùc cuûa töôûng töôïng phaùt sanh töø taùc ñoäng cuûa 

taâm trí seõ chaám döùt khi ñaõ nhaän thöùc ñöôïc khoâng taùnh, söï troáng roãng 

cuûa söï vaät. Khoâng taùnh ñöôïc söû duïng trong trieát hoïc Trung Quaùn nhö laø 



 75 

moät bieåu töôïng cuûa nhöõng thöù khoâng theå dieãn taû ñöôïc. Khi goïi Thöïc 

Taïi laø ‘khoâng’, trieát hoïc Trung Quaùn chæ coù yù noùi raèng noù laø ‘khoâng theå 

dieãn taû ñöôïc baèng ngoân ngöõ.’ Ngay trong caâu thöù nhaát cuûa Trung Quaùn 

Tuïng, ngaøi Long Thoï ñaõ laøm noåi baät laäp ñieåm veà ‘khoâng luaän’ moät 

caùch ngôøi saùng. Laäp ñieåm naøy ñöôïc caáu thaønh bôûi “taùm ñieàu khoâng”: 

1) Khoâng dieät, 2) Khoâng sanh, 3) Khoâng ñoaïn, 4) Khoâng thöôøng, 5) 

Khoâng nhaát nguyeân, 6) Khoâng ña nguyeân, 7) khoâng tôùi, 8) Khoâng ñi.  

 

VI. Tu Taäp Quaùn Chieáu Trong Thieàn Ñaïi Thöøa: 

Quaùn Chieáu Veà Khoâng Taùnh: Giaû quaùn hay quaùn saùt moïi vaät ñeàu 

khoâng. Haønh giaû tu thieàn neân luoân quaùn nieäm veà taùnh Khoâng cuûa vaïn 

höõu. Quaùn nieäm veà taùnh voâ thöôøng cuûa hôïp theå nguõ uaån: saéc, thoï, 

töôûng, haønh, thöùc. Xeùt töøng uaån moät, töø uaån naøy sang uaån khaùc. Thaáy 

ñöôïc taát caû ñeàu chuyeån bieán, voâ thöôøng vaø khoâng coù töï ngaõ. Söï tuï hôïp 

cuûa nguõ uaån cuõng nhö söï tuï hôïp cuûa moãi hieän töôïng, ñeàu theo luaät 

duyeân khôûi. Söï hôïp tan cuõng gioáng nhö söï hôïp tan cuûa nhöõng ñaùm maây 

treân ñænh nuùi. Quaùn nieäm ñeå ñöøng baùm víu vaøo hôïp theå nguõ uaån. Tuy 

vaäy khoâng khôûi taâm chaùn gheùt hôïp theå nguõ uaån. Quaùn nieäm ñeå bieát 

raèng öa thích vaø chaùn gheùt cuõng laø nhöõng hieän töôïng thuoäc hôïp theå nguõ 

uaån. Quaùn nieäm ñeå thaáy roõ tuy nguõ uaån laø voâ thöôøng, voâ ngaõ vaø khoâng, 

nhöng nguõ uaån cuõng raát maàu nhieäm, maàu nhieäm nhö baát cöù hieän töôïng 

naøo trong vuõ truï, maàu nhieäm nhö söï soáng coù maët khaép moïi nôi. Quaùn 

Khoâng ñeå thaáy ñöôïc nguõ uaån khoâng thöïc söï sinh dieät, coøn maát vì nguõ 

uaån laø chaân nhö. Quaùn Khoâng ñeå thaáy voâ thöôøng chæ laø moät khaùi nieäm, 

voâ ngaõ cuõng laø moät khaùi nieäm, vaø ngay caû Khoâng cuõng chæ laø moät khaùi 

nieäm, ñeå khoâng coøn bò raøng buoäc vaøo voâ thöôøng, voâ ngaõ vaø khoâng, ñeå 

thaáy ñöôïc Khoâng cuõng chæ laø Khoâng, ñeå thaáy ñöôïc chaân nhö cuûa 

Khoâng cuõng khoâng khaùc vôùi chaân nhö cuûa nguõ uaån. Buoâng boû nhöõng 

taäp quaùn suy nghó: Trong thieàn quaùn “chaân khoâng,” haønh giaû buoâng boû 

nhöõng taäp quaùn suy nghó cuûa mình veà “coù vaø khoâng” baèng caùch chöùng 

nghieäm raèng nhöõng khaùi nieäm ñöôïc thaønh hình sai laàm veà taùnh ñoäc laäp 

vaø thöôøng coøn cuûa vaät theå. Nhìn toaøn boä vuõ truï qua vaïn höõu noái keát 

nhaân duyeân: Khi chuùng ta nhìn vaøo moät caùi gheá chuùng ta chæ thaáy söï coù 

maët cuûa goã, maø khoâng thaáy ñöôïc söï coù maët cuûa röøng, cuûa caây, cuûa laù, 

cuûa baøn tay ngöôøi thôï moäc, cuûa taâm ta... Haønh giaû khi nhìn vaøo caùi gheá 

phaûi thaáy ñöôïc caû vaïn höõu trong lieân heä nhaân duyeân chaèng chòt: söï coù 

maët cuûa goã keùo theo söï coù maët cuûa caây, söï coù maët cuûa laù keùo theo söï 
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coù maët cuûa maët trôøi, vaân vaân. Haønh giaû thaáy ñöôïc moät trong taát caû vaø 

duø khoâng nhìn vaøo chieác gheá tröôùc maët, cuõng thaáy ñöôïc söï coù maët cuûa 

noù trong loøng vaïn höõu. Caùi gheá khoâng coù töï taùnh rieâng bieät, maø noù coù 

trong lieân heä duyeân khôûi vôùi caùc hieän töôïng khaùc trong vuõ truï; noù coù vì 

taát caû caùc caùi khaùc coù, noù khoâng thì caùc caùi khaùc ñeàu khoâng. Moãi laàn 

môû mieäng noùi “gheá”, hoaëc moãi laàn khaùi nieäm “gheá” ñöôïc thaønh hình 

trong nhaän thöùc chuùng ta laø moãi laàn löôõi göôm khaùi nieäm vung leân vaø 

cheùm xuoáng, phaân thöïc taïi ra laøm hai maûnh: moät maûnh laø gheá, moät 

maûnh laø taát caû nhöõng gì khoâng phaûi laø gheá. Ñoái vôùi thöïc taïi thì söï chia 

caét aáy taøn baïo voâ cuøng. Chuùng ta khoâng thaáy ñöôïc raèng töï thaân caùi gheá 

laø taát caû nhöõng gì khoâng phaûi laø gheá phoái hôïp maø thaønh. Taát caû nhöõng 

gì khoâng phaûi laø gheá naèm ngay trong caùi gheá. Laøm sao chia caét cho 

ñöôïc? Ngöôøi trí nhìn caùi gheá thì thaáy söï coù maët cuûa taát caû nhöõng gì 

khoâng phaûi laø gheá, vì vaäy thaáy ñöôïc tính caùch baát sinh baát dieät cuûa 

gheá. Phuû nhaän söï hieän höõu cuûa söï vaät laø phuû nhaän söï hieän höõu cuûa 

toaøn theå vuõ truï: Phuû nhaän söï coù maët cuûa caùi gheá töùc laø phuû nhaän söï coù 

maët cuûa toaøn theå vuõ truï. Caùi gheá kia maø khoâng coù thì vaïn höõu cuõng 

khoâng. Söï hieän höõu cuûa caùi gheá khoâng ai coù theå laøm cho noù trôû neân 

khoâng hieän höõu, ngay caû vieäc chaët cheõ noù ra, hay ñoát noù ñi. Neáu chuùng 

ta thaønh coâng trong vieäc huûy hoaïi caùi gheá, laø chuùng ta coù theå huûy hoaïi 

toaøn theå vuõ truï. Khaùi nieäm “baét ñaàu vaø chaám döùt” (sanh dieät) gaén lieàn 

vôùi khaùi nieäm “coù vaø khoâng.” Moät chieác xe ñaïp chaúng haïn, baét ñaàu coù 

töø luùc naøo? Neáu noùi raèng caùi xe ñaïp baét ñaàu coù töø luùc boä phaän cuoái 

cuøng ñöôïc raùp vaøo, taïi sao tröôùc ñoù mình laïi noùi chieác xe ñaïp naøy coøn 

thieáu moät boä phaän? Khi chieác xe ñaïp hö hoaïi, khoâng duøng ñöôïc nöõa, 

taïi sao mình laïi goïi laø chieác xe ñaïp hö? Haõy thöû quaùn nieäm veà giôø sinh 

vaø giôø töû cuûa caùi xe ñaïp ñeå coù theå thaáy ñöôïc caùi xe ñaïp khoâng theå naøo 

ñöôïc ñaët ra ngoaøi boán phaïm truø “coù, khoâng, sinh, dieät.”  

Quaùn Chieáu Veà Caùc Ñieàu Kieän Nhaân Duyeân Cuûa Taùnh Khoâng: 

Quaùn saùt veà nhaân duyeân hay quaùn saùt lyù möôøi hai nhaân duyeân ñeå tröø 

khöû voâ minh ñeå thaáy raèng vaïn phaùp vaïn höõu, höõu hình cuõng nhö voâ 

hình ñeàu voâ thöôøng. Chuùng do duyeân sanh maø coù. Thaân ta, sau khi 

tröôûng thaønh, giaø, beänh, cheát; trong khi taâm ta luoân thay ñoåi, khi giaän 

khi thöông, khi vui khi buoàn. Haønh giaû tu Thieàn neân luoân nhôù raèng neáu 

phaùp quaùn taâm chính töø taâm naøy sinh khôûi moät caùch töï nhieân, thì nhaân 

duyeân khoâng caàn thieát. Taâm coù maët do nhaân vaø duyeân. Taâm khoâng coù 

naêng löïc töï phaùt sinh moät caùch töï nhieân. Taâm khoâng theå phaùt sinh moät 
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caùch töï nhieân, nhöng duyeân cuõng khoâng theå töï phaùt sinh moät caùch töï 

nhieân. Neáu nhö taâm vaø duyeân, moãi caùi ñeàu thieáu töï taùnh, laøm theá naøo 

laïi laø moät thöïc taïi khi gaëp gôõ nhau? Khoù maø noùi veà töï taùnh hoaëc noùi veà 

söï sinh khôûi khi caû hai gaëp nhau; khi caùch ly thì chuùng hoaøn toaøn khoâng 

sinh khôûi. Baây giôø, neáu moät caùi sinh khôûi thieáu töï taùnh, laøm caùch naøo 

ngöôøi ta coù theå noùi ñeán moät traêm caûnh giôùi hay moät ngaøn nhö thò nhö laø 

coù töï taùnh? Bôûi vì taâm khoâng coù töï taùnh, vì vaäy baát cöù nhöõng gì töø taâm 

sinh cuõng laø khoâng. 

Quaùn Chieáu Veà Luïc Ñoä Ba La Maät: Saùu phöông phaùp tu taäp ñeå 

ñaït ñeán giaùc ngoä cuûa chö Boà Taùt. Ba La Maät, theo Phaïn ngöõ, coù nghóa 

laø ñaùo bæ ngaïn. Quaùn chieáu saùu Ba La Maät ñöa chuùng sanh qua bieån 

sanh töû ñeå ñi ñeán Nieát baøn bôûi vì ñaây laø saùu giai ñoaïn hoaøn thieän tinh 

thaàn cuûa chö Boà taùt trong tieán trình thaønh Phaät. Chaúng nhöõng Luïc ñoä 

Ba La Maät laø ñaëc tröng cho Phaät Giaùo Ñaïi Thöøa trong nhieàu phöông 

dieän, maø chuùng coøn goàm nhöõng cô baûn ñaïo ñöùc chung cho taát caû caùc 

toân giaùo. Luïc ñoä bao goàm söï thöïc taäp vaø söï phaùt trieån khaû dó cao nhaát. 

Vì vaäy, thöïc haønh saùu Ba La Maät seõ giuùp haønh giaû vöôït bôø meâ qua ñeán 

beán giaùc: boá thí, trì giôùi, nhaãn nhuïc, tinh taán, thieàn ñònh vaø trí hueä. 

 

VII.Phaùp Moân Coâng Truyeàn & Bí Truyeàn Cuûa Thieàn Toâng Sau 

Toå Boà Ñeà Ñaït Ma: 

Töôûng cuõng neân nhaéc laïi, tu taäp Thieàn laø tu haønh baèng caùch thöïc 

taäp thieàn hay söï thöïc haønh thieàn ñònh. Tu taäp Thieàn khoâng phaûi laø moät 

vaán ñeà maø caùc hoïc giaû khoâng ñöôïc truyeàn thuï coù theå ñöông ñaàu chæ 

baèng trí thöùc hoaëc baùc hoïc thuaàn tuùy. Chæ coù nhöõng ngöôøi ñaõ coù kinh 

nghieäm töï thaân môùi coù theå baøn luaän veà chuû ñeà naøy moät caùch maät thieát 

vaø ñaùng tin caäy ñöôïc. Vì theá, neáu khoâng nghe theo lôøi chæ daãn cuûa caùc 

Thieàn sö ñaõ ñaït ñaïo, khoâng suy nghieäm veà nhöõng kinh nghieäm veà cuoäc 

ñôøi tu haønh cuûa hoï vôùi ñaày nhöõng töôøng thuaät veà kinh nghieäm thöïc söï 

ñaït ñöôïc trong suoát nhöõng cuoäc tranh ñaáu trong Thieàn cuûa hoï, quaû thaät 

laø khoâng theå naøo tu taäp Thieàn ñuùng caùch ñöôïc. Caùc phaùp ngöõ vaø töï 

truyeän cuûa nhöõng thieàn sö ñaõ chöùng toû, trong suoát nhöõng theá kyû ñaõ qua, 

laø nhöõng taøi lieäu voâ giaù cho ngöôøi hoïc Thieàn, vaø nhöõng taøi lieäu ñoù ñaõ 

ñöôïc chaáp nhaän vaø quí troïng bôûi taát caû nhöõng ngöôøi tìm kieám Thieàn 

khaép nôi treân theá giôùi nhö laø caùc höôùng ñaïo vaø baïn löõ voâ song treân 

cuoäc haønh trình tieán ñeán giaùc ngoä. Töø thôøi Toå Boà Ñeà Ñaït Ma ñeán thôøi 

thieàn sö Toâng Caûo Ñaïi Hueä, Thieàn truyeàn daïy cho moân ñoà baèng caùch 



 78 

quaùn taâm mình trong tónh laëng. Thieàn sö Toâng Caûo laø ngöôøi ñi tieân 

phong trong vieäc söû duïng thoaïi ñaàu. Nghóa laø töø theá kyû thöù möôøi moät 

trôû veà sau naøy, phaùp moân cuûa toâng Laâm Teá baét taâm cuûa caùc moân ñoà 

phaûi tìm caùch giaûi quyeát moät vaán ñeà khoâng theå giaûi quyeát ñöôïc maø 

chuùng ta goïi laø tham coâng aùn hay thoaïi ñaàu. Chuùng ta coù theå xem phaùp 

moân cuûa Thieàn töø theá kyû thöù möôøi moät trôû veà tröôùc laø hieån nhieân hay 

coâng truyeàn, trong khi phaùp moân cuûa Thieàn töø theá kyû thöù möôøi moät trôû 

veà sau laø aån maät hay bí truyeàn. So vôùi phaùp moân coâng truyeàn thì phaùp 

moân bí truyeàn raéc roái hôn nhieàu, vì loái tham thoaïi ñaàu hay coâng aùn 

hoaøn toaøn vöôït ra ngoaøi taàm cuûa keû sô hoïc. Ngöôøi aáy bò xoâ ñaåy moät 

caùch coát yù vaøo boùng toái tuyeät ñoái cho ñeán khi aùnh saùng baát ngôø ñeán 

ñöôïc vôùi y. 

 

VIII.Tu Taäp Thieàn Ñaïi Thöøa Tröôùc Thôøi Coâng AÙn:  

Thieàn sö Vieân Ngoä Khaéc Caàn Phaät Quaû laø moät cao Taêng ñôøi nhaø 

Toáng, vaø laø taùc giaû boä saùch Bích Nham Luïc noåi danh trong Thieàn Giôùi 

veà coâng aùn. Ít laâu sau ñoù, Thieàn sö Ñaïi Hueä laø moät trong nhöõng moân 

ñoà lôùn cuûa Vieân Ngoä, ngöôøi ñaõ ñoùng goùp to lôùn vaøo vieäc hoaøn chænh 

phöông phaùp coâng aùn thieàn. Ngaøi laø moät tay cöï phaùch taùn döông söï 

giaùc ngoä, moät trong nhöõng lôøi taùn döông cuûa ngaøi laø: “Thieàn khoâng coù 

ngoân ngöõ. Heã coù chöùng ngoä laø coù taát caû.” Töø ñoù nhöõng chöùng cöù huøng 

hoàn cuûa ngaøi ñoái vôùi söï chöùng ngoä, nhö ñaõ thaáy, ñeàu xuaát phaùt töø kinh 

nghieäm rieâng tö cuûa mình. Tröôùc ñaây, ngaøi ñaõ söûa soaïn ñaày ñuû ñeå vieát 

moät boä luaän choáng laïi Thieàn toâng, trong ñoù nhaèm töôùc boû nhöõng ñieàu 

maø caùc Thieàn gia gaùn gheùp cho Thieàn. Tuy nhieân, sau khi hoûi ñaïo vôùi 

Thaày mình laø Thieàn sö Vieân Ngoä, taát caû nhöõng quyeát ñònh tröôùc kia 

ñeàu bò suïp ñoå, khieán ngaøi trôû thaønh moät bieän giaû haêng say nhaát cuûa 

kinh nghieäm Thieàn. Theo Thieàn sö D.T. Suzuki trong quyeån "Thieàn 

Hoïc Nhaäp Moân," trong thôøi ñaïi chöa coù heä thoáng coâng aùn, Thieàn coù leõ 

khaù töï nhieân vaø thuaàn tuùy, nhöng chæ coù moät soá ngöôøi lôïi caên môùi coù 

theå laõnh hoäi ñöôïc tinh thaàn Thieàn. Giaû söû baïn soáng vaøo thôøi ñieåm ñoù, 

baïn seõ laøm gì khi bò laéc vai moät caùch thoâ baïo? Neáu baïn ñöôïc goïi laø 

"caøn thæ quyeát" (que cöùt khoâ) thì baïn seõ laøm gì? Hoaëc baïn chæ ñôn giaûn 

ñöôïc yeâu caàu chuyeàn caùi toïa cuï cho sö phuï nhöng laïi bò sö phuï laáy toïa 

cuï ñaùnh thì baïn phaûi laøm sao? Neáu baïn laäp chí kieân ñònh tham cöùu choã 

saâu saéc cuûa Thieàn vaø tin chaéc "tính hôïp lyù" cuûa Thieàn, theá thì sau 

nhieàu naêm toïa thieàn coù leõ baïn seõ tænh ngoä; nhöng ôû thôøi ñaïi cuûa chuùng 
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ta hoâm nay, nhöõng loaïi thí duï nhö vaäy chaéc laø hieám coù. Chuùng ta bò 

xao laõng vôùi moïi thöù coâng vieäc neân chuùng ta khoâng theå töï böôùc leân con 

ñöôøng thaàn bí cuûa Thieàn. Vaøo thôøi ñaàu nhaø Ñöôøng ôû Trung Hoa, con 

ngöôøi coøn töông ñoái ñôn thuaàn, nieàm tin cuõng khaù kieân ñònh, khoâng coù 

nhieàu tri kieán tính toaùn chaáp chaët cho laém. Nhö tình traïng naøy, trong 

baûn chaát cuûa söï vieäc, khoâng keùo daøi ñöôïc laâu. Muoán duy trì söùc soáng 

cuûa Thieàn, caàn phaûi coù huyeàn cô kheùo leùo ñeå ngöôøi ta deã daøng ñeán vôùi 

Thieàn vaø laøm cho Thieàn phoå caäp hôn; neân söï tu taäp coâng aùn ñaõ ñöôïc 

thaønh laäp cho lôïi ích cuûa nhöõng theá heä ñang leân vaø saép tôùi. Maëc daàu 

Thieàn khoâng phoå caäp nhö Tònh Ñoä Chaân Toâng vaø Thieân Chuùa giaùo, 

nhöng phaùp maïch cuûa Thieàn coù theå truyeàn thöøa khoâng giaùn ñoaïn trong 

nhieàu theá kyû, theo quan ñieåm cuûa toâi, chuû yeáu laø nhôø heä thoáng coâng 

aùn. Thieàn hoïc baét nguoàn töø Trung Hoa, nhöng Thieàn aáy khoâng coøn theo 

hình thöùc thuaàn tuùy nöõa. Phaùp maïch cuûa Thieàn toâng dung hôïp vôùi Tònh 

Ñoä toâng, phaùp moân nhaán maïnh ñeán nieäm Phaät. Taïi Nhaät Baûn, Thieàn 

vaãn coøn söùc haáp daãn vaø thuyeát phuïc maïnh meõ, cuõng coù theå ñöôïc xem 

laø nguyeân toá chính thoáng cuûa Phaät giaùo. Vì theá chuùng ta coù lyù do ñeå tin 

töôûng raèng ñoù laø do söï keát hôïp giöõa söï tu Thieàn vaø tham coâng aùn. Chaéc 

chaén raèng heä thoáng naøy laø do con ngöôøi ñaët ra, vaø noù tieàm taøng raát 

nhieàu caïm baãy raát nguy hieåm, nhöng neáu chuùng ta söû duïng Thieàn moät 

caùch ñuùng nghóa thì seõ ñöôïc toàn taïi laâu daøi. Caùc vò ñeä töû theo ñuoåi 

coâng aùn vôùi nhöõng baäc thaày öu tuù thì coù khaû naêng theå nghieäm Thieàn vaø 

ñöôïc khai ngoä. Heä thoáng hoùa Thieàn baét ñaàu vaøo thôøi Nguõ Ñaïi, nghóa laø 

vaøo khoaûng theá kyû thöù möôøi sau Taây lòch ôû Trung Hoa; nhöng söï hoaøn 

thaønh cuûa heä thoáng naøy phaûi nhôø ñeán taøi naêng cuûa Thieàn sö Baïch AÅn 

Hueä Haïc, ngöôøi soáng döôùi thôøi Ñöùc Xuyeân. Daàu ngöôøi ta coù choáng laïi 

söï laïm duïng coâng aùn nhö theá naøo ñi nöõa, roát cuoäc chính coâng aùn ñaõ 

laøm cho Thieàn khoâng bò hoaøn toaøn ñoaïn dieät. Haõy xem tình hình Thieàn 

Trung Hoa, cho tôùi ngaøy nay noù chæ coøn treân danh töø; vaø ñeå yù ñeán 

khuynh höôùng chung cho thaáy trong loái tu taäp cuûa haøng ñeä töû toâng Taøo 

Ñoäng ôû Nhaät Baûn ngaøy nay. Chuùng ta khoâng theå phuû nhaän phaùi Taøo 

Ñoäng coù nhieàu ñieåm toát, caàn phaûi ñöôïc nghieân cöùu kyõ löôõng, nhöng xeùt 

veà söï soáng cuûa Thieàn thì coù leõ toâng Laâm Teá soáng ñoäng hôn vôùi söï söû 

duïng heä thoáng coâng aùn. Ngöôøi ta coù theå noùi: "Neáu Thieàn ñuùng nhö 

nhöõng gì oâng noùi thì noù seõ vöôït xa phaïm vi hieåu bieát thuoäc veà trí tueä, 

theá thì Thieàn khoâng caàn baát cöù heä thoáng naøo, söï thaät thì noù khoâng theå 

coù baát cöù heä thoáng naøo, bôûi vì chính khaùi nieäm 'heä thoáng' ñaõ laø trí tueä 
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roài. Ñeå hoaøn toaøn töông hôïp thì Thieàn phaûi laø moät theå nghieäm tuyeät 

ñoái ñôn thuaàn, queùt saùch moïi tieán trình cuûa heä thoáng hay tu haønh. Coâng 

aùn phaûi laø moät cuïc thòt dö, laø thöù khoâng caàn thieát, thaäm chí laø moät thöù 

maâu thuaãn." Veà maët lyù thuyeát maø noùi, hay laø xeùt theo quan ñieåm mang 

tính tuyeät ñoái thì ñieàu naøy hoaøn toaøn chính xaùc. Do ñoù, ngay khi ngöôøi 

ta döùt khoaùt thaúng thöøng, Thieàn khoâng coâng nhaän coâng aùn, cuõng chaúng 

bieát coù caùch noùi loøng voøng quanh co naøo caû. Chæ caàn moät caây gaäy, moät 

chieác quaït, hay moät chöõ maø thoâi! Ngay khi baïn noùi "Thieàn ñöôïc goïi laø 

caây gaäy," hay "Toâi nghe ñöôïc moät aâm thanh" hoaëc laø "Toâi nhìn thaáy 

caùi naém tay," thì Thieàn ñaõ töïa nhö chim bay khoâng ñeå laò daáu veát. 

Thieàn cuõng gioáng nhö tia chôùp, trong Thieàn khoâng coù khoâng gian hay 

thôøi gian ñeå ngöôøi ta suy nghó. Chæ khi naøo chuùng ta baøn luaän veà haønh 

giaæ cuûa Thieàn hay phaùp moân phöông tieän thì chuùng ta môùi ñeà caäp ñeán 

coâng aùn hay heä thoáng. 

 

IX. Baùt Caâu Nghóa Ñoùng Vai Troø Then Choát Trong Thieàn Ñaïi 

Thöøa:  

Toång Quan Veà Boà Ñeà Ñaït Ma Baùt Caâu Nghóa: Theo Phaät giaùo, 

Thieàn Ñaïi Thöøa vaø Thieàn Toái Thöôïng Thöøa boå sung cho nhau; neân Baùt 

Caâu Nghóa ñoùng vai troø then choát trong caû Thieàn Ñaïi Thöøa laãn Thieàn 

Toái Thöôïng Thöøa. Trong Saùu Cöûa Vaøo Ñoäng Thieáu Thaát, yù cuûa Sô Toå 

Boà Ñeà Ñaït Ma vaãn caên cöù treân Baùt Caâu Nghóa veà Giaùo Ngoaïi Bieät 

Truyeàn, Baát Laäp Vaên Töï, Tröïc Chæ Nhaân Taâm, Kieán Taùnh Thaønh Phaät. 

Baùt Caâu Nghóa laø taùm nguyeân taéc caên baûn, cuûa tröïc giaùc hay lieân heä 

tröïc tieáp vôùi taâm linh cuûa tröôøng phaùi Thieàn Toâng: Chaùnh Phaùp Nhaõn 

Taïng, Nieát Baøn Dieäu Taâm, Thöïc Töôùng Voâ Töôùng, Vi Dieäu Phaùp Moân, 

Baát Laäp Vaên Töï, Giaùo Ngoaïi Bieät Truyeàn, Tröïc Chæ Nhaân Taâm, Kieán 

Taùnh Thaønh Phaät. Maëc daàu Thieàn ñöôïc caùc moân ñoà xem nhö laø moät 

toân giaùo, trong Thieàn khoâng heà coù nhöõng kinh ñieån thieâng lieâng laøm 

luaät, khoâng coù saùch thaùnh truyeàn, khoâng coù giaùo ñieàu cöùng nhaéc, 

khoâng coù ñaáng Cöùu Theá, khoâng coù ñaáng Thieâng Lieâng coù theå gia aân vaø 

ban cho chuùng ta söï cöùu roãi. Khoâng coù nhöõng neùt bieåu tröng raát phoå 

bieán ôû caùc heä thoáng toân giaùo khaùc. Thieàn coù phong vò töï do, vaø ñöôïc 

moät soá lôùn ngöôøi ñöông thôøi caûm thuï. Hôn nöõa, vôùi muïc tieâu ñaõ ñöôïc 

nhaém laø duøng nhöõng phöông phaùp ñaëc bieät ñeå mang laïi söï töï hieåu bieát 

saâu saéc veà baûn thaân cuûa moãi ngöôøi ñeå mang laïi bình an cho taâm thöùc, 

Thieàn ñaõ loâi cuoán ñöôïc söï chuù yù cuûa nhieàu nhaø taâm lyù hoïc phöông 
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Taây. Khoù khaên lôùn nhaát cuûa Taây phöông khi thaûo luaän veà yù nghóa cuûa 

Thieàn laø laøm sao giaûi thích 'Thieàn vaän haønh nhö theá naøo.' Thieàn ñaëc 

bieät nhaán maïnh ñeán vieäc giaùo huaán Thieàn naèm ngoaøi ngoân töø: 'Giaùo 

ngoaïi bieät truyeàn, baát laäp vaên töï.  Tröïc chæ nhaân taâm, kieán taùnh thaønh 

Phaät.' Ñeå bieát roõ veà Thieàn, vaø ngay caû ñeå baét ñaàu hieåu Thieàn, caàn phaûi 

tu taäp ngay. 

Sô Löôïc Noäi Dung & Vai Troø Then Choát Trong Thieàn Toâng Cuûa 

Boà Ñeà Ñaït Ma Baùt Caâu Nghóa: Haàu heát caùc toâng phaùi Thieàn Ñaïi Thöøa 

trong vuøng Ñoâng AÙ ñeàu xem Baùt Caâu Nghóa cuûa Sô Toå Boà Ñeà Ñaït Ma 

ñoùng vai troø then choát trong thieàn phaùp cuûa hoï. Thaät vaäy, Baùt Caâu 

Nghóa goùi goïn coát loõi Thieàn: Baát Laäp Vaên Töï-Giaùo Ngoaïi Bieät 

Truyeàn-Tröïc Chæ Nhôn Taâm-Kieán Taùnh Thaønh Phaät. Ñaây laø taùm 

nguyeân taéc caên baûn, cuûa tröïc giaùc hay lieân heä tröïc tieáp vôùi taâm linh 

cuûa tröôøng phaùi Thieàn Toâng. Thöù Nhaát Laø Chaùnh Phaùp Nhaõn Taïng: 

Chaùnh Phaùp Nhaõn Taïng hay 'Con maét cuûa kho baùu Chaùnh Phaùp'. Boä 

söu taäp nhöõng chaâm ngoân vaø nhöõng lôøi thuyeát giaûng cuûa ñaïi thieàn sö 

Ñaïo Nguyeân, ñöôïc ñeä töû cuûa oâng laø thieàn sö Hoaøi Trang ghi laïi. Chaùnh 

Phaùp Nhaõn Taïng laø moät taùc phaåm chính cuûa thieàn sö Ñaïo Nguyeân, 

ñöôïc coi nhö laø moät trong nhöõng vaên baûn saâu saéc nhaát cuûa toaøn boä vaên 

hoïc thieàn vaø taùc phaåm xuaát saéc nhaát cuûa toân giaùo noùi chung. Moät taùc 

phaåm cuûa Thieàn sö Ñaïo Nguyeân (1200-1253), ñaây laø moät boä luaän 

nhieàu taäp baøn luaän veà moïi khía caïnh trong ñôøi soáng Phaät giaùo vaø söï tu 

taäp, töø thieàn taäp ñeán chi tieát veà veä sinh caù nhaân. Trong quyeån Chaùnh 

Phaùp Nhaõn Taïng, Thieàn sö Ñaïo Nguyeân Hy Huyeàn (1200-1253) daïy: 

"Khi taát caû moïi söï vieäc ñeàu laø Phaät phaùp, roài thì coù meâ hoaëc vaø giaùc 

ngoä, coù trau doài tu taäp, coù sanh, coù töû, coù chö Phaät, coù chuùng sanh 

muoân loaøi. Khi muoân söï khoâng laø caùi ngaõ, khoâng coù meâ hoaëc vaø giaùc 

ngoä, khoâng coù trau doài tu taäp, khoâng coù sanh, khoâng coù töû, khoâng coù 

chö Phaät, vaø khoâng coù chuùng sanh muoân loaøi. Bôûi vì Phaät Ñaïo töø 

nguyeân thuûy khôûi sanh töø söï phong phuù vaø söï thieáu thoán, nhö theá môùi 

coù meâ hoaëc vaø giaùc ngoä, coù trau doài tu taäp, coù sanh, coù töû, coù chö Phaät, 

coù chuùng sanh muoân loaøi. Hôn nöõa, daàu laø nhö theá, hoa vaãn rôi ruïng 

khi chuùng ta luyeán chaáp vaøo chuùng, vaø caùc loaøi coû daïi vaãn sanh soâi naåy 

nôû cho daàu chuùng ta coù gheùt boû chuùng. Ngöôøi ñaõ ñaït ñeán giaùc ngoä coù 

theå saùnh ñöôïc vôùi aùnh traêng chieáu xuoáng nöôùc. Vaàng traêng khoâng öôùt, 

maët nöôùc khoâng vôõ. Söùc saùng cuûa traêng maõnh lieät, nhöng traêng vaãn 

naèm yeân trong vuõng nöôùc nhoû, troïn veïn moät vaàng traêng, troïn veïn baàu 
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trôøi naèm yeân trong moät gioït söông treân ngoïn coû, naèm yeân trong moät 

gioït nöôùc li ti. Söï chöùng ñaïo maø khoâng gaây toån thöông cuõng gioáng nhö 

aùnh traêng khoâng xuyeân thuûng nöôùc. Ngöôøi khoâng ngaên trôû giaùc ngoä 

cuõng gioáng nhö gioït söông khoâng ngaên trôû aùnh traêng giöõa baàu trôøi." 

Thöù Nhì Laø Nieát Baøn Dieäu Taâm: Nirvana goàm ‘Nir’ coù nghóa laø ra 

khoûi, vaø ‘vana’ coù nghóa laø khaùt aùi. Nieát Baøn coù nghóa laø thoaùt khoûi 

luaân hoài sanh töû, chaám döùt khoå ñau, vaø hoaøn toaøn tòch dieät, khoâng coøn 

ham muoán hay khoå ñau nöõa (Tòch dieät hay dieät ñoä). Nieát Baøn laø giai 

ñoaïn cuoái cuøng cho nhöõng ai ñaõ döùt tröø khaùt aùi vaø chaám döùt khoå ñau. 

Noùi caùch khaùc, Nieát Baøn laø chaám döùt voâ minh vaø ham muoán ñeå ñaït 

ñeán söï bình an vaø töï do noäi taïi. Nieát Baøn vôùi chöõ “n” thöôøng ñoái laïi vôùi 

sanh töû. Nieát baøn coøn duøng ñeå chæ traïng thaùi giaûi thoaùt qua toaøn giaùc. 

Nieát Baøn cuõng ñöôïc duøng theo nghóa trôû veà vôùi taùnh thanh tònh xöa nay 

cuûa Phaät taùnh sau khi thaân xaùc tieâu tan, töùc laø trôû veà vôùi söï töï do hoaøn 

toaøn cuûa traïng thaùi voâ ngaïi. 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. Nieát Baøn laø danh töø chung cho caû Tieåu Thöøa laãn Ñaïi Thöøa. 

Vôùi haønh giaû tu Thieàn, khi baïn hieåu roõ voâ ngaõ thì seõ hieåu roõ Nieát ban 

tòch tónh. Chöõ "Nirvana" ñöôïc dòch nhieàu caùch, coù khi dòch laø "vieân 

maõn", coù khi dòch laø "dieät tröø duïc voïng". Theá nhöng Nieát baøn vaø voâ 

thöôøng laïi laø caùi phía tröôùc vaø caùi phía sau. Hieåu roõ voâ thöôøng lieàn ñaït 

ñöôïc Nieát baøn; hieåu roõ söï soáng laø Nieát Baøn laø ñaõ quaùn chieáu ñöôïc voâ 

thöôøng. Vì theá, haønh giaû tu Thieàn thaø laø nghó ra caùch ñoái maët vôùi voâ 

thöôøngcoøn hôn laø phaûi xöû lyù toaøn boä tam phaùp aán (voâ thöôøng, khoå vaø 

voâ ngaõ) nhö laø moät phaùp phaûi chöùng ñaéc. Theo Kinh Laêng Giaø, Ñöùc 

Phaät baûo Mahamati: “Naày Mahamati, Nieát Baøn nghóa laø thaáy suoát vaøo 

truù xöù cuûa thöïc tính trong yù nghóa chaân thaät cuûa noù. Truù xöù cuûa thöïc 

tính laø  nôi maø moät söï vaät töï noù truù. Truù trong chính caùi choã cuûa mình 

nghóa laø khoâng xao ñoäng, töùc laø maõi maõi tónh laëng. Nhìn thaáy suoát vaøo 

truù xöù cuûa thöïc tính ñuùng nhö noù nghóa laø thoâng hieåu raèng chæ coù caùi 

ñöôïc nhìn töø chính taâm mình, chöù khoâng coù theå giôùi naøo beân ngoaøi nhö 

theá caû.” Sau khi Ñöùc Phaät vaéng boùng, haàu heát caùc thaûo luaän suy luaän 

sieâu hình taäp trung quanh ñeà taøi Nieát Baøn. Kinh Ñaïi Baùt Nieát Baøn, 

nhöõng ñoaïn vaên baèng tieáng Baéc Phaïn vöøa ñöôïc phaùt kieán môùi ñaây, moät 

ôû Trung AÙ vaø ñoaïn khaùc ôû Cao Daõ Sôn cho thaáy moät thaûo luaän soáng 

ñoäng veà caùc vaán ñeà nhö Phaät taùnh, Chaân nhö, Phaùp giôùi, Phaùp thaân, vaø 

söï khaùc nhau giöõa caùc yù töôûng Tieåu Thöøa vaø Ñaïi Thöøa. Taát caû nhöõng 
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chuû ñieåm ñoù lieân quan ñeán vaán ñeà Nieát Baøn, vaø cho thaáy moái baän taâm 

lôùn cuûa suy luaän ñöôïc ñaët treân vaán ñeà voâ cuøng quan troïng naày. Trong 

khi ñoù, Dieäu taâm laø taâm theå tuyeät dieäu khoâng theå nghó baøn, noù vöôït ra 

ngoaøi söï suy töôûng cuûa nhaân thieân, khoâng coøn vöôùng maéc bôûi coù 

khoâng, trong ñoù taát caû nhöõng aûo töôûng taø vaïy ñeàu bò loaïi boû. Theo 

Thieân Thai Bieät Giaùo, thì ñaây chæ giôùi haïn vaøo taâm Phaät, trong khi 

Thieân Thai Vieân Giaùo laïi cho raèng ñaây laø taâm cuûa ngay caû nhöõng 

ngöôøi chöa giaùc ngoä. Ñaây laø moät trong taùm nguyeân taéc caên baûn, cuûa 

tröïc giaùc hay lieân heä tröïc tieáp vôùi taâm linh cuûa tröôøng phaùi Thieàn 

Toâng. 

 Thöù Ba Laø Thöïc Töôùng Voâ Töôùng: Chaân nhö vaø thöïc töôùng laø ñoàng 

theå, nhöng teân goïi khaùc nhau. Ñoái vôùi nghóa nhaát nhö cuûa khoâng ñeá thì 

goïi laø chaân nhö; coøn ñoái vôùi nghóa dieäu höõu cuûa giaû ñeá thì goïi laø thöïc 

töôùng. Töôùng thaân chaân thöïc cuûa vaïn höõu hay laø caùi chaân thöïc tuyeät 

ñoái (caùi töôùng xa lìa söï sai bieät töông ñoái). Ñaây laø moät trong taùm 

nguyeân taéc caên baûn, cuûa tröïc giaùc hay lieân heä tröïc tieáp vôùi taâm linh 

cuûa tröôøng phaùi Thieàn Toâng. Töø Baéc Phaïn “Animitta” coù nghóa laø “Voâ 

Töôùng.” Töôùng bao goàm saéc, thanh, höông, vò, xuùc, phaùp, ñaøn oâng, ñaøn 

baø, sanh, laõo, beänh, töû, vaân vaân. Söï vaéng maët cuûa nhöõng thöù naøy laø voâ 

töôùng. Nhö vaäy voâ töôùng coù nghóa laø khoâng coù hình thöùc, khoâng coù caùc 

veû beân ngoaøi, khoâng coù daáu hieäu roõ reät cuûa chö phaùp. Ñaây laø ñaëc tröng 

cho Chaân Lyù tuyeät ñoái, khoâng heà bieát ñeán moät söï phaân bieät ñoái xöû naøo. 

Voâ töôùng thöôøng ñöôïc duøng nhö moät loaïi hình dung töø cho Nieát Baøn. 

Theo Phaät giaùo, 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. Ñoái vôùi nghóa nhaát nhö cuûa khoâng ñeá thì goïi laø chaân 

nhö; coøn ñoái vôùi nghóa dieäu höõu cuûa giaû ñeá thì goïi laø thöïc töôùng.  

Thöù Tö Laø Vi Dieäu Phaùp Moân: Vi Dieäu Phaùp Moân laø giaùo phaùp cuûa 

Phaät hay Phaät phaùp ñöôïc coi nhö laø cöûa ngoõ (nhöõng lôøi noùi naày laøm 

chuaån taéc cho ñôøi) vì qua ñoù chuùng sanh ñaït ñöôïc giaùc ngoä. Chuùng 

sanh coù 8 vaïn 4 ngaøn phieàn naõo, thì Ñöùc Phaät cuõng ñöa ra 8 vaïn boán 

ngaøn phaùp moân ñoái trò. Vì bieát raèng caên taùnh cuûa chuùng sanh hoaøn toaøn 

khaùc bieät neân Ñöùc Phaät chia ra nhieàu phaùp moân nhaèm giuùp hoï tuøy theo 

caên cô cuûa chính mình maø choïn löïa moät phaùp moân thích hôïp ñeå tu 

haønh. Moät ngöôøi coù theå tu nhieàu phaùp moân tuøy theo khaû naêng söùc khoûe 

vaø thôøi gian cuûa mình. Taát caû caùc phaùp moân ñeàu coù lieân heä maät thieát 
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vôùi nhau. Tu taäp nhöõng giaùo phaùp cuûa Phaät ñoøi hoûi lieân tuïc, thöôøng 

xuyeân, coù loøng tin, coù muïc ñích vaø söï caû quyeát. Traây löôøi vaø voäi vaõ laø 

nhöõng daáu hieäu cuûa thaát baïi. Con ñöôøng ñi ñeán giaùc ngoä Boà Ñeà chæ coù 

moät khoâng hai, nhöng vì con ngöôøi khaùc nhau veà söùc khoûe, ñieàu kieän 

vaät chaát, tính thoâng minh, baûn chaát vaø loøng tin, neân Ñöùc Phaät daïy veà 

nhöõng quaû vò Thanh Vaên, Duyeân Giaùc vaø Boà Taùt Ñaïo, cuõng nhö nhöõng 

con ñöôøng cuûa keû xuaát gia hay ngöôøi taïi gia. Taát caû nhöõng con ñöôøng 

naày ñeàu laø Phaät ñaïo. Noùi chung, giaùo phaùp nhaø Phaät ñeàu nhaém vaøo 

vieäc giaûi thoaùt con ngöôøi khoûi nhöõng khoå ñau phieàn naõo ngay trong 

kieáp naøy. Caùc lôøi daïy naøy ñeàu coù cuøng moät chöùc naêng giuùp ñôõ caù nhaân 

hieåu roõ phöông caùch khôi daäy thieän taâm vaø töø boû aùc taâm. Thí duï nhö 

duøng bi taâm ñeå giaûi thoaùt saân haän, duøng voâ tham ñeå giaûi thoaùt loøng 

tham, duøng trí tueä ñeå giaûi thoaùt si meâ, duøng voâ thöôøng, töôûng vaø khoå 

ñeå giaûi thoaùt söï ngaõ maïn coáng cao. Ñoái vôùi ngöôøi taïi gia coøn coù boån 

phaän ñoái vôùi töï thaân, gia ñình, toân giaùo vaø xöù sôû, Ñöùc Phaät ñaõ khuyeân 

neân töøng böôùc tu taäp caùc nghieäp khoâng saùt sanh, khoâng troäm caép, 

khoâng taø daâm, khoâng voïng ngöõ, khoâng laøm nhöõng haønh ñoäng do chaáp 

tröôùc hay tham saân si vaø sôï haõi taùc ñoäng, khoâng tieâu phí taøi saûn baèng 

nhöõng caùch uoáng röôïu, la caø ñöôøng phoá, tham döï caùc toå chöùc ñình ñaùm 

khoâng coù yù nghóa, khoâng ñaùnh baïc, khoâng laøm baïn vôùi ngöôøi xaáu vaø 

khoâng nhaøn cö (vì coå ñöùc coù daïy ‘nhaøn cö vi baát thieän.’). Ngoaøi ra, 

ngöôøi taïi gia neân luoân giöõ gìn toát saùu moái quan heä gia ñình vaø xaõ hoäi: 

lieân heä giöõa cha meï vaø con caùi, giöõa vôï choàng, giöõa thaày troø, giöõa baø 

con thaân thuoäc, giöõa laùng gieàng, giöõa ngöôøi taïi gia vaø ngöôøi xuaát gia, 

giöõa chuû vaø thôï, vaân vaân. Caùc moái quan heä naøy phaûi ñöôïc xaây döïng 

treân cô sôû tình ngöôøi, söï thuûy chung, söï bieát ôn, bieát chaáp nhaän vaø caûm 

thoâng vôùi nhau, bieát töông kính laãn nhau vì chuùng lieân heä maät thieát vôùi 

haïnh phuùc caù nhaân trong nhöõng giaây phuùt hieän taïi. Chính vì theá maø 

Phaät Phaùp ñöôïc goïi laø Phaùp Giaûi Thoaùt. Beân caïnh ñoù, phaùp nhaãn trong 

Phaät giaùo cuõng laø moät phaùp giaûu thoaùt vi dieäu. Phaùp nhaãn laø chaáp nhaän 

söï khaúng ñònh raèng taát caû caùc söï vaät laø ñuùng nhö chính chuùng, khoâng 

phaûi chòu luaät sinh dieät laø luaät chæ ñöôïc thuø thaéng trong theá giôùi hieän 

töôïng taïo ra do phaân bieät sai laàm. Phaùp Nhaãn laø söï nhaãn naïi ñaït ñöôïc 

qua tu taäp Phaät phaùp coù khaû naêng giuùp ta vöôït thoaùt aûo voïng. Cuõng laø 

khaû naêng kham nhaãn nhöõng khoù khaên beân ngoaøi. Phaùp Moân Nhaãn 

Nhuïc laø moät trong saùu phaùp Ba La Maät, nhaãn nhuïc voâ cuøng quan troïng. 

Neáu chuùng ta tu taäp toaøn thieän phaùp moân nhaãn nhuïc, chuùng ta seõ chaéc 
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chaén hoaøn thaønh ñaïo quaû. Thöïc taäp phaùp moân nhaãn nhuïc, chuùng ta 

chaúng nhöõng khoâng noùng taùnh maø coøn kham nhaãn moïi vieäc. Khoâng ai 

coù theå khoâng ñi maø ñeán. Ñaïo khoâng theå naøo khoâng hoïc, khoâng hieåu, 

khoâng haønh maø coù theå ñaït ñöôïc giaùc ngoä. Ñaây laø moät trong taùm 

nguyeân taéc caên baûn, cuûa tröïc giaùc hay lieân heä tröïc tieáp vôùi taâm linh 

cuûa tröôøng phaùi Thieàn Toâng.  

Thöù Naêm Laø Giaùo Ngoaïi Bieät Truyeàn: Giaùo ngoaïi bieät truyeàn coù 

nghóa laø söï truyeàn thuï ngoaøi kinh ñieån chính thoáng. Söï truyeàn thuï Phaùp 

cuûa Phaät töø "taâm sang taâm." Ñaây laø phöông phaùp ñaëc tröng cuûa Thieàn, 

khaùc vôùi söï truyeàn thuï döïa vaøo nhöõng vaên baûn kinh ñieån. Theo truyeàn 

thuyeát Phaät giaùo thì söï truyeàn thuï rieâng bieät beân ngoaøi caùc kinh ñieån 

ñaõ ñöôïc baét ñaàu ngay töø thôøi Phaät Thích ca vôùi thôøi thuyeát giaûng treân 

ñænh Linh Thöùu. Tröôùc moät nhoùm ñoâng ñoà ñeä, Phaät chæ giô cao moät 

boâng sen maø khoâng noùi moät lôøi naøo. Chæ coù ñeä töû Ñaïi Ca Dieáp boãng 

ñaïi ngoä, hieåu ñöôïc yù Phaät vaø mæm cöôøi. Sau ñoù Phaät ñaõ goïi Maha Ca 

Dieáp, moät ñeä töû vöøa giaùc ngoä cuûa Ngaøi. Ca Dieáp cuõng chính laø vò 

tröôûng laõo ñaàu tieân cuûa doøng thieàn AÁn ñoä. 

Thöù Saùu Laø Baát Laäp Vaên Töï: Nhaø Thieàn döïa vaøo thöïc taäp hôn laø 

vaên töï saùch vôû. Ngoân thuyeát phaùp töôùng hay giaùo lyù baèng ngoân töø traùi 

vôùi söï töï chöùng. Trong Kinh Laêng Giaø, Ñöùc Phaät daïy: “Nhöõng ai hieåu 

roõ söï khaùc bieät giöõa theå chöùng vaø giaùo lyù, giöõa caùi bieát töï noäi vaø söï 

giaùo huaán, ñeàu ñöôïc taùch xa söï ñieàu ñoäng cuûa suy dieãn hay töôûng 

töôïng suoâng.” Giaùo lyù, söï tuïng ñoïc vaø chuyeän keå, vaân vaân. Chính vì 

theá maø Ñöùc Phaät nhaán maïnh vaøo söï ñaït töï noäi caùi chaân lyù maø heát thaûy 

caùc Ñöùc Nhö Lai trong quaù khöù, hieän taïi vaø vò lai theå chöùng, chöù khoâng 

phaûi laø ngöõ ngoân vaên töï. Caûnh giôùi cuûa Nhö Lai taïng voán laø A Laïi Da 

Thöùc thì thuoäc veà chö Boà Taùt Ma Ha Taùt theo ñuoåi chaân lyù chöù khoâng 

thuoäc caùc trieát gia chaáp vaøo vaên töï, hoïc haønh vaø suy dieãn suoâng. Chính 

vì theá maø Ñöùc Phaät daïy: “Chính do con ngöôøi khoâng bieát roõ caùi baûn 

taùnh cuûa caùc ngoân töø, neân ngöôøi ta xem ngoân töø laø ñoàng nhaát vôùi yù 

nghóa.” Trong thuaät ngöõ Thieàn cuûa Nhaät Baûn coù töø ngöõ “Ichiji-fusetsu” 

coù nghóa laø “khoâng noùi moät lôøi.” “Ichiji-fusetsu” chæ söï kieän trong baát 

cöù lôøi daïy doã naøo cuûa Ñöùc Phaät, Ngaøi chaúng bao giôø duøng moät lôøi naøo 

ñeå dieãn taû hieän thöïc toái thöôïng hay baûn chaát thaät cuûa vaïn höõu, vì noù 

thuoäc laõnh vöïc khoâng theå noùi ñöôïc (baát khaû thuyeát). Do hieåu nhö vaäy 

neân ngay sau khi ñaït ñöôïc toaøn giaùc, Ñöùc Phaät ñaõ khoâng muoán thuyeát 

giaûng nhöõng gì mình lieãu ngoä. Tuy nhieân, vì thöông xoùt chuùng sanh bò 
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troùi buoäc trong luaân hoài sanh töû neân Ngaøi ñaønh chaáp nhaän ñi thuyeát 

giaûng. Ñeå laøm nhö vaäy, Ngaøi ñaõ phaûi töï haï trình ñoä Ñaïi Giaùc cuûa mình 

xuoáng thaønh trình ñoä hieåu bieát thoâng thöôøng. Trong Thieàn, taát caû nhöõng 

lôøi chæ daïy cuûa Ñöùc Phaät coù nghóa laø “ngoùn tay chæ traêng” chæ vôùi muïc 

ñích mang laïi cho nhöõng ai ao öôùc tu taäp con ñöôøng daãn ñeán giaùc ngoä 

vaø ñaït ñöôïc trí tueä baùt nhaõ ñeå hieåu ñöôïc moät caùch saâu saéc baûn chaát 

thaät cuûa vaïn höõu. Theo truyeàn thuyeát Phaät giaùo thì söï truyeàn thuï rieâng 

bieät beân ngoaøi caùc kinh ñieån ñaõ ñöôïc baét ñaàu ngay töø thôøi Phaät Thích 

ca vôùi thôøi thuyeát giaûng treân ñænh Linh Thöùu. Tröôùc moät nhoùm ñoâng ñoà 

ñeä, Phaät chæ giô cao moät boâng sen maø khoâng noùi moät lôøi naøo. Chæ coù ñeä 

töû Ñaïi Ca Dieáp boãng ñaïi ngoä, hieåu ñöôïc yù Phaät vaø mæm cöôøi. Sau ñoù 

Phaät ñaõ goïi Maha Ca Dieáp, moät ñeä töû vöøa giaùc ngoä cuûa Ngaøi. Ca Dieáp 

cuõng chính laø vò tröôûng laõo ñaàu tieân cuûa doøng thieàn AÁn Ñoä. Ngöôøi thöïc 

taäp thieàn thöôøng khuyeân “baát laäp vaên töï.” Ñaây khoâng nhaát thieát laø ñeå 

phuû nhaän khaû naêng dieãn ñaït cuûa vaên töï maø chæ ñeå traùnh söï nguy hieåm 

cuûa söï maéc keït vaøo ngoân ngöõ maø thoâi. Ngöôøi ta khuyeân chuùng ta neân 

duøng vaên töï moät caùch kheùo leùo vì lôïi ích cuûa ngöôøi nghe. Vaøo theá kyû 

thöù 2, ngaøi Long Thoï ñaõ vieát boä Trung Quaùn Luaän, bieåu tröng cho yù 

thöùc muoán söû duïng yù nieäm ñeå ñaäp vôõ yù nieäm. Trung Quaùn Luaän khoâng 

nhaém tôùi söï thaønh laäp moät yù nieäm hay moät luaän thuyeát naøo heát maø chæ 

nhaém tôùi vieäc phaù boû taát caû moïi yù nieäm, ñaäp vôõ heát taát caû moïi chai loï, 

oáng vaø bình ñeå cho ta thaáy nöôùc laø caùi gì khoâng caàn hình töôùng maø vaãn 

hieän thöïc. Ngaøi ñaõ phaùc hoïa ra moät ñieäu muùa cho chuùng ta nhaèm giuùp 

chuùng ta loaïi boû caùc khuoân khoå yù nieäm tröôùc khi ñi vaøo söï theå nghieäm 

thöïc taïi, ñeå khoâng töï maõn vôùi chính chuùng ta baèng nhöõng hình aûnh cuûa 

thöïc taïi. Ñaây laø moät trong taùm nguyeân taéc caên baûn, cuûa tröïc giaùc hay 

lieân heä tröïc tieáp vôùi taâm linh cuûa tröôøng phaùi Thieàn Toâng. 

Thöù Baûy Laø Tröïc Chæ Nhaân Taâm: Tröïc chæ nhaân taâm coù nghóa laø 

nhìn thaáy ñöôïc Phaät taùnh hay nhìn thaáy baûn taùnh thaät cuûa chính mình. 

Veà maët töø nghóa, “kieán taùnh” vaø “ngoä” coù cuøng moät yù nghóa vaø chuùng 

thöôøng ñöôïc duøng laãn loän vôùi nhau. Tuy nhieân khi noùi veà söï giaùc ngoä 

cuûa Phaät vaø chö toå, ngöôøi ta thöôøng duøng chöõ “ngoä” hôn laø “kieán taùnh” 

vì ngoä aùm chæ moät kinh nghieäm saâu hôn. Ñaây laø moät caâu noùi thoâng 

duïng trong nhaø Thieàn. Trong nhaø Thieàn, thaáy ñöôïc töï taùnh coù nghóa laø 

ñaït ñöôïc Phaät quaû hay thaønh Phaät. Lôøi daïy thaúng vaøo taâm maø moät vò 

thaày trao cho ñeä töû khi vò ñeä töû ñaõ saün saøng nhaän lôøi daïy. Coù nhieàu 
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caùch chæ thaúng vaøo taâm nhö duøng chieác giaøy ñaùnh vaøo ñeä töû hay la heùt 

ngöôøi ñeä töû naøy. Ñaây laø lôøi daïy rieâng cho töøng ñeä töû cuûa töøng vò thaày. 

Thöù Taùm Laø Kieán Taùnh Thaønh Phaät: Nguyeân ñoaïn vaên naày laø tröïc 

chæ nhaân taâm, kieán taùnh thaønh Phaät. Tröïc chæ nhaân taâm laø lôøi daïy thaúng 

vaøo taâm maø moät vò thaày trao cho ñeä töû khi vò ñeä töû ñaõ saün saøng nhaän 

lôøi daïy. Coù nhieàu caùch chæ thaúng vaøo taâm nhö duøng chieác giaøy ñaùnh 

vaøo ñeä töû hay la heùt ngöôøi ñeä töû naøy. Ñaây laø lôøi daïy rieâng cho töøng ñeä 

töû cuûa töøng vò thaày. Tröïc Chæ Nhaân Taâm, Kieán Taùnh Thaønh Phaät laø hai 

trong taùm nguyeân taéc caên baûn, cuûa tröïc giaùc hay lieân heä tröïc tieáp vôùi 

taâm linh cuûa tröôøng phaùi Thieàn Toâng. Tröïc chæ nhaân taâm, kieán taùnh 

thaønh phaät. Nhìn thaáy ñöôïc Phaät taùnh hay nhìn thaáy baûn taùnh thaät cuûa 

chính mình. Veà maët töø nghóa, “kieán taùnh” vaø “ngoä” coù cuøng moät yù 

nghóa vaø chuùng thöôøng ñöôïc duøng laãn loän vôùi nhau. Tuy nhieân khi noùi 

veà söï giaùc ngoä cuûa Phaät vaø chö toå, ngöôøi ta thöôøng duøng chöõ “ngoä” hôn 

laø “kieán taùnh” vì ngoä aùm chæ moät kinh nghieäm saâu hôn. Ñaây laø moät caâu 

noùi thoâng duïng trong nhaø Thieàn. Trong nhaø Thieàn, thaáy ñöôïc töï taùnh coù 

nghóa laø ñaït ñöôïc Phaät quaû hay thaønh Phaät. Nhö treân ñaõ noùi, kieán taùnh 

hay thaáy taùnh laø nhìn thaáy ñöôïc Phaät taùnh hay nhìn thaáy baûn taùnh thaät 

cuûa chính mình. Veà maët töø nghóa, “kieán taùnh” vaø “ngoä” coù cuøng moät yù 

nghóa vaø chuùng thöôøng ñöôïc duøng laãn loän vôùi nhau. Tuy nhieân khi noùi 

veà söï giaùc ngoä cuûa Phaät vaø chö toå, ngöôøi ta thöôøng duøng chöõ “ngoä” hôn 

laø “kieán taùnh” vì ngoä aùm chæ moät kinh nghieäm saâu hôn. Ñaây laø moät caâu 

noùi thoâng duïng trong nhaø Thieàn. Kieán taùnh coù nghóa laø “thaáy taùnh tröïc 

tieáp vaø tìm thaáy trong ñoù taùnh cuûa chính mình ñoàng theå vôùi taùnh cuûa vuõ 

truï.” Toâng Laâm Teá tu taäp phöông phaùp “kieán taùnh” naøy, nhöng toâng 

Taøo Ñoäng thì khoâng. Tuy nhieân, muïc ñích vaø söï thaønh ñaït chính cuûa 

Thieàn Ñaïi Thöøa vaø Toái Thöôïng Thöøa vaãn xem “chaân ngoä” laø chuû yeáu. 

Thieàn sö Philip Kapleau vieát trong quyeån 'Ba Truï Thieàn', kieán taùnh 

khoâng phaûi laø moät hieän töôïng ngaãu nhieân. Gioáng nhö moät maàm caây 

nhoâ leân khoûi maûnh ñaát ñaõ ñöôïc gieo haït, boùn phaân, vaø deïp coû saïch seõ, 

chöùng ngoä ñeán vôùi caùi taâm ñaõ nghe thaáy vaø tin vaøo chaân lyù cuûa Phaät vaø 

ñaõ ñoaïn dieät töø trong coäi reã khaùi nieäm naëng neà veà söï phaân bieät ta vaø 

ngöôøi. Vaø cuõng gioáng nhö phaûi nuoâi döôõng maàm caây môùi nhoâ leân cho 

ñeán khi lôùn, vieäc reøn luyeän haønh Thieàn nhaán maïnh ñeán söï caàn thieát 

cuûa tu taäp sao cho giaùc ngoä sô khôûi ñaït ñeán ñoä chín muøi qua vieäc tham 

coâng aùn hoaëc chæ quaùn ñaû toïa cho ñeán khi noù khôi ñoäng maïnh meõ cuoäc 

soáng cuûa töøng ngöôøi. Noùi caùch khaùc, ñeå vaän haønh treân neàn yù thöùc ñöôïc 
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naâng cao hôn nhôø kieán taùnh, phaûi ra söùc reøn luyeän, ñeå haønh ñoäng phuø 

hôïp vôùi nhaän thöùc chaân lyù naøy. Moät duï ngoân töø trong moät boä kinh vaïch 

cho chuùng ta thaáy moái töông quan giöõa giaùc ngoä vaø toïa thieàn haäu giaùc 

ngoä. Trong caâu chuyeän, giaùc ngoä ñöôïc ví nhö moät thanh nieân sau nhieàu 

naêm löu laïc, ngheøo ñoùi nôi xöù ngöôøi, boãng ñöôïc tin ngöôøi cha giaøu coù 

ñaõ töø khaù laâu ñeå laïi taøi saûn cho mình. Vieäc thöïc söï sôû höõu kho baùu aáy 

töø thöøa keá hôïp phaùp vaø trôû neân ñuû naêng löïc ñeå quaûn lyù moät caùch khoân 

ngoan, ñöôïc ví vôùi toïa thieàn haäu kieán taùnh, töùc laø vôùi môû roäng vaø ñaøo 

saâu giaùc ngoä sô khôûi. Thaáy taùnh hay Kieán Taùnh laø nhìn thaáy ñöôïc Phaät 

taùnh hay nhìn thaáy baûn taùnh thaät cuûa chính mình. Kieán Taùnh Thaønh 

Phaät coù nghóa laø nhìn thaáy ñöôïc Phaät taùnh hay nhìn thaáy baûn taùnh thaät 

cuûa chính mình. Veà maët töø nghóa, “kieán taùnh” vaø “ngoä” coù cuøng moät yù 

nghóa vaø chuùng thöôøng ñöôïc duøng laãn loän vôùi nhau. Tuy nhieân khi noùi 

veà söï giaùc ngoä cuûa Phaät vaø chö toå, ngöôøi ta thöôøng duøng chöõ “ngoä” hôn 

laø “kieán taùnh” vì ngoä aùm chæ moät kinh nghieäm saâu hôn. Ñaây laø moät caâu 

noùi thoâng duïng trong nhaø Thieàn. Ñaây laø moät trong taùm nguyeân taéc caên 

baûn, cuûa tröïc giaùc hay lieân heä tröïc tieáp vôùi taâm linh cuûa tröôøng phaùi 

Thieàn Toâng. Luïc Toå raát döùt khoaùt veà chuyeän thaáy taùnh khi ngöôøi ta hoûi 

ngaøi: "Toå Hoaøng Mai khi phoù chuùc truyeàn thoï gì?" Toå ñaùp: "Khoâng 

truyeàn thoï gì heát, chæ luaän moân 'thaáy taùnh', chaúng ñaù ñoäng gì ñeán pheùp 

'giaûi thoaùt hoaëc toïa thieàn nhaäp ñònh'." Luïc Toå goïi tu theo caùch naøy laø 

"taø meâ", khoâng ñaùng ñeán hoïc hoûi, nhöõng ngöôøi ñaàu oùc troáng roãng, suoát 

ngaøy ngoài im thin thít khoâng nghó töôûng gì heát trong khi "caû ñeán ngöôøi 

ngu, neáu boãng choác ngoä chaân lyù, môû con maét hueä vaãn thaønh baäc trí, 

chöùng vaøo Phaät Ñaïo." Khi Luïc Toå nghe thuaät laïi pheùp daïy cuûa Baéc 

Toâng coát chaän ñöùng taát caû tö töôûng, laëng im ngoài kieát giaø quaùn töôûng 

maõi khoâng naèm, Toå tuyeân boá nhöõng pheùp haønh ñaïo aáy hoaøn toaøn voâ 

ích, xa vôùi Thieàn lyù, vaø sau ñoù Toå ñaõ ñoïc baøi keä: 

  "Khi soáng, ngoài chaúng naèm 

      Cheát roài naèm chaúng ngoài 

      Moät boä xöông muïc thuùi 

      Coù gì goïi coâng phu?" 

Kyø thaät, noäi dung toaøn taäp Saùu Cöûa Vaøo Ñoäng Thieáu Thaát Cuûa Toå 

Boà Ñeà Ñaït Ma ñeàu coù thoâng ñieäp cuûa Sô Toå höôùng ñeán Quaùn Taâm 

Phaùp, tuy nhieân trong haïn heïp cuûa baøi vieát naøy chuùng ta khoâng baøn 

saâu, maø chæ noùi sô qua veà saùu cöûa naày bao goàm Baøi Keä Baùt Nhaõ Taâm 

Kinh, Phaù Töôùng Luaän, Nhò Chuûng Nhaäp, An Taâm Phaùp Moân, Ngoä 
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Tính Luaän, vaø Huyeát Maïch Luaän. Tuy nhieân, ñeå cho chuùng ta bieát roõ 

veà Ñaïi YÙ Phaùp Quaùn Taâm cuûa Ngaøi cuõng nhö hieåu roõ hôn vaø deã daøng 

trong tu taäp Thieàn, Sô Toå Boà Ñeà Ñaït Ma ñaõ chæ baøy ra saùu cöûa. Sau khi 

böôùc qua saùu cöûa naày, chuùng ta ñaõ vaøo taän Nhaø Toå: Ñoäng Thieáu Thaát. 

Baøi Keä Kieán Taùnh Cuûa Thieàn Sö Chaân Nguyeân: Thieàn sö Chaân 

Nguyeân (1647-1726), moät nhaø sö noåi tieáng Vieät Nam, queâ ôû Haûi 

Döông. Thuôû nhoû ngaøi raát thoâng minh. Ngaøi xuaát gia naêm 16 tuoåi. Naêm 

19 tuoåi ngaøi ñeán chuøa Hoa Yeân vaø trôû thaønh ñeä töû cuûa Thieàn sö Tueä 

Nguyeät vôùi phaùp hieäu laø Tueä Ñaêng. Khi thaày thò tòch, ngaøi trôû thaønh du 

Taêng khaát só, thöïc haønh haïnh tu khoå haïnh. Sau ñoù ngaøi truï laïi taïi chuøa 

Coâ Tieân ñeå hoaèng döông Phaät phaùp. Ngaøy noï, ngaøi vieáng chuøa Vónh 

Phuùc gaëp vaø trôû thaønh ñeä töû cuûa Thieàn sö Minh Löông. Ngaøi thò tòch 

naêm 1726. Ngaøi thöôøng nhaéc nhôû haønh giaû: “Kieán Taùnh Thaønh Phaät 

hay laø nhìn thaáy ñöôïc Phaät taùnh hay nhìn thaáy baûn taùnh thaät cuûa chính 

mình. Caùi taùnh aáy ôû Thaùnh hay ôû phaøm ñeàu gioáng nhau, nhöng vì bò voâ 

minh che laáp neân môùi coù ñaây phaøm kia Thaùnh. Moät khi böùc maøn voâ 

minh bò trieät tieâu thì muoân ñieàu taïo hoùa ñeàu ñoàng nhau vôùi caùi taùnh aáy. 

Cuõng nhö vaäy, caùc oâng khoâng theå thaáy maët traêng döôùi maët soâng vì maët 

nöôùc bò khuaáy ñoäng; tuy nhieân, moät khi soâng nöôùc laéng trong thì aùnh 

traêng aáy seõ hieän hieän ra ngay nôi maët nöôùc. Veà maët töø nghóa, ‘kieán 

taùnh’ vaø ‘ngoä’ coù cuøng moät yù nghóa vaø chuùng thöôøng ñöôïc duøng laãn loän 

vôùi nhau. Tuy nhieân khi noùi veà söï giaùc ngoä cuûa Phaät vaø chö toå, ngöôøi ta 

thöôøng duøng chöõ ‘ngoä’ hôn laø “kieán taùnh” vì ngoä aùm chæ moät kinh 

nghieäm saâu hôn. Ñaây laø moät caâu noùi thoâng duïng trong nhaø Thieàn. Ñaây 

laø moät trong taùm nguyeân taéc caên baûn, cuûa tröïc giaùc hay lieân heä tröïc 

tieáp vôùi taâm linh cuûa tröôøng phaùi Thieàn Toâng. Haønh giaû neân nhôù, ñöøng 

caàu Phaät baèng saéc töôùng hay aâm thanh, vì nhöõng thöù naày khoâng phaûi laø 

Phaät. Nhöõng ai mong caàu Phaät baèng saéc töôùng aâm thanh laø ñang theo 

taø ñaïo. Phaät chính laø söï giaùc ngoä Boà Ñeà vaø con ñöôøng taàm Phaät phaûi laø 

söï chöùng ngoä ñaïo quaû Boà Ñeà. Vôùi nhaø Thieàn, coù taùm nguyeân taéc caên 

baûn, cuûa tröïc giaùc hay lieân heä tröïc tieáp vôùi taâm linh cuûa haønh giaû. Thöù 

nhaát laø Chaùnh Phaùp Nhaõn Taïng. Thöù nhì laø Nieát Baøn Dieäu Taâm. Ñaây 

laø caùi taâm vi dieäu vaø thaâm saâu khoâng theå nghó baøn, noù vöôït ra ngoaøi söï 

suy nghó cuûa con ngöôøi. Caùi taâm naày khoâng coøn vöôùng maéc bôûi coù 

khoâng, trong ñoù taát caû nhöõng aûo töôûng taø vaïy ñeàu bò loaïi boû. Theo 

Thieân Thai Bieät Giaùo, thì ñaây chæ giôùi haïn vaøo taâm Phaät, trong khi 

Thieân Thai Vieân Giaùo laïi cho raèng ñaây laø taâm cuûa ngay caû nhöõng 
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ngöôøi chöa giaùc ngoä. Thöù ba laø Thöïc Töôùng Voâ Töôùng. Thöù tö laø Vi 

Dieäu Phaùp Moân. Thöù naêm laø Baát Laäp Vaên Töï. Thöù saùu laø Giaùo Ngoaïi 

Bieät Truyeàn. Thöù baûy laø Tröïc Chæ Nhaân Taâm. Thöù taùm laø Kieán Taùnh 

Thaønh Phaät.” Döôùi ñaây laø moät trong nhöõng baøi keä thieàn noåi tieáng veà 

‘Kieán Taùnh’ cuûa ngaøi: 

  “Nhaát ñieåm hö voâ theå boån khoâng, 

      Vaïn ban taïo hoùa giaù cô ñoàng. 

      Bao la theá giôùi caøn khoân ngoaïi, 

      Traïm tòch haøn quang saùt haûi trung. 

      Taïi Thaùnh baát taêng phaøm maïc giaûm, 

      Phöông vieân tuøy khí nhaäm dung thoâng. 

      Thuûy tröøng nguyeät hieän thieân giang aùn, 

      Saéc aùnh hoa khai ñaïi ñòa ñoàng.” 

   (Moät ñieåm roãng rang theå voán khoâng, 

     Muoân ñieàu taïo hoùa aáy cô ñoàng. 

     Bao la theá giôùi ngoaøi trôøi ñaát, 

     Laëng aùnh haøn quang coõi coõi trong. 

     ÔÛ Thaùnh chaúng theâm phaøm chaúng bôùt, 

     Vuoâng troøn tuøy moùn maëc dung thoâng. 

     Nghìn soâng nöôùc laéng traêng in boùng, 

     Hoa nôû khaép nôi röïc saéc hoàng). 

 

X. Sô Löôïc Veà Thieàn Taäp Theo Caùc Truyeàn Thoáng Thieàn Ñaïi 

Thöøa:    

Toång Quan Veà Thieàn Taäp Theo Caùc Truyeàn Thoáng Thieàn Ñaïi 

Thöøa: Taäp Thieàn laø tu haønh baèng caùch thöïc taäp thieàn hay söï thöïc haønh 

thieàn ñònh. Tu taäp Thieàn khoâng phaûi laø moät vaán ñeà maø caùc hoïc giaû 

khoâng ñöôïc truyeàn thuï coù theå ñöông ñaàu chæ baèng trí thöùc hoaëc baùc hoïc 

thuaàn tuùy. Chæ coù nhöõng ngöôøi ñaõ coù kinh nghieäm töï thaân môùi coù theå 

baøn luaän veà chuû ñeà naøy moät caùch maät thieát vaø ñaùng tin caäy ñöôïc. Vì 

theá, neáu khoâng nghe theo lôøi chæ daãn cuûa caùc Thieàn sö ñaõ ñaït ñaïo, 

khoâng suy nghieäm veà nhöõng kinh nghieäm veà cuoäc ñôøi tu haønh cuûa hoï 

vôùi ñaày nhöõng töôøng thuaät veà kinh nghieäm thöïc söï ñaït ñöôïc trong suoát 

nhöõng cuoäc tranh ñaáu trong Thieàn cuûa hoï, quaû thaät laø khoâng theå naøo tu 

taäp Thieàn ñuùng caùch ñöôïc. Caùc phaùp ngöõ vaø töï truyeän cuûa nhöõng thieàn 

sö ñaõ chöùng toû, trong suoát nhöõng theá kyû ñaõ qua, laø nhöõng taøi lieäu voâ 

giaù cho ngöôøi hoïc Thieàn, vaø nhöõng taøi lieäu ñoù ñaõ ñöôïc chaáp nhaän vaø 
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quí troïng bôûi taát caû nhöõng ngöôøi tìm kieám Thieàn khaép nôi treân theá giôùi 

nhö laø caùc höôùng ñaïo vaø baïn löõ voâ song treân cuoäc haønh trình tieán ñeán 

giaùc ngoä. 

Thieàn Taäp Theo Caùc Truyeàn Thoáng Thieàn Ñaïi Thöøa Theo Quan 

Ñieåm Cuûa Moät Soá Thieàn Sö: Haønh giaû tu taäp Thieàn Ñaïi Thöøa neân luoân 

nhôù raèng Thieàn 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. Phaät töû tu taäp Thieàn ñònh 

ñeå huaán luyeän taâm vaø kyû luaät töï giaùc baèng caùch nhìn vaøo chính mình. 

Tu taäp thieàn ñònh laø tìm caùch hieåu roõ baûn chaát cuûa taâm vaø söû duïng noù 

moät caùch höõu hieäu trong cuoäc soáng haèng ngaøy, vì taâm laø chìa khoùa cuûa 

haïnh phuùc, maø cuõng laø chìa khoùa cuûa khoå ñau phieàn naõo. Tu taäp thieàn 

ñònh trong cuoäc soáng haèng ngaøy laø giaûi thoaùt tinh thaàn ra khoûi nhöõng 

troùi buoäc cuûa tö töôûng cuõng nhö nhöõng nhieãm oâ loaïn ñoäng ñeå thaáy 

ñöôïc chaân lyù. Tu taäp thieàn ñònh laø con ñöôøng tröïc tieáp nhaát ñeå ñaït tôùi 

ñaïi giaùc. Theo Charlotte Joko Beck trong quyeån 'Khoâng Coù Gì Ñaëc 

Bieät Caû', ñoâi khi tu taäp Thieàn ñöôïc goïi laø moät phöông caùch bieán ñoåi. 

Tuy nhieân, nhieàu ngöôøi baét ñaàu tu Thieàn vôùi muïc ñích ñaït ñöôïc nhieàu 

thöù hôn. "Toâi muoán ñöôïc haïnh phuùc hôn", "Toâi muoán bôùt lo aâu." Chuùng 

ta hy voïng Thieàn coù theå mang laïi cho chuùng ta nhöõng caûm giaùc ñoù. 

Nhöng neáu chuùng ta bieán ñoåi, cuoäc soáng cuûa chuùng ta seõ ñöôïc naâng leân 

treân moät neàn taûng hoaøn toaøn môùi. Luùc ñoù chuùng ta coù caûm töôûng raèng 

moïi thöù ñeàu coù theå xaûy ra, moät buïi hoa hoàng coù theå trôû thaønh moät caây 

hoa hueä, moät ngöôøi thoâ loã taøn baïo vaø noùng naûy coù theå trôû thaønh moät 

ngöôøi dòu daøng. Khoa giaûi phaãu thaåm myõ cuõng khoâng laøm ñöôïc ñieàu 

ñoù. Moät söï bieán ñoåi thaät söï aùm chæ raèng ngay caû muïc tieâu cuûa caùi "toâi" 

khao khaùt haïnh phuùc aáy cuõng bieán ñoåi. Chaúng haïn, giaû thöû toâi töï xem 

mình nhö laø moät con ngöôøi traàm uaát hay luoân lo sôï baát cöù thöù gì. Söï 

bieán ñoåi khoâng chæ nhaèm vaøo vieäc ñieàu trò caùi maø toâi noùi laø traàm uaát 

thoâi; noù coù nghóa laø caùi "toâi", toaøn boä caù nhaân toâi, toaøn boä hoäi chöùng 

maø toâi goïi laø "toâi" cuõng phaûi ñöôïc bieán ñoåi. Quan ñieåm naøy raát khaùc 
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vôùi caùch nghó cuûa ña soá ngöôøi hoïc Thieàn. Chuùng ta khoâng thích tieáp 

caän tu taäp theo caùch naøy bôûi vì noù coù nghóa raèng ñeå cho chuùng ta thaät 

söï sung söôùng, chuùng ta phaûi saün saøng laø baát cöù thöù gì. Chuùng ta phaûi 

môû loøng ra ñeå bieán ñoåi theo höôùng maø cuoäc soáng muoán chuùng ta höôùng 

theo. Chuùng ta nghó raèng chuùng ta saép trôû neân nhöõng phieân baûn môùi 

cuûa hieän traïng chuùng ta ñang laø luùc naøy. Tuy nhieân, söï bieán ñoåi thaät söï 

coù nghóa laø raát coù theå trong giai ñoaïn keá tieáp chuùng ta trôû thaønh moät keû 

cuøng khoå. Taäp trung vaøo caùi ñöôïc goïi laø 'Thieàn Taäp' laø khoâng caàn thieát. 

Neáu töø saùng ñeán toái chuùng ta chæ toaøn taâm toaøn yù lo heát vieäc naøy ñeán 

vieäc khaùc, maø khoâng coù nhöõng suy tö nhö laø 'Toâi cuõng gioûi laøm vieäc 

naøy ñoù chöù' hay 'Raèng toâi coù theå chu toaøn heát moïi vieäc khoâng phaûi laø 

tuyeät vôøi laém sao?' nhö theá laø ñuû roài." Theo Thieàn Sö Suøng Sôn Haïnh 

Nguyeän trong quyeån Thieàn Ñònh Chæ Nam, Thieàn khoâng giaûi thích. 

Thieàn khoâng phaân tích. Ñôn giaûn, Thieàn chæ cho chuùng ta thaáy caùi taâm 

cuûa mình ñeå mình coù theå thöùc tænh vaø trôû thaønh Phaät. Caùch ñaây ñaõ laâu, 

coù ngöôøi ñaõ hoûi moät vò Ñaïi thieàn sö: "Ñeå ñaït ñeán töï ngaõ, coù khoù laém 

khoâng?" "Coù, khoù laém ñoù," vò thieàn sö ñaùp. Sau ñoù, moät vò Taêng khaùc 

laïi hoûi cuõng vò thieàn sö aáy: "Ñeå ñaït ñeán töï ngaõ, coù deã khoâng?" "Coù, raát 

deã," vò thieàn sö ñaùp. Vaø veà sau naøy khi coù ngöôøi hoûi: "Vieäc tu Thieàn laø 

theá naøo? Khoù hay deã?" Vò thieàn sö traû lôøi: "Khi baïn uoáng nöôùc, chính 

baïn laø ngöôøi bieát nöôùc noùng hay laïnh."  

Tö Theá Vaø Söï Saün Saøng Trong Tu Taäp Thieàn Ñaïi Thöøa: Khi moät 

ngöôøi muoán tu taäp thieàn, ngöôøi aáy phaûi ruùt lui vaøo moät caên phoøng yeân 

tónh trong ñoù coù chuaån bò saün moät chieác ñeäm daày ñeå ngoài, quaàn aùo vaø 

daây nòt cuõng phaûi ñöôïc nôùi loûng ra sao cho thoaûi maùi treân thaân theå. Roài 

ngöôøi aáy ngoài xuoáng trong tö theá töông ñoái ñuùng vôùi chuaån möïc (cuûa 

moät haønh giaû tu thieàn). Coù nghóa laø ngoài kieát giaø baèng caùch ngoài xeáp 

baèng vôùi chaân phaûi ñaët leân ñuøi traùi vaø chaân traùi ñaët leân ñuøi phaûi. Ñoâi 

khi tö theá baùn giaø cuõng ñöôïc chaáp nhaän, trong tröôøng hôïp naøy thì chæ 

caàn ngoài xeáp baèng vaø ñeå chaân traùi leân ñuøi phaûi. Keá tieáp laø ñaët baøn tay 

phaûi leân chaân traùi vôùi loøng baøn tay ngöõa leân roài ñaët baøn tay traùi leân tay 

phaûi, trong khi hai ngoùn tay caùi chaïm nhau treân loøng baøn tay. Luùc naøy 

haønh giaû naâng toaøn thaân leân moät caùch nheï nhaøng vaø im laëng, xoay 

phaàn treân cuûa thaân moät caùch lieân tuïc sang beân traùi roài sang beân phaûi, 

roài di chuyeån phaàn treân thaân veà phía sau roài veà phía tröôùc, cho ñeán khi 

coù moät tö theá ngoài thaúng. Haønh giaû khoâng neân quaù nghieâng qua traùi 

hay phaûi, chuùi veà phía tröôùc hay ngaõ veà phía sau nhieàu quaù; xöông 
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soáng phaûi thaúng ñöùng vôùi ñaàu, vai, löng vaø hoâng beân naøy phaûi choáng 

ñôû hoâng beân kia moät caùch chính xaùc nhö moät ngoâi thaùp. Nhöng haønh 

giaû phaûi neân caån thaän, khoâng neân ngoài quaù thaúng hay quaù cöùng nhaét, 

bôûi vì nhö vaäy ngöôøi aáy seõ caûm thaáy khoù chòu raát mau. Ñieåm chính yeáu 

cho ngöôøi ngoài thieàn laø phaûi giöõ sao cho tai vaø vai, loã muõi vaø loã ruùn 

cuøng naèm treân moät maët phaúng doïc, löôõi cong leân, ñaàu löôõi töïa leân ñoùc 

gioïng (khaåu caùi), moâi vaø raêng kheùp kín. Hai maét môû heù ñeå traùnh buoàn 

nguû. Khi thieàn tieán boä vaø trí hueä cuûa söï tu taäp naøy cuõng seõ phaùt trieån roõ 

reät. Caùc baäc thieàn sö ngaøy tröôùc luoân luoân giöõ maét heù môû. Khi tö theá 

vöõng chaéc vaø hôi thôû ñieàu hoøa, haønh giaû môùi coù theå baét ñaàu coù thaùi ñoä 

khoan thai. Haønh giaû khoâng neân quan taâm ñeán nhöõng nieäm thieän aùc. 

Ngöôøi aáy phaûi taäp trung vaøo coâng aùn, töùc laø nghó veà caùi baát khaû tö nghì 

baèng caùch vöôït qua phaïm vi cuûa tö töôûng. Khi vieäc tu taäp ñaõ ñöôïc giöõ 

moät caùch kieân trì trong moät khoaûng thôøi gian ñuû laâu, caùc voïng nieäm seõ 

khoâng coøn quaáy nhieãu vaø haønh giaû seõ ñaït ñöôïc traïng thaùi nhaát tính, tuy 

nhieân chuùng ta khoâng theå hieåu ñöôïc traïng thaùi naøy baèng khaùi nieäm 

ñöôïc. 

 

XI. Thieàn Lyù & Thieàn Taäp Trong Nhö Lai Thieàn & Toå Sö 

Thieàn:  

Thieàn Lyù & Thieàn Taäp Trong Nhö Lai Thieàn: Sô Löôïc Veà Nhö Lai 

Thieàn: Thieàn Nhö Lai theo phöông caùch tu taäp Luïc Ñoä Ba La Maät ñöôïc 

daïy trong truyeàn thoáng kinh ñieån Ñaïi thöøa. Taát caû caùc tröôøng phaùi 

Thieàn, Tònh Ñoä, hay Maät toâng chæ laø nhöõng phöông tieän, laø nhöõng ngoùn 

tay chæ traêng, chöù thaät ra thaät taùnh naèm trong moãi ngöôøi. Nhö Lai Thieàn 

laø moät trong boán loaïi Thieàn ñònh. Ñaây laø loaïi thieàn ñònh cao nhaát maø 

caùc tín ñoà Phaät giaùo Ñaïi Thöøa tu taäp. Vò thieàn giaû ñaõ theå chöùng chaân lyù 

töï noäi aån saâu trong taâm thöùc, nhöng vò aáy khoâng say ñaém vôùi caùi haïnh 

phuùc ñaït ñöôïc ôû ñaáy maø böôùc vaøo trong theá giôùi ñeå thöïc hieän nhöõng 

haønh ñoäng tuyeät vôøi cuûa söï cöùu ñoä vì haïnh phuùc cuûa chuùng sanh. Theo 

Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, ñeå 

hieåu Nhö Lai Thieàn, hoïc giaû phaûi nghieân cöùu veà lòch söû phaùp moân 

Thieàn hoïc cuûa Phaät. Khi noùi veà Nhö Lai Thieàn, laø aùm chæ söï höng khôûi 

cuûa Toå Sö Thieàn qua söï xuaát hieän cuûa Boà Ñeà Ñaït Ma taïi Trung Hoa 

vaøo naêm 520. Trong Nhö Lai Thieàn, tröôùc tieân Ñöùc Phaät daïy veà Tam 

Hoïc: Taêng thöôïng Giôùi (adhi-sila), Taêng thöôïng Taâm (adhi-citta), vaø 

Taêng thöôïng Tueä (Adhi-prajna). Trong Luïc ñoä Ba La Maät, thieàn ñònh 
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(samadhi) laø moät trong nhöõng yeáu toá quan troïng nhaát. Ñöùc Phaät coøn 

daïy thieàn nhö laø caên baûn cuûa haønh ñoäng (karma-sthana), nhö quaùn thaäp 

bieán xöù, quaùn baát tònh, quaùn voâ thöôøng, quaùn hôi thôû, vaân vaân. Vôùi 

Phaät, hình nhö chuû ñích cuûa Thieàn phaûi ñaït ñeán tröôùc heát laø söï yeân tónh 

cuûa taâm, töùc chæ, roài sau môùi laø hoaït ñoäng cuûa trí tueä, töùc quaùn. Caû 

Tieåu vaø Ñaïi Thöøa ñeàu ñoàng yù veà ñieåm naày. Ñeå phaùt trieån yù töôûng 

nguyeân thuûy ñoù vaø aùp duïng noù moät caùch roäng raõi, moãi thöøa laïi chi tieát 

theâm nhöõng ñoái töôïng cuûa thieàn ñònh. Phöông Phaùp Thoâng Thöôøng Ñeå 

Tu Taäp Nhö Lai Thieàn: Tieán trình döôùi ñaây laø nguyeân taéc chung cho taát 

caû caùc tröôøng phaùi Phaät giaùo bao goàm Tieåu vaø Ñaïi Thöøa. Haønh giaû 

tröôùc tieân phaûi söûa soaïn toïa cuï cho ñaøng hoaøng, roài ngoài thaúng löng, 

chaân treùo kieát giaø, maét kheùp vöøa phaûi, khoâng môû cuõng khoâng nhaém 

kín, vaø nhìn thaúng veà phía tröôùc töø 3 ñeán 7 thöôùc. Haønh giaû phaûi ngoài 

thaät ngay ngaén, nhöng thaân mình vaãn coù theå ñieàu hoøa theo hôi thôû. Ñeå 

ñieàu hoøa hôi thôû, haønh giaû coù theå ñeám hôi thôû ra vaø hôi thôû vaøo keå laø 

moät, vaø töø töø ñeám nhö vaäy cho ñeán möôøi, khoâng bao giôø neân ñeám xa 

hôn möôøi. Tuy thaân ngoài thaúng vaø an ñònh, nhöng taâm haønh giaû vaãn coù 

theå voïng ñoäng. Do ñoù maø haønh giaû phaûi quaùn söï baát tònh cuûa loaøi ngöôøi 

qua beänh, cheát vaø sau khi cheát. Khi ñaõ saün saøng ñeå quaùn töôûng, haønh 

giaû baét ñaàu chuù taâm vaøo möôøi bieán xöù. Ñaây laø moät loái ñònh taâm veà 

nhöõng hieän töôïng sai bieät vaøo moät trong möôøi bieán xöù, töùc xanh, vaøng, 

ñoû, traéng, ñaát, nöôùc, löûa, gioù, khoâng vaø thöùc. Trong ñoù haønh giaû quaùn 

veà moät bieán xöù cho ñeán khi maøu saéc hay chaát theå bò quaùn hieän roõ raøng 

tröôùc maét. Thí duï nhö haønh giaû quaùn nöôùc, thì caû theá giôùi chung quanh 

seõ chæ laø doøng nöôùc ñang chaûy.  

 Thieàn Lyù & Thieàn Taäp Trong Toå Sö Thieàn: Huyeàn Thoaïi Toå Sö 

Thieàn: Lòch söû cuûa Thieàn Toâng vaãn coøn laø moät huyeàn thoaïi. Truyeàn 

thuyeát cho raèng moät ngaøy noï, thaàn Phaïm Thieân hieän ñeán vôùi Ñöùc Phaät 

taïi nuùi Linh Thöùu, cuùng döôøng Ngaøi moät caùnh hoa Kumbhala vaø yeâu 

caàu Ngaøi giaûng phaùp. Ñöùc Phaät lieàn böôùc leân toøa sö töû, vaø caàm laáy 

caønh hoa trong tay, khoâng noùi moät lôøi. Trong ñaïi chuùng khoâng ai hieåu 

ñöôïc yù nghóa. Chæ coù Ma Ha Ca Dieáp laø mæm cöôøi hoan hyû. Ñöùc Phaät 

noùi: “Chaùnh Phaùp Nhaõn Taïng naày, ta phoù chuùc cho ngöôi, naøy Ma Ha 

Ca Dieáp. Haõy nhaän laáy vaø truyeàn baù.” Moät laàn khi A Nan hoûi Ca Dieáp 

Ñöùc Phaät ñaõ truyeàn daïy nhöõng gì, thì Ñaïi Ca Dieáp baûo: “Haõy ñi haï coät 

côø xuoáng!” A nan lieàn ngoä ngay. Cöù theá maø taâm aán ñöôïc truyeàn thöøa. 

Giaùo phaùp naày ñöôïc goïi laø “Phaät Taâm Toâng.” Thieàn cuûa Toå Sö Khoâng 
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Theo Khoa Hoïc Cuõng Khoâng Theo Trieát Hoïc: Theo Giaùo Sö Junjiro 

Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, Thieàn cuûa Toå Sö 

khoâng phaûi laø phöông phaùp phaân taùch nhö khoa hoïc, cuõng khoâng phaûi 

laø moät phöông phaùp toång hôïp nhö trieát hoïc. Ñaây laø moät heä thoáng tö duy 

khoâng tö duy theo thoâng tuïc, noù sieâu vieät taát caû nhöõng phöông phaùp 

cuûa luaän chöùng hôïp lyù. Tö duy khoâng caàn phöông phaùp tö duy laø ñeå taïo 

cô hoäi cho söï thöùc tænh cuûa tueä giaùc. Haønh giaû coù theå aùp duïng nhöõng 

phöông phaùp tu thieàn cuûa Tieåu Thöøa, cuûa Du Giaø Luaän (baùn Ñaïi 

Thöøa), phaùp chæ quaùn cuûa toâng Thieân Thai, hay Du Giaø bí maät cuûa toâng 

Chaân Ngoân neáu haønh giaû thích, nhöng thaät ra taát caû nhöõng phöông phaùp 

naày ñeàu khoâng caàn thieát. Quan ñieåm cuûa Thieàn toâng coù theå toùm taét nhö 

sau: “Dó taâm truyeàn taâm, baát laäp vaên töï, giaùo ngoaïi bieät truyeàn, tröïc chæ 

nhaân taâm, kieán taùnh thaønh Phaät,” hay “Thöû taâm töùc Phaät.” Baïch AÅn 

Thieàn Sö ñaõ phaùt bieåu yù kieán naày raát roõ trong baøi keä veà phaùp ‘toïa 

thieàn’: “Chuùng sanh voán laø Phaät; cuõng nhö baêng (cô duyeân hieän taïi cuûa 

chuùng ta) vaø nöôùc (Phaät taùnh aån taøng), khoâng coù nöôùc thì khoâng coù 

baêng. Chính theá gian naày laø lieân hoa caûnh giôùi vaø thaân naày laø Phaät.” 

 

XII.Tu Taäp Thieàn Ñaïi Thöøa Theo Tinh Thaàn Cuûa Saùu Ba La 

Maät:  

Toång Quan Vaø YÙ Nghóa Cuûa Ba La Maät: Ba La Maät coù nghóa laø 

söï toaøn haûo hay ñaùo bæ ngaïn (ñaït tôùi beân kia bôø. ÔÛ beân kia beán bôø cuûa 

theá giôùi nhò nguyeân hay theá giôùi cuûa söï phaân bieät vaø chaáp tröôùc). Ba 

La Maät, theo Phaïn ngöõ, coù nghóa laø ñaùo bæ ngaïn. Ba La Maät coù coâng 

naêng ñöa chuùng sanh qua bieån sanh töû ñeå ñi ñeán Nieát baøn. Ba La Maät 

laø nhöõng giai ñoaïn hoaøn thieän tinh thaàn cuûa chö Boà taùt trong tieán trình 

thaønh Phaät. Chaúng nhöõng Ba La Maät laø ñaëc tröng cho Phaät Giaùo Ñaïi 

Thöøa trong nhieàu phöông dieän, maø chuùng coøn goàm nhöõng cô baûn ñaïo 

ñöùc chung cho taát caû caùc toân giaùo. Ba La Maät bao goàm söï thöïc taäp vaø 

söï phaùt trieån khaû dó cao nhaát. Vì vaäy, thöïc haønh Ba La Maät seõ giuùp 

haønh giaû vöôït bôø meâ qua ñeán beán giaùc. Ba La Maät laø nhöõng ñöùc tính 

ñöôïc Boà Taùt thöïc hieän trong ñôøi tu haønh cuûa mình. Thuaät ngöõ 

“Paramita” ñaõ ñöôïc nhieàu hoïc giaû dieãn dòch khaùc nhau. Theo T.R. 

David vaø William Stede, “Paramita” coù nghóa laø “hoaøn haûo,” “hoaøn 

thieän,” hay “toái thöôïng.” H.C. Warren dòch laø söï toaøn thieän. Vaø vaøi hoïc 

giaû Phaät giaùo khaùc laïi dòch laø ñöùc haïnh sieâu vieät, hay ñöùc haïnh hoaøn 

haûo. Tieáng Phaïn “Paramita” ñöôïc chuyeån dòch sang Haùn ngöõ laø Ba-la-
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maät. “Ba la” coù nghóa traùi thôm, coøn “maät” coù nghóa laø ngoït. Trong 

Phaät giaùo, tieáng Phaïn “Paramita” (dòch cuõ laø Ñoä Voâ Cöïc, dòch môùi laø 

Ñaùo Bæ Ngaïn) nghóa laø ñeán bôø beân kia, ñöa qua bôø beân kia, hay cöùu ñoä 

khoâng coù giôùi haïn. Ñaùo bæ ngaïn (ñaït tôùi beân kia bôø. ÔÛ beân kia beán bôø 

cuûa theá giôùi nhò nguyeân hay theá giôùi cuûa söï phaân bieät vaø chaáp tröôùc) 

cuõng coù nghóa laø söï toaøn haûo hay hoaøn thaønh nhöõng thöù caàn hoaøn 

thaønh. Ba La Maät cuõng coù nghóa laø thaønh töïu, hoaøn taát, hay laøm xong 

moät caùch hoaøn toaøn caùi maø chuùng ta caàn laøm. Thí duï nhö neáu chuùng ta 

quyeát chí tu haønh ñeå laøm Phaät thì vieäc ñaït ñöôïc Phaät quaû chính laø “Ñaùo 

ñöôïc bæ ngaïn.” Ñaây cuõng laø nhöõng (saùu hay möôøi) ñöùc tính ñöôïc Boà 

Taùt thöïc hieän trong ñôøi tu haønh cuûa mình. Töø “Ba La Maät” thoâng duïng 

cho caû Phaät giaùo Ñaïi Thöøa laãn Nguyeân Thuûy. Ba La Maät, theo Phaïn 

ngöõ, coù nghóa laø ñaùo bæ ngaïn. Coù saùu Ba La Maät ñöa chuùng sanh qua 

bieån sanh töû ñeå ñi ñeán Nieát Baøn. Saùu giai ñoaïn hoaøn thieän tinh thaàn 

cuûa chö Boà taùt trong tieán trình thaønh Phaät. Chaúng nhöõng Luïc ñoä Ba La 

Maät laø ñaëc tröng cho Phaät Giaùo Ñaïi Thöøa trong nhieàu phöông dieän, maø 

chuùng coøn goàm nhöõng cô baûn ñaïo ñöùc chung cho taát caû caùc toân giaùo. 

Luïc ñoä bao goàm söï thöïc taäp vaø söï phaùt trieån khaû dó cao nhaát. Vì vaäy, 

thöïc haønh saùu Ba La Maät seõ giuùp haønh giaû vöôït bôø meâ qua ñeán beán 

giaùc. Trong Kinh Laêng Giaø, Ñöùc Phaät ñöa ra ba loaïi Ba La Maät: Xuaát 

theá gian thöôïng thöôïng Ba La Maät, Xuaát theá gian Ba La Maät, Theá gian 

Ba La Maät. Tuy nhieân, theo kinh Hoa Nghieâm thì chæ coù moät Ba La 

Maät, ñoù laø Giaûi Thoaùt Baùt Nhaõ Ba La Maät.  

Sau khi giaùc ngoä, Ñöùc Phaät khaùm phaù ra raèng moïi kieáp soáng cuûa 

taát caû chuùng sanh ñeàu coù töông quan töông duyeân vôùi nhau, vaø Ngaøi 

cuõng thaáy theá gian naày ngaäp traøn nhöõng khoå ñau phieàn naõo. Chuùng 

sanh moïi loaøi, töø coân truøng nhoû beù ñeán vua quan uy quyeàn toät ñænh ñeàu 

chaïy theo thuù vui duïc laïc, vaø cuoái cuøng phaûi gaët laáy nhöõng khoå ñau 

phieàn naõo. Chính vì thöông xoùt chuùng sanh moïi loaøi maø Ngaøi ñaõ xuaát 

gia tu haønh vaø tìm ra phöông caùch cöùu ñoä chuùng sanh. Sau saùu naêm tu 

haønh khoå haïnh, Ngaøi ñaõ tìm ra nhöõng phöông caùch “Ñaùo Bæ Ngaïn,” coøn 

goïi laø “Ba La Maät Ña.” Theo ñaïo Phaät, ñaùo bæ ngaïn hay vöôït qua bôø 

sinh töû beân naày ñeå ñeán bôø beân kia, hay ñaït ñeán cöùu caùnh Nieát Baøn. 

Neáu chuùng ta duïng coâng tu haønh vaø nhìn thaáy roõ raøng chaân lyù nhö Ngaøi 

ñaõ nhìn thaáy thì cuoái cuøng chaéc chaén chuùng ta seõ chaám döùt heát moïi khoå 

ñau phieàn naõo. Theo caùc kinh ñieån Ñaïi Thöøa, saùu giaùo phaùp ñöa ngöôøi 

vöôït qua bieån sanh töû. Ngoaøi ra, Luïc Ñoä Ba La Maät coøn coù muïc tieâu 
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cöùu ñoä heát thaûy chuùng sanh. Luïc ñoä Ba La Maät coøn laø saùu ñöùc tính coát 

yeáu cuûa Boà Taùt. Ngoaøi ra, Luïc Ñoä coøn laø phaùp moân Boà Taùt tu haønh. 

Boá thí ñöôïc duøng ñeå ñoä taùnh boûn xeûn vaø tham lam. Trì giôùi ñöôïc duøng 

ñeå ñoä vieäc huûy phaïm. Nhaãn nhuïc thì ñoä saân haän vaø thuø gheùt. Tinh taán 

ñöôïc duøng ñeå ñoä giaûi ñaõi, löôøi bieáng. Thieàn ñònh ñöôïc duøng ñeå ñoä taâm 

taùn loaïn; trí tueä ñöôïc duøng ñeå ñoä ngu si. Khi luïc ñoä ñöôïc tu taäp vieân 

maõn thì haønh giaû khai ngoä. 

Sô Löôïc Veà Tu Taäp Luïc Ñoä Ba La Maät Trong Phaät Giaùo: Luïc ñoä 

Ba La Maät laø saùu giaùo phaùp ñöa ngöôøi vöôït qua bieån sanh töû. Ngoaøi ra, 

Luïc Ñoä Ba La Maät coøn coù muïc tieâu cöùu ñoä heát thaûy chuùng sanh. Luïc 

ñoä Ba La Maät hay saùu ñöùc tính coát yeáu cuûa Boà Taùt. Saùu Ba La Maät 

ñöa chuùng sanh qua bieån sanh töû ñeå ñi ñeán Nieát Baøn. Saùu giai ñoaïn 

hoaøn thieän tinh thaàn cuûa chö Boà taùt trong tieán trình thaønh Phaät. Chaúng 

nhöõng Luïc ñoä Ba La Maät laø ñaëc tröng cho Phaät Giaùo Ñaïi Thöøa trong 

nhieàu phöông dieän, maø chuùng coøn goàm nhöõng cô baûn ñaïo ñöùc chung 

cho taát caû caùc toân giaùo. Luïc ñoä bao goàm söï thöïc taäp vaø söï phaùt trieån 

khaû dó cao nhaát. Vì vaäy, thöïc haønh saùu Ba La Maät seõ giuùp haønh giaû 

vöôït bôø meâ qua ñeán beán giaùc. Theo Sôù Giaûi Kinh Taäp, nhöõng ai thöïc 

haønh haïnh Ba La Maät khoâng sanh vaøo nhöõng traïng thaùi xaáu keùm sau 

ñaây: Hoï khoâng bao giôø sanh ra maø bò muø; hoï khoâng bao giôø sanh ra maø 

bò ñieác; hoï khoâng bao giôø bò maát trí; hoï khoâng bao giôø bò chaûy nöôùc 

daõi; hoï khoâng bao giôø sanh ra laøm ngöôøi man daõ; hoï khoâng bao giôø 

sanh ra laøm noâ leä; hoï khoâng bao giôø sanh ra trong gia ñình theo dò giaùo. 

Cho duø hoï coù luaân hoài sanh töû bao nhieâu laàn, hoï seõ khoâng bao giôø ñoåi 

giôùi tính; hoï khoâng bao giôø phaïm naêm troïng toäi; hoï khoâng bao giôø trôû 

thaønh ngöôøi cuøi huûi; hoï khoâng bao giôø sanh ra laøm suùc sanh; hoï khoâng 

bao giôø sanh ra laøm ngaï quyû; hoï khoâng bao giôø sanh ra trong haøng a tu 

la; hoï khoâng bao giôø sanh vaøo ñòa nguïc voâ giaùn; hoï khoâng bao giôø sanh 

vaøo Bieân Ñòa Ñòa Nguïc (Bieân Nguïc); hoï khoâng bao giôø sanh ra laøm ma 

Ba Tuaàn; hoï khoâng bao giôø sanh vaøo caûnh giôùi khoâng coù tình thöùc; hoï 

khoâng bao giôø sanh trong coõi voâ nhieät thieân; hoï khoâng bao giôø sanh ra 

trong coõi saéc giôùi; hoï khoâng bao giôø sanh ra trong tieåu theá giôùi. Toùm 

laïi, nhöõng ai thöïc haønh Ba La Maät laø thöïc haønh Boà Taùt Haïnh. Boà Taùt 

Haïnh theo truyeàn thoáng Phaät Giaùo Ñaïi Thöøa, moät vò Boà Taùt muoán thöïc 

haønh Boà Taùt Haïnh phaûi tröôùc heát phaùt taâm Boà Ñeà, ñoái vôùi chuùng höõu 

tình phaûi coù ñaày ñuû taâm töø bi hyû xaû khoâng ngaèn meù. Ngoaøi ra, ngöôøi aáy 
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phaûi luoân thöïc haønh haønh nguyeän ñoä tha vôùi luïc Ba La Maät. Cuoái cuøng 

vò aáy phaûi laáy Töù Nhieáp Phaùp trong coâng vieäc hoaèng hoùa cuûa mình. 

Tu Taäp Thieàn Ñaïi Thöøa Theo Tinh Thaàn Cuûa Luïc Ñoä Ba La Maät: 

Tu Taäp Thieàn & Boá Thí Ba La Maät: Boá thí laø cho vì ích lôïi vaø haïnh 

phuùc cuûa taát caû chuùng sanh baát cöù thöù gì vaø taát caû nhöõng gì ta coù theå 

cho ñöôïc: khoâng nhöõng chæ cuûa caûi vaät chaát, maø caû kieán thöùc, theà tuïc 

cuõng nhö toân giaùo hay taâm linh. Chö Boà Taùt ñeàu saün saøng boá thí ngay 

caû sinh maïng mình ñeå cöùu keû khaùc. Boá thí taøi saûn vaät chaát, nghóa laø cho 

ngöôøi tieàn baïc hay vaät chaát. Treân ñôøi naøy, khoâng ai laø khoâng theå thöïc 

hieän moät hình thöùc boá thí naøo ñoù. Duø cho moät ngöôøi baàn cuøng ñeán ñaâu, 

ngöôøi aáy cuõng coù theå boá thí cho nhöõng ngöôøi coøn teä hôn mình hay coù 

theå giuùp vaøo vieäc coâng ích baèng söï boá thí duø nhoû nhaët, neáu ngöôøi aáy 

muoán. Ngay caû moät ngöôøi hoaøn toaøn khoâng theå laøm ñöôïc nhö theá, 

ngöôøi aáy cuõng coù theå coù ích cho ngöôøi khaùc vaø cho xaõ hoäi baèng caùch 

phuïc vuï. Boá thí Phaùp, nghóa laø daïy doã ngöôøi khaùc moät caùch ñuùng ñaén. 

Moät ngöôøi coù kieán thöùc hay trí tueä veà moät laõnh vöïc naøo ñoù, haún cuõng 

coù theå daïy ngöôøi khaùc hay daãn daét hoï ngay caû khi hoï khoâng coù tieàn 

hay bò trôû ngaïi veà theå chaát. Duø cho moät ngöôøi coù hoaøn caûnh haïn heïp 

cuõng coù theå thöïc hieän boá thí phaùp. Noùi leân kinh nghieäm cuûa rieâng mình 

laøm lôïi cho ngöôøi khaùc cuõng laø boá thí phaùp. Boá thí voâ uùy nghóa laø gôõ boû 

nhöõng öu tö hay khoå ñau cuûa ngöôøi khaùc baèng noã löïc cuûa chính mình. 

An uûi ai vöôït qua luùc khoù khaên cuõng ñöôïc xem nhö laø “voâ uùy thí.” Ñaây 

khoâng chæ coù nghóa laø cho ñi thöù gì maø ngöôøi ta coù thöøa; noù coøn bao 

goàm caû vieäc thí xaû thaân meänh mình cho chính nghóa. Ñaøn na bao goàm 

taøi thí, phaùp thí vaø voâ uùy thí. Boá thí Ba la Maät ñöôïc duøng ñeå dieät tröø 

xan tham, boûn xeûn. 

Tu Taäp Thieàn & Trì Giôùi Ba La Maät: Trì giôùi daïy chuùng ta raèng 

chuùng ta khoâng theå cöùu ñoä ngöôøi khaùc neáu chuùng ta khoâng töï mình 

thaùo gôõ nhöõng nhieãm tröôïc cuûa chuùng ta baèng caùch soáng theo phaïm 

haïnh vaø chaùnh tröïc. Tuy nhieân, cuõng ñöøng neân nghó raèng chuùng ta 

khoâng theå daãn daét ngöôøi khaùc vì chuùng ta chöa ñöôïc hoaøn haûo. Trì giôùi 

coøn laø taám göông toát cho ngöôøi khaùc noi theo nöõa, ñaây laø moät hình thöùc 

giuùp ñôõ ngöôøi khaùc. Trì giôùi haïnh thanh tònh nghóa laø thöïc haønh taát caû 

caùc giôùi raên cuûa ñaïo Phaät, hay taát caû nhöõng thieän haïnh daãn tôùi choã 

toaøn thieän ñaïo ñöùc cho mình vaø cho taát caû moïi ngöôøi. Trì giöõ giôùi haïnh 

thanh tònh. Trì giôùi Ba La Maät ñöôïc duøng ñeå dieät tröø phaïm giôùi vaø huûy 

baùng Phaät Phaùp. Giôùi luaät coøn coù moät yù nghóa saâu xa hôn theá nöõa ñoái 
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vôùi ngöôøi tu thieàn vì giôùi luaät giaûi thoaùt taâm chuùng ta ra khoûi moïi hoái 

haän vaø lo aâu. Haønh giaû tu thieàn neân luoân nhôù raèng maëc caûm toäi loãi veà 

nhöõng chuyeän trong quaù khöù khoâng mang laïi lôïi ích gì; chuùng chæ laøm 

cho taâm chuùng ta theâm lo buoàn maø thoâi. Haønh giaû phaûi coá gaéng taïo 

döïng cho mình moät caên baûn trong saïch cho haønh ñoäng trong giaây phuùt 

hieän taïi vì noù coù theå giuùp laøm cho taâm mình an tónh vaø nhaát taâm moät 

caùch deã daøng hôn. Chính vì vaäy maø neàn taûng giôùi luaät trôû thaønh moät 

caên baûn voâ cuøng caàn thieát cho vieäc phaùt trieån taâm linh cuûa haønh giaû tu 

Thieàn. 

Tu Taäp Thieàn & Nhaãn Nhuïc Ba La Maät: Nhaãn nhuïc laø moät trong 

nhöõng phaåm chaát quan troïng nhaát trong xaõ hoäi hoâm nay. Ñöùc Thích Ca 

Maâu Ni Phaät coù taát caû nhöõng ñöùc haïnh vaø thaønh Phaät do söï kieân trì tu 

taäp cuûa Ngaøi. Tieåu söû cuûa Ngaøi maø ta ñoïc ñöôïc baát cöù ôû ñaâu hay trong 

kinh ñieån, chöa coù choã naøo ghi raèng Ñöùc Phaät ñaõ töøng giaän döõ. Duø 

Ngaøi bò ngöôïc ñaõi naëng neà hay duø caùc ñeä töû Ngaøi nhaãn taâm choáng 

Ngaøi vaø boû ñi, Ngaøi vaãn luoân luoân coù thaùi ñoä caûm thoâng vaø töø bi. Laø ñeä 

töû cuûa Ngaøi, chuùng ta phaûi neân luoân nhôù raèng: “Khoâng coù haønh ñoäng 

naøo laøm cho Ñöùc Phaät thaát voïng hôn laø khi chuùng ta trôû neân giaän döõ veà 

ñieàu gì vaø traùch maéng hay ñoå thöøa cho ngöôøi khaùc vì söï sai laàm cuûa 

chính chuùng ta.” Toùm laïi, moät khi chuùng ta kieân nhaãn theo söï tu taäp 

cuûa Boà Taùt, chuùng ta khoâng coøn trôû neân giaän döõ hay traùch maéng keû 

khaùc hay ñoái vôùi moïi söï moïi vaät trong vuõ truï. Chuùng ta coù theå than 

phieàn veà thôøi tieát khi trôøi möa trôøi naéng vaø caèn nhaèn veà buïi baëm khi 

chuùng ta gaëp buoåi ñeïp trôøi. Tuy nhieân, nhôø nhaãn nhuïc, chuùng ta seõ coù 

ñöôïc moät taâm trí bình laëng thanh thaûn, luùc ñoù chuùng ta seõ bieát ôn caû 

möa laãn naéng. Roài thì loøng chuùng ta seõ trôû neân töï taïi vôùi moïi thay ñoåi 

trong moïi hoaøn caûnh cuûa chuùng ta. “Nhaãn nhuïc,” thöôøng ñöôïc hieåu laø 

chòu ñöïng nhöõng vieäc sæ nhuïc moät caùch nhaãn naïi, hay ñuùngg hôn laø 

chòu ñöïng vôùi loøng bình thaûn. Hay nhö Ñöùc Khoång Töû noùi: “Ngöôøi 

quaân töû khoâng buoàn khi coâng vieäc hay taøi naêng cuûa mình khoâng ñöôïc 

ngöôøi khaùc bieát ñeán.” Khoâng ngöôøi Phaät töû naøo laïi caûm thaáy toån 

thöông khi mình khoâng ñöôïc taùn döông ñaày ñuû; khoâng, ngay caû khi hoï 

bò boû lô moät caùch baát coâng. Hoï cuõng tieáp tuïc moät caùch nhaãn naïi trong 

moïi nghòch caûnh. Nhaãn nhuïc ñoâi khi cuõng ñöôïc goïi laø nhaãn naïi, nhöng 

nhaãn nhuïc thì ñuùng nghóa hôn. Vì raèng noù khoâng chæ laø söï kieân nhaãn 

chòu nhöõng beänh hoaïn cuûa xaùc thòt, maø noù laø caûm giaùc veà söï voâ nghóa, 

voâ giôùi haïn, vaø xaáu aùc. Noùi caùch khaùc, nhaãn nhuïc laø nín chòu moïi söï 
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maéng nhuïc cuûa caùc loaøi höõu tình, cuõng nhö nhöõng noùng laïnh cuûa thôøi 

tieát. Nhaãn nhuïc Ba la maät ñöôïc duøng ñeå dieät tröø noùng giaän vaø saân haän. 

Tu Taäp Thieàn & Tinh Taán Ba La Maät: Tinh taán coù nghóa laø tieán 

thaúng leân moät muïc tieâu quan troïng maø khoâng bò xao laõng vì nhöõng vieäc 

nhoû nhaët. Chuùng ta khoâng theå baûo raèng chuùng ta tinh taán khi yù töôûng vaø 

caùch haønh söû cuûa chuùng ta khoâng thanh saïch, duø cho chuùng ta coù noã löïc 

tu taäp giaùo lyù cuûa Ñöùc Phaät. Ngay caû khi chuùng ta noã löïc tu taäp, ñoâi khi 

chuùng ta vaãn khoâng ñaït ñöôïc keát quaû toát, maø ngöôïc laïi coøn coù theå laõnh 

laáy haäu quaû xaáu, trôû ngaïi trong vieäc tu haønh do bôûi ngöôøi khaùc; ñoù chæ 

laø nhöõng boùng ma, seõ bieán maát ñi khi gioù laëng. Do ñoù, moät khi chuùng ta 

ñaõ quyeát ñònh tu Boà Taùt ñaïo, chuùng ta caàn phaûi giöõ vöõng loøng kieân 

quyeát tieán ñeán yù höôùng cuûa chuùng ta maø khoâng ñi leänh. Ñoù goïi laø “tinh 

taán.” Tinh taán laø kieân trì theå hieän ñoäng löïc chí thieän. Ñôøi soáng cuûa caùc 

vò tu theo Phaät giaùo Ñaïi Thöøa laø moät cuoäc ñôøi haêng say toät böïc, khoâng 

chæ trong ñôøi soáng hieän taïi maø caû trong ñôøi soáng töông lai vaø nhöõng 

cuoäc ñôøi keá tieáp khoâng bao giôø cuøng taän. Tinh taán coøn coù nghóa laø luoân 

khích leä thaân taâm tieán tu naêm Ba La Maät coøn laïi. Tinh taán Ba la maät 

ñöôïc duøng ñeå dieät tröø caùc söï giaûi ñaõi. 

Tu Taäp Thieàn & Ñònh Ba La Maät: “Thieàn ñònh,” tieáng Phaïn laø 

“Dhyana” vaø tieáng Nhaät laø “Zenjo.” Zen coù nghóa laø “caùi taâm tónh 

laëng” hay “tinh thaàn baát khuaát,” vaø Jo laø traïng thaùi coù ñöôïc caùi taâm 

tónh laëng, khoâng dao ñoäng. Ñieàu quan troïng laø khoâng nhöõng chuùng ta 

phaûi noã löïc thöïc haønh giaùo lyù cuûa ñöùc Phaät, maø chuùng ta coøn phaûi nhìn 

heát söï vaät baèng caùi taâm tónh laëng vaø suy nghó veà söï vaät baèng caùi nhìn 

“nhö thò” (nghóa laø ñuùng nhö noù laø). Ñöôïc vaäy chuùng ta môùi coù theå thaáy 

ñöôïc khía caïnh chaân thöïc cuûa vaïn höõu vaø tìm ra caùch ñuùng ñaén ñeå ñoái 

phoù vôùi chuùng. Töø “Thieàn Ñònh” laø giöõ traïng thaùi taâm bình laëng cuûa 

mình trong baát cöù hoaøn caûnh naøo, nghòch cuõng nhö thuaän, vaø khoâng heà 

bò xao ñoäng hay luùng tuùng ngay caû khi nghòch caûnh ñeán tôùi taáp. Ñieàu 

naøy ñoøi hoûi raát nhieàu coâng phu tu taäp. Thieàn ñònh coù nghóa laø tö duy, 

nhöïng khoâng theo nghóa tö duy veà moät phöông dieän ñaïo ñöùc hay moät 

caùch ngoân trieát hoïc; noù laø vieäc tu taäp tónh taâm. Noùi khaùc ñi, thieàn ñònh 

laø luoân tu theo phaùp tö duy ñeå ñình chæ söï taùn loaïn trong taâm. Thieàn 

ñònh Ba la maät ñöôïc duøng ñeå dieät tröø söï taùn loaïn vaø hoân traàm. 

Tu Taäp Thieàn & Trí Tueä Ba La Maät: Trí tueä laø caùch nhìn ñuùng veà 

söï vaät vaø naêng löïc nhaän ñònh caùc khía caïnh chaân thaân thaät cuûa vaïn 

höõu. Trí tueä laø khaû naêng nhaän bieát nhöõng dò bieät giöõa caùc söï vaät, ñoàng 
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thôøi thaáy caùi chaân lyù chung cho caùc söï vaät aáy. Toùm laïi, trí tueä laø caùi 

khaû naêng nhaän ra raèng baát cöù ai cuõng coù theå trôû thaønh moät vò Phaät. 

Giaùo lyù cuûa Ñöùc Phaät nhaán maïnh raèng chuùng ta khoâng theå nhaän thöùc 

taát caû caùc söï vaät treân ñôøi moät caùch ñuùng ñaén neáu chuùng ta khoâng coù 

khaû naêng troïn veïn hieåu bieát söï dò bieät laãn söï töông ñoàng. Chuùng ta 

khoâng theå cöùu ngöôøi khaùc neáu chuùng ta khoâng coù trí tueä, vì duø cho 

chuùng ta muoán laøm toát cho keû khaùc ñeå cöùu giuùp hoï, nhöng khoâng coù ñuû 

trí tueä ñeå bieát neân laøm nhö theá naøo, caùi gì neân laøm vaø caùi gì khoâng neân 

laøm, chuùng ta coù theå laøm haïi ngöôøi khaùc chöù khoâng laøm ñöôïc lôïi ích gì 

cho hoï. Khoâng coù chöõ Anh naøo töông ñöông vôùi töø “Prajna” trong Phaïn 

ngöõ. Thaät ra, khoâng coù ngoân ngöõ AÂu chaâu naøo töông ñöông vôùi noù, vì 

ngöôøi AÂu khoâng coù kinh nghieäm naøo ñaëc bieät töông ñöông vôùi chöõ 

“prajna.” Prajna laø caùi kinh nghieäm moät ngöôøi coù ñöôïc khi ngöôøi aáy 

caûm thaáy caùi toaøn theå tính voâ haïn cuûa söï vaät trong yù nghóa caên baûn 

nhaát cuûa noù, nghóa laø, noùi theo taâm lyù hoïc, khi caùi baûn ngaõ höõu haïn ñaäp 

vôõ caùi voû cöùng cuûa noù, tìm ñeán vôùi caùi voâ haïn bao truøm taát caû nhöõng 

caùi höõu haïn do ñoù voâ thöôøng. Chuùng ta coù theå xem kinh nghieäm naøy 

gioáng vôùi moät tröïc giaùc toaøn theå veà moät caùi gì vöôït qua taát caû nhöõng 

kinh nghieäm ñaëc thuø rieâng leû cuûa chuùng ta. Trong Phaät giaùo, Baùt Nhaõ 

laø trí tueä sieâu vieät, yeáu toá giaùc ngoä. Noù laø tröïc giaùc thoâng ñaït moïi phaùp 

ñeå chöùng ñaït chaân lyù, hay ñeå nhìn vaøo chaân lyù cöùu caùnh cuûa vaïn höõu, 

nhôø ñoù maø ngöôøi ta thoaùt ra ngoaøi trieàn phöôïc cuûa hieän höõu vaø trôû 

thaønh töï chuû laáy mình. Baùt Nhaõ hay Trí hueä Ba la maät ñöôïc duøng ñeå 

dieät tröø söï hoân aùm ngu si. Noùi toùm laïi, trí tueä laø ñieåm cao toät nhaát ñoái 

vôùi haønh giaû tu thieàn. Tuy nhieân, noù phaûi ñöôïc baét ñaàu baèng söï thöïc 

haønh boá thí, trì giôùi vaø phaùt trieån ñònh löïc. Töø caên baûn trong saïch aáy, 

haønh giaû môùi coù khaû naêng phaùt sanh ra moät trí tueä coù khaû naêng soi thaáu 

ñöôïc thöïc chaát cuûa thaân vaø taâm. Baèng caùch giöõ chaùnh nieäm hoaøn toaøn 

trong hieän taïi, nhöõng gì huaân taäp trong taâm mình töø baáy laâu nay seõ baét 

ñaàu hieån loä. Moïi tö töôûng, moïi taø yù, tham duïc, luyeán aùi, vaân vaân, trong 

taâm seõ ñöôïc mang leân bình dieän nhaän thöùc. Vaø baèng söï thöïc haønh 

chaùnh nieäm, khoâng dính maéc, khoâng gheùt boû, khoâng nhaän baát cöù ñoái 

töôïng naøo laøm mình, taâm mình seõ trôû neân thö thaùi vaø töï taïi. 
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(F) Tu Taäp Thieàn Ñaïi Thöøa 

Vaø Söï Giaûi Thoaùt Ngay Trong Kieáp Naày 

 

Theo Phaät giaùo, Thieàn Ñaïi Thöøa vaø Thieàn Toái Thöôïng Thöøa boå 

sung cho nhau. Khi ñöôïc thöïc haønh ñuùng baïn ngoài trong nieàm tin kieân 

ñònh raèng toïa thieàn chính laø theå hieän Chaân taùnh khoâng oâ nhieãm cuûa 

mình, vaø ñoàng thôøi baïn ngoài trong nieàm tin troïn veïn raèng caùi ngaøy aáy 

seõ ñeán, khi baïn keâu leân: “OÂ, noù ñaây roài!” Baïn seõ nhaän ra chaân taùnh 

naày khoâng laàm laãn. Vì theá, veà maët töï thöùc, baïn khoâng caàn coá gaéng ñeå 

ngoä. Theo Thieàn Sö Khueâ Phong Toâng Maät (780-841) trong Truyeàn 

Ñaêng Luïc, quyeån XIII, ngöôøi tu thieàn ngoä ngaõ phaùp ñeàu khoâng, nhöõng 

haønh giaû naày ñang tu theo Thieàn Ñaïi Thöøa. Thieàn Sö Khueâ Phong 

Toâng Maät thöôøng baûo chuùng ñeä töû: Haønh giaû tu Thieàn y theo Phaät töùc 

laø tu taäp Thieàn Toái Thöôïng Thöøa. Ngöôøi ñoán ngoä xöa nay luoân coù töï 

taùnh thanh tònh bôûi vì töï taùnh thöôøng thanh tònh trong baûn theå cuûa noù. 

Töï taùnh thanh tònh, khoâng sanh dieät, töï ñaày ñuû, khoâng dao ñoäng, vaø 

thöôøng sanh muoân phaùp. Noùi caùch khaùc, traïng thaùi khoâng tòch cuûa töï 

taùnh cuõng laø traïng thaùi khoâng coøn bò quaáy roái, laø traïng thaùi cuûa Nieát 

Baøn. Theo Truyeàn Ñaêng Luïc, quyeån V, moät hoâm Luïc Toå baûo chuùng: 

“Toâi coù moät vaät khoâng ñaàu, khoâng ñuoâi, khoâng danh, khoâng töï, khoâng 

löng, khoâng maët, caùc ngöôøi laïi bieát chaêng?” Thaàn Hoäi böôùc ra noùi 

raèng: “AÁy laø boån nguyeân cuûa chö Phaät, laø Phaät taùnh cuûa Thaàn Hoäi.” 

Cuõng theo Truyeàn Ñaêng Luïc, quyeån V, vaø boä Hieån Toâng Kyù, moät hoâm 

coù moät vò Taêng ñeán hoûi Thieàn sö Thaàn Hoäi: Theá naøo laø Ñaïi Thöøa vaø 

theá naøo laø Toái Thöôïng Thöøa? Thieàn sö Thaàn Hoäi ñaùp: Ñaïi Thöøa laø Boà 

Taùt vaø Toái Thöôïng Thöøa laø Phaät. Moät vò Boà Taùt thöïc haønh haïnh Boá Thí 

Ba La Maät, chæ thaáy coù ba thöù khoâng: khoâng thaáy ngöôøi boá thí, khoâng 

thaáy vaät thí, vaø cuõng khoâng thaáy ngöôøi ñöôïc boá thí. Trong khi haønh giaû 

tu taäp Thieàn Toái Thöôïng Thöøa chæ thaáy Töï Taùnh voán Khoâng Tòch. 

Trong tu taäp Phaät giaùo, tu taäp thieàn laø tænh thöùc nhöõng gì ñang xaûy 

ra ngay trong giaây phuùt nay, laø loaïi chuù taâm maø haønh giaû naøo cuõng 

phaûi coù. Ñaây laø traïng thaùi nhaát taâm ñoái vôùi ñoái töôïng, vaø ñaây cuõng laø 

nieàm ao öôùc cuûa chuùng ta trong ñôøi soáng. Thaät vaäy, trong ñôøi soáng 

haèng ngaøy, moïi ngöôøi chuùng ta luùc naøo cuõng neân tænh thöùc nhöõng gì 

ñang xaûy ra ngay trong giaây phuùt naày. Vôùi nhöõng haønh ñoäng ngoaøi ñôøi, 

söï taäp trung vaøo moät vieäc gì coøn töông ñoái deã, nhöng söï taäp trung vaøo 
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moät ñoái töôïng naày trong nhaø Thieàn coù giaù trò vaø khoù hôn nhieàu, vì 

chuùng ta luoân coù khuynh höôùng öôùc voïng veà nhöõng ñieàu toát ñeïp seõ xaûy 

ñeán cho chuùng ta trong töông lai. Vì vaäy maø chuùng ta coá gaéng gaït boû 

nhöõng gì khoâng laøm mình haøi loøng trong hieän taïi qua lyù luaän cuûa chính 

mình: “Toâi khoâng thích caùi ñoù; toâi khoâng phaûi nghe ñieàu ñoù, vaân vaân 

vaø vaân vaân.” Vaø cuõng chính vì vaäy maø chuùng ta saún saøng queân maát 

hieän taïi ñeå mô maøng veà nhöõng gì seõ xaûy ra trong töông lai. Nhöng khi 

haønh xöû nhö vaäy, chuùng ta seõ chaúng bao giôø thaáy ñöôïc caùi hieän taïi quí 

baùu ngay trong luùc naày. Moät trong nhöõng vaán ñeà khoù khaên cuûa haønh 

giaû toïa thieàn laø phaûi lieân tuïc ñem caùi taâm dong ruoåi veà vôùi phuùt giaây 

hieän taïi, vì khaû naêng soáng trong hieän taïi laø taát caû nhöõng gì maø chuùng ta 

phaûi tích cöïc phaùt trieån ñeå coù ñöôïc moät cuoäc soáng tænh thöùc trong giaây 

phuùt hieän taïi. Maø thaät vaäy, neáu chuùng ta khoâng soáng ñöôïc vôùi caùi quí 

baùu maø chuùng ta coù ñöôïc trong luùc ngoài im laëng thì caùi maø chuùng ta goïi 

laø toïa thieàn chæ laø söï meät moûi, nhaøm chaùn, teâ cöùng hai chaân, vaø ñau 

ñôùn thaân theå maø thoâi. 

Thieàn taäp giuùp chuùng sanh giaûi thoaùt moïi khoå ñau phieàn naõo cuûa 

con ngöôøi ngay trong ñôøi naày. Nhöõng lôøi Phaät daïy trong kinh ñieån Pali 

ñeàu nhaém vaøo vieäc giaûi thoaùt moïi khoå ñau phieàn naõo cuûa con ngöôøi 

ngay trong ñôøi naày. Caùc lôøi Phaät daïy ñeàu coù moät chöùc naêng giuùp ñôõ 

con ngöôøi tìm phöông caùch khôi daäy caùc thieän taâm ñeå giaûi thoaùt caùc aùc 

taâm ñoái laäp vôùi chuùng voán cheá ngöï taâm thöùc con ngöôøi. Chaúng haïn nhö 

naêm thieàn chi thì giaûi thoaùt naêm trieàn caùi; töø bi thì giaûi thoaùt saân haän; 

voâ tham thì giaûi thoaùt loøng tham; trí tueä thì giaûi thoaùt si meâ; voâ ngaõ 

töôûng, voâ thöôøng töôûng, vaø khoå töôûng thì giaûi thoaùt ngaõ töôûng, thöôøng 

töôûng, vaø laïc töôûng, vaân vaân. Tònh Ñoä Toâng cho raèng trong thôøi Maït 

Phaùp, neáu tu taäp caùc phaùp moân khaùc maø khoâng coù Tònh Ñoä, raát khoù maø 

ñaït ñöôïc giaûi thoaùt ngay trong ñôøi naày. Neáu söï giaûi thoaùt khoâng ñöôïc 

thöïc hieän ngay trong ñôøi naày, thì meâ loä sanh töû seõ laøm cho haïnh 

nguyeän cuûa chuùng ta trôû thaønh nhöõng tö töôûng troáng roãng. Phaät töû 

thuaàn thaønh neân luoân caån troïng, khoâng neân ca ngôïi toâng phaùi mình maø 

haï thaáp toâng phaùi khaùc. Phaät töû chôn thuaàn neân luoân nhôù raèng taát caû 

chuùng ta laø Phaät töû vaø cuøng tu theo Phaät, duø phöông tieän coù khaùc, 

nhöng chuùng ta coù cuøng giaùo phaùp laø Phaät Phaùp, vaø cuøng cöùu caùnh laø 

giaùc ngoä giaûi thoaùt vaø thaønh Phaät. Ñeå hieåu ñaïo Phaät moät caùch chính 

xaùc, chuùng ta phaûi baét ñaàu ôû cöùu caùnh coâng haïnh cuûa Phaät. Naêm 486 

tröôùc Taây Lòch, hay vaøo khoaûng ñoù, laø naêm ñaõ chöùng kieán thaønh keát 
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hoaït ñoäng cuûa Ñöùc Phaät vôùi tö caùch moät ñaïo sö taïi AÁn Ñoä. Caùi cheát 

cuûa Ñöùc Phaät, nhö moïi ngöôøi ñeàu roõ, ñöôïc goïi laø Nieát Baøn, hay tình 

traïng moät ngoïn löûa ñaõ taét. Khi moät ngoïn löûa ñaõ taét, khoâng thaáy coøn löu 

laïi moät chuùt gì. Cuõng vaäy, ngöôøi ta noùi Phaät ñaõ ñi vaøo caûnh giôùi voâ 

hình khoâng sao mieâu taû ñöôïc baèng lôøi hay baèng caùch naøo khaùc. Tröôùc 

khi Ngaøi chöùng nhaäp Nieát Baøn, trong röøng Ta La song thoï trong thaønh 

Caâu Thi Na, Ngaøi ñaõ noùi nhöõng lôøi di giaùo naày cho caùc ñeä töû: “Ñöøng 

than khoùc raèng Ñöùc ñaïo sö cuûa chuùng ta ñaõ ñi maát, vaø chuùng ta khoâng 

coù ai ñeå tuaân theo. Nhöõng gì ta ñaõ daïy, Phaùp cuøng vôùi Luaät, seõ laø ñaïo 

sö cuûa caùc ngöôi sau khi ta vaéng boùng. Neáu caùc ngöôøi tuaân haønh Phaùp 

vaø Luaät khoâng heà giaùn ñoaïn, haù chaúng khaùc Phaùp thaân (Dharmakaya) 

cuûa Ta vaãn coøn ôû ñaây maõi maõi. 

Trong tu taäp Thieàn Ñaïi Thöøa, haønh giaû phaûi thaáy ñöôïc maët muõi cuûa 

thöïc taïi. Thöïc taïi laø tinh tuùy hay baûn theå cuûa ñieàu gì hay traïng thaùi 

thöïc. Theo trieát hoïc Trung Quaùn, thöïc taïi laø baát nhò. Neáu giaûi lyù moät 

caùch thích ñaùng thì baûn chaát höõu haïn cuûa caùc thöïc theå bieåu loä voâ haïn 

ñònh khoâng nhöõng nhö laø cô sôû cuûa chuùng maø coøn laø Thöïc Taïi Toái Haäu 

cuûa chính nhöõng thöïc theå höõu haïn. Thaät ra, vaät bò nhaân duyeân haïn ñònh 

vaø vaät phi nhaân duyeân haïn ñònh khoâng phaân bieät thaønh hai thöù, vì taát caû 

moïi thöù neáu ñöôïc phaân tích vaø tìm veà nguoàn coäi ñeàu phaûi ñi vaøo phaùp 

giôùi. Söï phaân bieät ôû ñaây, neáu coù, chæ laø töông ñoái chöù khoâng phaûi laø 

tuyeät ñoái. Theo thieàn ñaïi thöøa, muoán coù ñöôïc söï giaûi thoaùt ngay trong 

kieáp naày, haønh giaû neân chaáp nhaän moïi söï nhö noù laø. Thieàn taäp seõ giuùp 

chuùng ta coù ñöôïc moät cuoäc soáng thoaûi maùi hôn. Ngöôøi soáng thoaûi maùi 

laø ngöôøi soáng troïn veïn vôùi ñôøi soáng hieän taïi cuûa chính mình, chöù khoâng 

phieâu löu moäng töôûng duø trong baát kyø tình huoáng naøo; daàu toát, daàu 

xaáu, daàu khoeû maïnh hay daàu beänh hoaïn, daàu phieàn naõo hay daàu vui 

veû, taát caû ñeàu khoâng khaùc gì caû. Haønh giaû tu thieàn luoân chuù taâm vaø hoøa 

nhaäp theo doøng soáng chöù khoâng ñeå taâm phieâu löu. Maø thaät vaäy, neáu 

chuùng ta coù theå chaáp nhaän moïi söï nhö noù laø, thì chuùng ta seõ khoâng coøn 

bò xaùo troän bôûi baát cöù thöù gì nöõa; vaø neáu coù, thì söï xaùo troän ñoù seõ qua 

ñi mau choùng. Nhö vaäy, taát caû nhöõng gì maø haønh giaû tu thieàn neân laøm 

laø hoøa nhaäp vaøo nhöõng gì ñang xaõy ra. Maø thaät vaäy, khi taâm cuûa chuùng 

ta bò troâi daït khoûi hieän taïi, chuùng ta seõ coá laéng nghe taát caû nhöõng gì 

ñang xaûy ra quanh mình (daàu laø aâm thanh hay tieáng ñoäng), chöù khoâng 

boû qua baát cöù thöù gì. Haäu quaû laø chuùng ta seõ khoâng theå naøo coù ñöôïc söï 

taäp trung toát ñöôïc. Vaäy thì moät trong nhöõng vieäc quan troïng nhaát maø 
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haønh giaû phaûi laøm laø rôøi boû côn moäng ñeå trôû veà vôùi thöïc taïi nhö thöïc 

naày.  

Haønh giaû tu thieàn neân luoân nhôù raèng nhöõng giaây phuùt hieän taïi laø taát 

caû nhöõng gì chuùng ta coù trong cuoäc soáng naày. Thaät vaäy, treân ñôøi naày 

khoâng coù gì ñaùng ñeå voäi vaõ caû, khoâng coù moät nôi choán naøo ñeå tôùi, cuõng 

chaúng coù vieäc gì khaùc ñeå laøm. Chæ coù nhöõng giaây phuùt hieän taïi laø taát caû 

nhöõng gì maø chuùng ta coù ñöôïc trong cuoäc soáng naày. Thieàn laø bieát thong 

thaû soáng trong giôø phuùt hieän taïi, theá thoâi! Vì theá trong sinh hoaït haèng 

ngaøy chuùng ta neân giöõ cho taâm yù mình thaät tænh thöùc, caån thaän chuù yù 

ñeán moïi cöû ñoäng cuûa mình. Vieäc duy trì taâm yù tænh thöùc lieân tuïc naày seõ 

giuùp cho coâng phu thieàn quaùn cuûa chuùng ta ngaøy caøng ñöôïc thaâm saâu, 

nhôø vaäy maø cuoäc soáng cuûa chuùng ta ngaøy caøng an laïc hôn. 

Trong Kinh Töù Thaäp Nhò Chöông, Ñöùc Phaät daïy: “Ngöôøi thöïc haønh 

theo ñaïi thöøa nhö khuùc goã noåi vaø troâi theo doøng nöôùc. Neáu khoâng bò 

ngöôøi ta vôùt, khoâng bò quyû thaàn ngaên trôû, khoâng bò nöôùc xoaùy laøm cho 

döøng laïi, vaø khoâng bò hö naùt, ta ñaûm baûo raèng khuùc caây aáy seõ ra ñeán 

bieån. Ngöôøi hoïc ñaïo neáu khoâng bò tình duïc meâ hoaëc, khoâng bò taø kieán 

laøm roái loaïn, tinh taán tu taäp ñaïo giaûi thoaùt, ta baûo ñaûm ngöôøi aáy seõ ñaéc 

Ñaïo.” Ñoái vôùi nhöõng ngöôøi xuaát gia, veà caên baûn maø noùi thì caùc lôøi daïy 

cuûa Ñöùc Phaät ñeàu nhaém vaøo vieäc giaûi thoaùt moïi khoå ñau phieàn naõo cuûa 

con ngöôøi trong ñôøi naày. Nhöõng lôøi daïy naày coù coâng naêng giuùp chuùng 

ta hieåu phöông caùch khôi daäy caùc thieän taâm ñeå giaûi thoaùt aùc taâm, khieán 

cho taâm yù thanh tònh ñeå giaûi thoaùt loaïn taâm voán ñoái laäp vaø cheá ngöï taâm 

thöùc con ngöôøi. Chaúng haïn nhö thieàn ñònh thì giaûi thoaùt phieàn tröôïc, 

ñònh taâm thì giaûi thoaùt taùn taâm ñaõ cheá ngöï taâm thöùc chuùng sanh töø voâ 

thæ, töø bi giaûi thoaùt saân haän, voâ tham giaûi thoaùt loøng tham, voâ ngaõ töôûng 

vaø voâ thöôøng töôûng thì giaûi thoaùt ngaõ töôûng vaø thöôøng töôûng, trí tueä thì 

giaûi thoaùt voâ minh, vaân vaân. Tuy nhieân, söï tu taäp taâm phaûi do chính 

moãi caùc nhaân thöïc hieän vôùi chính noã löïc cuûa töï thaân trong hieän taïi. Coøn 

ñoái vôùi nhöõng cö só taïi gia, Ñöùc Phaät cuõng chæ daïy raát roõ raøng trong 

Kinh Thi Ca La Vieät: khoâng tieâu phí taøi saûn, khoâng lang thang treân 

ñöôøng phoá phi thôøi, khoâng beø baïn vôùi ngöôøi xaáu, khoâng nhaøn cö, khoâng 

laøm nhöõng haønh ñoäng do tham, saân, si, sôï haõi taùc ñoäng, vaân vaân. Trong 

Nguõ Giôùi, Ñöùc Phaät cuõng daïy moät caùch roõ raøng: “Khoâng saùt sanh, 

khoâng troäm caép, khoâng taø daâm, khoâng voïng ngöõ, khoâng uoáng nhöõng 

chaát cay ñoäc.” Ngoaøi ra, ngöôøi cö só caàn phaûi gìn giöõ toát nhöõng moái 

lieân heä giöõa gia ñình vaø xaõ hoäi: lieân heä giöõa cha meï vaø con caùi, giöõa 
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vôï vaø choàng, giöõa thaày vaø troø, giöõa baø con thaân thuoäc, giöõa haøng xoùm 

laùng gieàng, giöõa chuû vaø tôù, giöõa mình vaø chö Taêng Ni. Caùc moái quan 

heä naày phaûi ñöôïc ñaët treân cô sôû nhaân baûn, thuûy chung, bieát ôn, thaønh 

thaät, bieát chaáp nhaän nhau, bieát caûm thoâng vaø töông kính nhau. Laøm 

ñöôïc nhö vaäy, caû ngöôøi xuaát gia laãn ngöôøi taïi gia ñeàu ñöôïc giaûi thoaùt 

khoûi moïi khoå ñau phieàn naõo ngay trong kieáp naày. 

Noùi toùm laïi, baøi vieát naày chæ ñôn thuaàn trình baøy nhöõng lôøi daïy coát 

loõi veà Thieàn Ñaïi Thöøa cuûa ñöùc Phaät, moät baäc giaùc ngoä vó ñaïi trong lòch 

söû nhaân loaïi. Nhöõng giaùo phaùp cuûa Ngaøi ñaõ môû ra moät kyû nguyeân môùi: 

khôûi ñieåm cuûa moät ñôøi soáng bôùt khoå theâm vui cho toaøn theå theá giôùi. 

Phaät töû chaân thuaàn neân luoân nhôù raèng neáu chuùng ta chòu tu y nhö caùch 

maø ñöùc Phaät ñaõ truyeàn laïi, chöa noùi ñeán chuyeän giaûi thoaùt roát raùo, 

cuoäc soáng haèng ngaøy cuûa chuùng ta seõ trôû neân tænh thöùc, yeân bình vaø 

haïnh phuùc hôn nhieàu laém. Ñöùc Nhö Lai ñaõ giaûi thích roõ veà con ñöôøng 

thieàn ñònh thanh tònh thaân taâm vaø dieät tröø ñau khoå vaø treân con ñöôøng 

ñoù Ngaøi ñaõ tieán tôùi quaû vò Phaät. Ñöôøng tu taäp coøn ñoøi hoûi nhieàu coá 

gaéng vaø hieåu bieát lieân tuïc. Chính vì theá maø maëc duø hieän taïi ñaõ coù quaù 

nhieàu baøi vieát vaø saùch vieát veà Phaät giaùo, toâi cuõng maïo muoäi bieân soaïn 

baøi vieát vôùi töïa ñeà “Sô Löôïc Veà Thieàn Lyù & Thieàn Taäp Cuûa Thieàn Ñaïi 

Thöøa” song ngöõ Vieät Anh nhaèm giôùi thieäu giaùo lyù vaø söï tu taäp thieàn 

ñaïi thöøa trong nhaø Phaät 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 muoán hieåu bieát theâm veà Thieàn trong Phaät giaùo nhaèm daãn ñeán 

cuoäc soáng an bình, tænh thöùc vaø haïnh phuùc. 
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A Summary of Zen Theories & Practices in  

the Tradition of The Mahayana Zen 

 

Thieän Phuùc 

 

According to Buddhism, Great Vehicle Zen is a truly 

Buddhist Zen, for it has its central purpose, seeing into 

your essential nature and realizing the way in your daily 

life. In the practice of Mahayana Zen your aim in the 

beginning is to awaken to your true-nature, but upon 

enlightenment you realize that meditation is more than a 

means to enlightenment. It is the actualization of your 

true-nature. The object of the Mahayana Zen is 

Awakening, it is easy to mistakenly regard meditation as 

but a means. However, any enlightened masters point out 

from the beginning that meditation is in fact the 

actualization of the innate Buddha-nature and not merely 

a technique for achieving enlightenment. If meditation 

were no more than such a technique, it would follow that 

after awakening meditation would be unnecessary. But 

T’ao-Yuan himself pointed out, precisely the reverse is 

true; THE MORE DEEPLY YOU EXPERIENCE 

AWAKENING, THE MORE YOU PERCEIVE THE NEED 

FOR PRACTICE. This is the method of practicing 

meditation which is based on the Mahayana Sutras. 

Mahayana Meditation is considered as “Instant Awakening 

Meditation,” or “Supreme Meditation.” Mahayana 

Meditation emphasizes: “Everyone is able to meditate, is 

able to be awakened instantly and attain the 

Buddhahood.” According to Zen Master in The Compass 

of Zen, Zen does not explain anything. Zen does not 

analyze anything. It merely points back directly to our 

mind so that we can wake up and become Buddha. A long 

time ago, someone once asked a great Zen master, "Is 

attaining our true self very difficult?" The Zen master 

replied, "Yah, very difficult!" Later someone else asked the 

same Zen master, "Is attaining our true self very easy?" 

The Zen master replied, "Yah, very easy!" Someone later 

asked him, "How is Zen practice? Very difficult or easy?" 

The Zen master replied, "When you drink water, you 

understand by yourself whether it is hot or cold." 

Charlotte Joko Beck wrote in Nothing Special: "Focusing 
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on something called 'Zen practice' is not necessary. If from 

morning to night we just took care of one thing after 

another, thoroughly and completely and without 

accompanying thoughts, such as 'I'm a good person for 

doing this' or 'Isn't it wonderful, that I can take care of 

everything?', then that would be sufficient." 

As a matter of fact, Mahayana Zen and Zen of the 

highest vehicle are in fact complementary for one another. 

When rightly practiced, you sit in the firm conviction that 

meditation is the actualization of your undefiled True-

nature, and at the same time you sit in complete faith that 

the day will come when, exclaiming “Oh, this is it!” You 

will unmistakably realize this True-nature. Therefore, you 

need not self-consciously strive for enlightenment. 

According to Zen Master Kuei-Feng Tsung-Mi in the 

Records of the Transmission of the Lamp (Ch’uan-Teng-

Lu), Volume XIII, Zen practitioners who enlighten on both 

the emptiness of the self and things, these practitioners 

have been practicing on the Mahayana Zen. Zen Master 

Kuei-Feng Tsung-Mi usually told his disciples: Zen 

practitioners who practice exactly the way the Buddha did, 

they are practicing the Zen of the Highest Vehicle. 

Practitioners with Sudden Enlightenment formerly and 

today always have a Self-existent pure mind because the 

nature of the original nature is always pure in its original 

essence. The self-nature is originally pure in itself, neither 

produced nor destroyed, originally complete in itself, 

originally without movement, and can produce the ten 

thousand dharmas. In other words, the Emptiness and 

calmness of Self-nature also mean the immaterial, a 

condition beyond disturbance, the condition of Nirvana. 

According to the Records of the Transmission of the Lamp 

(Ch’uan-Teng-Lu), Volume V, one day the Sixth Patriarch 

addressed the assembly as follows: “I have a thing. It has 

no head or tail, no name or label, no back or front. Do you 

all know what it is?” Shen-Hui stepped forward and said, 

“It is the root source of all Buddhas, Shen-Hui’s Buddha 

nature!” Also, according to the Records of the 

Transmission of the Lamp (Ch’uan-Teng-Lu), Volume V, 

and the Hsien-Tsung Chi, one day, a monk came and asked 

Zen Master Shen-Hui: What is the Great Vehicle and what 

is the Highest Vehicle? Zen Master Shen-Hui replied: The 

Great Vehicle is the Bodhisattva and the Highest Vehicle 

is the Buddha. A Bodhisattva who practices Dana 

Paramita only see three kinds of emptiness: Emptiness of 

the giver, emptiness on the thing that is given, and 
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emptiness on the receiver. Meanwhile, a practitioner who 

practices Zen of the Highest Vehicle only sees the 

Emptiness of Self-nature. 

This writing simply presents the core teachings on the 

Mahayana Zen from the Buddha, the Great Enlightened in 

human history. These teachings did open a new era: A 

starting point of a life with less suffering, but more 

happiness for the whole world. Devout Buddhists should 

always remember that if cultivate exactly the way the 

Buddha did relay to us, not talking about the final 

emapacipation, our present life would surely be much 

more mindful, peaceful and happy. The Buddha already 

explained clearly about the path of meditation to purify the 

body and mind and to reduce sufferings in life and He 

advanced to the Buddhahood on that path. The path of 

cultivation still demands continuous efforts with right 

understanding and practice. Presently even with so many 

books available on Buddhism, I venture to compose this 

writing titled “A Summary of Zen Theories and Practices 

of the Mahayana Zen” in Vietnamese and English to 

introduce basic things theories and practices of the  

Mahayana Zen 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. 

 

(A) The Buddha & the Birth of Meditation 

 

I. A Summary of the Birth of Meditation in Buddhism:  

After Prince Siddhartha Gautama decided to leave behind His 

princely life. After his groom Chandala saddled His white horse, He 

rode off the royal palace, toward the dense forest and became a 

wandering monk. First, He studied under the guidance of the leading 

masters of the day such as Alara Kalama and Uddaka Ramaputta. He 

learned all they could teach Him; however, He could not find what He 

was looking for, He joined a group of five mendicants and along with 

them, He embarked on a life of austerity and particularly on starvation 

as the means which seemed most likely to put an end to birth and 

death. In His desire for quietude, He emaciated His body for six years, 

and carried out a number of strict methods of fasting, very hard for 
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ordinary men to endure. The bulk of His body was greatly reduced by 

this self-torture. His fat, flesh, and blood had all gone. Only skin and 

bone remained. One day, worn out He fell to the ground in a dead 

faint. A shepherdess who happened to pass there gave Him milk to 

drink. Slowly, He recovered His body strength. His courage was 

unbroken, but His boundless intellect led Him to the decision that from 

now on He needed proper food. He would have certainly died had He 

not realized the futility of self-mortification, and decided to practice 

moderation instead. Then He went into the Nairanjana River to bathe. 

The five mendicants left Him, because they thought that He had now 

turned away from the holy life. He then sat down at the foot of the 

Bodhi tree at Gaya and vowed that He would not move until He had 

attained the Supreme Enlightenment. After 49 days, at the beginning of 

the night, He achieved the “Knowledge of Former Existence,” 

recollecting the successive series of His former births in the three 

realms. At midnight, He acquired the “Supreme Heavenly Eye,” 

perceiving the spirit and the origin of the Creation. Then early next 

morning, He reached the state of “All Knowledge,” realizing the origin 

of sufferings and discovering the ways to eliminate them so as to be 

liberated from birth-death and reincarnation. He became Anuttara 

Samyak-Sambodhi, His title was Sakyamuni Buddha.  

 

II. Buddhism Is a Religion of Wisdom of Emancipation, and 

Meditation in Buddhism Is Aiming at That Wisdom:  

Many people believe that they meditate to become a Buddha. Yes, 

they’re right. The exposition of meditation as it is handed down in the 

early Buddhist writings is more or less based on the methods used by 

the Buddha for his own attainment of enlightenment and Nirvana, and 

on his personal experience of mental development. Therefore, the final 

goal of any Buddhist is becoming a Buddha; however, meditation itself 

will not turn any beings to a Buddha. The contemplative traditions of 

Buddhism are not simple like that. What distinguishes Buddhism from 

the contemplative traditions of other religions is the fact that, for 

Buddhism, meditation by itself is not enough. We might say that, for 

Buddhism, meditation is like sharpening a knife. We sharpen a knife 

for a purpose, let’s say, in order to cut something easily. Similarly, by 

means of meditation, we sharpen the mind for a definite purpose, in the 
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case of cultivation in Buddhism, the purpose is wisdom. The wisdom 

that’s able us to eliminate ignorance and to cut off sufferings and 

afflictions. The word meditation really is no equivalent for the Buddhist 

term “bhavana” which literally means ‘development’ or ‘culture,’ that 

is development of the mind, culture of the mind, or ‘making-the-mind 

become.’ It is the effort to build up a calm, concentrated mind that sees 

clearly the true nature of all phenomenal things and realizes Nirvana, 

the ideal state of mental health. In Buddhism, meditation functions the 

job of a torch which gives light to a dark mind. Suppose we are in a 

dark room with a torch in hand. If the light of the torch is too dim, or if 

the flame of the torch is disturbed by drafts of air, or if the hand holding 

the torch is unsteady, it’s impossible to see anything clearly. Similarly, 

if we don’t meditate correctly, we can’t never obtain the wisdom that 

can penetrate the darkness of ignorance and see into the real nature of 

existence, and eventually cut off all sufferings and afflictions. 

Therefore, sincere Buddhists should always remember that meditation 

is only a means, one of the best means to obtain wisdom in Buddhism. 

Furthermore, owing to obtaining the wisdom, one can see right from 

wrong and be able to avoid the extremes of indulgence in pleasures of 

senses and tormenting the body. 

 

III. As a Matter of Fact, the Title “Buddha” Speaks Out All the 

Meanings of Meditation:  

The word Buddha is not a proper name, but a title meaning 

“Enlightened One” or “Awakened One.” Prince Siddhartha was not 

born to be called Buddha. He was not born enlightened; however, 

efforts after efforts, he became enlightened. Any beings who sincerely 

try can also be freed from all clingings and become enlightened as the 

Buddha. All Buddhists should be aware that the Buddha was not a god 

or any kind of supernatural being. Like us, he was born a man. The 

differnce between the Buddha and an ordinary man is simply that the 

former has awakened to his Buddha nature while the latter is still 

deluded about it. However, whether we are awakened or deluded, the 

Buddha nature is equally present in all beings. Therefore, the term 

“Buddha” is an epithet of those who successfully break the hold of 

ignorance, liberate themselves from cyclic existence, and teach others 

the path to liberation. The word “Buddha” derived from the Sanskrit 
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root budh, “to awaken,” it refers to someone who attains Nirvana 

through meditative practice and the cultivation of such qualities as 

wisdom, patience, and generosity. Such a person will never again be 

reborn within cyclic existence, as all the cognitive ties that bind 

ordinary beings to continued rebirth have been severed. Through their 

meditative practice, buddhas have eliminated all craving, and 

defilements. The Buddha of the present era is referred to as 

“Sakyamuni” (Sage of the Sakya). He was born Siddhartha Gautama, a 

member of the Sakya clan. The Buddha is One awakened or 

enlightened to the true nature of existence. The word Buddha is the 

name for one who has been enlightened, who brings enlightenment to 

others, whose enlightened practice is complete and ultimate. The term 

Buddha derived from the Sanskrit verb root “Budh” meaning to 

understand, to be aware of, or to awake. It describes a person who has 

achieved the enlightenment that leads to release from the cycle of birth 

and death and has thereby attained complete liberation. In the Ratana 

Sutta, Khuddakapatha, volume 6, the Buddha taught: “What the 

excellent Awakened One extolled as pure and called the concentration 

of unmediated knowing. No equal to that concentration can be found. 

This, too, is an exquisite treasure in the Dhamma. By this truth may 

there be well-being.”  

 

(B) An Outline of Meditation and  

Contemplation In Buddhist Teachings 

 

I. An Outline of Meditation and Contemplation in Buddhist 

Teachings:  

When looking into the origins of Zen, we find that the real founder 

of Zen is none other than the Buddha himself. Through the practice of 

inward meditation, the Buddha attained Supreme Enlightenment and 

thereby became the Awakened One, the Lord of Wisdom and 

Compassion. In Buddhism, there are many methods of cultivation, and 

meditation is one of the major and most important methods in 

Buddhism. According to the Buddhist History, our Honorable Gautama 

Buddha reached the Ultimate Spiritual Perfection after many days of 

meditation under the Bodhi Tree. The Buddha taught more than 25 
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centuries ago that by practicing Zen we seek to turn within and 

discover our true nature. We do not look above, we do not look below, 

we do not look to the east or west or north or south; we look into 

ourselves, for within ourselves and there alone is the center upon 

which the whole universe turns. To this day, we, Buddhist followers 

still worship Him in a position of deep meditation. Thus, we can not 

take Zen out of Buddhism. According to Zen Master Thich Thien An in 

“Zen Philosphohy, Zen Practice”, some people believe that Zen 

Buddhism is a religious phenomenon peculiar to Japan. This is 

especially the case with many Western World who first learned about 

Zen through the work of the great Japanese scholar D.T. Suzuki. But 

while Zen may truly be the flower of Japanese civilization, the Zen 

school of Buddhism has not been confined to Japan but has flourished 

in other countries as well. Zen is traced to a teaching the Buddha gave 

by silently holding a golden lotus. The general audience was perflexed, 

but the disciple Mahakasyapa understood the significance and smiled 

subtly. The implication of this is that the essence of the Dharma is 

beyond words. In Zen, that essence is transmitted from teacher to 

disciple in sudden moments, breakthroughs of understanding. The 

meaning Mahakasyapa understood was passed down in a lineage of 28 

Indian Patriarchs to Bodhidharma. Bodhidharma, an Indian meditation 

master, strongly adhered to the Lankavatara Sutra, a Yogacara text. He 

went to China around 470 A.D., and began the Zen tradition there. It 

spread to Korea and Vietnam, and in the 12
th
 century, it became 

popular in Japan. Zen is a Japanese word, in Chinese is Ch’an, in 

Vietnamese is Thieàn, in Sanskrit is “Dhyana” which means meditative 

concentration. There are a number of different Zen lineages in China, 

Japan and Vietnam, each of it has its own practices and histories, but 

all see themselves as belonging to a tradition that began with 

Sakyamuni Buddha. Zen histories claim that the lineage began when 

the Buddha passed on the essence of his awakened mind to his disciple 

Kasyapa, who in turn transmitted to his successor. The process 

continued through a series of twenty-eight Indian patriarchs to 

Bodhidharma, who transmitted it to China. All the early Indian 

missionaries and Chinese monks were meditation masters. Meditation 

was one of many practices the Buddha gave instruction in, ethics, 

generosity, patience, and wisdom were others, and the Ch’an tradition 
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arose form some practitioners’ wish to make meditation their focal 

point. An underlying principle in Zen is that all being have Buddha 

nature, the seed of intrinsic Buddhahood. Some Zen masters express 

this by saying all beings are already Buddhas, but their minds are 

clouded over by disturbing attitudes and obscurations. Their job, then, 

is to perceive this Buddha nature and let it shine forth without 

hindrance. Because the fundamental requirement for Buddhahood, 

Buddha nature, is already within everyone, Zen stresses attaining 

enlightenment in this very lifetime. Zen masters do not teach about 

rebirth and karma in depth, although they accept them. According to 

Zen, there is no need to avoid the world by seeking nirvana elsewhere. 

This is because first, all beings have Buddha-nature already, and 

second, when they realize emptiness, they will see that cyclic 

existence and nirvana are not different. Zen is accurately aware of the 

limitations of language, and gears its practice to transcend it. When we 

practice meditation, we seek to turn to within and to discover our true 

nature. We do not look above, we do not look below, we do not look to 

the east or to the west, or to the north, or to the south; we look into 

ourselves, for within ourselves and there alone is the center upon 

which the whole universe turns. Experience is stressed, not mere 

intellectual learning. Thus, associating with an experienced teacher is 

important. The Zen teacher’s duty is to bring the students back to the 

reality existing in the present moment whenever their fanciful minds 

get involved in conceptual wanderings.  

In English, Zen is the Japanese pronunciation of the Chinese word 

“Ch’an” which in turn is the Chinese pronunciation of the Sanskrit 

technical term Dhyana, meaning meditation. The distinctive 

chracteristic of the Buddha’s practice at the time of his enlightenment 

was his inner search. For this reason, many people believe that they 

meditate to become a Buddha. Yes, they’re right. The final goal of any 

Buddhist is becoming a Buddha; however, meditation itself will not 

turn any beings to a Buddha. Zen is the method of meditation and 

contemplation, the method of keeping the mind calm and quiet, the 

method of self-realization to discover that the Buddha-nature is nothing 

other than the true nature. However, the contemplative traditions of 

Buddhism are not simple like that. What distinguishes Buddhism from 

the contemplative traditions of other religions is the fact that, for 
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Buddhism, meditation by itself is not enough. We might say that, for 

Buddhism, meditation is like sharpening a knife. We sharpen a knife 

for a purpose, let’s say, in order to cut something easily. Similarly, by 

means of meditation, we sharpen the mind for a definite purpose, in the 

case of cultivation in Buddhism, the purpose is wisdom. The wisdom 

that’s able us to eliminate ignorance and to cut off sufferings and 

afflictions. Before the moment of ‘Enlightenment’, the Buddha 

practiced the inward way for forty-nine days until suddenly He 

experienced enlightenment and became the Buddha. By turning inward 

upon Himself, he discovered His true nature, or Buddha-nature. This is 

the ultimate aim of Zen. Zen in Buddhism differs from meditation in 

other religions. Most other religions place a supreme God above man 

and then ask that man should pray to God and worship Him, implying 

that reality is to be sought externally. While Zen in Buddhism holds 

that reality is to be gotten hold of, not externally, but inwardly. 

According to Buddhism, every living being has within himself the 

Buddha-nature, and to become a Buddha is simply to turn inward to 

discover this Buddha-nature. This Buddha-nature is always present 

within, and eternally shining. It is like the sun and the moon. The sun 

and the moon continually shine and give forth light, but when the 

clouds cover them, we cannot see the sunlight or the moonlight. The 

goal of any Zen practitioner is to eliminate the clouds, for when the 

clouds fly away, we can see the light again. In the same way, human 

beings always have within ourselves the Buddha-nature, but when our 

desires, attachments and afflictions cover it up, it does not appear. In 

Buddhism, meditation functions the job of a torch which gives light to a 

dark mind. Suppose we are in a dark room with a torch in hand. If the 

light of the torch is too dim, or if the flame of the torch is disturbed by 

drafts of air, or if the hand holding the torch is unsteady, it’s impossible 

to see anything clearly. Similarly, if we don’t meditate correctly, we 

can’t never obtain the wisdom that can penetrate the darkness of 

ignorance and see into the real nature of existence, and eventually cut 

off all sufferings and afflictions. Therefore, sincere Buddhists should 

always remember that meditation is only a means, one of the best 

means to obtain wisdom in Buddhism. Furthermore, owing to obtaining 

the wisdom, one can see right from wrong and be able to avoid the 

extremes of indulgence in pleasures of senses and tormenting the body. 
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II. An Overview of the Fragrance of Zen in Guiding Scriptures 

for Buddhist Cultivation:  

When talking about Buddhist meditation, we cannot skip talking 

about the days just before the Buddha's enlightenment more than 

twenty-six centuries ago. One day, after taking a bath in the Nairanjana 

River, Prince Siddhartha went up straight to the river bank, sat under 

the Bodhi Tree and made a vow to himself: “Even if my blood dries up 

and my muscles shrink leaving me with bones and skin only, I will not 

leave this seat until I finally and absolutely achieve the goal of finding 

for myself and all mankind a way of deliverance from the suffering of 

the turning round life and death.” Then Prince Siddhartha firmly sat 

there until he had attained enlightenment. From that time on, Prince 

Siddhartha concentrated his will and aroused his mind to ward off the 

disturbances coming from nature and to cast away the memory of the 

illusory joys of the past. He completely detached himself from all 

worldly thoughts and devoted his whole mind to the search for the 

ultimate truth. In his searching and reflection, he asked himself: “How 

does all suffering arise? How can one detach himself from suffering?” 

During that period of time, a lot of phantoms always tried to distract 

Prince Siddhartha's mind, enticing him to linger on the pleasures of the 

past and even arousing his desire to return to the royal palace to enjoy 

the sensual life of his former days. But then, his resolute vow reminded 

him to resist these temptations with firm mental efforts. Finally, he 

succeeded in completely dispersing all the illusory thoughts that were 

disturbing him. His mind became calm and tranquil like pond water on 

a breezeless day. He was in deep samadhi. In this tranquility of 

samadhi, he tried to find the source of his own life, and acquired the 

power of being aware of all his previous lives. Through further insight, 

he also acquired the divine vision, the power to see all things and know 

the future rebirths of all beings. He thus came to realize that the 

unceasing cycle of death and rebirth of all beings is solely a 

manifestation of one's karma; that is one's thoughts and deeds. Some 

people could be born to a better life than they presently enjoyed, 

encoutering all sorts of happiness because they had done good deeds. 

Some, on the other hand, could be born to a condition worse than their 

present ones and suffer very much because they had done bad deeds. 
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Finally, he observed that the ultimate cause of the turning round of 

birth and death in the vast sea of worldly suffering, that all sentient 

beings are involved in is ignorance and the attachment to transient and 

illusory pleasures. And for those who are unwilling to remain in the 

cycle of death and rebirth, there is only one way to escape; that is , by 

the complete destruction or elimination of all lustful desires. Then, 

Prince Siddhartha acquired the extinction of outflows. At this time, he 

knew that he had delivered himself from all passions and delusions, 

that he had discovered the cause of and the method of elimination of 

all suffering. He attained Great Enlightenment. Prince Siddhartha 

became the Buddha from that very moment. Till today, the fragrance of 

meditation of those early days, at the time of the Buddha, still remains 

boldly in most guiding scriptures for Buddhist cultivation. 

As mentioned above, through almost all most guiding scriptures for 

Buddhist cultivation, we can see the Zen fragrance is wafting 

everywhere. In fact, almost 26 centuries ago, after experiencing a 

variety of methods of cultivation without success, the Buddha decided 

to test the truth by self purification of his own mind. He sat cross-

legged for 49 days and nights under the bodhi-tree and reached the 

highest meditative attainments which are now known as enlightenment 

and deliverance. He gradually entered the first, second, and third 

Jhanas. So, Zen originated from the very day of the Buddha and 

Buddhist meditation forms the very heart and core of the Buddha’s 

teaching. Zen in China and other Eastern Asian countries formed after 

Bodhidharma went to China and nowadays Zen becomes so popular 

that not only Buddhists practise it, but even people from all countries 

including Christians and Muslims have been trying to practise Zen in 

their daily activities to improve their life. However, meditation in 

Buddhism does not stop at seeking to improve life; but it also helps 

mankind attain enlightenment through the spontaneous understanding 

of the nature of reality, which it believes cannot be communicated 

through rational thought, but rather found in a simple brush stroke or a 

hearty laugh. Nowadays, Buddhist Zen has spread to the Western 

World and has been becoming so widely known that almost everyone 

knows about Zen. Zen leads the mind away from the mind until the 

spark of direct insight appears in a simple brush stroke. Meditation is 

not a practice of today or yesterday. From time immemorial people 
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have been practicing meditation in diverse ways. There never was, and 

never will be, any mental development or mental purity without 

meditation. Meditation was the means by which Siddhartha Gotama, 

the Buddha, gained supreme enlightenment. Meditation is not only for 

Indian, not for the country of India, or not only for the Buddha’s time, 

but for all mankind, for all times and all places in the world. The 

boundaries of race and religion, the frontiers of time and space, are 

irrelevant to the practice of meditation.  

Zen fragrance has the ability to help us gain a state of mental 

purity where disturbing passions and impulses are subdued and calmed 

down so that the mind becomes concentrated and collected and enters 

into a state of clear consciousness and mindfulness. We should always 

have Zen fragrance just similar to the case of Zen that should be 

applied to the daily affairs of life, and its results obtained here and 

now, in this very life. It is not separated from the daily activities. It is 

part and parcel of our life. In Zen, we are living a Zen life whenever 

we are wholly in the present without our usual fears, hopes and 

distractions. With mindfulness we can find Zen in all activities of our 

daily life. Zen cannot be found by uncovering an absolute truth hidden 

to outsiders, but by adopting an attitude to life that is disciplined. 

People seek enlightenment by striving; however, most of us forget that 

to become enlightened we must give up all striving. This is extremely 

difficult for all of us because in our daily life we always strive to 

achieve things. Once we can smell the Zen fragrance, we are able to 

live with our precious presence and forget about yesterdays and 

tomorrows for yesterdays have gone and tomorrows do not arrive yet. 

In Zen, we should have everyday enlightenment with nothing special. 

Everything is just ordinary. Business as usual, but handling business 

with mindfulness. To start your day, brush your teeth, wash your face, 

relieve your bowels, take a shower, put on your clothes, eat your food 

and go to work, etc. Whenever you’re tired, go and lie down; whenever 

you feel hungry, go and find something to eat; whenever you do not 

feel like to talk, don’t talk; whenver you feel like to talk, then talk. Let 

circumstances come and go by themselves, do not try to change them 

for you can’t anyway. Zen teaches us to cut off all discriminating 

thoughts and to understand that the truth of the universe is ultimately 

our own true self. All of us should meditate very deeply on this, for this 
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thing is what we call the ‘self’? When we understand what it is, we will 

have automatically returned to an intuitive oneness with nature and 

will see that nature is us and we are nature, and that nature is the 

Buddha, who is preaching to us at every moment. We all hope that all 

of us will be able to hear what nature is saying to us, so that we can 

return to the peaceful realm that we once separated. In this world, 

ordinary people can only enjoy the smell of ordinary flowers; while 

true Buddhist cultivators can enjoy both the smell of ordinary flowers 

and the smell of liberation from Zen fragrance.  

 

(C) Summaries of the Zen School &  

The Chinese Zen Sects 

 

(C-1) Summaries of Philosophy &  

Preliminary of the Zen School 

 

I. An Overview on Dhyana:  

The Meanings of Samadhi: Dhyana is Meditation (Zen), probably 

a transliteration. Meditation is an element of Concentration; however, 

the two words (dhyana and samadhi) are loosely used. Concentration is 

an interpretation of Samadhi. Samadhi covers the whole ground of 

meditation, concentration or abstraction, reaching to the ultimate 

beyond emotion or thinking. There are also several different 

definitions for Dhyana and Samadhi: Meditation or Mental 

development, or to meditate upon the implications or disciplines of 

pain, unreality, impermanence, and the non-ego. Although different in 

forms and methods in different Buddhist schools, but has the same goal 

is to concentrate the mind of the cultivators, to calm and to clarify it as 

one would calm and clarify the surface of a turbulent body of water, so 

that the bottom of which can be seen. Once the surface of that turbulent 

water is pacified, one can see it’s bottom as when the mind is pacified, 

one can come to an expierence or a state of awakening, liberation or 

enlightenment. In addition, diligent repetition of practice of meditation, 

if the cultivator has not yet become one with the “absolute truth,” 

dualistic state of mind and distinction between subject and object 
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disappeared in that person. Zen is also defined as a process of 

concentration and absorption by which the mind is first tranquilized and 

brought to one-pointedness, and then awakened. “Dhyana” is one of 

the six paramitas. Zen is also a Mahayana buddhist sect, Zen is a 

religious free of dogmas or creeds whose teachings and disciplines are 

directed toward self-consummation. For example, the full awakening 

that Sakyamuni Buddha himself experienced under the Bodhi-tree 

after strenuous self-discipline. In Vietnam, Zen sects comprise of Lin-

Chi, T’ao-Tung, and Ch’u-Lin. The term “Dhyana” also connotes 

Buddhism and Buddhist things in general, but has special application to 

the Zen (Ch’an) sects.  

The Purposes of Meditation Practices: Buddhists practise 

meditation for mind-training and self-discipline by looking within 

ourselves. To meditate is to try to understand the nature of the mind 

and to use it effectively in daily life. The mind is the key to happiness, 

and also the key to sufferings. To practice meditation daily will help 

free the mind from bondage to any thought-fetters, defilements, as well 

as distractions in daily life. Practicing meditation is the most direct way 

to reach enlightenment. 

 

II. Philosophical & Preliminary of Zen:  

Philosophical Zen: According to the Zen sect, the key theory of 

Zen, to look inwards and not to look outwards, is the only way to 

achieve enlightenment, which to the human mind is ultimately the 

same as Buddhahood. In this system, the emphasis is upon ‘intuition,’ 

its peculiarity being that it has no words in which to express itself, no 

method to reason itself out, no extended demonstration of its own truth 

in a logically convincing manner. If it expresses itself at all, it does so 

in symbols and images. In the course of time this system developed its 

philosophy of intuition to such a degree that it remains unique to this 

day. According to Prof. Junjiro Takakusu in The Essentials of Buddhist 

Philosophy, Zen has much philosophy, but is not a philosophy in the 

strict sense of the term. It is the most religious school of all and yet not 

a religion in the ordinary sense of the word. It has no scripture of the 

Buddha, nor does it hold any dicipline of the Buddha. Without a sutra 

(discourse) or a vinaya (Discipline) text, no school or sect would seem 

to be Buddhistic. However, according to the ideas of Zen, those who 
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cling to words, letters or rules can never fully comprehend the 

speaker’s true idea. The ideal or truth conceived by the Buddha should 

be different from those taught by him because the teaching was 

necessarily conditioned by the language he used, by the hearers whom 

he was addressing, and by the environment in which the speaker and 

hearers were placed. What Zen aims at is the Buddha’s ideal, pure and 

unconditioned. The school is otherwise called ‘the School of the 

Buddha’s Mind.” The Buddha’s mind is after all a human mind. An 

introspection of the human mind alone can bring aspirant to a perfect 

enlightenment. But how?  The general purport of Buddhism is to let 

one see rightly and walk rightly. Darsana-Marga: The way of viewing 

is different from the way of walking. To judge whether the path we are 

going to take is right or not, first of all, science is important. Bhavana-

Marga: The way of walking or the way of cultivation. People often 

walk without seeing the way. Religions generally lay importance on 

practice, that is, how to walk, but neglect teaching the intellectuall 

activity with which to determine the right way, that is, how to see. With 

Zen, as we go on, we discover that philosophy is much more important 

than anything else. In case science and philosophy do not give a 

satisfactory result, we must resort to the meditative method of Zen in 

order to get insight into any given problem. First, find out your way and 

begin to walk on it. The foot acquired by meditation can carry you 

across the wave-flux of human life, and over and above the air region 

of the heavenly world and finally make you perfect and enlightened 

like the Buddha. Contemplation is the eye which gives insight, and, at 

the same time, the foot which procures a proper walk. Zen (meditation 

and concentration) is the lens on which diverse objects outside will be 

concentrated and again dispersed and impressed on the surface of the 

negative plates inside. The concentration on the lens itself is 

concentration (samadhi) and the deeper the concentration is, the 

quicker the awakening of intuitive intellect. The further impression on 

the negative film is wisdom (prajna) and this is the basis of intellectual 

activity. Through the light of reflection (prajna) outwardly, i.e., insight, 

we see and review the outer world of diversity once again so as to 

function or act appropriately toward actual life.  

Preliminary of the Zen Sect: According to the Lankavatara Sutra, 

the Zen sects believe in direct enlightenment, disregarded ritual and 
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sutras and depended upon the inner light and personal influence for the 

propagation of its tenets, founding itself on the esoteric tradition 

supposed to have been imparted to Kasyapa by the Buddha, who 

indicated his meaning by plucking a flower without further explanation. 

Kasyapa smiled in apprehension and is supposed to have passed on this 

mystic method to the patriarchs. According to Prof. Junjiro Takakusu in 

The Essentials of Buddhist Philosophy, as an inheritance from the 

ancient Aryan race, India has had the habit of meditation practiced in 

all schools of philosophy as well as in religion. There are six systems of 

Indian philosophy, one of which called Yoga, is especially devoted to 

meditation or concentration. The Yoga system is the practical side of 

the Sankhya philosophy, which is dualistic. In Sankhya, Self (Atman) 

and Nature (Prakriti), one blind as it were, and the other lame, cannot 

function without being united. Self has the intellectual function, but 

cannot move without the physical function of Nature. When the two 

combine together, they see the way and move at will. Self, like the 

promoter of a theatrical play, simply looks on his mate’s acting and 

moving vut curiously thinks that he himself is acting in the moving, 

though in reality only Nature is moving and achieving. Only self-

culture brings about freedom, that is, dependence of Self. The method 

of self-culture is practically the Yoga system of Patanjali in the second 

century B.C. The Sankhya system, originally heterodox since it was 

atheistic, asserted only the existence of the individual Self (Atman) and 

not of Universal Self (Mahatman). But in the practice of abstract 

meditation an object of self-concentration was necessary and so the 

doctrine assumes the form of deism, but not theism. At the end of 

meditation, when the absolute separation of Self from Nature has been 

effected, the object of meditation, Brahman, Paramatman or God, 

whatever it is, is no longer used. The importance of the abstract 

meditation of the Yoga system is laid upon the evolution and reversion 

of the dual principles and upon the final liberation of Self from Nature, 

while that of the idealistic Yogacara School of Buddhism is centered on 

the unification of the world within and without, on the synthesizing of 

our causal and illusory existences, and thus negatively discovering the 

state of Thusness (Tathata). Buddhism, has, of course, a special 

doctrine of meditation. Although the depth and width of contemplation 

depend upon one’s personal character, the methods or contents of 
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meditation taught by the Buddha are similar in Hinayana and 

Mahayana. This special meditation is generally called ‘Tathagata 

meditation,’ as it forms one part of the sacred teaching. The highest 

development of it is seen in the perfect ‘calmness and insight’ 

(samathavipasyana) of the T’ien-T’ai School and in the mystical 

Yogacara of the Shingon School. 

 

III. Four Special Characteristics of Zen Buddhism:  

According to Edward Conze in Buddhism: Its Essence and 

Development, there are four specific features of Zen Buddhism. First, 

the Traditional Aspects of Buddhism Are Wiewed by Zen with 

Hostility: Images and scriptures are held up to contempt, conventions 

are derided by deliberate eccentricities. Zen evinces a spirit of radical 

empiricism, very similar to that shown by the Royal Society in England 

in the seventeenth century. There also the motto was, “Don’t think, 

try!” and “With books they meddle not farther than to see what 

experiments have been tried before.” Zen aimed at a direct 

transmission of Buddhahood outside the written tradition. The study of 

the scriptures was for occasional reference in close proximity to the 

restroom. To discuss commentaries, ransack the scriptures, brood over 

words is regarded like investigating the needle at the bottom of the sea. 

“What use is the count the treasures of other people?” “To see one’s 

own nature is Zen.”  By comparison with that, nothing else matters. 

Historians have often attributed these attitudes to the practical turn in 

the Chinese national character. This cannot be the whole truth because 

anti-traditionalism pervaded the whole Buddhist world between 500 

and 1,000, and the Indian Tantra in this respect offers many parallels to 

Zen. 

Second, Zen Is Hostile to Metaphysical Speculation: Zen is hostile 

and averse to theory and intent on ablishing reasoning. Direct insight is 

prized more highly than the elaborate webs of general terms, but as 

concretely as possible. The T’ang masters were renowned for their 

oracular and cryptic sentences, and for their curious and original 

actions. Salvation is found in the ordinary things of everyday life. 

Hsuan-Chien was enlightened when his teacher blew out a candle, 

another when a brick dropped down, another when his leg got broken. 

This was not altogether new phenomenon. The Pali Psalms of the 
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Brethen and Psalms of the Sisters show that also in the Old Wisdom 

School trivial Incidents could easily start off the final awakening. The 

Zen masters flaunt their disapproval of mere tradition in starting 

actions. They burn wooden statues of the Buddha, kill cats, catch 

shrimps and fishes. The master assists the pupil not so much by the 

wise words which issue from his mouth, but by the “direct action” of 

pulling at his nose, hitting him with the staff, or shouting at him. The 

Koans, which are the basis and support of meditation, consist of riddles 

and puzzling stories which one should think about, until intellectual 

exhaustion leads to a sudden realization of their meaning. Again, the 

koan is not, as is so often asserted, a peculiar creation of the Chinese 

genius. It is nothing but the Chinese form of a general Buddhist trend 

which, at the same time, is clearly visible in Bengale, where the 

Tantric Sahajiyas taught by riddles and enigmatic expressions, partly to 

guard the secrets of their thoughts, partly to avoid abstractions by 

concrete imagery.   

Third, Sudden Enlightenment Is the Distinctive Slogan of the 

Southern Branch of Zen: Enlightenment according to instantaneous 

process. The purport of this teaching has often been misunderstood. 

The Zen masters did not intend to say that no preparation was 

necessary, and that enlightenment was won in a very short time. They 

just laid stress on the common mystical truth that enlightenment takes 

place in a “timeless moment,” i.e. outside time, in eternity, and that it 

is an act of the Absolute itself, not our own doing. One cannot do 

anything at all to become enlightened. To expect austerities or 

meditation to bring forth salvation is like “rubbing a brick to make it 

into a mirror.” Enlightenment just happens, without the mediacy of any 

finite condition or influence, and it is, as we might put it, a totally 

“free” event. It is not the gradual accumulation of merit which causes 

enlightenment, but a sudden act of recognition. All this teaching is, in 

its essence, impeccably orthodox. The Zen sect deviated from orthodox 

only when it drew the inference that one need not adhere to the minor 

prescriptions of discipline, and thus cultivated a moral indifference 

which enabled it to fall in with the demands of Japanese militarism. 

Fourth, the Zen School Believes That the Fulfilment of the 

Buddhist Life Can Be Found Only in Its Negation: Like Amidism, the 

Madhyamikas, and to some extent the Tantra, Zen believes that the 
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fulfilment of the Buddhist life can be found only in its negation. The 

Buddha dwells hidden in the inconspicuous things of daily life. To take 

them just as they come, that is all that enlightenment amounts to. “As 

regards the Zen followers, when they see a staff, they simply call it a 

staff. If they want to walk, they just walk; if they want to sit, they just 

sit. They should not in any circumstances be ruffled and distracted.” Or: 

“How wondrously supernatural! And how miraculous this! I draw 

water, I carry fuel!” Or, once more: “In spring, the flowers, and in 

autumn the moon. In summer a refreshing breeze, and in winter the 

snow. Each hour to me is an hour of joy.” 

 

IV. Meditation Practices:  

Four Concentrative Meditations: According to the Sangiti Sutta in 

the Long Discourses of the Buddha, there are four concentrative 

meditations. Zen Practices Can Help Practitioners Attain Happiness 

Here & Now: Here a monk, having given up desires and unwholesome 

deeds, having practiced, developed and expanded the first, second, 

third and fourth jhanas, he will attain happines here and now. Second, 

Zen Practices Can Help Practitioners Gaining Knowledge & Vision: 

Here a monk 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 monk is gaining knowledge-and-vision. Third, Zen 

Practices Can Help Leading Practitioners to Mindfulness & Clear 

Awareness: Here a monk 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. Fourth, Zen Practices Can Help 

Leading Practitioners to the Destruction of the Corruption: Here a 

monk abides in the contemplation of the rise and fall of the five 

aggregates of grasping. This material form, this is its arising, this is its 

ceasing; these are feelings; this is perception; these are mental 

formations; this is consciousness, etc. Accomplishing these 

contemplations will lead to the destruction of the corruptions.  

Zen Sect and Meditation on the Mind: Through continuous 

meditation we can perceive our mind clearly and purely. Only through 
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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. 

 

V. Trikaya According to the Zen School:  

According to Zen Master D.T. Suzuki in Essays in Zen Buddhism, 

Book III, in teachings of the Zen Buddhism, there are three bodies of 

the Buddha. First, the Dharmakaya: The Dharmakaya is the essence-

being of all the Buddhas and also of all beings. What makes at all 

possible the existence of anything is the Dharmakaya, without which 

the world itself is inconceivable. But, especially, the Dharmakaya is 

the essence-body of all beings which forever is. In this sense it is 

Dharmata or Buddhata, that is, the Buddha-nature within all beings. 

Second, the Sambhogakaya: The Sambhogakaya is the spiritual body 

of the Bodhisattvas which is enjoyed by them as the fruit of their self-

discipline in all the virtues of perfection. This they acquire for 

themselves according the law of moral causation, and in this they are 

delivered at last from all the defects and defilements inherent in the 

realm of the five Skandhas. Third, the Nirmanakaya: The 

Nirmanakaya is born of great loving heart (mahakaruna) of the 

Buddhas and Bodhisattvas. By reason of this love they have for all 

beings, they never remain in the self-enjoyment of the fruits of their 

moral deeds. Their intense desire is to share those fruits with their 

fellow-beings. If the ignorant could be saved by the Bodhisattva by his 

vicariously suffering for them, he would do so. If the ignorant could be 

enlightened by the Bodhisattva by turning his stock of merit over to 

them, he would do so. This turning over of merit and this vicarious 

suffering are accomplished by the Bodhisattva by means of his 

Nirmanakaya, transformation-body. Nirmanakaya is a body assumed 

by the Buddha in order to establish contact with the world in a human 

form. In this form, therefore, the Bodhisattva, spatially speaking, 

divides himself into hundreds of thousands of kotis of bodies. He can 

then be recognized in the form of a creeping caterpillar, in a sky-
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scraping mountain, in the saintly figure of Saints, and even in the shape 

of a world-devouring Evil One (Mara), if he thinks it necessary to take 

this form in order to save a world that has passed into the hands of 

ignorance, evil passions, and all kinds of defilements and corruptions. 

 

VI. Four Stages of Development of Zen in Zen Sect:  

According to Edward Conze in Buddhism: Its Essence and 

Development, there are four stages of development of the Zen School. 

First, the Formative Period: The formative period began about 440 

A.D. with a group of students of Gunabhadra’s Chinese translation of 

the Lankavatara Sutra. About 520 A.D. we have the legendary figure 

of Bodhidharma. After that, a few groups of monks round Zen masters 

like Seng-T’san (?-606), whose poem, called Hsin Hsin Ming (On 

Believing in Mind) is one of the finest expositions of Buddhism we 

know of, and Hui-Neng (637-713), of South China, who is held up to 

posterity as an illiterate, practically-minded person, who approached 

truth abruptly and without circumlocution. Much of the traditions about 

the early history of Zen are the inventions of later age. Many of the 

Sayings and Songs of the patriarchs which are transmitted to us are, 

however, very valuable historical and spiritual documents. 

Second, the Period After 700 A.D.: After 700 A.D., Zen established 

itself as a separate school. In 734, Shen-Hui, a disciple of Hui-Neng, 

founded a school in the South of China. While the Northern branch of 

Zen died out in the middle of the T’ang dynasty (750A.D.), all the later 

developments of Zen issue from Shen-Hui’s school. Whereas so far, 

the Zen monks had lived in the monasteries of the Lu-Tsung (Vinaya) 

sect, about 750 A.D., Pai-Chang provided them with a special rule of 

their own, and an independent organization. The most revolutionary 

feature of Pai-Chang’s Vinaya was the introduction of manual work. 

“A Day Without Work, A Day Without Food.” Under the T’ang 

Dynasty (618-907), the Zen sect slowly gained its ascendancy over the 

other schools. One of the reasons was the fact that it survived the bitter 

persecution of 845 better than any other sects. The five Great Masters 

among Hui-Neng’s disciples initiated a long series of great T’ang 

masters of Zen, and this was the heroic and creative period of Zen.    

Third, The Period by About 1,000 A.D.: By about 1,000 A.D., Zen 

had overshadowed all Chinese Buddhist sects, except Amidism. Within 
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the Zen school, the Lin-Chi sect had gained the leadership. Its 

approach was now systematized, and to some extent mechanized. In 

the form of collections of riddles and cryptic sayings, usually connected 

with the T’ang masters, special text books were composed in the 

Twelfth and Thirteenth centuries. The riddles are technically known as 

Kungan (Japanese Koan), literally “official document.” An example of 

this one: Once a monk asked Tung-Shan: “What is the Buddha?” Tung-

Shan replied: “Three pounds of flax.” 

Fourth, the Final Period of Permeation into the General Culture of 

the Far East: The final period is one of permeation into the general 

culture of the Far East, its art and the general habits of life. The art of 

the Sung Period is an expression of Zen philosophy. It was particularly 

in Japan that the cultural influence of Zen made itself felt. Zen had 

been brought to Japan about 1,200 by Eisai and Dogen. Its simplicity 

and straightforward heroism appealed to the men of the military class. 

Zen discipline helped them to overcome the fear of death. Many 

poems were composed testifying to the soldier’s victory over death.    

 

(C-2) Summaries of the Chinese Zen Sects  

 

I. An Overview of the Zen Sects in China:  

The Ch’an (Zen), meditative or intuitional, sect usually said to 

have been established in China by Bodhidharma, the twenty-eighth 

patriarch, who brought the tradition of the Buddha-mind from India. 

Ch’an is considered as an important school of Buddhism in China. This 

was the recreation of the Buddhist sutras in the Fourth Council. The 

first three councils being the Abhidharma, the Mahayana, and the 

Tantra. Zen is nearly contemporary with the Tantra and the two have 

much in common. Bodhidharma came to China about 470 A.D. and 

became the founder of esoteric and Zen schools there. It is said that he 

had practised meditation against the wall of the Shao-Lin-Tzu 

monastery for nine years. The followers of Bodhidharma were active 

everywhere, and were completely victorious over the native religions 

with the result that the teachings of Zen have come to be highly 

respected everywhere in China.  
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II.  The Five Ch’an Schools After the Sixth Patriarch Hui-Neng:  

After the time of the Fifth Patriarch Hung-Jen, the Northern Zen 

branch headed by great master Shen-Hsiu (606-706). The Northern 

followers of “gradual enlightenment”, who assumed that our 

defilements must be gradually removed by streneous practice. 

However, this branch soon died out not long after the death of Shen-

Hsiu. Meanwhile, for the Southern Zen branch, from the First Patriarch 

Bodhidharma to the Sixth Patriarch Hui-Neng, the Chinese Zen School 

was just only one, but after the Sixth Patriarch Hui-Neng, the Chinese 

Zen School was divided into 5 sects. Among these five sects, the 

second and the third already disappeared; the fourth was removed to 

Korea; the other two remained, the first being the most successful. 

First, the Lin-Chi School: Lin-Chi is one of the five sects of Zen 

Buddhism in China, which was founded and propagated by Lin-Chi, a 

Dharma heir of Zen Master Huang-Bo. In China, the school has 21 

dharma successors, gradually declined after the twelfth century, but 

had been brought to Japan where it continues up to the present day and 

known as Rinzai. This is one of the most famous Chinese Ch’an 

founded by Ch’an Master Lin-Chi I-Hsuan, a disciple of Huang-Po. At 

the time of the great persecution of Buddhists in China from 842 to 845, 

Lin-Chi founded the school named after him, the Lin-Chi school of 

Ch’an. During the next centuries, this was to be not only the most 

influential school of Ch’an, but also the most vital school of Buddhism 

in China. Lin-Chi brought the new element to Zen: the koan. The Lin-

Chi School stresses the importance of “Sudden Enlightenment” and 

advocates unusual means or abrupt methods of achieving it, such as 

shouts, slaps, or hitting them in order to shock them into awareness of 

their true nature. By about 1,000 A.D., Zen had overshadowed all 

Chinese Buddhist sects, except Amidism. Within the Zen school, the 

Lin-Chi sect had gained the leadership. Its approach was now 

systematized, and to some extent mechanized. In the form of 

collections of riddles and cryptic sayings, usually connected with the 

T’ang masters, special text books were composed in the Twelfth and 

Thirteenth centuries. The riddles are technically known as Kungan 

(Japanese Koan), literally “official document.” An example of this one: 

Once a monk asked Tung-Shan: “What is the Buddha?” Tung-Shan 

replied: “Three pounds of flax.” While the Tsao-tung approach to Zen 



 132 

practice is to teach the student how to observe his mind in tranquility. 

On the contrary, the Lin-chi approach is to put the student's mind to 

work on the solution of an unsolvable problem known as koan or head 

phrase exercise. The approach of Tsao-tung school may be regarded as 

overt or exoteric, while the approach of the Lin-chi as covert or 

esoteric one. The approach of Lin-chi sect is much more complicated 

compared to that of Tsao-tung sect, for the Lin-chi approach of head 

phrase exercise is completely out of the beginner's reach. He is put 

purposely into absolute darkness until the light unexpectedly dawns 

upon him. Lin-Ji Sect, which remains and is very successful until this 

day. During the Sung dynasty, it divided into two sects of Yang-Qi and 

Hung-Lung. Second, the Kui-Yang Sect: Kui-Yang Sect, a  Zen sect 

established by two disciples of Pai-Ch’ang-Huai-Hai. 'Kuei' is the first 

word of 'Kuei-Shan Ling-Yu' (a disciple of Pai-Ch’ang). 'Yang' is the 

first word of 'Yang-Shan-Hui-Ji' (a disciple of'Kuei-Shan). In the 

middle of the tenth century, this school merged with Lin-Chi school and 

since then it was disappeared, no longer subsisted as an independent 

school. Third, the Yun-Men Sect: Yun-Men Sect, a Zen sect 

established by Yun-Meân-Weân-Yen (864-949). Later, Hsueh-Tou 

Ch'ung-Hsien collected the koans which published by Yuan Wu K'o 

Ch'in in the Pi-Yen-Lu (the Blue Cliff Record). Hsueh-Tou was the last 

important master of the Yun Men School, which began to decline in the 

middle of the 11th century and died out altogether in the 12th. Fourth, 

the Fa-Yan Sect: The Fa-Yen Sect, established by Wen-Yi Zen 

Master. The Fa-Yen school of Zen that belongs to the 'Five houses-

Seven schools', i.e., belongs to the great schools of the authentic Ch'an 

tradition. It was founded by Hsuan-sha Shih-pei, a student and dharma 

successor of Hsueh-feng I-ts'un, after whom it was originally called the 

Hsuan-sha school. Master Hsuan-sha's renown was later overshadowed 

by that of his grandson in dharma Fa-yen Wen-i and since then the 

lineage has been known as the Fa-yen school. Fa-yen, one of the most 

important Zen masters of his time, attracted students from all parts of 

China. His sixty-three dharma successors spread his teaching over the 

whole of the country and even as far as Korea. For three generations 

the Fa-yen school flourished but died out after the fifth generation. 

However, the Fa-Yen school is still popular in Korea. Fifth, the Tsao-

Tung Sect: The Ts’ao-Tung tsung, a Chinese Ch’an tradition founded 
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by Tung-Shan Liang-Chieh (807-869) and his student Ts’ao-Shan Pen-

Chi (840-901). The name of the school derives from the first Chinese 

characters of their names. It was one of the “five houses” of Ch’an. 

There are several theories as to the origin of the name Ts’ao-Tung. 

One is that it stems from the first character in the names of two masters 

in China, Ts’ao-Shan Peân-Chi, and Tung-Shan Liang-Chieh. Another 

theory is that Ts’ao refers to the Sixth Patriarch and the Ch’an school 

was founded by Hui-Neng, the sixth patriarch. In Vietnam, it is one of 

several dominant Zen sects. Other Zen sects include Vinitaruci, Wu-

Yun-T’ung, Linn-Chih, and Shao-T’ang, etc. Ts’ao-Tung was brought 

to Japan by Dogen in the thirteenth century; it emphasizes zazen, or 

sitting meditation, as the central practice in order to attain 

enlightenment. In the first half of the 13th century, the tradition of Soto 

school was brought to Japan from China by the Japanese master Dogen 

Zenji; there, Soto Zen, along with Rinzai, is one of the two principal 

transmission lineages of Zen still active today. While the goal of 

training in the two schools is basically the same, Soto and Rinzai differ 

in their training methods. Though even here the line differentiating the 

two schools cannot be sharply drawn. In Soto Zen, 'Mokusho' Zen and 

thus 'Shikantaza' is more heavily stressed; in Rinzai, 'Kanna' Zen, and 

koan practice. In Soto Zen, the practice of 'dokusan', one of the most 

important elements of Zen training, has died out since the middle of the 

Meiji period. Tsao-Tung Sect still remains until this day. 

 

(D) Buddha-Nature in the Point of  

View of the Mahayana Zen 

 

I. An Overview & Meanings of Nature in the Point of View of 

the Mahayana Zen: 

Nature means fundamental nature behind the manifestation or 

expression. Nature is unchangeable. In Buddhism, nature stands in 

most cases for the ultimate constituent, or something ultimate in the 

being of a thing or a person, or that which is left after all that 

accidentally belongs to a thing is taken away from it. It may be 

questioned what is accidental and what is essential in the constitution 

of an individual object. Though it must not be conceived as an 
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individual entity, like a kernel or nucleus which is left when all the 

outer casings are removed, or like a soul which escapes from the body 

after death. Nature means something without which no existence is 

possible, or thinkable as such. As its morphological construction 

suggests, it is ‘a heart or mind which lives’ within an individual. 

Figuratively, it may be called ‘vital force.’ According to Buddhism, 

nature is the mind, and mind is Buddha. Mind and nature are the same 

when awake and understanding, but differ when the illusion. Buddha-

nature is eternal, but mind is not eternal; the nature is like water, the 

mind is like ice; illusion turns nature to mental ice form, awakening 

melts it back to its proper nature. 

In the Platform Sutra, the Sixth Patriarch Hui Neng defined 

‘nature’ as follows: “The nature, or mind or heart is the dominion, 

nature is the lord: the rules over his dominion, there is ‘nature’ and 

there is the ‘lord’; nature departs, and the lord is no more; nature is and 

the body and mind subsists, nature is not and the body and mind is 

destroyed. The Buddha is to be made within nature and not to be 

sought outside the body. In this, Hui-Neng attempts to give us a clearer 

understanding of what he means by ‘nature.’ Nature is the dominating 

force over our entire being; it is the principle of vitality, physical and 

spiritual. Not only the body but also the mind in its highest sense is 

active because of nature being present in them. When ‘nature’ is no 

more, all is dead, though this does not mean that ‘nature’ is something 

apart from the body and mind, which enters into it to actuate it, and 

depart at the time of death. This mysterious nature, however, is not a 

logical a priori but an actuality which can be experienced, and it is 

designated by Hui-Neng as “self-nature” or “self-being,” throughout 

his Platform Sutra. According to Buddhism, the true nature means the 

Buddha nature. The Buddhata is also called True Nature or Buddha 

Nature. The enlightened mind free from all illusion. The mind as the 

agent of knowledge, or enlightenment. In the Thirteen Patriarchs of 

Pureland Buddhism, the Tenth Patriarch Ching-She confirmed: “Mind, 

Buddha, and Sentient Beings, all three are not any different. Sentient 

beings are Buddhas yet to be attained, while Amitabha is Buddha who 

has attained. Enlightened Nature is one and not two. Even though we 

are delusional, blind, and ignorant, but even so our Enlightened Nature 
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has never been disturbed. Thus, once seeing the light, all will return to 

the inherent enlightenment nature.” 

The Dharmalaksana Sect Divided Nature into Five Different 

Groups: First, Sravakas for Arhats, who are able to attain non-return to 

mortality, but are unable to reach Buddhahood. Second, Pratyeka-

buddhas for Pratyeka-buddhahood, who are able to attain to non-return 

to mortality, but are unable to reach Buddhahood. Third, Bodhisattva 

for Buddhahood. Fourth, the indefinite, who have some unconditioned 

seeds, but are not able to attain to non-return to mortality. Fifth, those 

who have no Buddha-mind. They are outsiders who have not the 

Buddha-mind, or men and devas with passions and devoid of natures 

for enlightenment, hence destined to remain in the six paths of 

transmigration. According to Complete Enlightenment Sutra, There 

Are Five Kinds of Nature: First, the nature of ordinary good people. 

Second, the nature of Sravakas and Pratyeka-buddhas. Third, the 

Bodhisattvas’ nature. The fourth nature is the indefinite nature. Those 

with the following natures: undeterminate, unfixed, unsettled, and 

uncertain. The fifth nature is the nature of heretics or outsiders who 

have no Buddha-mind. 

 

II. A Summary of the Buddha Nature in the Point of View of the 

Mahayana Zen: 

According to the Mahayana view, Buddha-nature is the true, 

immutable, and eternal nature of all beings. According to almost all 

Mahayana sutras, all living beings have the Buddha-nature. The 

Buddha-nature dwells permanently and unalterably throughout all 

rebirths. That means all can become Buddhas. However, because of 

their polluted thinking and attachments, they fail to realize this very 

Buddha-nature. The seed of mindfulness and enlightenment in every 

person, representing our potential to become fully awake. Since all 

beings possess this Buddha-nature, it is possible for them to attain 

enlightenment and become a Buddha, regardless of what level of 

existence they are. Buddha-Nature, True Nature, or Wisdom Faculty 

(the substratum of perfection, of completeness, intrinsic to both sentient 

and insentient life). According to Zen teaching, every sentient being or 

thing has Buddha-nature, but not being aware of it or not living with 

this awareness as an awakened one does. According to Hakuin, a 
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famous Japanese Zen master, Buddha-nature is identical with that 

which is called emptiness. Although the Buddha-nature is beyond all 

conception and imagination, it is possible for us to awaken to it because 

we ourselves are intrinsically Buddha-nature. In the Lotus Sutra, the 

Buddha taught: “All sentient beings have the Buddha-nature innately.” 

Our entire religious life starts with this teaching. To become aware of 

one’s own Buddha-nature, bringing it to light from the depths of the 

mind, nurturing it, and developing it vigorously is the first step of one’s 

religious life. If one has the Buddha-nature himself, others must also 

have it. If one can realize with his whole heart that he has the Buddha-

nature, he comes spontaneously to recognize that others equally 

possess it. Anyone who cannot recognize this has not truly realized his 

own Buddha-nature.  

“Buddhata” is a Sanskrit term which means “Buddha-nature.” This 

Mahayana Buddhist term that refers to the final, unchanging nature of 

all reality. This is often equated with emptiness (sunyata) and defined 

as simply an absence of any fixed and determinate essence. According 

to this formulation, because sentient beings have no fixed essence, 

they are able to change, and thus have the potential to become 

Buddhas. The Buddha Nature is also called True Nature. The 

enlightened mind free from all illusion. The mind as the agent of 

knowledge, or enlightenment. In the Thirteen Patriarchs of Pureland 

Buddhism, the Tenth Patriarch Ching-She confirmed: “Mind, Buddha, 

and Sentient Beings, all three are not any different. Sentient beings are 

Buddhas yet to be attained, while Amitabha is Buddha who has 

attained. Enlightened Nature is one and not two. Even though we are 

delusional, blind, and ignorant, but even so our Enlightened Nature has 

never been disturbed. Thus, once seeing the light, all will return to the 

inherent enlightenment nature.” In other Mahayana traditions, 

however, particularly in East Asia, the concept is given a more 

substantialist formulation and is seen as the fundamental nature of all 

reality, an eternal essence that all beings possess, and in virtue of 

which they can all become Buddhas. In Japanese Zen tradition, for 

example, it is described as true self of every individual, and Zen has 

developed meditation techniques by which practitioners might develop 

experiential awareness of it. The concept is not found in Theravada 

Buddhism, which does not posit the idea that all beings have the 
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potential to become Buddhas, rather, Nikaya Buddhist traditions hold 

that only certain exceptional individuals may become Buddhas and that 

others should be content to attain Nirvana as an Arhat or Pratyeka-

Buddha. 

Buddha-Nature, True Nature, or Wisdom Faculty (the substratum 

of perfection, of completeness, intrinsic to both sentient and insentient 

life). The seed of mindfulness and enlightenment in every person, 

representing our potential to become fully awakened and eventually a 

Buddha. The substratum of perfection, of completeness, intrinsic to 

both sentient and insentient life.  The reason of Buddhahood consists in 

the destruction of the twofold klesa or evil passions. The Buddha-

nature does not receive punishment in the hells because it is void of 

form, or spiritual or above the formal or material (only things with 

forms can enter the hells). Buddha-nature, which refers to living 

beings, and Dharma-nature, which concerns chiefly things in general, 

are practically one as either the state of enlightenment (as a result) or 

the potentiality of becoming enlightened (as a cause). The eternity of 

the Buddha-nature. The Buddha-nature is immortal and immutable. As 

the sands the Ganges which always arrange themselves along the 

stream, so does the essence of Buddhahood, always conform itself to 

the stream of Nirvana. All living beings have the Buddha-Nature, but 

they are unable to make this nature appear because of their desires, 

hatred, and ignorance. “Buddhata” is an important term in Zen 

Buddhism, which refers to one’s buddha-nature (buddhata), the 

fundamental reality that is obscured by attachment to conceptual 

thoughts and language. The term is used in one of the best-known 

Koans, “What is your original face before your parents were born? 

Buddha-nature is the state of nothingness. In Buddhism we always talk 

about returning to the origin. We want to return to the way we were 

originally. What were things like originally? There was nothing at all! 

Now we want to go back to the state of nothingness. 

According to the Mahayana Buddhism, to see one’s own nature and 

become a Buddha, or to behold the Buddha-nature to reach the 

Buddhahood or to attain enlightenment. This is a very common saying 

of the Zen school or Intuitive school. To behold the Buddha-nature 

within oneself or to see into one’s own nature. Semantically 

“Beholding the Buddha-nature” and “Enlightenment” have virtually the 
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same meaning and are often used interchangeably. In describing the 

enlightenment of the Buddha and the patriarchs, however, it is often 

used the word “Enlightenment” rather than “Beholding the Buddha-

nature.” The term “enlightenment” implies a deeper experience. This 

is a common saying of the Ch’an (Zen) or Intuitive School. This is one 

of the eight fundamental principles, intuitional or relating to direct 

mental vision of the Zen School. Also, according to the Mahayana 

Buddhism, those who did not cultivate good roots in their past lives, see 

neither nirmanakaya nor sambhogakaya of the Buddha. Due to clinging 

to discrimination, ordinary people and Hinayana see only the 

nirmanakaya or body of incarnation of the Buddha; while Bodhisattvas 

and Mahayana, without clinging to discrimination, see both the body of 

incarnation (nirmanakaya) and the spiritual body or body in bliss 

(sambhogakaya) of the Buddha. 

 

III. Buddha-Nature and Dharma Nature in the Point of View of 

the Mahayana Zen: 

The Sanskrit term Buddhata or Buddhitattva means the state of the 

Buddha's enlightenment, the Buddha-Nature, the True Nature, or the 

Wisdom Faculty (the substratum of perfection, of completeness, 

intrinsic to both sentient and insentient life). The Buddha-nature within 

(oneself) all beings which is the same as in all Buddhas. Potential bodhi 

remains in every gati, all have the capacity for enlightenment; 

however, it requires to be cultivated in order to produce its ripe fruit. 

The seed of mindfulness and enlightenment in every person, 

representing our potential to become fully awakened and eventually a 

Buddha. The substratum of perfection, of completeness, intrinsic to 

both sentient and insentient life. In Zen, the attainment of 

enlightenment or becoming a Buddha is the highest aim of all beings. 

Since all beings possess this Buddha-nature, the question here is not to 

attain anything, but to be able to see and live with our originally 

perfect nature in our daily activities means th same thing with 

becoming a Buddha. Zen Master Huang-Po taught in The Zen 

Teaching of Huang-Po: "Our original Buddha-Nature is, in highest 

truth, devoid of any atom of objectivity. It is void, omnipresent, silent, 

pure; it is glorious and mysterious peaceful joy; and that is all. Enter 

deeply into it by awaking to it yourself. That which is before you is it, 
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in all its fullness, utterly complete. There is naught beside. Even if you 

go through all the stages of a Bodhisattva's progress towards 

Buddhahood, one by one; when at last, in a single flash, you attain to 

full realization, you will only be realizing the Buddha-Nature which 

has been with you all the time; and by all the foregoing stages you will 

have added to it nothing at all." According to Hakuin, a famous 

Japanese Zen master, Buddha-nature is identical with that which is 

called emptiness. Although the Buddha-nature is beyond all conception 

and imagination, it is possible for us to awaken to it because we 

ourselves are intrinsically Buddha-nature. Charlotte Joko Beck wrote 

an interesting story in Everyday Zen: "There's a story of three people 

who are watching a monk standing on top of a hill. After they watch 

him for a while, one of the three says, 'He must be a shepherd looking 

for a sheep he's lost.' The second person says, 'No, he's not looking 

around. I think he must be waiting for a friend.' And the third person 

says, 'He's probably a monk. I'll bet he's meditating.' They begin 

arguing over what this monk is doing, and eventually, to settle the 

squabble, they climb up the hill and approach him. 'Are you looking for 

a sheep?' 'No, I don't have any sheep to look for.' 'Oh, then you must be 

waiting for a friend.' 'No, I'm not waiting for anyone.' 'Well, then you 

must be meditating.' 'Well, no. I'm just standing here. I'm not doing 

anything at all... Seeing Buddha-nature requires that we... completely 

be each moment, so that whatever activity we are engaged in, whether 

we're looking for a lost sheep, or waiting for a friend, or meditating, we 

are standing right here, right now, doing nothing at all.'"  

Buddha-nature, which refers to living beings, and Dharma-nature, 

which concerns chiefly things in general, are practically one as either 

the state of enlightenment (as a result) or the potentiality of becoming 

enlightened (as a cause). The nature of the dharma is the absolute, the 

true nature of all things which is immutable, immovable and beyond all 

concepts and distinctions. Dharmata (phaùp taùnh) or Dharma-nature, or 

the nature underlying all things has numerous alternative forms. The 

nature of the dharma is the enlightened world, that is, the totality of 

infinity of the realm of the Buddha. The Dharma Realm is just the One 

Mind. The Buddhas certify to this and accomplish their Dharma 

bodies… “Inexhaustible, level, and equal is the Dharma Realm, in 

which the bodies of all Thus Come Ones pervade.” The nature of 



 140 

dharma is a particular plane of existence, as in the Ten Dharma 

Realms. The Dharma Realms pervade empty space to the bounds of 

the universe, but in general, there are ten: four sagely dharma realms 

and six ordinary dharma realms. These ten dharma realms do not go 

beyond the current thought you are thinking. Dharma-nature is called 

by many different names: inherent dharma or Buddha-nature, abiding 

dharma-nature, realm of dharma (dharmaksetra), embodiment of 

dharma (dharmakaya), region of reality, reality, immaterial nature 

(nature of the void), Buddha-nature, appearance of nothingness 

(immateriality), bhutatathata, Tathagatagarbha, universal nature, 

immortal nature, impersonal nature, realm of abstraction, immutable 

nature, realm beyond thought, and  mind of absolute purity, or 

unsulliedness, and so on. Besides, there are other defintions that are 

related to Dharma-nature. First, Dharma-nature and bhutatathata 

(different names but the nature is the same). Second, Dharma-Nature 

or dharmakaya. Third, Dharma-nature as a mountain, fixed and 

immovable. Fourth, Dharma-nature in its phenomenal character. The 

dharma-nature in the sphere of illusion. Bhutatathata in its phenomenal 

character; the dharma-nature may be static or dynamic; when dynamic 

it may by environment either become sullied, producing the world of 

illusion, or remain unsullied, resulting in nirvana. Static, it is like a 

smooth sea; dynamic, to its waves. 

In Minding Mind, Zen master Hongren taught: "According to The 

Ten Stages Scripture, there is an indestructible Buddha-nature in the 

bodies of living beings, like the orb of the sun, its body luminous, round 

and full, vast and boundless; but because it is covered by the dark 

clouds of the five clusters, it cannot shine, like a lamp inside a pitcher. 

When there are clouds and frog everywhere, the world is dark, but that 

does not mean the sun has decomposed. Why is there no light? The 

light is never destroyed; it is just enshrouded by clouds and fog. The 

pure mind of all living beings is like this, merely covered up by the 

dark clouds of obsession with objects, arbitrary thoughts, psychological 

afflictions, and views and opinions. If you can just keep the mind still 

so that errant thought does not arise, the reality of nirvana will 

naturally appear. This is how we know the inherent mind is originally 

pure." 
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Also in Minding Mind, Zen Master Hongren said, "Buddha-nature 

in all beings is originally pure. Once we know that the Buddha-nature 

in all beings is as pure as the sun behind the clouds, if we just preserve 

the basic true mind with perfect clarity, the clouds of errant thoughts 

will come to an end, and the sun of insight will emerge; what is the 

need for so much more study of knowledge of the pains of birth and 

death, of all sorts of doctrines and principles, and of the affairs of past, 

present, and future? It is like wiping the dust off a mirror; the clarity 

appears spontaneously when the dust is all gone. Thus, whatever is 

learned in the present unenlightened mind is worthless. If you can 

maintain accurate awareness clearly, what you learn in the uncontrived 

mind is true learning. But even though I call it real learning, ultimately 

there is nothing learned. Why? Because both the self and nirvana are 

empty; there is no more two, not even one. Thus, there is nothing 

learned; but even though phenomena are essentially empty, it is 

necessary to preserve the basic true mind with perfect clarity, because 

then delusive thoughts do not arise, and egoism and possessiveness 

disappear. The Nirvan Scripture says, 'Those who know the Buddha 

does not preach anything are called fully learned.' This is how we know 

that preserving the basic true mind is the source of all scriptures." 

Zen Master Philip Kapleau wrote in Awakening to Zen: "Buddha-

nature is without gender. From the point of view of Buddha-nature, it 

doesn't matter whether one is homosexual or heterosexual, male or 

female. To the degree that one allows one's Buddha-nature to express 

itself, to the degree that one overcomes the duality of self-another, 

which also means male and female, there can be no improper 

sexuality, no 'right' gender. Improper sexuality must, by definition, 

spring from egotistical self-seeking, from selfish concern with one's 

own desires. To have any relationship at all, one must have a certain 

concern for the other. But if one is primarily seeking only to 

satisfyoneself, this is improper sexuality. Whether one is homosexual 

or heterosexual, one need not feel any shame. If one fails to feel a 

Oneness, or Unity, and to express it in daily life, this, spiritually 

speaking, is alone cause for shame... The third precept... means to 

refrain from adultery. And adultery, too, although it may be defined 

legally, means that while one is living in a viable relationship with one 
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person, one does not sully that relationship by concomitantly having a 

relationship with another person." 

When the Six Patriarch Hui Neng arrived at Huang Mei and made 

obeisance to the Fifth Patriarch, who asked him: “Where are you from 

and what do you seek?” Hui Neng replied: “Your disciple is a 

commoner from Hsin Chou, Ling Nan and comes from afar to bow to 

the Master, seeking only to be a Buddha, and nothing else.” The Fifth 

Patriarch said: “You are from Ling Nan and are therefore a barbarian, 

so how can you become a Buddha?” Hui Neng said: “Although there 

are people from the north and people from the South, there is 

ultimately no North or South in the Buddha Nature. The body of this 

barbarian and that of the High Master are not the same, but what 

distinction is there in the Buddha Nature?” 

 

(E) Zen Theories & Practices in the Zen 

Tradition of the Northern Mahayana Buddhism 

 

I. An Overview of Mahayana Zen:  

Great Vehicle Zen, this is a truly Buddhist Zen, for it has its central 

purpose, seeing into your essential nature and realizing the way in your 

daily life. In the practice of Mahayana Zen your aim in the beginning is 

to awaken to your true-nature, but upon enlightenment you realize that 

meditation is more than a means to enlightenment. It is the 

actualization of your true-nature. The object of the Mahayana Zen is 

Awakening, it is easy to mistakenly regard meditation as but a means. 

However, any enlightened masters point out from the beginning that 

meditation is in fact the actualization of the innate Buddha-nature and 

not merely a technique for achieving enlightenment. If meditation 

were no more than such a technique, it would follow that after 

awakening meditation would be unnecessary. But T’ao-Yuan himself 

pointed out, precisely the reverse is true; THE MORE DEEPLY YOU 

EXPERIENCE AWAKENING, THE MORE YOU PERCEIVE THE 

NEED FOR PRACTICE. This is the method of practicing meditation 

which is based on the Mahayana Sutras. Mahayana Meditation is 

considered as “Instant Awakening Meditation,” or “Supreme 

Meditation.” Mahayana Meditation emphasizes: “Everyone is able to 
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meditate, is able to be awakened instantly and attain the Buddhahood.” 

According to Zen Master in The Compass of Zen, Zen does not explain 

anything. Zen does not analyze anything. It merely points back directly 

to our mind so that we can wake up and become Buddha. A long time 

ago, someone once asked a great Zen master, "Is attaining our true self 

very difficult?" The Zen master replied, "Yah, very difficult!" Later 

someone else asked the same Zen master, "Is attaining our true self 

very easy?" The Zen master replied, "Yah, very easy!" Someone later 

asked him, "How is Zen practice? Very difficult or easy?" The Zen 

master replied, "When you drink water, you understand by yourself 

whether it is hot or cold." Charlotte Joko Beck wrote in Nothing 

Special: "Focusing on something called 'Zen practice' is not necessary. 

If from morning to night we just took care of one thing after another, 

thoroughly and completely and without accompanying thoughts, such as 

'I'm a good person for doing this' or 'Isn't it wonderful, that I can take 

care of everything?', then that would be sufficient." 

According to Buddhism, meditation 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. Buddhists practise meditation for mind-training and 

self-discipline by looking within ourselves. To meditate is to try to 

understand the nature of the mind and to use it effectively in daily life. 

The mind is the key to happiness, and also the key to sufferings. To 

practice meditation daily will help free the mind from bondage to any 

thought-fetters, defilements, as well as distractions in daily life, in 

order to see the truth. Practicing meditation is the most direct way to 

reach enlightenment. According to Charlotte Joko Beck in 'Nothing 

Special', Zen practice is sometimes called the way of transformation. 

Many who enter Zen practice, however, are merely seeking 

incremental change: "I want to be happier." "I want to be less anxious." 

We hope that Zen practice will bring us these feelings. But if we are 
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transformed, our life shifts to an entirely new basis. It's as if anything 

can happen, a rosebush transformed into a lily, or a person with a 

rough, abrasive nature and bad temper transformed into a gentle 

person. Cosmetic surgery won't do it. True transformation implies that 

even the aim of the "I" that wants to be happy is transformed. For 

example, suppose I see myself as a person who is basically depressed 

or fearful or whatever. Transformation isn't merely that I deal with 

what I call my depression; it means that the "I," the whole individual, 

the whole syndrome that I call "I," is transformed. This is a very 

different view of practice than is held by most Zen students. We don't 

like to approach practice in this way because it means that if we want 

to genuinely joyful, we have to be willing to be anything. We have to 

be open to the transformation that life wants us to go through... We 

think we're going to be wonderful new versions of who we are now. 

Yet true transformation means that maybe the next step is to be a bag 

lady.  

 

II. Ten Characteristics in Cultivation of Mahayana Zen: 

The First Characteristic Is Alaya-Vijnana or the Basis 

Consciousness: 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.” According to Keith in The Dictionary of Chinese-

English Buddhist terms composed by Professor Soothill, Alaya-vijnana 

is interpreted as: adana-vijnana, original mind (because it is the root of 

all things), differently ripening consciousness, the last of the eight 
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vijnanas, the supreme vijnana, manifested mind, the fundamental 

mind-consciousness, seeds mind, store consciousness, mind 

consciousness, abode of consciousness, unsullied consciousness,  

inexhaustible mind, and Tathagata-garbha. Zen practitioners should 

always remember that there are three categories of the Alayavijnana: 

the seed or cause of all phenomena, five organs of sensation, and the 

material environment in which they depend. 

The Second Characteristic Is Three Kinds of Wisdom: According 

to the Maha-Prajna-Paramita Sastra, there are three kinds of wisdom: 

First, Sravaka (thanh vaên) and Pratyeka-buddha (Duyeân giaùc) 

knowledge that all the dharma or laws are void and unreal. Second, 

Bodhisattva-knowledge of all things in their proper discrimination. 

Third, Buddha-knowledge, or perfect knowledge of all things in their 

every aspect and relationship, past, present and future. There are also 

three other kinds of knowledges: First, earthly or ordinary wisdom. This 

is normal worldly knowledge or ideas. Second, supra-mundane or 

spiritual wisdom. This is the wisdom of Sravaka or Pratyetka-buddha. 

Third, supreme wisdom of bodhisattvas and Buddhas. 

The Third Characteristic Is to Attain the Perfect True Nature: 

Mahayana Zen practitioners should try to see 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). The Parinishpanna or 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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The Fourth Characteristic, Six Paramitas (Six Virtues of 

Perfection): Six kinds of practices by which Bodhisattvas reach 

enlightenment. According to the Sanskrit language, Paramita means 

crossing-over. Six Paramitas mean the six things that ferry one beyond 

the sea of mortality to nirvana. Six stages of spiritual perfection 

followed by the Bodhisattva in his progress to Buddhahood. The six 

virtues of perfection are not only characteristic of Mahayana Buddhism 

in many ways; they also contain virtues commonly held up as cardinal 

by all religious systems. They consist of the practice and highest 

possible development. Thus, practicing the six paramitas will lead the 

practitioner to cross over from the shore of the unenlightened to the 

dock of enlightenment: charity (dana-paramita), discipline (sila-

paramita), patience (ksanti-paramita), devotion (virya-paramita), 

meditation (dhyana-paramita), and wisdom (prajna-paramita). 

The Fifth Characteristic, Ten Bodhisattva's Progress or Ten 

Stages of the Development of a Bodhisattva into a Buddha: The “ten 

stages” of the development of a bodhisattva into a Buddha. Dry or 

unfertilized stage of wisdom (Unfertilized by Buddha-truth or Worldly 

wisdom), the embryo-stage of the nature of Buddha-truth, the stage of 

patient endurances, the stage of freedom from wrong views, the stage 

of freedom from the first six of nine delusions in practice, the stage of 

freedom from the remaining worldly desires, the stage of complete 

discrimination in regard to wrong views  and thoughts or the stage of an 

arhat, Pratyekabuddhahood, Bodhisattvahood, and Buddhahood. The 

ten stages of Bodhisattvabhumi in the Flower Adornment Sutra: Joyful 

stage or land of joy, or ground of happiness or delight; Immaculate 

stage or land of purity, or ground of leaving filth (land of freedom from 

defilement), Radiant stage or land of radiance, or ground of emitting 

light; Blazing stage or the blazing land, or the ground of blazing 

wisdom; Hard-to-conquer stage or the land extremely difficult to 

conquer, or the ground of invincibility, Face-to-face stage or land in 

view of wisdom, or the ground of manifestation; Going-far-beyond 

stage or the far-reaching land, or the ground of traveling far; 

Immovable stage or the immovable land; Good-thought stage or the 

land of good thoughts, or the ground of good wisdom; and Cloud of 

dharma stage or land of dharma clouds, or the ground of the Dharma 

cloud.  
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The Sixth Characteristic, Buddhist Commandments or Moral 

Codes: Moral restraint or Vinaya Pitaka (Rules or Rules of law). 

Morality forms the foundation of further progress on the right path. The 

contents of morality in Buddhism compose of right speech, right action, 

and right livelihood. The moral code taught in Buddhism is very vast 

and varied and yet the function of Buddhist morality is one and not 

many. It is the control of man’s verbal and physical actions. All morals 

set forth in Buddhism lead to this end, virtuous behavior, yet moral 

code is not an end in itself, but a means, for it aids concentration 

(samadhi). Samadhi, on the other hand, is a means to the acquisition of 

wisdom (panna), true wisdom, which in turn brings about deliverance of 

mind, the final goal of the teaching of the Buddha. Virtue, 

Concentration, and Wisdom therefore is a blending of man’s emotions 

and intellect. Dainin Katagiri wrote in Returning to Silence: "The 

Triple Treasure in Buddhism, 'I take refuge in the Buddha, I take 

refuge in the Dharma, I take refuge in the Sangha,' is the foundation of 

the precepts. The precepts in Buddhism are not a moral code that 

someone or something outside ourselves demands that we follow. The 

precepts are the Buddha-nature, the spirit of the universe. To receive 

the precepts is to transmit something significant beyond the 

understanding of our sense, such as the spirit of the universe or what 

we call Buddha-nature. What we have awakened to, deeply, through 

our body and mind, is transmitted from generation to generation, 

beyond our control. Having experienced this awakening, we can 

appreciate how sublime human life is. Whether we know it or not, or 

whether we like it or not, the spirit of the universe is transmitted. So, 

we all can learn what the real spirit of a human being is... Buddha is the 

universe and Dharma is the teaching from the universe, and Sangha is 

the group of people who make the universe and its teaching alive in 

their lives. In our everyday life we must be mindful of the Buddha, 

Dharma and Sangha whether we understand this or not." 

The Seventh Characteristic, Dhyana and Samadhi: Dhyana is 

considered meditating. Meditation in the visible or known is called 

Dhyana. Dhyana is Meditation (Zen), probably a transliteration. 

Meditation is an element of Concentration; however, the two words 

(dhyana and samadhi) are loosely used. Ch’an-na is a Chinese version 

from the Sanskrit word “Dhyana,” which refers to collectedness of 
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mind or meditative absorption in which all dualistic distinctions 

disappear. The fifth paramita (to practice dhyana to obtain real wisdom 

or prajna). In dhyana all dualistic distinctions like subject, object, true, 

false are eliminated. Ch’an is a Chinese most equivalent word to the 

Sanskrit word “Dhyana,” which means meditation. To enter into 

meditation. A school that developed in East Asia, which emphasized 

meditation aimed at a non-conceptual, direct understanding of reality. 

Its name is believed to derive from the Sanskrit term “Dhyana.” 

Dhyana is a general term for meditation or a state of quietude or 

equanimity gained through relaxation. To meditate, to calm down, and 

to eliminate attachments, the aversions, anger, jealousy and the 

ignorance that are in our heart so that we can achieve a transcendental 

wisdom which leads to enlightenment. It traces itself back to the Indian 

monk named Bodhidharma, who according to tradition travelled to 

China in the early sixth century. He is considered to be the twenty-

eighth Indian and the first Chinese patriarch of the Zen tradition. The 

school’s primary emphasis on meditation, and some schools make use 

of enigmatic riddles called “kung-an,” which are designed to defeat 

conceptual thinking and aid in direct realization of truth. When looking 

into the origins of Zen, we find that the real founder of Zen is none 

other than the Buddha himself. Through the practice of inward 

meditation, the Buddha attained Supreme Enlightenment and thereby 

became the Awakened One, the Lord of Wisdom and Compassion. In 

Buddhism, there are many methods of cultivation, and meditation is 

one of the major and most important methods in Buddhism. According 

to the Buddhist History, our Honorable Gautama Buddha reached the 

Ultimate Spiritual Perfection after many days of meditation under the 

Bodhi Tree. The Buddha taught more than 25 centuries ago that by 

practicing Zen we seek to turn within and discover our true nature. We 

do not look above, we do not look below, we do not look to the east or 

west or north or south; we look into ourselves, for within ourselves and 

there alone is the center upon which the whole universe turns. To this 

day, we, Buddhist followers still worship Him in a position of deep 

meditation. Zen is traced to a teaching the Buddha gave by silently 

holding a golden lotus. The general audience was perflexed, but the 

disicple Mahakasyapa understood the significance and smiled subtly. 

The implication of this is that the essence of the Dharma is beyond 
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words. In Zen, that essence is transmitted from teacher to disciple in 

sudden moments, breakthroughs of understanding. The meaning 

Mahakasyapa understood was passed down in a lineage of 28 Indian 

Patriarchs to Bodhidharma. Bodhidharma, an Indian meditation master, 

strongly adhered to the Lankavatara Sutra, a Yogacara text. He went to 

China around 470 A.D., and began the Zen tradition there. It spread to 

Korea and Vietnam, and in the 12
th
 century, it became popular in 

Japan. Zen is a Japanese word, in Chinese is Ch’an, in Vietnamese is 

Thieàn, in Sanskrit is “Dhyana” which means meditative concentration. 

There are a number of different Zen lineages in China, Japan and 

Vietnam, each of it has its own practices and histories, but all see 

themselves as belonging to a tradition that began with Sakyamuni 

Buddha. Zen histories claim that the lineage began when the Buddha 

passed on the essence of his awakened mind to his disciple Kasyapa, 

who in turn transmitted to his successor. The process continued through 

a series of twenty-eight Indian patriarchs to Bodhidharma, who 

transmitted it to China. All the early Indian missionaries and Chinese 

monks were meditation masters. Meditation was one of many practices 

the Buddha gave instruction in, ethics, generosity, patience, and 

wisdom were others, and the Ch’an tradition arose form some 

practitioners’ wish to make meditation their focal point. An underlying 

principle in Zen is that all being have Buddha nature, the seed of 

intrinsic Buddhahood. Some Zen masters express this by saying all 

beings are already Buddhas, but their minds are clouded over by 

disturbing attitudes and obscurations. Their job, then, is to perceive this 

Buddha nature and let it shine forth without hindrance. Because the 

fundamental requirement for Buddhahood, Buddha nature, is already 

within everyone, Zen stresses attaining enlightenment in this very 

lifetime. Zen masters do not teach about rebirth and karma in depth, 

although they accept them. According to Zen, there is no need to avoid 

the world by seeking nirvana elsewhere. This is because first, all 

beings have Buddha-nature already, and second, when they realize 

emptiness, they will see that cyclic existence and nirvana are not 

different. Zen is accurately aware of the limitations of language, and 

gears its practice to transcend it. When we practice meditation, we 

seek to turn to within and to discover our true nature. We do not look 

above, we do not look below, we do not look to the east or to the west, 
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or to the north, or to the south; we look into ourselves, for within 

ourselves and there alone is the center upon which the whole universe 

turns. Experience is stressed, not mere intellectual learning. Thus, 

associating with an experienced teacher is important. The Zen 

teacher’s duty is to bring the students back to the reality existing in the 

present moment whenever their fanciful minds get involved in 

conceptual wanderings. In this sense, Ch’an is a religion, the teachings, 

and practices of which are directed toward self-realization and lead 

finally to complete awakening or enlightenment as experienced by 

Sakyamuni Buddha after intensive meditative self-discipline under the 

Bodhi-tree. More than any other school, Ch’an stresses the prime 

importance of the enlightenment experience and the useless of ritual 

religious practices and intellectual analysis of doctrine for the 

attainment of liberation. Ch’an teaches the practice of sitting in 

meditative absorption as the shortest, but also steepest, way to 

awakening. The essential nature of Ch’an can be summarized in four 

short statements: Special transmission outside the orthodox teaching; 

nondependence on sacred writings; direct pointing to the human heart; 

leading to realization of one’s own nature and becoming a Buddha. 

Esoterically regarded, Ch’an is not a religion, but rather an indefinable, 

incommunicable root, free from all names, descriptions, and concepts, 

that can only be experienced by each individual for him or herself. 

From expressed forms of this, all religions have sprung. In this sense, 

Ch’an is not bound to any religion, including Buddhism. It is the 

primor-dial perfection of everything existing, designated by the most 

various names, experienced by all great sages, and founders of 

religions of all cultures and times. Buddhism has referred to it as the 

“identity of Samsara and Nirvana.” From this point of view, Ch’an is 

not a method that brings people living in ignorance to the goal of 

liberation; rather it is the immediate expression and actualization of the 

perfection present in every person at every moment. Exoterically 

regarded, Zen, or Ch’an as it is called when referring to its history in 

China, is a school of Mahayana Buddhism, which developed in China 

in the 6
th
 and 7

th
 centuries from the meeting of Dhyana Buddhism, 

which was brought to China by Bodhidharma, and Taoism. However, 

according to Buddhist traditions, there are five different kinds of Zen: 

Outer Path Zen, Common People’s Zen, Hinayana Zen, Mahayana 
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Zen, and Utmost Vehicle Zen. Outer Path Zen: Outer Path Zen 

includes many different types of meditation. For example, Christian 

meditation, Divine Light, Transcendental Meditation, and so on. 

Common People’s Zen: Common People’s Zen is concentration 

meditation, Dharma Play meditation, sports, the tea ceremony, ritual 

ceremonies, etc. Hinayana Zen: Hinayana Zen is insight into 

impermanence, impurity, and non-self. Mahayana Zen: Mahayana Zen 

a) insight into the existence and nonexistence of the nature of the 

dharmas; b) insight into the fact that there are no external, tangible 

characteristics, and that all is empty; c) insight into existence, 

emptiness, and the Middle Way; d) insight into the true aspect of all 

phenomena; e) insight into the mutual interpenetration of all 

phenomena; f) insight that sees that phenomena themselves are the 

Absolute. These six are equal to the following statement from the 

Avatamsaka Sutra: “If you wish thoroughly understand all the Buddhas 

of the past, present, and future, then you should view the nature of the 

whole universe as being created by the mind alone.” Utmost Vehicle 

Zen: Utmost Vehicle Zen, which is divided into three types: 

Theoretical Zen, Tathagata Zen, and Patriarchal Zen. In the 

Dharmapada Sutra, the Buddha taught: “From meditation arises 

wisdom. Lack of meditation wisdom is gone. One who knows this 

twofold road of gain and loss, will conduct himself to increase his 

wisdom (Dharmapada 282). He who controls his hands and legs; he 

who controls his speech; and in the highest, he who delights in 

meditation; he who is alone, serene and contented with himself. He is 

truly called a Bhikhshu (Dharmapada 362). Meditate monk! Meditate! 

Be not heedless. Do not let your mind whirl on sensual pleasures. 

Don’t wait until you swallow a red-hot iron ball, then cry, “This is 

sorrow!” (Dharmapada 371). He who is meditative, stainless and 

secluded; he who has done his duty and is free from afflictions; he who 

has attained the highest goal, I call him a Brahmana (Dharmapada 

386).” 

The Eighth Characteristic Is Wisdom: 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 
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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. 

The Ninth Characteristic Is Avikalpajnana or Nirvikalpajnana or 

Non-discriminative wisdom: Non-discriminating cognition or 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 object. The Buddha-

wisdom or Bodhisattva real wisdom. With a non-conceptual wisdom, 

we don’t have to think or to imagine to perceive an object. Non-

conceptual thought is a process which perceives or apprehends its 

objects directly or intuitively. Perceiving by the five sense 

consciousnesses is non-conceptual, while mental consciousness can be 

either conceptual or non-conceptual. Non-discrimination mind is the 

mind where reality is perceived in its nature of ultimate perfection, or 

when one sees reality is as reality, nothing else. This is a wondrous 

communion in which there is no longer any distinction made between 

subject and object. 

The Tenth Characteristic, Trikaya or Three-Fold Body of a 

Buddha: Buddha has a three-fold body. A Buddha has three bodies or 

planes of reality: the dharma-body or the body of reality which is 

formless, unchanging, transcendental, and inconceivable (dharmakaya), 

the body of enjoyment or the celestial body of the Buddha or 

personification of eternal perfection in its ultimate sense 

(sambhogakaya), and the incarnated body of the Buddha 

(nirmanakaya). According to Mahayana Doctrine, Buddhas Have Three 

Bodies: The first body of the Buddha is the Dharmakaya: The Prajna-

paramita Sutra maintains the conception that the Dharmakaya is 

produced by Dharmas. Thus, the Dharma body is the principle and 

nature of fundamental enlightenment. Body of the great order. The true 
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nature of the Buddha, which is identical with transcendental reality, the 

essence of the universe. The dharmakaya is the unity of the Buddha 

with every thing existing. It represents the law or dharma, the teaching 

expounded by the Buddha (Sakyamuni). There is still another another 

explanation that the dharmakaya is the Dharma body of Vairocana 

Buddha, which translates as “All Pervasive Light.” The second body of 

the Buddha is the Sambhogakaya: The reward body is Perfect Wisdom, 

or initial enlightenment. This is the body of delight, the body of 

Buddhas who in a “buddha-paradise” enjoy the truth that they embody. 

This is also the result of previous good actions. The reward body is 

considered as the body of Nisyanda Buddha, which means “Fulfillment 

of Purity.” The third body of the Buddha is the Nirmanakaya: The 

transformation body is a compassionate appearance in response to 

living beings. Body of transformation, the earthly body in which 

Buddhas appear to men in order to fulfill the Buddhas’ resolve to guide 

all beings to advance to Buddhahood (liberation). The nirmanakaya is 

embodied in the earthly Buddhas and Bodhisattvas projected into the 

world through the meditation of the sambhogakaya as a result of their 

compassion. The transformation body is also known as the body of 

Sakyamuni Buddha, which translates “Still and Silent.”    

In Zen the Three Bodies of Buddhas Are Three Level of Reality: 

Dharmakaya is the cosmic consciousness: The unified existence that 

lies beyond all concepts. Sambhogakaya is the experience of the 

ecstasy of enlightenment. Nirmanakaya means Buddha-body is radiant, 

personified by Sakyamuni Buddha. According to Lin-chi's Sayings, one 

day, Zen master Lin-chi entered the hall and addressed the monks, 

saying, "According to scholars, this triple body is the ultimate reality of 

things. But as I see into the matter, this triple body is no more than 

mere words, and then each body has something else on which it 

depends. An ancient doctor says that the body is dependent on its 

meaning, and the ground is describable by its substance. Being so, we 

know that Dharma-body and the Dharma-ground are reflections of the 

original light. Reverend gentlemen, let us take hold of this person who 

handles these reflections. For he is the source of all the Buddhas and 

the house of truth-seekers everywhere. The body made up of the four 

elements does not understand how to discourse or how to listen to a 

discourse. Nor do the liver, the stomach, the kidneys, the bowels. Nor 
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does vacuity of space. That which is most unmistakably perceived right 

before your eyes, though without form, yet absolutely identifiable, this 

is what understands the discourse and listens to it. When this is 

thoroughly seen into, there is no difference between yourselves and 

the old masters. Only let not your insight be interrupted through all the 

periods of time, and you will be at peace with whatever situation you 

come into. When wrong imaginations are stirred, the insight is not more 

immediate; when thoughts are changeable, the essence is no more the 

same. For this reason, we transmigrate in the triple world and suffer 

varieties of pain. As I view the matter in my way, deep indeed is 

Reality, and there is none who is not destined for emancipation." 

 

III. Roles of Minds in Practicing of the Mahayana Meditation:  

An Overview of Mind 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 Mind exist 

simultaneously and constantly, inseparable and indivisible in their 

totality. In other words, 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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Minds As Objects of Meditation Practices: 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. First, Mind Is a Troublesome 

Objective for Practitioners: Mental intelligence or spirit of mind. 

Whether something objective is troublesome or not often depends on 

the state of mind rather than the object itself. If we think that it is 

trouble, then it is trouble. If we do not think that it is trouble, then it is 

not trouble. Everything depends on the mind. For example, sometimes 

during meditation we are interrupted by outside noises. If we dwell on 

them and cling to them, they will disturb our meditation, but if we 

dismiss them from our minds as soon as they arise, then they will not 

cause a disturbance. If we are always demanding something out of our 

life, then we will never be content. But if we accept life as it is, then 

we know contentment. Some people seek happiness through material 

things; other people can be happy without many material things. Why? 

Because happiness is also a state of mind, not a quantitive measure of 

possessions. If we are satisfied with what we are and have now, then 

we are happy. But if we are not satisfied with what we are and have 

now, that is where unhappiness dwells. The desire is bottomless, 

because no matter how much is put into it, it can never be filled up, it 

always remains empty. The Sutra in Forty-Two Chapters taught: 

“Though a person filled with desires dwells in heaven, still that is not 

enough for him; though a person who has ended desire dwells on the 

ground, still he is happy.” According to the Lankavatara Sutra, there 

are three states of mind or consciousness, or three kinds of perception. 

Second, No One Can Run Away from the Mind: According to Bikkhu 

Piyananda in The Gems of Buddhism Wisdom, you cannot run away 

from your mind. By meditation, you can train the mind to keep calm 

and be free from disturbances either from within or outside. Apply 

concentrated awareness to the internal confusions and mental conflicts, 

and observe or pay attention to all the changing states of your mind. 

When the mind is properly developed, it brings happiness and bliss. If 

the mind is neglected, it runs you into endless troubles and difficulties. 

The disciplined mind is strong and effective, while the wavering mind 

is weak and ineffective. The wise train their minds as thoroughly as a 

horse-trainer train their horses. Therefore, you should watch you mind. 
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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 changing states, not fighting with the mind, or avoid it, or try to 

control it. When the mind is in a state of lust, be aware that we are 

having a mind of lust. When the mind is in a state of hatred or when it 

is free from hatred, be aware that we are having a mind of hatred or 

free from hatred. When you have the concentrated mind or the 

scattered mind, you should be aware that we are having a concentrated 

or a scattered mind. You should always remember that your job is to 

observe all these changing conditions without identifying yourself with 

them. Your job is to turn your attention away from the outside world 

and focus in yourself. This is very difficult, but it can be done. We 

Should Watch Our 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. To observe the senses of desire, hatred, jealousy and other 

unwholesome states that arise and upset the balance of the mind. 

Continue meditation practices to check and eliminate these harmful 

elements. 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.  

Meditation and Beings’ Mind: With ordinary people, the mind is 

like a monkey, the thought is like a horse. As a matter of fact, the mind 

as intractable as a monkey (as a restless monkey). Someone asks a Zen 

master on how to look into one’s self-nature. The Zen master replies: 

“How can? For if there is a cage with six windows, in which there is a 



 157 

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.” As a matter of 

fact, man’s mind influences his body profoundly. If allowed to function 

viciously and entertain unwholesome thoughts, mind can cause 

disaster, it can even kill a being, but it can cure a sick body. When the 

mind is concentrated on right thoughts with right effort and 

understanding the effect it can produce is immense. A mind with pure 

and wholesome thoughts really does lead to healthy relaxed living. 

Thus, the Buddha taught: “No enemy can harm one so much as one’s 

own thoughts of craving, thoughts of hate, thoughts of jealousy, and so 

on. A man who does not know how to adjust his mind according to 

circumstances would be like a corpse in a coffin. Turn your mind to 

yourself, and try to find pleasure within yourself, and you will always 

find therein an infinite source of pleasure ready for your enjoyment. It 

is only when the mind is controlled and is kept to the right road of 

orderly progress that it becomes useful for its possessor and for society. 

A disorderly mind is a liability both to its owner and to others. All the 

havoc in the world is created by men who have not learned the way of 

mind control, balance and poise. Calmness is not weakness. A calm 

attitude at all times shows a man of culture. It is not too difficult for a 

man to be calm when things are favourable, but to be calm when things 

are going wrong is difficult indeed. Calmness and control build up a 

person’s strength and character.  

The mind is influenced by bad mood, provoke, emotion, and worry. 

You should not come to any hasty decision regarding any matter when 

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 
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moment of time over which we have some conscious control and that is 

the present.    

Let’s cultivate our minds with loving-kindness. If we can console 

others with kinds words that can make them feel peaceful and happy, 

why don’t we do that?  If we can help others with worldly possessions, 

however, scanty that charity may be, it is inconceivable. Cultivate the 

mind by returning good for evil. In The Gems of Buddhism Wisdom, 

Most Venerable Dhammanada confirmed: “If you want to get rid of 

your enemies you should first kill your anger which is the greatest 

enemy within you. Furthermore, if you act inconsiderately, you are 

fulfilling the wishes of your enemies by unknowingly entering into 

their trap.  You should not think that you can only learn something from 

those who praise and help you and associate with you very close. 

There are many things you can learn from your enemies also; you 

should not think they are entirely wrong just because they happen to be 

your enemies. You cannot imagine that sometimes your enemies also 

possess certain good qualities.  You will not be able to get rid of your 

enemies by returning evil for evil. If you do that then you will only be 

inviting more enemies. The best and most correct method of 

overcoming your enemies is by radiating your kindness towards them. 

You may think that this is impossible or something nonsensical. But this 

method is very highly appreciated by all wise people. When you come 

to know that there is someone who is very angry with you, you should 

first try to find out the main cause of that enmity; if it is due to your 

mistake, you should admit it and should not hesitate to apologize to 

him. If it is due to certain misunderstandings between both of you, you 

must have a heart-to-heart talk with him and try to enlighten him. If it is 

due to jealousy or some other emotional feeling you must try to radiate 

your loving-kindness towards him so that you will be able to influence 

him through your mental energy. 

Cultivate your mind with tolerance, humility, and patience. 

Cultivate tolerance, for tolerance helps you to avoid hasty judgments, 

to sympathize with other people’s troubles, to avoid captious criticism, 

to realize that even the finest human being is not infallible; the 

weakness you find in other people can be found in yourself too. 

Humility is not weakness; humility is the wise man’s measuring-rod for 

learning the difference between what is and what is yet to be. The 
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Buddha himself started his ministry by discarding all his princely pride 

in an act of humility. He attained sainthood during his life, but never 

lost his naturalness, never assumed superior airs. His dissertations and 

parables were never pompous. He had time for the humblest men. Be 

patient with all. Anger leads one through a pathless jungle. While it 

irritates and annoys others, it also hurts oneself, weakens the physical 

body and disturbs the mind. A harsh word, like an arrow discharged 

from a bow, can never be taken back even if you would offer a 

thousand apologies for it. 

 

IV. Cultivation of Zen Thoughts in Mahayana Sutras:  

Cultivation of Zen Thoughts in the Lankavatara Sutra: The Zen 

sects believe in direct enlightenment, disregarded ritual and sutras and 

depended upon the inner light and personal influence for the 

propagation of its tenets, founding itself on the esoteric tradition 

supposed to have been imparted to Kasyapa by the Buddha, who 

indicated his meaning by plucking a flower without further explanation. 

Kasyapa smiled in apprehension and is supposed to have passed on this 

mystic method to the patriarchs.  

Five Categories of Forms: 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 Form Is Name: Names are 

appelations 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 
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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 Form Is External 

Appearance: Lakshana means external appearances or phenomena. 

Appearances (nimitta) mean qualities belonging to sense-objects such 

as visual, olfactory, etc. The Third Form Is Discrimination: 

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. The Fourth Form Is Samyagjnana: 

Samyagjnana is a Sanskrit term for corrective wisdom, which corrects 

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 Form Is Tathata: Also called 

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 
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attained with the state of Suchness (tathata), and because in this 

condition no images are reflected the Bodhisattva experiences joy. 

Svabhavalakshana-Traya or Three Forms of Knowledge: 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. Also, according to The Lankavatara Sutra, there 

are three forms of knowledge known as Svanhavalakshana-traya: 

wrong discrimination of judgment, knowledge based on some fact, and 

perfected knowledge (corresponds to the right knowledge). 

Eight Levels of Consciousnesses: 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 
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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 dualism of 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 create 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 
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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.” 

Dvayanairatmya or two categories of non-ego: Two categories of 

non-ego (anatman) or two forms of selflessness: Pudgala-nairatmya (no 

permanent human ego or soul) and Dharma-nairatmya (no permanent 

individuality in or independence of things). Mahayana Zen 

practictioners try to attain two kinds of wisdom that recognize that 

there is no such ego, nor soul, nor permanence: the wisdom that 
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recognize there is no such ego nor soul and the wisdom that recognize 

there is no permanence in things. First, Pudgalanairatmya or 

Egolessness of Person: Selflessness of person or man as without ego or 

permanent soul or no permanent human ego or soul. This is also the 

point of view of without making distinctions between oneself and 

others. Buddhists should always keep this point of view in their 

cultivation. Second, Dharmanairatmya or Doctrine of the Non-Self: 

Selflessness of things, non-substantiality of things or no permanent 

individuality in or independence 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.” 

According to the Lankavatara Sutra, Eight Reasons for Mahayana 

Zen Practitioners Not to Eat Animal Food: According to Zen Master 

Suzuki in Studies in The Lankavatara Sutra, there are eight reasons for 

not eating animal food as recounted in The Lankavatara Sutra: The 

first reason, all sentient beings are constantly going through a cycle of 

transmigration and stand to one another in every possible form of 

relationship. Some of these are living at present even as the lower 

animals. While they so differ from us now, they all are of the same 

kind as ourselves. To take their lives and eat their flesh is like eating 

our own. Human feelings cannot stand this unless one is quite callous. 

When this fact is realized even the Rakshasas may cease from eating 

meat. The Bodhisattva who regards all beings as if they were his only 

child cannot indulge in flesh-eating. The second reason, the essence of 

Bodhisattvaship is a great compassionate heart, for without this, the 

Bodhisattva loses his being. Therefore, he who regards others as if they 
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were himself, and whose pitying thought is to benefit others as well as 

himself, ought not to eat meat. He is willing for the sake of the truth to 

sacrifice himself, his body, his life, his property; he has no greed for 

anything; and full of compassion towards all sentient beings and ready 

to store up good merit, pure and free from wrong discrimination, how 

can he have any longing for meat? How can he be affected by the evil 

habits of the carnivorous races? The third reason, this cruel habit of 

eating meat causes an entire transformation in the features of a 

Bodhisattva, whose skin emits an offensive and poisonous odour. The 

animals are keen enough to sense the approach of such a person, a 

person who is like a Rakshasa himself, and would be frightened and 

run away from him. He who walks in compassion, therefore, ought not 

to eat meat. The fourth reason, the mission of a Bodhisattva is to create 

among his fellow-beings a kindly heart and friendly regard for Buddhist 

teaching. If they see him eating meat and causing terror among 

animals, their hearts will naturally turn away from him and from the 

teaching he professes. They will then loose faith in Buddhism. The fifth 

reason, if a Bodhisattva eats meat, he cannot attain the end he wishes; 

for he will be alienated by the Devas, the heavenly beings who are his 

spiritual sympathizers and protectors. His mouth will smell bad; he may 

not sleep soundly; when he awakes he is not refreshed; his dreams are 

filled with inauspicious omens; when he is in a deserted place, all 

alone in the woods, he will be haunted by evil spirits; he will be 

nervous, excitable at least provocations; he will be sickly, have no 

proper taste, digestion, nor assimilation; the course of his spiritual 

discipline will be constantly interrupted. Therefore, he who is intent on 

benefitting himself and others in their spiritual progress, ought not to 

think of partaking of animal flesh. The sixth reason, animal food is 

filthy, not at all clean as a nourishing agency for the Bodhisattva. It 

readily decays, putrefies (spoils), and taints. It is filled with pollutions, 

and the odour of it when burned is enough to injure anybody with 

refined taste for things spiritual. The seventh, reason, the eater of meat 

shares in this pollution, spiritualy. Once King Sinhasaudasa who was 

fond of eating meat began to eat human flesh, and this alienated the 

affections of his people. He was thrown out of his own kingdom. 

Sakrendra, a celestial being, once turned himself into a hawk and 

chased a dove because of his past taint as a meat-eater. Meat-eating 
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not only thus pollutes the life of the individual concerned, but also his 

descendants. The eighth reason, the proper food of a Bodhisattva, as 

was adopted by all the previous saintly followers of truth, is rice, 

barley, wheat, all kinds of beans, clarified butter, oil, honey, molasses 

and sugar prepared in various ways. Where no meat is eaten, there will 

be no butchers taking the lives of living creatures, and no 

unsympathetic deeds will be committed in the world. 

Cultivation of Zen Thoughts in the Vimalakirti Sutra: To practice 

meditation daily will help purify both the body and the mind at this 

very moment of life as the Buddha taught: “Pure Minds-Pure Lands.” 

To practice meditation daily will help tame the deluded mind at this 

very moment of life. According to the Buddhist Zen, to tame the 

deluded mind we must not have any thing in it (take the mind of non-

existence or the empty mind). According to the Vimalakirti Sutra, the 

Buddha reminded Ratna-rasi Bodhisattva: “Ratna-rasi! Because of his 

straightforward mind, a Bodhisattva can act straightforwardly; because 

of his straightforward deeds he realizes the profound mind; because of 

his profound mind his thoughts are kept under control; because of his 

controlled thoughts his acts accord with the Dharma (he has heard); 

because of his deeds in accord with the Dharma he can dedicate his 

merits to the benefit of others; because of this dedication he can make 

use of expedient methods (upaya); because of his expedient methods 

he can bring living beings to perfection; because he can bring them to 

perfection his Buddha land is pure; because of his pure Buddha land his 

preaching of the Dharma is pure; because of his pure preaching his 

wisdom is pure; because of his pure wisdom his mind is pure, and 

because of his pure mind all his merits are pure. Therefore, Ratna-rasi, 

if a Bodhisattva wants to win the pure land he should purify his mind, 

and because of his pure mind the Buddha land is pure.” When Upasaka 

Vimalakirti was sick; obeying the Buddha’s command, Manjusri 

Bodhisattva called on Vimalakirti to enquire after his health. Manjusri 

asked: “How does a sick Bodhisattva control his mind?” Vimalakirti 

replied: “A sick Bodhisattva should think thus: ‘My illness comes from 

inverted thoughts and troubles (klesa) during my previous lives but it 

has no real nature of its own. Therefore, who is suffering from it? Why 

is it so?  Because when the four elements unite to form a body, the 

former are ownerless and the latter is egoless.  Moreover, my illness 
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comes from my clinging to an ego; hence I should wipe out this 

clinging.” Vimalakirti added: “Now that he knows the source of his 

illness, he should forsake the concept of an ego and a living being. He 

should think of things (dharma) thus: ‘A body is created by the union of 

all sorts of dharmas (elements) which alone rise and all, without 

knowing one another and without announcing their rise and fall.’ In 

order to wipe out the concept of things (dharmas) a sick Bodhisattva 

should think thus: ‘This notion of dharma is also an inversion which is 

my great calamity.  So, I should keep from it.’ What is to be kept from? 

From both subject and object.  What does this keeping from subject and 

object mean?  It means keeping from dualities.  What does this keeping 

from dualities mean? It means not thinking of inner and outer dharmas 

(i.e. contraries) by the practice of impartiality. What is impartiality? It 

means equality (of all contraries e.g.) ego and nirvana.  Why is it so?  

Because both ego and nirvana are void. Why are both void?  Because 

they exist only by names which have no independent nature of their 

own. “When you achieve this equality, you are free from all illnesses 

but there remains the conception of voidness which also is an illusion 

and should be wiped out as well.’” A sick Bodhisattva should free 

himself from the conception of sensation (vedana) when experiencing 

any one of its three states (which are painful, pleasurable and neither 

painful nor pleasurable feeling). Before his full development into 

Buddhahood (that is before delivering all living beings in his own 

mind) he should not wipe out vedana for his own benefit with a view to 

attaining nirvana for himself only. Knowing that the body is subject to 

suffering he should think of living beings in the lower realms of 

existence and give rise to compassion (for them). Since he has 

succeeded in controlling his false views, he should guide all living 

beings to bring theirs under control as well. He should uproot theirs 

(inherent) illnesses without (trying to) wipe out non-existence dharmas 

(externals for sense data). For he should teach them how to cut off the 

origin of illness. What is the origin of illness?  It is their clinging which 

causes their illness. What are the objects of their clinging? They are the 

three realms (of desire, form and beyond form). By what means should 

they cut off their clinging? By means (of the doctrine that) nothing 

whatsoever can be found, and (that) if nothing can be found there will 

be no clinging. What is meant by ‘nothing can be found? It means (that) 
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apart from dual views (There is nothing else that can be had). What are 

dual views? They are inner and outer views beyond which there is 

nothing.” Vimalakirti added: “Manjusri, this is how a sick Bodhissattva 

should control his mind. Top wipe out suffering from old age, illness 

and death is the Bodhisattva’s bodhi (enlightened practice). If he fails 

to do so his practice lacks wisdom and is unprofitable. For instance, a 

Bodhisattva is (called) courageous if he overcomes hatred; if in 

addition he wipes out (the concept of) old age, illness and death he is a 

true Bodhisattva. A sick Bodhisattva should again reflcect: Since my 

illness is neither real nor existing, the illnesses of all living beings are 

also unreal and non-existent. But while so thinking if he develops a 

great compassion derived from his love for living beings and from his 

attachment to this false view, he should (immediately) keep from these 

feelings. Why is it so? Because a Bodhisattva should wipe out all 

external causes of troubles (klesa) while developing great compassion. 

For (this) love and (these) wrong views result from hate of birth and 

death. If he can keep from this love and these wrong views he will be 

free from hatred, and wherever he may be reborn he will not be 

hindered by love and wrong views. His next life will be free from 

obstructions and he will be able to expound the Dharma to all living 

beings and free them from bondage. As the Buddha has said, there is 

no such thing as untying others when one is still held in bondage for it 

is possible to untie others only after one is free from bonds.” 

Vimalakirti concluded: “Manjusri, a sick Bodhisattva should thus 

control his mind while dwelling in neither the (state of) controlled mind 

nor its opposite, that of uncontrolled mind. For if he dwells in (the state 

of) uncontrolled mind, this is stupidity and if he dwells in (that of) 

controlled mind, this is the sravaka stage. Hence a Bodhisattva should 

not dwell in either and so keep from both; this is the practice of the 

Bodhisattva stage.  When staying in the realm of birth and death he 

keeps from its impurity, and when dwelling in nirvana he keeps from 

(its condition of) extinction of reincarnation and escape from suffering; 

this is the practice of the Bodhisattva stage. That which is neither 

worldly nor saintly is Bodhisattva development (into Buddhahood). 

That which is neither impure nor pure is Bodhisattva practice. Although 

he is beyond the demonic state he appears (in the world) to overcome 

demons; this is Bodhisattva conduct. In his quest of all knowledge 
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(sarvajna) he does not seek it at an inappropriate moment; this is 

Bodhisattva conduct. Although he looks into the uncreated, he does not 

achieve Buddhahood; this is Bodhisattva conduct. Although he looks 

into nidana (or the twelve links in the chain of existence) he enters all 

states of perverse views (to save living beings); this is Bodhisattva 

conduct. Although he helps all living beings, he does not give rise to 

clinging; this is Bodhisattva conduct. Although he keeps from the 

phenomenal, he does not lean on the voidness of body and mind; this is 

Bodhisattva conduct.  Although he passes through the three worlds (of 

desire, form and beyond form) he does not injure the Dharmata; this is 

the Bodhisattva conduct. Although he realizes the voidness (of thing) 

he sows the seeds of all merits; this is Bodhisattva conduct. Although 

he dwells in formlessness he continues delivering living beings; this is 

Bodhisattva conduct. Although he refrains from (creative) activities he 

appears in his physical body; this is Bodhisattva conduct.  Although he 

keeps (all thoughts) from rising he performs all good deeds; this is 

Bodhisattva conduct. Although he practices the six perfections 

(paramitas) he knows all the mental states of living beings; this is 

Bodhisattva conduct. Although he poesses the six supernatural powers 

he refrains from putting an end to all worldy streams; this is 

Bodhisattva conduct. Although he practices the four infinite states of 

mind, he does not wish to be reborn in the Brahma heavens, this 

Bodhisattva conduct. Although he practices meditation, serenity 

(dhyana), liberation and samadhi, he does not avail himself of these to 

be reborn in dhyana heavens; this is Bodhisattva conduct. Although he 

practices the four states of mindfulness he does not keep for ever from 

the karma of body and mind; this is Bodhisattva conduct.  Although he 

practices the four right efforts he persists in physical and mental zeal 

and devotion; this is Bodhisattva conduct.  Although he practices the 

four Hinayana steps to supernatural powers he will continue doing so 

until he achieves all Mahayana supernatural powers; this is 

Bodhisattva conduct.  Although he practices the five spiritual faculties 

of the sravaka stage he discerns the sharp and dull potentialities of 

living beings; this is Bodhisattva conduct.  Although he practices the 

five powers of the sravaka stage he strives to achieve the ten powers of 

the Buddha; this is Bodhisattva conduct.  Although he practices the 

seven Hinayana degrees of enlightenment, he discerns the Buddha’s 



 170 

all-wisdom (sarvajna); this is Bodhisattva conduct. Although he 

practices the eightfold noble truth (of Hinayana) he delights in treading 

the Buddha’s boundless path; this is Bodhisattva conduct. Although he 

practices samathavipasyana which contributes to the realization of 

bodhi (enlightenment) he keeps from slipping into nirvana; this is 

Bodhisattva conduct. Although he practices the doctrine of not creating 

and not annihilating things (dharma) he still embellishes his body with 

the excellent physical marks of the Buddha; this is Bodhisattva 

conduct. Although he appears as a sravaka or a pratyeka-buddha, he 

does not stray from the Buddha Dharma; this is Bodhisattva conduct. 

Although he has realized ultimate purity, he appears in bodily form to 

do his work of salvation; this is Bodhisattva conduct. Although he sees 

into all Buddha lands which are permanently still like space, he causes 

them to appear in their purity and cleanness; this is Bodhisattva 

conduct. Although he has reached the Buddha stage which enables him 

to turn the wheel of the Law (to preach the Dharma) and to enter the 

state of nirvana, he does not forsake the Bodhisattva path; this is 

bodhisattva conduct.” 

Cultivation of Thoughts of the Middle Path in Zen in the Treatise 

on the Madhyamika (Madhyamika-Sastra): An Overview & Meanings 

of the Middle Path in Buddhism: The “mean” also means between two 

extremes (between realism and nihilism, or eternal substantial 

existence and annihilation or between), the idea of a realm of mind or 

spirit beyond the terminology of substance (höõu) or nothing (voâ); 

however, it includes both existence and non-existence. Middle path is 

the path that Sakyamuni Buddha discovered and first preached in the 

Deer Park, which advises people to give up extremes, to keep away 

from bad deeds, to do good and to purify the mind. The Eightfold Noble 

Path. The Buddha taught: “When discrimination is done away with, the 

middle way is reached, for the Truth does not lie in the extreme 

alternatives but in the middle position.” The “Middle Way.” was 

translated from “Madhyama”, a Sanskrit term, which means between 

two extremes (between realism and nihilism, or eternal substantial 

existence and annihilation or between), the idea of a realm of mind or 

spirit beyond the terminology of substance (höõu) or nothing (voâ); 

however, it includes both existence and non-existence. This doctrine 

attributed to Sakyamuni Buddha rejects the extremes of hedonistic 
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self-indulgence on the one hand and extreme asceticism on the other. 

Sakyamuni Buddha discovered the Middle Path which advises people 

to give up extremes, to keep away from bad deeds, to do good and to 

purify the mind. The Eightfold Noble Path. The Buddha taught: “When 

discrimination is done away with, the middle way is reached, for the 

Truth does not lie in the extreme alternatives but in the middle 

position.” The doctrine of the Middle Path means in the first instance 

the middle path between the two extremes of optimism and pessimism. 

Such a middle position is a third extreme, tending neither one way nor 

the other is what the Buddha wanted to say. The Buddha certainly 

began with this middle as only one step higher than the ordinary 

extremes. A gradual ascent of the dialectical ladder, however, will 

bring us higher and higher until a stage is attained wherein the 

antithetic onesidedness of ens and non-ens is denied and transcended 

by an idealistic synthesis. In this case the Middle Path has a similar 

purport as the Highest Truth.   

Doing things just moderately is the Middle Path. Sincere Buddhists 

should not lean to one side. Do not go too far, nor fail to go far enough. 

If you go too far, or not far enough, it is not the Middle Way. In 

cultivation, sincere Buddhists should not fall into the two extremes of 

emptiness and existence. Do not be attached to true emptiness, nor be 

obstructed by wonderful existence, for true emptiness and wonderful 

existence cannot be grasped or renounced. The notion of a Middle Way 

is fundamental to all Buddhist teachings. The Middle Way was clearly 

explained by the Madhyamika. It is not the property of the 

Madhyamika; however, it was given priority by Nagarjuna and his 

followers, who applied it in a singularly relentless fashion to all 

problems of ontology, epistemology, and soteriology.  

In the Katyayanavavade sutra, the Buddha told Maha-Kasyapa: 

“Kasyapa! ‘It is one extreme alternative, not is’ is another extreme 

alternative. That which is the madhyama position is intangible, 

incomparable, without any position, non-appearing, incomprehensible. 

That is what is meant by madhyama position. Kasyapa! It is perception 

of Reality.” Extremes become the dead ends of eternalism and 

annihilism. There are those who cling exclusively to nonbeing and 

there are others who cling exclusively to being. By his doctrine of 

Middle Way (madhyama pratipat), the Buddha meant to show the truth 
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that things are neither absolute being nor absolute nonbeing, but are 

arising and perishing, forming continuous becoming, and that Reality is 

transcendent to thought and cannot be caught up in the dichotomies of 

the mind. Therefore, the the way to liberation first taught by the 

Buddha was the Middle Path lying between the extremes of indulgence 

in desire and self-mortification. Our mind must be open to all 

experience witohut losing its balance and falling into these extremes. 

This will help us see things without reacting and grabbing or pushing 

away. When we understand this balance, then the path of liberation 

becomes clearer. When pleasant things arise, we will realize that they 

will not last, that they offer us no security, and that they are empty. 

When unpleasant and disappointed things arise, we will see that they 

will not last, that they offer us no security, and that they are empty. We 

will see that there is nothing in the world has any essential value; there 

is nothing for us to hold on to. When saying this, we do not mean that 

we don’t need anything. We still have our minimum needs for our 

living, but we know how to be content with few desires, and we will not 

hold on to any unnecessary things.  

Thoughts of the Middle Path in Zen in the Treatise on the 

Madhyamika (Madhyamika-Sastra): According to the interpretation of 

Nagarjuna Bodhisattva in the Madhyamika Sastra, right is the middle. 

The middle versus two extremes is antithetic middle or relative middle. 

The middle after the two extremes have been totally refuted, is the 

middle devoid of extremes. When the ideas of two extremes is 

removed altogether, it is the absolute middle. Thus, the absolute right 

is the absolute middle. When the absolute middle condescends to lead 

people at large, it becomes a temporary middle or truth. Also, 

according to Nagarjuna Bodhisattva, we have thus the fourfold Middle 

Path. When the theory of being is opposed to the theory of non-being, 

the former is regarded as the worldly truth and the latter the higher 

truth. When the theory of being and non-being are opposed to those of 

neither being nor non-being, the former are regarded as the worldly 

truth and the latter the higher truth. If the four opposed theories just 

mentioned together become the worldly truth, the yet higher views 

dening them all will be regarded as the higher truth. If the expressed in 

the last stage become the worldly truth, the denial of them all will be 

the higher truth. Besides, Nagarjuna also wrote the “Eight Negation”.  
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In the Eight Negations, all specific features of becoming are denied. 

The fact that there are just eight negations has no specific purport; this 

is meant to be a whole negation. It may be taken as a crosswise 

sweeping away of all eight errors attached to the world of becoming, or 

a reciprocal rejection of the four pairs of one-sided views, or a 

lengthwise general thrusting aside of the errors one after the other. In 

this way, all discriminations of oneself and another or this and that are 

done away with. Neither birth nor death; there nothing appears, nothing 

disappears, meaning there is neither origination nor cessation; refuting 

the idea of appearing or birth by the idea of disappearance. Neither 

end nor permanence; there nothing has an end, nothing is eternal, 

meaning neither permanence nor impermanence; refuting the idea of 

‘permanence’ by the idea of ‘destruction.’ Neither identity nor 

difference; nothing is identical with itself, nor is there anything 

differentiated, meaning neither unity nor diversity; refuting the idea of 

‘unity’ by the idea of ‘diversity.’ Neither coming nor going; nothing 

comes, nothing goes, refuting the idea of ‘disappearance’ by the idea 

of ‘come,’ meaning neither coming-in nor going-out; refuting the idea 

of ‘come’ by the idea of ‘go.’    

Eight Mental Complications or Nagarjuna's Eight Negations: As a 

matter of fact, in Buddhist teachings, there are ten negations in five 

pairs: 1-2) Neither birth nor death. 3-4) Neither end nor permanence. 5-

6) Neither identity nor difference. 7-8) Neither coming nor going. 9-10) 

Neither cause nor effect. Middle School (the same as ten negations 

except the last pair). In the Eight Negations, all specific features of 

becoming are denied. The fact that there are just eight negations has no 

specific purport; this is meant to be a whole negation. It may be taken 

as a crosswise sweeping away of all eight errors attached to the world 

of becoming, or a reciprocal rejection of the four pairs of one-sided 

views, or a lengthwise general thrusting aside of the errors one after 

the other. In this way, all discriminations of oneself and another or this 

and that are done away with. According to the first explanations: First 

and second, neither birth nor death. There nothing appears, nothing 

disappears, meaning there is neither origination nor cessation; refuting 

the idea of appearing or birth by the idea of disappearance. Third and 

fourth, neither end nor permanence. There nothing has an end, nothing 

is eternal, meaning neither permanence nor impermanence; refuting 
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the idea of ‘permanence’ by the idea of ‘destruction.’ Fifth and sixth, 

Neither identity nor difference. Nothing is identical with itself, nor is 

there anything differentiated, meaning neither unity nor diversity; 

refuting the idea of ‘unity’ by the idea of ‘diversity.’ Seventh and 

eighth, neither coming nor going. Nothing comes, nothing goes, 

refuting the idea of ‘disappearance’ by the idea of ‘come,’ meaning 

neither coming-in nor going-out; refuting the idea of ‘come’ by the idea 

of ‘go.’ The second explanations of Eight mental complications: no 

elimination (nirodha), no produce, no destruction, no eternity, no unity 

(not one), no manifoldness (not many), no arriving (not coming), and no 

departure (not going). Buddhism also considers that these are eight 

mental fabrications: without a beginning, without a cessation, without 

nihilism, without eternalism, without going, without coming, not being 

separate, not being non-separate. 

When we hear about the non-self-existence and the illusory nature 

of all phenomena including the “I”, we might conclude that ourselves, 

others, the world and enlightenment are totally non-exixtent. Such a 

conclusion is nihilistic and too extreme. Devout Buddhists should 

always follow the “Middle Path”. According to the Buddha all 

phenomena do exist. It is their apparently concrete and independent 

manner of existence that is mistaken and must be rejected. We should 

always remember that all existent phenomena are mere appearances 

and lacking concrete self-existence they come into being from the 

interplay of various causes and conditions. They arise, abide, change 

and disappear. All of them are constantly subject to change. This is true 

of ourselves as well. No matter what our innate sense of ego-grasping 

may believe, there is no solid inherent “I” to be found anywhere inside 

or outside our everchanging body and mind (mental and physical 

components). We and all other phenomena without exception are 

empty of even the smallest atom of self-existence, and it is this 

emptiness that is the ultimate nature of everything that exists. The 

Buddha was a deep thinker. He was not satisfied with the ideas of his 

contemporary thinkers. Those who regard this earthly life as pleasant 

or optimists are ignorant of the disappointment and despair which are 

to come. Those who regard this life as a life of suffering or pessimists 

may be tolerated as long as they are simply feeling dissatisfied with 

this life, but when they begin to give up this life as hopeless and try to 
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escape to a better life by practicing austerities or self-mortifications, 

then they are to be abhorred. The Buddha taught that the extremes of 

both hedonism and asceticism are to be avoided and that the middle 

course should be followed as the ideal. This does not mean that one 

should simply avoid both extremes and take the middle course as the 

only remaining course of escape. Rather, one should transcend, not 

merely escape from such extremes. 

The enlightened one is the person who has really attained 

enlightenment, or one who attains a way of life that is in accord with 

the truth. His thought and conduct are naturally fit for the purpose. He 

can also choose a way of life that is always in harmony with everything 

in the world. Thus, according to the definition of “enlightenment,” it is 

impossible for us to find the “right” or “middle” path simply by 

choosing the midpoint between two extremes. Each extreme represents 

a fundamental difference. If we conduct ourselves based on the truth of 

causation, without adhering to fixed ideas, we can always lead a life 

that is perfectly fit for its purpose, and one that is in harmony with the 

truth. This is the teaching of the Middle Path. How can we attain such a 

mental state? The teaching in which the Buddha shows us concretely 

how to attain this in our daily life is non other than the doctrine of the 

Eightfold Noble Path. An enlightened one is the one who looks at 

things rightly (right view), thinks about things rightly (right thinking), 

speaks the right words (right speech), performs right conduct (right 

action), leads a right human life (right living), endeavors to live rightly 

(right endeavor), constantly aims the mind in the right direction (right 

memory), and constantly keeps the right mind and never be agitated by 

anything (right meditation). An Enlightened One always renders 

service to others in all spheres, spiritual, material, and physical, is 

donation. To remove illusion from one’s own mind in accordance the 

precepts taught by the Buddha, leading a right life and gaining the 

power to save others by endeavoring to perfect oneself, enduring any 

difficulty and maintaining a tranquil mind without arrogance even at 

the height of prosperity, is perseverance. To proceed straight toward an 

important goal without being sidetracked by trivial things is assiduity. 

To maintain a cool and un-agitated mind under all circumstances is 

meditation. And eventually to have the power of discerning the real 

aspect of all things is wisdom. 
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V. Roles of Sunyata or Emptiness in Cultivation of Mahayana 

Zen: 

An Overview of Sunyata or Emptiness: A Sanskrit root for 

“Emptiness” is “sunyata”. The Sanskrit word “sunya” is derived from 

the root “svi,” to swell. Sunya literally means: “relating to the 

swollen.” According to Edward Conze in Buddhism: Its Essence and 

Development, in the remote past, our ancestors, with a fine instinct for 

the dialectical nature of reality, frequently used the same verbal root to 

denote the two opposite aspects of a situation. They were as distinctly 

aware of the unity of opposites, as of their opposition. Unreality of 

things or all things (phenomena) lack inherent existence, having no 

essence or permanent aspect whatsoever. All phenomena are empty. 

All phenomena exist are conditioned and, relative to other factors. 

According to the Mahayana Buddhism, a person lacks of inherent 

existence. He or she is a combination of the five aggregates. Emptiness 

of phenomena means all phenomena lack of inherent existence, but a 

combination of elements, causes and conditions. In the Madhyamaka 

Sastra, Nagarjuna said: “One who is in harmony with emptiness is in 

harmony with all things.” The word “emptiness” is different from 

everyday term. It transcends the usual concepts of emptiness and form. 

To be empty is not to be non-existent. It is to be devoid of a permanent 

identity. To avoid confusion, Buddhists often use the term “true 

emptiness” to refer to things that devoid of a permanent identity. In 

fact, the meaning of “emptiness” in Buddhism is very profound and 

sublime and it is rather difficult to recognize because “emptiness” is 

not only neither something, nor figure, nor sound, nor taste, nor touch, 

nor dharma, but all sentient beings and phenomena come to existence 

by the rule of “Causation” or “dependent co-arising.” The Buddha 

emphasized on “emptiness” as an “elimination” of false thoughts and 

wrong beliefs. According to Buddhism, “emptiness” should also be 

known as “no-self” or “anatta.” However, in most of the Buddha’s 

teachings, He always expounds the doctrine of “no-self” rather than the 

theory of “emptiness” because the meaning of “emptiness” is very 

abstract and difficult to comprehend. According to Culla Sunnata and 

Mala Sunnata, the Buddha told Ananda that He often dwelt in the 

liberation of the void. When Ananda requested a clarification, the 
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Buddha explained: “Liberation of the void means liberation through 

insight that discerns voidness of self.” Indeed, Buddhaghosa confirmed: 

“In meditation, ‘emptiness’ and ‘no-self’ are inseparable. 

Contemplation of ‘emptiness’ is nothing but contemplation of ‘no-

self’.” Emptiness or immaterial or void is one of the three gates to the 

city of nirvana. According to the Culla Sunnata Sutta, the Buddha 

affirmed Ananda: “Ananda, through abiding in the ‘emptiness’, I am 

now abiding in the complete abode or the fulness of transcendence.” 

So, what is the emptiness from that the Buddha abides in the fulness of 

transcendence? It is nothing else but “Nirvana”. It is empty of cankers 

of sense-pleasure, becoming and ignorance. Therefore, in meditation, 

practitioners try to reduce or eliminate the amount of conscious 

contents until the mind is completely motionless and empty. The 

highest level of meditation, the ceasing of ideation and feeling, is often 

used as a stepping stone to realization of Nirvana. From the standpoint 

of the Absolute, Sunyata means “Devoid of, or completely free of 

thought construct, devoid of plurality.” In other words, sunyata as 

applied to tattva signifies that it is inexpressible in human language; 

that ‘is’, ‘not is’, ‘both is’, and ‘not is’, ‘neither is’ nor ‘not is’, no 

thought, category or predicative can be applied to it. It is 

transcendental to thought; it is free of plurality, that it is a Whole which 

can not be sundered into parts. 

Emptiness in the Prajnaparamita Heart Sutra: According to the 

Emptiness in the Prajnaparamita Heart Sutra, the Buddha told Sariputra 

about Emptiness as follows: “In Emptiness there are no form, no 

feelings, no perceptions, no actions, no consciousnesses; no eye, no 

ear, no nose, no tongue, no body, and no mind; no form, sound, odour, 

taste, touch or mind object; no eye-elements until we come to no 

elements of consciousnesses; no ignorance and no extinction of 

ignorance; no old age and death, and no extinction of old age and 

death; no truth of sufferings, no truth of cause of sufferings, of the 

cessation of sufferings or of the path. There is no knowledge and no 

attainment whatsoever. By reason of non-attachment, the Bodhisattva 

dwelling in Prajnaparamita has no obstacles in his mind. Because there 

is no obstacle in his mind, he has no fear, and going far beyond all 

perverted view, all confusions and imaginations... This is a real 

Nirvana!” 
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Cultivation to Emancipate from Seven Kinds of Emptiness: 

According to Buddhist teachings, Prakriti or the nature of the void is what 

makes fire hot and water cold, it is the primary nature of each 

individual object. When it is declared to be empty, it means that there 

is no Atman in it, which constitutes its primary nature, and that the very 

idea of primary nature is an empty one. That there is no individual 

selfhood at the back of what we consider a particular object has 

already been noted, because all things are products of various causes 

and conditions, and there is nothing that can be called an independent, 

solitary, self-originating primary nature. All is ultimately empty, and if 

there is such a thing as primary nature, it cannot be otherwise than 

empty. In The Lankavatara Sutra, the Buddha reminded Mahamati 

about ‘Emptiness’ as thus: “Listen, Mahamati, to what I tell you. The 

idea of Sunyata belongs to the domain of imaginative contrivance, and 

as people are apt to cling to the terminology of this domain, we have 

the doctrines of Sunyata, Anutpada, Advaya, and Nihsvabhava, i.e., 

with the view of freeing from the clinging.”  Briefly, there are seven 

kinds of Emptiness. First, the Emptiness of Appearance (Lakshana): 

What is meant by Emptiness of Appearance? Existence is 

characterized by mutual dependence; individuality and generality are 

empty when one is regarded apart from the other; when things are 

analyzed to the last degree, they are to be comprehended as not 

existent; there are, after all, no aspects of individuation such as “this,” 

“that,” or “both;” there are no ultimate irreducible marks of 

differentiation. For this reason, it is said that self-appearance is empty. 

By this is meant that appearance is not a final fact. According to Zen 

Master D.T. Suzuki in Essays in Zen Buddhism, Book III, in Hsuan-

Chuang’s version of the Mahaprajnaparamita, this is one of the 

eighteen forms of emptiness. 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 
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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. Second, the Emptiness of self-substance 

(Bhavasbhava): What is meant by Emptiness of 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. The unreality, or 

immateriality of substance, the “mind-only” theory, that all is mind or 

mental, a Mahayana doctrine. Corporeal entities are unreal, for they 

disintegrate. According to Zen Master D.T. Suzuki in Essays in Zen 

Buddhism, Book III, in Hsuan-Chuang’s version of the 

Mahaprajnaparamita, this is one of the eighteen forms of emptiness. 

Svabhava means ‘to be by itself,’ but there is no such being it is also 

empty. Is then opposition of being and non-being real? No, it is also 

empty, because each term of the opposition is empty. Third, the 

Emptiness of Non-action (Apracarita): What is meant by Emptiness of 

Non-action? It means that harboured in all the Skandhas there is, from 

the first, Nirvana which betrays no sign of activity. That is, their 

activities as perceived by our senses are not real, they  are in their 

nature quiet and not doing. Therefore, we speak of non-acting of the 

Skandhas, which is characterized as emptiness. Fourth, the Emptiness 

of action (Pracarita): What is meant by the Emptiness of Action? It 

means that the Skandhas are free of selfhood and all that belongs to 

selfhood, and that whatever activities are manifested by them are due 

to the combination of causes and conditions. That is, they are not by 

themselves independent creating agencies, they have nothing which 

they can claim as belonging to their “self,” and their karmic activities 

are generated by the conjunction of many causes or accidents. For 

which reason there is what we designate the Emptiness of Action. 

Fifth, the Emptiness of the Unnamability (Sarvadharma): What is meant 

by the Emptiness of the Unnamability (khoâng theå ñöôïc goïi teân) of All 

Things? As this existence is dependent upon our imaginative 

contrivance, there is no self-substance in it which can be named and 

described by the phraseology of our relative knowledge. This 

unnamability is designated here as a form of emptiness. Sixth, the 
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Emptiness of the highest degree by which is meant Ultimate Reality or 

Supreme Wisdom (Paramartra): What is meant by Great Emptiness of 

Ultimate Reality, which is Supreme Wisdom. When the supreme 

wisdom is realized in our inner consciousness, it will then be found that 

all the theories, wrong ideas, and all the traces of beginningless 

memory are altogether wiped out and perfectly empty. This is another 

form of emptiness. Seventh, the Emptiness of Reciprocity (Itaretara): 

What is meant by Emptiness of Reciprocity?  When whatever quality 

possessed by one thing is lacking in another, this absence is designated 

as emptiness. For instance, in the house of Srigalamatri there are no 

elephants, no cattle, no sheep, etc., and I call this house empty. This 

does not mean that there are no Bhiksus here. The Bhiksus are 

Bhiksus, the house is the house, each retaining its own characteristics. 

As to elephants, horses, cattle, etc., they will be found where they 

properly belong, only they are absent in a place which is properly 

occupied by somebody else. In this manner, each object has its special 

features by which it is distinguished from another, as they are not found 

in the latter. This absence is called Emptiness of Reciprocity. In The 

Lankavatara Sutra, the Buddha reminded Mahamati about the 

cultivation of emancipation from attachments to these seven kinds of 

‘Emptiness’ as thus: “Listen, Mahamati, to what I tell you. The idea of 

Sunyata belongs to the domain of imaginative contrivance, and as 

people are apt to cling to the terminology of this domain, we have the 

doctrines of Sunyata, Anutpada, Advaya, and Nihsvabhava, i.e., with 

the view of freeing from the clinging.”  Briefly, there are seven kinds 

of Emptiness: emptiness of appearance, emptiness of self-substance, 

emptiness of non-action, emptiness of action, emptiness by which is 

meant the Unnamability of Existence, emptiness of the highest degree 

by which is meant Ultimate Reality or Supreme Wisdom, and 

emptiness of reciprocity.  

Correct Understanding of Eighteen Forms of Emptiness: 

According to Zen Master D.T. Suzuki in Essays in Zen Buddhism, Book 

III, in Hsuan-Chuang’s version of the Mahaprajnaparamita, eighteen 

forms of emptiness are enumerated. First, the Emptiness of the Inner 

Things (Adhyatma-sunyata): “The inner things” mean the six 

consciousnesses (vijnana). When they are said to be empty, our 

psychological activities have no ego-soul behind them, as is commonly 
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imagined by us. This is another way of upholding the doctrine of 

Anatman or Anatta. Second, the Emptiness of the Outer Things 

(bahirdha-sunyata): “The outer things” are objects of the six 

consciousnesses, and their emptiness means that there are no self-

governing substances behind them. As there is no Atman at the back of 

the psychological phenomena, so there is no Atman at the back of the 

external world. This is technically known as the “egolessness of 

things.” Primitive Buddhism taught the theory Anatman in us, but it was 

by the Mahayanists, it is said, that the theory was applied to external 

objects also. Third, the Emptiness of Inner-and-Outer Things 

(adhyatma-bahirdha-sunyata): We generally distinguish between the 

inner and the outer, but since there is no reality in this distinction it is 

here negated; the distinction is no more than a form of thought 

construction, the relation can be reversed at any moment, there is no 

permanent stability here. Change the position, and what is inner is 

outer, and what is outer is inner. This relativity is called here 

“emptiness.” Fourth, the Emptiness of Emptiness (sunyata-sunyata): 

When things outside and inside are all declared empty, we are led to 

think that the idea of emptiness remains real or that this alone is 

something objectively attainable. The emptiness of emptiness is 

designed to destroy this attachment. To maintain the idea of emptiness 

means to leave a speck of dust when all has been swept clean. Fifth, 

the Emptiness of Highest Degree (paramartra): Emptiness of the 

highest degree by which is meant Ultimate Reality or Supreme 

Wisdom. What is meant by Great Emptiness of Ultimate Reality, which 

is Supreme Wisdom. When the supreme wisdom is realized in our 

inner consciousness, it will then be found that all the theories, wrong 

ideas, and all the traces of beginningless memory are altogether wiped 

out and perfectly empty. This is another form of emptiness. The “great 

emptiness” means the unreality of space. Space was conceived in old 

days to be something objectively real, but this is regarded by the 

Mahayana as empty. Things in space are subject to the laws of birth 

and death, that is, governed by causation, as this all Buddhists 

recognize; but space itself is thought by them to be eternally there. The 

Mahayanists teach that this vast vacuity also has no objective reality 

that the idea of space or extension is mere fiction. Sixth, the Emptiness 

of the Ultimate Truth: The highest Void or reality (paramartha-sunyata: 
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highest void, supreme void, the void beyond thought or discussion), the 

Mahayana nirvana, though it is also applied to Hinayana nirvana. A 

conception of the void, or that which is beyond the material, only 

attained by Buddhas and bodhisattvas. The “ultimate truth” means the 

true being of all things, the state in which they truly are, apart from all 

forms of subjectivity. This is something not subject to destruction, not 

to be held up as this or that, to which nothing can be affixed. Therefore, 

this ultimate truth is empty. If real, it is one of those objects that are 

conditioned and chained to the law of causation. Nirvana is but another 

name. When Nirvana has something attachable to it, it will no more be 

Nirvana. It will be seen that ‘emptiness’ is here used in somewhat 

different sense from the ‘great emptiness,’ when objects inner or outer 

are declared ‘empty.’ Seventh, the Emptiness of Things Created 

(samskrita-sunyata): Samskrita means things that have come to 

existence owing to conditions of causation. In this sense they are 

created. To say that the Samskrita are empty is another way of saying 

that the world external as well as internal is empty. Eighth, the 

Emptiness of Things Uncreated (asamskrita-sunyata): Space is that 

which gives no hindrance and itself penetrates through any hindrance 

freely and manifests no change. One of the assamskrta dharmas, 

passive void or space. Asamskrita are things not subject to causation, 

such as space. Existence is sometimes divided into Samskrita and 

Asamskrita, sometimes into inner and outer, sometimes into the five 

skandhas, etc., according to points of view necessitated by course of 

reasoning. All these disctinctions are, however, only relative and have 

no corresponding objectivity, and are, therefore, all empty. The 

Asamskrita exist because of their being contrasted to the Samskrita. 

When the latter have no reality, the former are also no more. They 

both are mere names, and empty. Ninth, the Ultimate Emptiness: 

Atyanta-sunyata emphasizes the idea of all ‘things’ being absolutely 

empty. ‘Ultimate’ means ‘absolute.’ The denial of objective reality to 

all things is here unconditionally upheld. The ‘emptiness’ means 

practically the same thing. The room is swept clean by the aid of a 

broom; but when the broom is retained it is not absolute emptiness. 

Neither the broom, nor the sweeper should be retained in order to 

reach the idea of Atyanta-sunyata. As long as there is even on dharma 

left, a thing or a person or a thought, there is a point of attachment from 
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which a world of pluralities, and, therefore, of woes and sorrows, can 

be fabricated. Emptiness beyond every possible qualification, beyond 

an infinite chain of dependence, this is Nirvana. Tenth, the Emptiness of 

Limitlessness (anavaragra-sunyata): Anavaragra-sunyata means when 

existence is said to be beginningless, people think that there is such a 

thing as beginninglessness, and cling to the idea. In order to do away 

with this attachment, its emptiness is pronounced. The human intellect 

oscillates between opposites. When the idea of a beginning is 

exploded, the idea of beginninglessness replaces it, while in truth these 

are merely relative. The great truth of Sunyata must be above those 

opposites, and yet not outside of them. Therefore, the Prajnaparamita 

takes pains to strike the ‘middle way’ and yet not to stand by it; for 

when this is done it ceases to be the middle way. The theory of 

Emptiness is thus to be elucidated from every possible point of view. 

Eleventh, the Emptiness of Dispersion (anavakara-sunyata): 

Anavakara-sunyata means there is nothing perfectly simple in this 

world. Everything is doomed to final decomposition. It seems to exist 

as a unit, to retain its form, to be itself, but there is nothing here that 

cannot be reduced to its component parts. It is sure to be dispersed. 

Things belonging to the world of thought may seem not to be subject to 

dissolution. But here change takes place in another form. Time works; 

no permanency prevails. The four skandhas, Vedana, Samjna, 

Samskara, and Vijnana, are also meant for ultimate dispersion and 

annihilation. They are in any way empty. Twelfth, the Emptiness of 

Primary Nature (prakriti-sunyata): Prakriti is what makes fire hot and 

water cold, it is the primary nature of each individual object. When it is 

declared to be empty, it means that there is no Atman in it, which 

constitutes its primary nature, and that the very idea of primary nature 

is an empty one. That there is no individual selfhood at the back of 

what we consider a particular object has already been noted, because 

all things are products of various causes and conditions, and there is 

nothing that can be called an independent, solitary, self-originating 

primary nature. All is ultimately empty, and if there is such a thing as 

primary nature, it cannot be otherwise than empty. Thirteenth, the 

Emptiness of Selfhood (svalakshana-sunyata): What is meant by 

Emptiness of Appearance? Existence is characterized by mutual 

dependence; individuality and generality are empty when one is 
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regarded apart from the other; when things are analyzed to the last 

degree, they are to be comprehended as not existent; there are, after 

all, no aspects of individuation such as “this,” “that,” or “both;” there 

are no ultimate irreducible marks of differentiation. For this reason, it 

is said that self-appearance is empty. By this is meant that appearance 

is not a final fact. 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. Fourteenth, the Emptiness of Things (sarvadharma-sunyata): The 

assertion that all things (sarvadharma) are empty is the most 

comprehensive one, for the term ‘dharma’ denotes not only an object 

of sense, but also an object of thought. When all these are declared 

empty, no further detailed commentaries are needed. But the 

Prajnaparamita evidently designs to leave no stone unturned in order to 

impress its students in a most thoroughgoing manner with the doctrine 

of Emptiness. According to Nagarjuna, all dharmas are endowed with 

these characters: existentiality, intelligibility, perceptibility, objectivity, 

efficiency, causality, dependence, mutuality, duality, multiplicity, 

generality, individuality, etc. But all these characterizations have no 

permanence, no stability; they are all relative and phenomenal. The 

ignorant fail to see into the true nature of things, and become attached 

thereby to the idea of a reality which is eternal, blissful, self-governing, 

and devoid of defilements. To be wise simply means to be free from 

these false views, for there is nothing in them to be taken hold of as not 

empty. Fifteenth, the Emptiness of Unattainability (anupalambha-

sunyata): This kind of emptiness is known as unattainable 

(anupamabha). It is not that the mind is incapable of laying its hand on 

it, but that there is really nothing to be objectively comprehensible. 
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Emptiness suggests nothingness, but when it is qualified as 

unattainable, it ceases to be merely negative. It is unattainable just 

because it cannot be an object of relative thought cherished by the 

Vijnana. When the latter is elevated to the higher plans of the Prajna, 

the ‘emptiness unattainable’ is understood. The Prajnaparamita is 

afraid of frightening away its followers when it makes its bold assertion 

that all is empty, and therefore it proceeds to add that the absence of 

all these ideas born of relativity does not mean bald emptiness, but 

simply an emptiness unattainable. With the wise this emptiness is a 

reality. When the lion roars, the other animals are terrified, imagining 

this roaring to be something altogether extraordinary, something in a 

most specific sense ‘attained’ by the king of beasts. But to the lion the 

roaring is nothing, nothing specifically acquired by or added to them. 

So, with the wise, there is no ‘emptiness’ in them which is to be 

regarded as specifically attained as an object of thought. Their 

attainment is really no-attainment. Sixteenth, the Emptiness of Non-

being (abhava-sunyata): Abhava is the negation of being, which is one 

sense of emptiness. Seventeenth, the Emptiness of Self-nature 

(svabhava-sunyata): 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. 

Svabhava means ‘to be by itself,’ but there is no such being it is also 

empty. Is then opposition of being and non-being real? No, it is also 

empty, because each term of the opposition is empty. Eighteenth, the 

Abhava-Svabhava-Sunyata: The emptiness of the non-being of self-

nature. 

Emptiness in the Madhyamaka Philosophy: The most striking 

feature of Madhyamaka philosophy is its ever, recurring use of “sunya” 

and “sunyata.” So central is this idea to the system that it is generally 

known as “Sunyavada,” i.e., the philosophy that asserts “Sunya” as the 

characterization of Reality. Sunya is a most perplexing word in 

Buddhist philosophy. Non-Buddhists have interpreted it only as 

nihilism. But that is not what it means. Etymonogically it is derived 

from the root “svi” which means “to swell” or “to expand.” Curiously 

enough, the word Brahman is derived from the root “brh” or “brhm” 
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which also means “to swell” or “to expand.” According to the Buddha’s 

teaching on Sunya tattva and the ‘sunya principle’, the word sunya 

seems to have been used in an ontological sense in most of Buddhist 

contexts. The implication of the etymological signification of the word 

does not seem to have been fully worked out. According to some 

scholars the word “sunya” has no ontological signification. It has only a 

soteriological suggestion. But the word “sunya” has obviously been 

used also in an ontological sense with an axiological overtone and 

soteriological background. In the ontological sense, “sunya” is the void 

which is also fullness. Because it is nothing in particular, it has the 

possibility  of everything. It has been identified with Nirvana, with the 

Absolute, with Supreme Reality or Paramartha, with Reality or Tattva. 

Sunyata is an abstract noun derived from “sunya.” It means deprivation 

and suggests fulfillment. The word “sunya” and “sunyata” will best be 

understood in connexion with “svabhava.” 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.” While 

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.” The word “sunya” has to be understood from two 

points of view: 1) from the point of view of phenomena or empirical 

reality, it means “svabhava-sunya,” i.e. devoid of svabhava or 

independent, substantial reality of its own; 2) from the point of view of 

the Absolute, it means “prapanca-sunya,” i.e. devoid of prapanca or 

verbalization, thought construct and plurality. According to Buddhism, 

there is not a thing in the world which is unconditionally, absolutely 

real. Everything is related to, contingent upon, conditioned by 

something else. In reference to “vyavahara” or empirical reality, 

sunyata means devoidness of self-being, of unconditioned nature 

(naihsvabhava). In other words, it connotes conditioned co-production 
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or thorough going relativity (pratiyasamutpada). This idea is conveyed 

in another way by the term, “derived name” (upadayaprajnapti) which 

means that the presence of a name does not mean the reality of the 

named. Candrakirti says “A chariot is so named by taking into account 

its parts like wheel, etc; it does not mean that the chariot is something 

different in its own right apart from its constituent parts.” This is 

another instant of relativity. As relativity, sunyata also connotes the 

relative, non-absolute nature of specific views. Sunyata exposes the 

folly of accepting any absolute beginning or total cessation and thus 

connotes taking things as they are and avoiding the extremes ‘is’ and 

‘is not’ (madhyamapratipat). Over and above these views, there are 

other senses in which the word sunyata has been used in Madhyamaka 

philosophy. In reference to “ultimate reality” (paramartha), sunyata 

connotes the non-conceptual nature of the absolute. In reference to the 

practitioner, sunyata implies his attitude of skillfulness of non-clinging 

to the relative as the absolute or to the absolute as something specific 

(aunpalambha). The Mahaprajna-paramita Sastra brings out another 

implication of the sunyata principle, the irrepressible longing for the 

Real, beyond the passing show of mundane life. Sunyata is not merely 

a word of ontological signification. It has also an axiological 

implication. Since all empirical things are devoid of substantial reality, 

therefore they are ‘worthless’. It is because of our ignorance that we 

attach so much value to worldly things. Once sunyata is properly 

understood, the inordinate craving for such things will automatically 

disappear. Sunyata is not merely an intellectual concept. Its realization 

is a means in salvation. When rightly grasped, it leads to the negation 

of the multiplicity of the dharmas and of detachment from the ‘passing 

show’ of the tempting things of life. Meditation on sunyata leads to 

transcendental wisdom (prajna) which brings about the emancipation of 

the practitioner from spiritual darkness. Nagarjuna puts the 

quintessence of his teachings about sunyata in the following verse: 

“Emancipation is obtained by the dissolution of selfish deeds and 

passions. All selfish deeds and passions are by imaginative constructs 

which value worthless things as full of worth. The imaginative 

constructs (vikalpas) are born of activity of the mind ceases when 

Sunyata, emptiness or hollowness of things is realized.” Sunyata is 

used in Madhayamka philosophy as a symbol of the inexpressible. In 
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calling Reality sunya, the Madhyamika only means to say that it is 

inexpressible (avacya, anabhilapya). In the very first verse of 

Madhyamaka Karida, Nagarjuna makes the standpoint of Sunyavada 

luminously Prominent. The standpoint consists of the eight notions: 1) 

beyond destruction, 2) beyond production, 3) beyond dissolution, 4) 

beyond eternity, 5) beyond oneness, 6) beyond plurality, 7) beyond 

ingress, 8) beyond egress. 

 

VI. Cultivation of Contemplation in Mahayana Zen:  

Sunnatanupassana or Contemplation of Emptiness: Meditation on 

Emptiness means contemplation of all things as void or immaterial. 

Zen practitioner should always practice meditation on the emptiness of 

all things. Contemplation the nature of emptiness in the assembly of the 

five aggregates: bodily form, feeling, perception, mind functionings, 

and consciousnesses. Pass from considering one aggregate to another. 

See that all transform, are impermanent and without self. The assembly 

of the five aggregates is like the assembly of all phenomena: all obey 

the law of interdependence. Their coming together and disbanding 

from one another resembles the gathering and vanishing of clouds 

around the peaks of mountains. We should practice the contemplation 

on Emptiness so that we will have the ability to neither cling to nor 

reject the five aggregates. To contemplate on emptiness to know that 

like and dislike are only phenomena which belong the assemblage of 

the five aggregates. To contemplate on emptiness so that we are able 

to see clearly that the five aggregates are without self and are empty, 

but that they are also wondrous, wondrous as is each phenomenon  in 

the universe, wondrous as the life which is present everywhere. To 

contemplate on emptiness so that we are able to see that the five 

aggregates do not really undergo creation and destruction for they 

themselves are ultimate reality. By this contemplation we can see that 

impermanence is a concept, non-self is a concept, and emptiness is also 

a concept, so that we will not become imprisoned in the concepts of 

impermanence, non-self, and emptines. We will see that emptiness is 

also empty, and that the ultimate reality of emptiness is no different 

from the ultimate reality of the five aggregates. Let go habitual ways of 

thinking: In meditation on true emptiness, practitioners let go habitual 

ways of thinking about being and non-being by realizing that these 
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concepts were formed by incorrectly perceiving things as independent 

and permanent. See the entire universe in interwoven and 

interdependent relations in all things: When we look at a chair, we see 

the wood, but we fail to observe the tree, the forest, the carpenter, or 

our own mind. When we meditate on it, we can see the entire universe 

in all its inter-woven and interdependent relations in the chair. The 

presence of the wood reveals the presence of the tree. The presence of 

the leaf reveals the presence of the sun. Meditator can see the one in 

the many, and the many in the one. Even before they see the chair, 

they can see its presence in the heart of living reality. The chair is not 

separate. It exists only in its interdependent relations with everything 

else in the universe. It is because all other things are. If it is not, then 

all other things are not either. Every time we use the word “chair” or 

the concept “chair” forms in our mind, reality severed in half. There is 

“chair” and there is everything which is “not chair.” This kind of 

separation is both violent and absurd. The sword of conceptualization 

functions this way because we do not realize that the chair is made 

entirely from non-chair elements. Since all non-chair elements are 

present in the chair, how can we separate them? An awakened 

individual vividly sees the non-chair elements when looking at the 

chair, and realizes that the chair has no boundaries, no beginning, and 

no end. To deny existence of anything is to deny the presence of the 

whole universe: To deny the existence of a chair is to deny the 

presence of the whole universe. A chair which exists cannot become 

non-existent, even if we chop it up into small pieces or burn it. If we 

could succeed in destroying one chair, we could destroy the entire 

universe. The concept of “beginning and end” is closely linked with the 

concept of “being and non-being.” For example, from what moment in 

time can we say that a particular bicycle has come into existence and 

from what moment is it no longer existent? If we say that it begins to 

exist the moment the last part is assembled, does that mean we cannot 

say, “This bicycle needs just one more part,” the prior moment? And 

when it is broken and cannot be ridden, why do we call it “a broken 

bicycle?” If we meditate on the moment the bicycle is and the moment 

it is no longer, we will notice that the bicycle cannot be placed in the 

categories “being and non-being” or “beginning and end.” 
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Meditation on Conditions of Nidanas of Emptiness: Contemplation 

on the Causality or contemplation on the twelve links of Dependent 

Origination or Causality to rid of ignorance. Contemplation on Cause 

and Condition to see that all things in the world either visible or 

invisible are impermanent. They come into being through the process 

of conditions. Our body, after adulthood, grows older, debilitates and 

dies; while our mind is always changing, at times filled with anger or 

love, at times happy or sad. Zen practitioners should always remember 

that if the contemplation of the mind arose spontaneously from the 

mind itself, then causes and conditions are not necessary. The mind 

exists due to causes and conditions. The mind has no power to arise 

spontaneously on its own. The mind has no power to arise 

spontaneously, but neither do conditions arise spontaneously. If the 

mind and conditions each lack substantial being, how can they have 

Being when they are joined together? It is difficult to speak of 

substantial Being, or of them arising when they are joined together; 

when they are separated, they do not arise at all. Now, if just one 

arising is lacking in substantial Being, how can one speak of the 

hundred realms and the thousand suchlike characteristics as having 

substantial Being? Since the mind is empty of substantial Being, 

therefore all things which arise dependent on the mind are empty. 

Contemplation on the Six Virtues of Perfection: Six kinds of 

practices by which Bodhisattvas reach enlightenment. According to the 

Sanskrit language, Paramita means crossing-over. Contemplation on 

the six Paramitas mean the six things that ferry one beyond the sea of 

mortality to nirvana because these are six stages of spiritual perfection 

followed by the Bodhisattva in his progress to Buddhahood. The six 

virtues of perfection are not only characteristic of Mahayana Buddhism 

in many ways; they also contain virtues commonly held up as cardinal 

by all religious systems. They consist of the practice and highest 

possible development. Thus, practicing the six paramitas will lead the 

practitioner to cross over from the shore of the unenlightened to the 

dock of enlightenment: charity (dana-paramita), discipline (sila-

paramita), patience (ksanti-paramita), devotion (virya-paramita), 

meditation (dhyana-paramita), and wisdom (prajna-paramita). 
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VII.The Exoteric & Esoteric Methods of Zen After 

Bodhidharma:  

It should be reminded that the practice of religion through the 

mystic trance. Zen practice is not a subject that uninitiated scholars can 

deal with competently through intellection or formal pedantry. Only 

those who have had the self-experience can discuss this topic with 

authoritative intimacy. Therefore, it would be impossible to practice 

correct methods of Zen if one would not follow the advice of the 

accomplished Zen Masters, not to reflect on their life-stories; stories 

that abound with accounts of the actual experience gained during their 

struggles in Zen. The discourses and autobiographies of these Masters 

have proved, in past centuries, to be invaluable documents for Zen 

students, and they are accepted and cherished by all Zen seekers from 

all over the world as infallible guides and companions on the journey 

towards Enlightenment. From the time of Bodhidharma till the time of 

Zen master Tsung-kao Ta-hui, approach to Zen practice is to teach the 

student how to observe his mind in tranquility. Zen master Tsung-kao 

Ta-hui was the pioneer in the koan exercise. That is to say from the 

eleventh century, the Lin-chi approach is to put the student's mind to 

work on the solution of an unsolvable problem known as koan or head 

phrase exercise. We can consider the approach of Zen before the 

eleventh century as overt or exoteric, while the approach of Zen after 

the eleventh century as covert or esoteric one. The approach of covert 

or esoteric one is much more complicated compared to that of the overt 

or exoteric one, for the covert or esoteric approach or head phrase 

exercise is completely out of the beginner's reach. He is put purposely 

into absolute darkness until the light unexpectedly dawns upon him. 

 

VIII.Mahayana Zen Practices Before the System of Koan:  

Zen master Yuan-wu Ke-Ch’in-Fo-Kuo was one of the famous 

monks in the Sung Dynasty and the author of a Zen text book known as 

the ‘Pi-Yen-Lu’ on the system of koans. Soon later, Zen master Ta-

Hui, one of Yuan-Wu’s chief disciples, played a major role in shaping 

koan practice. He was a great advocate of ‘satori,’ and one of his 

favorite sayings was: “Zen has no words; when you have ‘satori’ you 

have everything.” Hence his strong arguments for it, which came, as 

has already been shown, from his own experience. Until then, he was 
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quite ready to write a treatise against Zen in which he planned to 

disclaim everything accredited to Zen by its followers. His interview 

with his master Yuan-Wu, however, rushed all his former 

determination, making him come out as a most intense advocate of the 

Zen experience. According to Zen master Daisetz Teitaro Suzuki in 

"An Introduction to Zen Buddhism (p.80)," when there was as yet no 

system of koan, Zen was more natural and purer perhaps, but it was 

only the few elected who could get into the spirit of it. Supposing you 

had lived in those days, what would you do if you were roughly shaken 

by the shoulder? How would you take it if you were called a dry dirt-

scraper? Or if you were simply requested to hand the cushion over 

there, and, when you had handed it to the master, to be struck with it? 

If you had a determination to fathom the depths of Zen as strong as 

steel, and a faith in the "reasonableness" of Zen which was as firm as 

the earth, you, after many years of meditation, might succeed in 

mastering Zen; but such examples are rare in our modern days. We are 

so distracted with all kinds of business that we are unable to walk all by 

ourselves into the labyrinthine passageway of Zen. In the early days of 

the T'ang dynasty people were more simple-hearted and believing, 

their minds were not crammed with intellectual biases. But this state of 

affairs could not, in the nature of things, last very long. In order to 

maintain the vitality of Zen it was necessary to find some device 

whereby Zen could be made more approachable and to that extent 

more popular; the koan exercise had to be established for the benefit of 

the rising generations and also for the coming ones. Though it is in the 

being of Zen that it can never be a popular religion in the sense that 

Shin Buddhism or Christianity is, yet the fact that it has kept up its line 

of transmission unbroken for so many centuries is, in my view, 

principally due to the system of koan. In China, where Zen originated, 

it no longer exists in its pure form; the line of transmission is no nore, 

so transfused is it with the Pure Land practice of invoking the Buddha-

name. It is only in Japan that Zen is still virile and still finds its 

orthodox exponents; and there is every reason to believe that this is 

due to the system of reviewing the koans in connection with the 

practice of "zazen". There is no doubt that this system is largely 

artificial and harbors grave pitfalls, but the life of Zen runs through it 

when it is properly handled. To those who pursue it judiciously under a 
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really competent master, Zen experience is possible and a state of 

enlightenment will surely come. The systematizing of Zen began as 

early as the Five Dynasties in China, that is, in the tenth century; but its 

completion was due to the genius of Hakuin (1683-1768) who lived in 

the Tokugawa era. Whatever one may say against the abuses of the 

koan, it was the koan that saved Japanese Zen from total annihilation. 

Consider how Chinese Zen is faring these days; so far as we can gather 

it is more or less a mere name; and again, notice the general tendency 

shown in the practice of Zen by adherents of the Soto school in present-

day Japan. We cannot deny that there are many good points in Soto, 

which ought to be carefully studied, but as to the living of Zen there is 

perhaps greater activity in the Rinzai, which employs the koan system. 

One may say: "If Zen is really so far beyond the intellectual ken as you 

claim it to be, there ought not to be any system in it; in fact, there could 

not be any, for the very conception of a system is intellectual. To be 

thorough consistent, Zen should remain a simple absolute experience 

excluding all savours of process or system or discipline. The koan must 

be an excrescence, a superfluity, indeed a contradiction." 

Theoretically, or rather from the absolute point of view, this is quite 

correct. Therefore, when Zen is asserted "straightforwardly" it 

recognizes no koan and knows of no round-about way of proclaiming 

itself. Just a stick, a fan, or a word! Even when you say, "It is a stick," 

or "I hear a sound," or "I see the fist," Zen is no more there. It is like a 

flash of lightning, there is no room, no time, in Zen even for a thought 

to be conceived. We speak of a koan or a system only when we come 

to the practical or conventional side of it. 

 

IX. Eight Fundamental Principles Play the Key Role in the 

Mahayana Zen:  

An Overview of Bodhidharma's Eight Fundamental Principles: 

According to Buddhism, Mahayana Zen and Zen of the highest vehicle 

are in fact complementary for one another; so, Eight Fundamental 

Principles play the key role in both the Mahayana Zen and Zen of the 

highest vehicle. In Bodhidharma's Six Zen Gates, the First Patriarch's 

main ideas are still based on the eight fundamental principles of a 

special transmission outside the Scriptures, no dependence upon words 

and letters, direct pointing to the soul of man, seeing into one's nature 
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and the attainment of Buddhahood. The eight fundamental principles, 

intuitional or relating to direct mental vision of the Zen School:  

Correct Law Eye-Treasury; Nirvana of Wonderful and Profound Mind; 

Reality is nullity; the Door of Abhidharma; it is not relying on books, or 

not established on words; it is a special transmission outside the 

teachings; it points directly to the human mind; through it one sees 

one’s own nature and becomes a Buddha. Zen, although considered a 

religion by its followers, has no sacred scriptures whose words are law; 

no fixed canon; no rigid dogma; no Savior or Divine Being through 

whose favor or intercession one's eventual Salvation is assured. The 

absence of attributes common to all other religious systems lends Zen a 

certain air of freedom to which many modern people respond. 

Furthermore, Zen's stated aim of bringing about, through the 

employment of its special methods, a high degree of knowledge with a 

resultant gain of peace of mind has caught the attention of certain 

Western psychologists... The gravest obstacle in discussing Zen's 

possible meaning for the West os the difficulty of explaining 'How it 

works.' In its own four statements, Zen emphasizes particularly that its 

teaching lies beyond and outside words: 'A special transmission outside 

the Scriptures; No dependence upon words and letters; Direct pointing 

to the soul of man; Seeing into one's nature and the attainment of 

Buddhahood.' To know Zen, even to begin to understand it, it is 

necessary to practice it. 

A Summary of the Content & the Key Role in the Zen School of 

Bodhidharma's Eight Fundamental Principles: Almost all Mahayana 

Zen Sects in East Asia consider Bodhidharma's Eight Fundamental 

Principles play the key role in their methods of Zen. As a matter of 

fact, the Eight Fundamental Principles neatly envelops the cores of 

Zen: Not set up Scriptures-Special Transmission Outside the 

Teachings-Pointing Directly to Human’s Mind-To See Your Own 

Nature and Reach Buddhahood. The eight fundamental principles, 

intuitional or relating to direct mental vision of the Zen School: First, 

Correct Law Eye-Treasury: The right Dharma eye treasury or 'Treasure 

Chamber of the Eye of True Dharma'. Something that contains and 

preserves the right experience of reality, the principal work of the 

great Japanese Zen master Dogen Zenji; it is considered the most 

profound work in all of Zen literature and the most outstanding work of 
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religious literature of Japan. A collection of sayings and instructions of 

the great Japanese Zen master Dogen Zenji as recorded by his student 

Ejo (1198-1280). "Shobo-genzo" is a major work of Dogen Master 

(1200-1253), a voluminous treatise that discusses all aspects of 

Buddhist life and practice, from meditation to details concerning 

personal hygiene. In Shobogenzo, Zen Master Dogen taught: "When all 

things are Buddha-teachings, then there are delusion and 

enlightenment, there is cultivation of practice, there is birth, there is 

death, there are Buddhas, there are sentient beings. When myriad 

things are all not self, there is no delusion, no enlightenment, no 

Buddhas, no sentient beings, no birth, no death. Because the Buddha 

Way originally sprang forth from abundance and paucity, there is birth 

and death, delusion and enlightenment, sentient beings and Buddhas. 

Moreover, though this is so, flowers fall when we cling to them, and 

weeds only grow when we dislike them. People's attaining 

enlightenment is like the moonreflected in water. The moon does not 

get wet; the water isn't broken. Though it is a vast expansive light, it 

rests in a little bit of water, even the whole moon, the whole sky, rests 

in a dewdrop on the grass, rests in even a single droplet of water. That 

enlightenment does not shatter people is like the moon not piercing the 

water. People's not obstructing enlightenment is like the drop of dew 

not obstructing the moon in the sky." 

Second, Nirvana of Wonderful and Profound Mind: Nirvana consists 

of ‘nir’ meaning exit, and ‘vana’ meaning craving. Nirvana means the 

extinguishing or liberating from existence by ending all suffering. So, 

Nirvana is the total extinction of desires and sufferings, or release (giaûi 

thoaùt). It is the final stage of those who have put an end to suffering by 

the removal of craving from their mind (Tranquil extinction: Tòch dieät, 

Extinction or extinguish: Dieät, Inaction or without effort: Voâ vi, No 

rebirth: Baát sanh, Calm joy: An laïc, Transmigration to extinction: Dieät 

ñoä). In other word, Nirvana means extinction of ignorance and craving 

and awakening to inner Peace and Freedom. Nirvana with a small “n” 

stands against samsara or birth and death. Nirvana also refers to the 

state of liberation through full enlightenment. Nirvana is also used in 

the sense of a return to the original purity of the Buddha-nature after 

the disolution of the physical body, that is to the perfect freedom of the 

unconditioned state. The supreme goal of Buddhist endeavor. An 



 196 

attainable state in this life by right aspiration, purity of life, and the 

elimination of egoism. The Buddha speaks of Nirvana as “Unborn, 

unoriginated, uncreated, and unformed,” contrasting with the born, 

originated, created and formed phenomenal world. The 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. Nirvana is 

used in both Hinayana and Mahayana Buddhist schools. For Zen 

practitioners, when you understand no-self, that is the peace of nirvana. 

The word "Nirvana" is translated in different ways, such as "perfect 

bliss" or "extinction of all desires." But nirvana and impermanence are 

like front and back. When you understand impermanence, you find 

peace. When you truly see your life as nirvana, then impermanence is 

taken care of. So, Zen practitioners rather than figuring out how to deal 

with impermanence, consider these dharma seals all together as the 

dharma to be realized. In the Lankavatara Sutra, the Buddha told 

Mahamati: “Oh Mahamati, Nirvana means seeing into the abode of 

reality in its true significance. The abode of reality is where a thing 

stands by itself. To abide in one’s self-station means not to be astir, i.e., 

to be eternally quiescent. By seeing into the abode of reality as it is 

means to understand that there is only what is seen of one’s own mind, 

and no external world as such.” After the Buddha’s departure, most of 

the metaphysical discussions and speculations centered around the 

subject of Nirvana. The Mahaparinirvana Sutra, the Sanskrit fragments 

of which were discovered recently, one in Central Asia and another in 

Koyasan, indicates a vivid discussion on the questions as to what is 

‘Buddha-nature,’ ‘Thusness,’ ‘the Realm of Principle,’ ‘Dharma-body’ 

and the distinction between the Hinayana and Mahayana ideas. All of 

these topics relate to the problem of Nirvana, and indicate the great 

amount of speculationundertaken on this most important question. 

Meanwhile, the wonderful and profound mind or heart which is beyond 

human thought. The mind which clings to neither to nothingness nor to 

actuality. The mind in which all erronuous imaginings have been 

removed. According to to the Differentiated Teaching of the T’ien-T’ai 

school, limited this to the mind of the Buddha, while the Perfect 

teaching universalized it to include the unenlightened heart of all men. 

This is one of the eight fundamental principles, intuitional or relating to 

direct mental vision of the Zen School.  
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Third, Reality Is Nullity: True marks are no marks, the essential 

characteristic or mark (laksana) of the Bhutatathata, i.e. reality. The 

bhutatathata from the point of view of the void, attributeless absolute; 

the real-nature is bhutatathata from the point of view of phenomena. 

Reality is Nullity, i.e. is devoid of phenomenal characteristics, 

unconditioned. This is one of the eight fundamental principles, 

intuitional or relating to direct mental vision of the Zen School. The 

Sanskrit term “Animitta” means “Signlessness.” “Signs” include forms, 

sounds, scents, tastes, and tangible objects, men, women, birth, aging, 

sickness, death, and so forth. The absence of these is signlessness. So, 

animitta means formlessness, no-form, devoid of appearance, or 

absence of chracteristics of all dharmas; the mark of absolute truth, 

which is devoid of distinctions.  Animitta is commonly used as an 

epithet of Nirvana. According to Buddhist teachings, 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. The bhutatathata from the point of view of the void, attributeless 

absolute; the real-nature is bhutatathata from the point of view of 

phenomena.  

Fourth, the Door of Abhidharma: The Door of Abhidharma or the 

extremely subtle dharma gate means the doctrine or wisdom of Buddha 

regarded as the door (method) to enlightenment. The teaching of the 

Buddha. The meaning is that the dharma is something like a gate, 

because through it sentient beings attain the enlightenment. As the 

living have 84,000 delusions, so the Buddha provides 84,000 methods 

of dealing with them. Knowing that the spiritual level of sentient 

beings is totally different from one another, the Buddha had allowed 

his disciples to choose any suitable Dharma they like to practice. A 

person can practice one or many dharmas, depending on his physical 

conditions, his free time, since all the dharmas are closely related. 

Practicing Buddhist Dharma requires continuity, regularity, faith, 

purpose and determination. Laziness and hurriedness are signs of 

failure. There is only one path leading to Enlightenment, but, since 

people differ greatly in terms of health, material conditions, 

intelligence, character and faith, the Buddha taught more than one path 

leading to different stages of attainment such as stage of Hearers, that 

of Pratyeka-buddhas, that of Bodhisattvas, that of laymen, and that of 
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monks and nuns. All of these ways are ways to the Buddhahood. 

Generally speaking, all teachings of the Buddha are aimed at releasing 

human beings’ sufferings and afflictions in this very life. They have a 

function of helping individual see the way to make arise the skilful 

thought, and to release the evil thought. For example, using 

compassion to release ill-will; using detachment or greedilessness to 

release greediness; using wisdom or non-illusion to release illusion; 

using perception to release selfishness; using impermanence and 

suffering to release “conceit.” For lay people who still have duties to 

do in daily life for themselves and their families, work, religion, and 

country, the Buddha specifically introduced different means and 

methods, especially the Buddha’s teachings in the Advices to Lay 

People (Sigalaka) Sutra. The Buddha also introduced other methods of 

cultivation: “To abandon four wrong deeds of not taking life, not taking 

what is not given, not committing sexual misconduct, not lying, not 

doing what is caused by attachment, ill-will, or fear, not to waste one’s 

substance by the six ways of not drinking alcohol, not haunting the 

streets at unfitting time, not attending nonesense affairs, not gambling, 

not keeping bad company, and not staying idle. In addition, lay people 

should always live in the six good relationships of their families and 

society: between parents and children, between husband and wife, 

between teacher and student, among relatives and neighbors, between 

monks and lay people, between employer and employee, etc. These 

relationships should be based on human love, loyalty, sincerity, 

gratitude, mutual acceptance, mutual understanding and mutual respect 

because they relate closely to individuals’ happiness in the present. 

Thus, the Buddha’s Dharma is called the Dharma of liberation. 

Besides, Dharmakshanti is also a wonderful dharma of liberation. 

Dharmakshanti means acceptance of the statement that all things are as 

they are, not being subject to the law of birth and death, which prevails 

only in the phenomenal world created by our wrong discrimination.  

Patience attained through dharma to overcome illusion. Also, ability to 

bear patiently external hardships. Dharma door of patience (Dharma 

gate of Patience) is among the six paramitas, the Dharma door of 

patience is very important. If we cultivate the Dharma door of patience 

to perfection, we will surely reach an accomplishment. To practice the 

Dharma door of patience, one must not only be hot tempered, but one 
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should also endure everything. Nobody can reach final attainment 

without following a path, and no enlightenment can be reached without 

studying, understanding and practicing. This is one of the eight 

fundamental principles, intuitional or relating to direct mental vision of 

the Zen School.  

Fifth, A Special Transmission Outside the Scriptures: Special 

tradition outside the orthodox teaching means the transmission of the 

Buddha-dharma from 'mind-to-mind' in the tradition of Zen, which is 

not to be confused with the transmission of the teaching of Buddha 

through sacred scriptures. Special transmission outside of the teaching. 

According to a Buddhist legend, the special transmission outside the 

orthodox teaching began with the famous discourse of Buddha 

Sakyamuni on Vulture Peak Mountain (Gridhrakuta). At that time, 

surrounded by a crowd of disciples who had assembled to hear him 

expound the teaching. The Buddha did not say anything but holding up 

a lotus flower. Only Kashyapa understood and smiled. As a result of his 

master, he suddenly experienced a break through to enlightened vision 

and grasped the essence of the Buddha’s teaching on the spot. The 

Buddha confirmed Mahakashyapa as his enlightened student. 

Mahakashyapa was also the first patriarch of the Indian Zen. 

Sixth, Teaching That Does Not Establish Words and Letters: The 

Zen or intuitive school does “not set up scriptures.” It lays stress on 

meditation and intuition rather than on books and other external aids. 

Word-teaching contrasted with self-realization. In the Lankavatara 

Sutra, the Buddha taught: “Those who well understand the distinction 

between realization and teaching, between inner knowledge and 

instruction, are kept away from the control of mere speculation.” 

Teaching, recitation, and stories, etc. Thus, the Buddha emphasized the 

inner attainment of the truth, not the teaching realized by all the 

Tathagatas of the past, present, and future. The realm of the 

Tathagatagarbha which is the Alayavijnana belongs to those 

Bodhisattva-Mahasattvas who follow the course of truth and not to 

those philosophers who cling to the letter, learning, and mere 

discourse. Thus, the Buddha taught: “It is owing to his not perfectly 

understanding the nature of words that he regards them as identical 

with the sense.” In Japanese Zen terms, the term “Ichiji-fusetsu” means 

“not a word is said.” “Ichiji-fusetsu” refers to the fact that the Buddha 
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in all his teaching or instruction never made use of a single word to 

describe ultimate reality, for it is not preachable. In consideration of 

this fact, after his complete enlightenment, the Buddha did not want to 

teach at all. However, compassion for beings trapped in the cycle of 

life and death moved him. In doing this, he had to come down from the 

level of true insight to that of “everyman’s consciousness.” In Zen, all 

the teachings and instructions of the Buddha mean a “finger-point” for 

the purpose of giving those who wish to cultivate a way leading to 

enlightenment and prajna insight into the true nature of reality. 

According to a Buddhist legend, the special transmission outside the 

orthodox teaching began with the famous discourse of Buddha 

Sakyamuni on Vulture Peak Mountain (Gridhrakuta). At that time, 

surrounded by a crowd of disciples who had assembled to hear him 

expound the teaching. The Buddha did not say anything but holding up 

a lotus flower. Only Kashyapa understood and smiled. As a result of his 

master, he suddenly experienced a break through to enlightened vision 

and grasped the essence of the Buddha’s teaching on the spot.  The 

Buddha confirmed Mahakashyapa as his enlightened student. 

Mahakashyapa was also the first patriarch of the Indian Zen. People 

who practice Zen often advise not using words. This is not to discredit 

words, but to avoid the danger of becoming stuck in them. It is to 

encourage us to use words as skillfully as possible for the sake of those 

who hear them. In the second century, Nagarjuna wrote “The 

Madhyamika Sastra,” in which he used concepts to destroy concepts. 

He was not trying to create a new doctrine, but to break all the bottles, 

all the flasks, all the vases, all the containers, to prove that water needs 

no form to exist. He outlined a dance for us, a dance for us to drop our 

categories and barriers so that we can directly encounter reality and not 

content ourselves with its mere reflection. This is one of the eight 

fundamental principles, intuitional or relating to direct mental vision of 

the Zen School.  

Seventh, Point Directly to the Mind: It points directly to the human 

mind means to behold the Buddha-nature within oneself or to see into 

one’s own nature. Semantically “Beholding the Buddha-nature” and 

“Enlightenment” have virtually the same meaning and are often used 

interchangeably. In describing the enlightenment of the Buddha and 

the patriarchs, however, it is often used the word “Enlightenment” 



 201 

rather than “Beholding the Buddha-nature.” The term “enlightenment” 

implies a deeper experience. This is a common saying of the Ch’an 

(Zen) or Intuitive School. In Zen Buddhism, to behold the Buddha-

nature means to reach the Buddhahood or to attain enlightenment. To 

point directly to the mind to see your own nature and reach 

Buddhahood. Pointing-out instruction, a direction instruction on the 

nature of the mind which a guru gives the student when the student is 

ready for the instructions. It takes many forms: slapping the student 

with a shoe, shouting at the student. This is individual to each master 

and each student.   

Eighth, Seeing One’s Own Nature and Becoming a Buddha: The 

whole phrase includes Directly pointing to the mind of man; through it 

one sees one’s own nature and becomes a Buddha. To point directly to 

the mind means a master's pointing-out instruction so a disciple can to 

see his own nature and reach Buddhahood. This is a direction 

instruction on the nature of the mind which a guru gives the student 

when the student is ready for the instructions. It takes many forms: 

slapping the student with a shoe, shouting at the student. This is 

individual to each master and each student. Point directly to the mind to 

see your own nature and reach Buddhahood, for through to the human 

mind it one sees one’s own nature and becomes a Buddha. This is one 

of the eight fundamental principles, intuitional or relating to direct 

mental vision of the Zen School. Point directly to the mind to see your 

own nature and reach Buddhahood. To behold the Buddha-nature 

within oneself or to see into one’s own nature. Semantically 

“Beholding the Buddha-nature” and “Enlightenment” have virtually the 

same meaning and are often used interchangeably. In describing the 

enlightenment of the Buddha and the patriarchs, however, it is often 

used the word “Enlightenment” rather than “Beholding the Buddha-

nature.” The term “enlightenment” implies a deeper experience. This 

is a common saying of the Ch’an (Zen) or Intuitive School. In Zen 

Buddhism, to behold the Buddha-nature means to reach the 

Buddhahood or to attain enlightenment. As mentioned above, to see 

into one’s own nature means to behold the Buddha-nature within 

oneself. Semantically “Beholding the Buddha-nature” and 

“Enlightenment” have virtually the same meaning and are often used 

interchangeably. In describing the enlightenment of the Buddha and 
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the patriarchs, however, it is often used the word “Enlightenment” 

rather than “Beholding the Buddha-nature.” The term “enlightenment” 

implies a deeper experience. This is a common saying of the Ch’an 

(Zen) or Intuitive School. "To see into one’s own nature" means 

“looking into your own nature directly and finding it to be the same as 

the ultimate nature of the universe.” It is, however, the main aim of 

meditation of the Mahayana and the Highest Vehicle, and its 

attainment is considered to be the real awakening. According to Zen 

Master Philip Kapleau in The Three Pillars of Zen, kenso 

(enlightenment) is no... haphazard phenomanon. Like a sprout which 

emerges from a soil which has been seeded, fertilized, and thoroughly 

weeded, satori comes to a mind that has heard and believed the 

Buddha-truth and then uprooted within itself the throttling notion of 

self-and-other. And just as one must nurture a newly emerged seedling 

until maturity, so Zen training stresses the need to ripen an initial 

awakening through subsequent koan practice and or shikan-taza until it 

thoroughly animates one's life. In other words, to function on the higher 

level of consciousness brought about by kensho (kieán taùnh), one must 

further train oneself to act in accordance with this perception of Truth. 

This special relationship between awakening and post-awakening 

zazen is brought out in a parable in one of the sutras. In this story 

enlightenment is compared to a youth who, after years of destitude 

wandering in a distant land, one day discovers that his wealthy father 

had many years earlier bequeathed him his fortune. To actually take 

possession of this treasure, which is rightly his, and become capable of 

handling it wisely is equated with post-kensho zazen, that is, with 

broadening and deepening the initial awakening. To see one’s own 

nature or to behold the Buddha-nature within oneself or to see into 

one’s own nature. Beholding the Buddha-nature within oneself or to 

see into one’s own nature. Semantically “Beholding the Buddha-

nature” and “Enlightenment” have virtually the same meaning and are 

often used interchangeably. In describing the enlightenment of the 

Buddha and the patriarchs, however, it is often used the word 

“Enlightenment” rather than “Beholding the Buddha-nature.” The term 

“enlightenment” implies a deeper experience. This is a common saying 

of the Ch’an (Zen) or Intuitive School. Through it one sees one’s own 

nature and becomes a Buddha. This is one of the eight fundamental 
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principles, intuitional or relating to direct mental vision of the Zen 

School. The Sixth Patriarch, Hui-neng, insists on this in a most 

unmistakable way when he answers the question: "As to your 

commission from the fifth patriarch of Huang-mei, how do you direct 

and instruct others in it?" The answer was, "No direction, no instruction 

there is; we speak only of seeing into one's Nature and not of practicing 

dhyana and seeking deliverance thereby." The sixth Patriarch 

considered them as "confused" and "not worth consulting with." They 

are empty-minded and sit quietly, having no thoughts whatever; 

whereas "even ignorant ones, if they all of a sudden realize the truth 

and open their mental eyes are, after all, wise men and may attain 

even to Buddhahood." Again, when the patriarch was told of the 

method of instruction adopted by the masters of the Northern school of 

Zen, which consisted in stopping all mental activities. quietly absorbed 

in contemplation, and in sitting cross-legged for the longest while at a 

stretch, he declared such practices to be abnormal and not at all to the 

point, being far from the truth of Zen, and added this stanza: 

        "While living, one sits up and lies not, 

            When dead, one lies and sits not; 

            A set of ill-smelling skeleton! 

           What is the use of toiling and moiling so?" 

As a matter of fact, the whole content of all essays in the Six Gates 

of Bodhidharma have the First Patriarch's message to aim at the 

Contemplation of the Mind, however, in the limitation of this writing, 

we do not discuss in details but we only briefly mentioned on the 

following doors of the Verse on the Heart Sutra, Breaking Through 

Form, Two Ways of Entrance, The Gate of Peaceful Mind, On 

Awakened Nature, and On the Blood Lineage. However, to make it 

easier for us to understand about Main Ideas of Bodhidharma's 

Methods of Contemplation of the Mind, and to make it easier for us to 

practice Zen, the First Patriarch Bodhidharma shows us Six Zen Gates 

to the Patriarch's Abode. After stepping through these six gates, we 

have entered right in the Patriarch's Abode.  

Zen Master Chan Nguyen's Verse of Seeing the Nature: Zen 

master Chaân Nguyeân, a Vietnamese famous monk from Haûi Döông. 

When he was young, he was very intelligent. He left home and became 

a monk at the age of 16. When he was 19, he went to Hoa Yeân Temple 
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to meet Zen Master Tueä Nguyeät and became his disciple with the 

Dharma name Tueä Ñaêng. After his master passed away, he became a 

wandering monk who practised ascetics. Later, he stayed at Coâ Tieân 

Temple to expand the Buddha Dharma. One day he visited Vónh Phuùc 

Temple, there he met and became the disciple of Zen Master Minh 

Löông with the Dharma name Chaân Nguyeân. He passed away in 1726, 

at the age of 80. He always reminded practitioners: “Seeing one’s own 

nature and becoming a Buddha or to behold the Buddha-nature within 

oneself or to see into one’s own nature. That nature is the same for 

both the enlightened and the unenlightened, but because of the 

coverage of ignorance that causes here ordinary people and there the 

saints. Once the curtain of ignorance is eliminated, all things will be the 

same with that same nature. Similarly, you cannot see the moon in the 

rivers because the water is so disturbed; however, once the water 

becomes still, the moon will immediately appear in the water. 

Semantically ‘Beholding the Buddha-nature’ and ‘Enlightenment’ have 

virtually the same meaning and are often used interchangeably. In 

describing the enlightenment of the Buddha and the patriarchs, 

however, it is often used the word ‘Enlightenment’ rather than 

“Beholding the Buddha-nature.” The term ‘enlightenment’ implies a 

deeper experience. This is a common saying of the Ch’an (Zen) or 

Intuitive School. Through it one sees one’s own nature and becomes a 

Buddha. This is one of the eight fundamental principles, intuitional or 

relating to direct mental vision of the Zen School. Zen practitioners 

should not seek a Buddha by his form or his sound because neither the 

form nor the sound is the real Buddha. Those who seek Buddha by 

form and sound are on the wrong path. The true Buddha is 

Enlightenment and the true way to know Buddha is to realize 

Enlightenment. For Zen Schools, there are eight fundamental 

intuitional principles that relate to direct mental vision of practitioners. 

First, the Correct Law Eye-Treasury or Treasury of the eye of the true 

dharma. Second, Nirvana of Wonderful and Profound Mind or the 

subtle mind of nirvana. This is the wonderful and profound mind or 

heart which is beyond human thought. The mind which clings to neither 

to nothingness nor to actuality. The mind in which all erronuous 

imaginings have been removed. According to to the Differentiated 

Teaching of the T’ien-T’ai school, limited this to the mind of the 
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Buddha, while the Perfect teaching universalized it to include the 

unenlightened heart of all men. Third, reality is nullity or true marks 

are no marks. Fourth, the Door of Abhidharma or the extremely subtle 

dharma gate. Fifth, it is not relying on books, or not established on 

words or no establishment of words and letters. Sixth, it is a special 

transmission outside the teachings or the distinct transmission outside 

of the teachings. Seventh, it points directly to the human mind or 

directly pointing to the mind of man. Eighth, through it one sees one’s 

own nature and becomes a Buddha or seeing the nature is the 

attainment of Buddhahood. Finally, practitioners should remember that 

all phenomena are just the one mind. The Buddha says Nirvana is the 

extinction of desire, hatred and illusion. You all must see this true 

nature, because if you don’t, you can never extinguish the fire of 

desire, hatred and illusion.” Below is one of his famous Zen poems on 

‘Seeing the Nature’:  

     “It is originally an empty spot in nature, 

     All things would have the same nature of emptiness. 

     Beyond the sky and earth, so vast is the universe, 

     The cold light is so serene though  

     it is shinning through countless worlds. 

     It neither increases at the enlightened,  

     nor does it decrease at the unenlightened, 

     It appears square or round in receptacles at ease. 

    When the water is still,  

the moon appears in thousands of rivers, 

      As the flower blossoms, the whole universe glows in red.”  

 

X. A Summary Zen Practices in the Traditions of The 

Mahayana Zen:  

An Overview of Zen Practice in the Traditions of The Mahayana 

Zen: The practice of religion through the mystic trance. Zen practice is 

not a subject that uninitiated scholars can deal with competently 

through intellection or formal pedantry. Only those who have had the 

self-experience can discuss this topic with authoritative intimacy. 

Therefore, it would be impossible to practice correct methods of Zen if 

one would not follow the advice of the accomplished Zen Masters, not 

to reflect on their life-stories; stories that abound with accounts of the 
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actual experience gained during their struggles in Zen. The discourses 

and autobiographies of these Masters have proved, in past centuries, to 

be invaluable documents for Zen students, and they are accepted and 

cherished by all Zen seekers from all over the world as infallible 

guides and companions on the journey towards Enlightenment.    

Zen Practice in the Traditions of The Mahayana Zen In the Point 

of View of Some Zen Masters: Zen practitioners of the Mahayana Zen 

should always remember that Meditation 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. Buddhists practise meditation for mind-training and 

self-discipline by looking within ourselves. To meditate is to try to 

understand the nature of the mind and to use it effectively in daily life. 

The mind is the key to happiness, and also the key to sufferings. To 

practice meditation daily will help free the mind from bondage to any 

thought-fetters, defilements, as well as distractions in daily life, in 

order to see the truth. Practicing meditation is the most direct way to 

reach enlightenment.  According to Charlotte Joko Beck in 'Nothing 

Special', Zen practice is sometimes called the way of transformation. 

Many who enter Zen practice, however, are merely seeking 

incremental change: "I want to be happier." "I want to be less anxious." 

We hope that Zen practice will bring us these feelings. But if we are 

transformed, our life shifts to an entirely new basis. It's as if anything 

can happen, a rosebush transformed into a lily, or a person with a 

rough, abrasive nature and bad temper transformed into a gentle 

person. Cosmetic surgery won't do it. True transformation implies that 

even the aim of the "I" that wants to be happy is transformed. For 

example, suppose I see myself as a person who is basically depressed 

or fearful or whatever. Transformation isn't merely that I deal with 

what I call my depression; it means that the "I," the whole individual, 

the whole syndrome that I call "I," is transformed. This is a very 
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different view of practice than is held by most Zen students. We don't 

like to approach practice in this way because it means that if we want 

to genuinely joyful, we have to be willing to be anything. We have to 

be open to the transformation that life wants us to go through... We 

think we're going to be wonderful new versions of who we are now. 

Yet true transformation means that maybe the next step is to be a bag 

lady. "Focusing on something called 'Zen practice' is not necessary. If 

from morning to night we just took care of one thing after another, 

thoroughly and completely and without accompanying thoughts, such as 

'I'm a good person for doing this' or 'Isn't it wonderful, that I can take 

care of everything?', then that would be sufficient." According to Zen 

Master in The Compass of Zen, Zen does not explain anything. Zen 

does not analyze anything. It merely points back directly to our mind so 

that we can wake up and become Buddha. A long time ago, someone 

once asked a great Zen master, "Is attaining our true self very 

difficult?" The Zen master replied, "Yah, very difficult!" Later 

someone else asked the same Zen master, "Is attaining our true self 

very easy?" The Zen master replied, "Yah, very easy!" Someone later 

asked him, "How is Zen practice? Very difficult or easy?" The Zen 

master replied, "When you drink water, you understand by yourself 

whether it is hot or cold." 

The Postures and Readiness in Practices of the Mahayana Zen: 

When a man wishes to practice meditation, let him retire into a quiet 

room where he prepares a thickly wadded cushion for his seat, with his 

dress and belt loosely adjusted about his body. He then assumes his 

relatively proper posture. That is to say, he sits with his legs fully 

crossed by placing the right foot over the the left thigh and the left foot 

over the right thigh. Sometimes the half-cross-legged posture is 

permitted, in which case simply let the left leg rest over the right thigh. 

Next, he places the right hand over the left leg with its palm up over 

this rest left hand, while the thumbs press against each other over the 

palm. He now raised the whole body slowly and quietly, turns the 

upper body repeatedly to the left and to the right, then moves the upper 

body backward and forward, until the proper seat and straight posture is 

assured. He will take care not to lean too much on one side, either left 

or right, forward or backward; his spinal column stands erect with his 

head, shoulders, bach, and loins each properly supporting the others 
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like a stupa (or a chaitya). But he is advised to be cautious not to sit too 

upright or rigidly, for he will then begin to feel uneasy before long. The 

main point for the sitter is to have his ears and shoulders, nose and 

navel stand to each other in one vertical plane, while his tongue rests 

against his upper palate and his lips and teeth are firmly closed. Let his 

eyes be slightly opened in order to avoid falling asleep. When 

meditation advances the wisdom of this practice will grow apparent. 

Great masters of meditation from old days have their eyes kept open. 

When this position is steadied and the breathing regular the sitter may 

now assume a somewhat relaxed attitude. Let him not be concerned 

with ideas good or bad. Let him concentrate himself on the koan, which 

is to think the unthinkable by going beyond the realm of thought. When 

the exercise is kept up persistenly for a sufficient space of time, 

disturbing thoughts will naturally cease to assert themselves and there 

will prevail a state of oneness, which is however not to be understood 

conceptually.  

 

XI. Zen Theories & Practices in the Traditions of the Tathagata 

Zen & the Patriarchal Zen: 

Zen Theories & Practices in the Tathagata Zen: A Summary of the 

Tathagata Zen: Tathagata Zen follows the methods and the six 

paramitas taught in Mahayana sutras. All schools of Buddhism, whether 

Patriarchal Zen (Thieàn Toâng) or Pure Land (Tònh Ñoä) or Tantrism (Maät 

toâng) are merely expedients “Fingers pointing to the moon.” The true 

mind inherent in all sentient beings. The Tathagata Zen is one of the 

four Dhyanas. This is the highest kind of Dhyana practiced by the 

Mahayana believers of Buddhism. The practitioner has realized the 

inner truth deeply hidden in the consciousness, yet he does not remain 

intoxicated with the bliss thereby attained, he goes out into the world 

performing wonderful deeds of salvation for the sake of other beings. 

According to Prof. Junjiro Takakusu in The Essentials of Buddhist 

Philosophy, to understand Tathagata meditation, one must study the 

history of the meditative teaching of the Buddha. When we speak of 

the Tathagata meditation, we presuppose the rise of patriarchal 

meditation by the advent of Bodhidharma in China in 520 A.D. In 

Tathagata meditation, the Buddha first taught the Threefold Basis of 

Learning (trisiksa): Higher Discipline (adhi-sila), Higher meditation 
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(adhi-citta), and Higher Wisdom (adhi-prajna). In the sixfold perfection 

of wisdom, concentration (samadhi) is one of the most important 

factors. The Buddha further taught meditation as the ‘basis of action’ 

(karma-sthana), such as meditation on the ten universal objects, on 

impurity, on impermanence, on breaths, etc. The object of meditation 

with the Buddha seems to have been to attain first, tranquility of mind, 

and then activity of insight. This idea is common to both Hinayana and 

Mahayana. To intensify the original idea and to apply it extensively, 

each school seems to have introduced detailed items of contemplation. 

Ordinary Method of Practicing Tathagata Zen: The below process of 

meditation is common to all Buddhist schools including Hinayana as 

well as Mahayana. Arrange your seat properly, sit erect, cross-legged, 

and have your eyes neither quite closed nor quite open, looking three 

to seven meters ahead. You should sit properly but your body will 

move on account of your breaths. To correct such movement, count 

your  in-breath and out-breath as one and slowly count as far as ten, but 

never beyond ten. Although your body may become upright and calm, 

your thought will move about. You must therefore meditate upon the 

impurity of human beings in illness, death and after death. When you 

are well prepared to contemplate, you will begin to train yourself by 

concentration on the ten universals. This is a meditative unification of 

diverse phenomena into one of the ten universals, that is, blue, yellow, 

red, white, earth, water, fire, air, space, consciousness. In this you must 

meditate upon the universe until it becomes to your eyes one wash of a 

color or one aspect of an element. If you meditate upon water, the 

world around you will become only running water.    

Zen Theories & Practices in the Patriarchal Zen: The Patriarchal 

Zen Is Still Mythical: The history of Zen is mythical. It is said that one 

day Brahma came to the Buddha who was residing at the Vulture Peak, 

offered a Kumbhala flower, and requested him to preach the Law. The 

Buddha ascended the Lion seat and taking that flower touched it with 

his fingers without saing a word. No one in the assembly could 

understand the meaning. The venerable Mahakasyapa alone smiled 

with joy. The world-Honoured One said: “The doctrine of the Eye of 

the True Law is hereby entrusted to you, Oh Mahakasyapa! Accept and 

hand it down to posterity.” Once when Ananda asked Mahakasyapa 

what the Buddha’s transmission was, Mahakasyapa said: “Go and take 
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the banner-stick down!” Ananda understood him at once. Thus, the 

mind-sign was handed down successively. The teaching was called the 

‘school of the Buddha-mind.’ The Patriarchal Follows Neither Science 

Nor Philosohy: According to Prof. Junjiro Takakusu in The Essentials 

of Buddhist Philosophy, the meditation of the patriarchal Zen was not 

an analytical like science, nor was it a synthetical method like 

philosophy. It was a method of thinking without ordinary thinking, 

transcending all methods of logical argument. To think without any 

method of thinking is to give opportunity for the awakening of the 

intuitional knowledge or wisdom. All methods of meditation as taught 

by Hinayana, by Yogacara (quasi-Mahyana), by the abrupt method of 

calmness and insight (samathavipasyana) of T’ien-T’ai, or by the 

mystical yoga of Shingon can be used if the aspirant likes, but are in no 

way necessary. The ideas peculiar to Zen may be summarized as 

follows: “from mind to mind it was transmitted, not expressed in words 

or written in letters; it was a special transmission apart from the sacred 

teaching. Directly point to the human mind, see one's real nature and 

become an enlightened Buddha.” The idea was very well expressed in 

Hakuin’s hymn on sitting and meditating: “All beings are 

fundamentally Buddhas; it is like ice (which represents our actual 

condition) and water (which represents an underlying Buddha-nature); 

without water there will be no ice, etc. This very earth is the lotus-land 

and this body is Buddha.”  

 

XII.Practices of Mahayana Zen in the Spirit of the Six 

Paramitas:  

Overview and Meanings of the Transcendental Perfection: 

Paramitas means perfected, traversed, perfection, or crossed over, or 

gone to the opposite shore (reaching the other shore). According to the 

Sanskrit language, Paramitas mean crossing-over. Paramitas also mean 

the things that ferry beings beyond the sea of mortality to nirvana. 

Paramitas mean stages of spiritual perfection followed by the 

Bodhisattva in his progress to Buddhahood. Paramitas, the virtues of 

perfection are not only characteristic of Mahayana Buddhism in many 

ways, they also contain virtues commonly held up as cardinal by all 

religious systems. They consist of the practice and highest possible 

development. Thus, practicing the paramitas will lead the practitioner 
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to cross over from the shore of the unenlightened to the dock of 

enlightenment. The term “Paramita” has been interpreted differently. 

T. Rhys Davids and William Stede give the meanings: completeness, 

perfection, highest state. H.C. Warren translates it as perfection. And 

some other Buddhist scholars translate “Paramita” as transcendental 

virtue or perfect virtue. The Sanskrit term “Paramita” is transliterated 

into Chinese as “Po-luo-mi.” “Po-luo” is Chinese for “pineapple”, and 

“mi” means “honey.” In Buddhism, “Paramita” means to arrive at the 

other shore, to ferry across, or save, without limit. Paramita also means 

perfection, or crossed over, or gone to the opposite shore (reaching the 

other shore). Crossing from Samsara to Nirvana or crossing over from 

this shore of births and deaths to the other shore. Practice which leads 

to Nirvana. Paramita also means to achieve, finish, or accomplish 

completely whatever we do. For instance, if we decide to cultivate to 

become a Buddha, then the realization of Buddhahood is “Paramita.” 

The (six) practices of the Bodhisattva who has attained the enlightened 

mind. The term “Paramita” is popular for both Mahayana and 

Theravada Buddhism. According to the Sanskrit language, Paramita 

means crossing-over. There are six Paramitas or six things that ferry 

one beyond the sea of mortality to nirvana. Six stages of spiritual 

perfection followed by the Bodhisattva in his progress to Buddhahood. 

The six virtues of perfection are not only characteristic of Mahayana 

Buddhism in many ways; they also contain virtues commonly held up 

as cardinal by all religious systems. They consist of the practice and 

highest possible development. Thus, practicing the six paramitas will 

lead the practitioner to cross over from the shore of the unenlightened 

to the dock of enlightenment. In the Lankavatara Sutra, the Buddha 

gave three kinds of Paramitas: Super-worldly paramita in the highest 

sense for Bodhisattvas, Super-worldly paramita for Sravakas and 

PratyekabuddhasWorldly paramita. However, according to the 

Avatamsaka Sutra, there is only one Paramita, that is the Prajna-

Paramita Emancipation. 

After the Buddha’s Great Enlightenment, He discovered that all 

life is linked together by causes and conditions, and He also saw all the 

sufferings and afflictions of the world. He saw every sentient beings, 

from the smallest insect to the greatest king, ran after pleasure, only to 

end up with sufferings and afflictions. Out of great compassion for all 
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sentient beings, the Buddha renounced the world to become a monk to 

cultivate to find ways to save beings. After six years of ascetic 

practices, He finally discovered the Way to cross over from this shore, 

which is also called “Paramita”. According to Buddhism, “Paramita” 

means to cross over from this shore of births and deaths to the other 

shore, or nirvana. If we try to cultivate and can see the truth clearly as 

the Buddha Himself had seen, eventually, we would be able to end all 

sufferings and afflictions. According to most Mahayana Sutras, the six 

things that ferry one beyond the sea of birth and death. In addition, the 

Six Paramitas are also the doctrine of saving all living beings. The six 

paramitas are also sometimes called the cardinal virtues of a 

Bodhisattva. Besides, Bodhisattvas use the Six Paramitas as their 

method of cultivation. Giving that takes stinginess across; moral 

precepts that takes across transgressions; patience that takes across 

anger and hatred; vigor that takes across laxness and laziness; 

meditation that takes across scatterness; and wisdom that takes across 

stupidity. When these six paramitas have been cultivated to perfection, 

one can become enlightened.  

Summaries of Cultivation of Six Paramitas in Buddhism: The six 

paramitas are six things that ferry one beyond the sea of birth and 

death. In addition, the Six Paramitas are also the doctrine of saving all 

living beings. The six paramitas are also sometimes called the cardinal 

virtues of a Bodhisattva. Six Paramitas mean the six things that ferry 

one beyond the sea of mortality to nirvana. Six stages of spiritual 

perfection followed by the Bodhisattva in his progress to Buddhahood. 

The six virtues of perfection are not only characteristic of Mahayana 

Buddhism in many ways, they also contain virtues commonly held up 

as cardinal by all religious systems. They consist of the practice and 

highest possible development. Thus, practicing the six paramitas will 

lead the practitioner to cross over from the shore of the unenlightened 

to the dock of enlightenment. According to the Sutta Nipata 

Commentary, those who practice “Paramitas” will escape from being 

born in the following inauspicious states:  They are never born blind; 

they are never born deaf; they never become insane; they are never 

slobbery or rippled; they are never born among savages; they are never 

born from the womb of a slave; they are never born in a heretic family; 

they never change their sex no matter how many births and deaths they 



 213 

have been through; they are never guilty of any of the five grave sins 

(anantarika-kammas); they never become a leper; they are never born 

as an animal; they are never born as a hungry ghost; they are never 

born among different classes of asuras; they are never born in the 

Avici; they are never born in the side hells (Lokantarika-Nirayas); they 

are never born as a mara; they are never born in the world where there 

is no perception; they are never born in a heatless heaven 

(Anavatapta); they are never born in the rupa world; they are never 

born in a small world. In short, those who practice Paramitas is 

practicing Bodhisattvas' practice. According to the tradition of Northern 

Buddhism, Bodhisattva practice (Bodhisattva’s practising) comprises of 

to vow to devote the mind to bodhi (bodhicita); to practise the four 

immeasurables. Besides, that person must also practise the six 

Paramitas, and practise the four all-embracing virtues. 

Cultivation of Mahayana Zen in the Spirit of the “Six Paramitas”: 

Cultivation of Zen and Dana-Paramita: Charity or giving, is to give 

away for the benefit and welfare of all beings anything and everything 

one is capable of giving: not only material goods, but knowledge, 

worldly as well as religious or spiritual (or knowledge belonging to the 

Dharma, the ultimate truth). The Bodhisattvas were all ready to give up 

even their lives to save others. Giving of material goods, that is, to give 

others money or goods. In this world, there is no one who is unable to 

perform some form of giving. No matter how impoverished one is, he 

should be able to give alms to those who are worst off than he or to 

support a public work with however small a donation, if he has the will 

to do so. Even if there is someone who absolutely cannot afford to do 

so, he can be useful to others and to society by offering his services. 

Giving of law means to teach others rightly. A person who has 

knowledge or wisdom in some field should be able to teach others or 

guide them even if he has no money or is physically handicapped. 

Even a person of humble circumstances can perform giving of the Law. 

To speak of his own experience in order to benefit others can be his 

giving of the Law. Giving of fearlessness means to remove the 

anxieties or sufferings of others through one’s own effort. To comfort 

others in order to help them overcome their difficult time can be 

considered as “giving of fearlessness.” Charity does not merely mean 

to give away what one has in abundance, but it involves even the 
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giving-up of one’s whole being for a cause. Charity, or giving, 

including the bestowing of the truth and courage giving on others. 

Giving Paramita is used to destroy greed, selfishness, and stinginess.  

 Cultivation of Zen and Sila-Paramita: Keeping precepts teaches us 

that we cannot truly save others unless we remove our own cankers by 

living a moral and upright life. However, we must not think that we 

cannot guide others just because we are not perfect ourselves. Keeping 

precepts is also a good example for others to follow, this is another 

form of helping others. Sila-paramita or pure observance of precepts 

(keeping the commandments, upholding the precepts, the path of 

keeping precepts, or moral conduct, etc) is the practicing of all the 

Buddhist precepts, or all the virtuous deeds that are conducive to the 

moral welfare of oneself and that of others. Maintaining Precept 

Paramita is used to destroy violating precepts and degrading the 

Buddha-Dharma. For Zen practitioners, the precepts have an even 

more profound meaning because they free our minds of remorse and 

anxiety. Zen practitioners should always remember that guilt about past 

actions is not very helpful; it only keeps our minds more agitated. Zen 

practitioners should try to establish basic purity of action in the present 

moment for it can help our minds becomes tranquil and one-pointed 

easier. Therefore, the foundation in morality becomes the basis of 

spritual development for Zen practitioners.   

Cultivation of Zen and Patience Paramita: Endurance is one of the 

most important qualities in nowadays society. Sakyamuni Buddha was 

endowed with all the virtues and became the Buddha through his 

constant practice. No matter what biography of Sakyamuni Buddha we 

read or which of the sutras, we find that nowhere is it recorded that the 

Buddha ever became angry. However severely he was persecuted and 

however coldly his disciples turned against him and departed from him, 

he was always sympathetic and compassionate. As Buddhists, we 

should always remember that: “No action that makes Sakyamuni 

Buddha more disappointed than when we become angry about 

something and we reproach others or when we blame others for our 

own wrongs.” In short, if we are able to practice the “endurance” of the 

Bodhisattvas, we cease to become angry or reproachful toward others, 

or toward anything in the universe. We are apt to complain about the 

weather when it rains or when it shines, and to grumble about the dust 
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when we have a day with fine weather. However, when through 

“endurance” we attain a calm and untroubled mind, we become 

thankful for both the rain and the sun. Then our minds become free 

from changes in our circumstances. “Patience,” really means patiently, 

or rather with equanimity, to go through deeds of humiliation. Or as 

Confucius says, “The superior man would cherish no ill-feeling even 

when his work or merit is not recognized by others.” No Buddhist 

devotees would feel humiliated when they were not fully appreciated, 

no, even when they were unjustly ignored. They would also go on 

patiently under all unfavorable conditions. Patience-paramita or 

humility is sometomes rendered patience, but humility is more to the 

point. Rather than merely enduring all sorts of ills of the body, it is the 

feeling of unworthiness, limitlessness, and sinfulness. In other words, 

humility or patience, or forebearance under insult of other beings as 

well hot and cold weather. Tolerance Paramita is used to destroy anger 

and hatred.  

Cultivation of Zen and Vigor Paramita: “Making right efforts.” 

means to proceed straight torward an important target without being 

distracted by trivial things. We cannot say we are assiduous when our 

ideas and conduct are impure, even if we devoted ourselves to the 

study and practice of the Buddha’s teachings. Even when we devote 

ourselves to study and practice, we sometimes do not meet with good 

results or may even obtain adverse effects, or we may be hindered in 

our religious practice by others. But such matters are like waves 

rippling on the surface of the ocean; they are only phantoms, which will 

disappear when the wind dies down. Therefore, once we have 

determined to practice the bodhisattva-way, we should advance single-

mindedly toward our destination without turning aside. This is “making 

right efforts.” Devotion or Striving means a constant application of 

oneself to the promotion of good. The Mahayanists’ life is one of 

utmost strenuousness not only in this life, but in the lives to come, and 

the lives to come may have no end. Virya also means energy or zeal 

(earnestness-Diligence-Vigour-The path of endeavor) and progress in 

practicing the other five paramitas. Vigor Paramita is used to destroy 

laziness and procrastination.   

Cultivation of Meditation and Dhyana Paramita: “Meditation,” 

“dhyana” in Sanskrit and “Zenjo” in Japanese. “Zen” means “a quiet 
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mind” or “an unbending spirit,” and “jo” indicates the state of having a 

calm, unagitated mind. It is important for us not only to devote 

ourselves to the practice of the Buddha’s teachings but also to view 

things thoroughly with a calm mind and to think them over well. Then 

we can see the true aspect of all things and discover the right way to 

cope with them. Dhyana is retaining one’s tranquil state of mind in any 

circumstance, unfavorable as well as favorable, and not being at all 

disturbed or frustrated even when adverse situations present 

themselves one after another. This requires a great deal of training. 

Dhyana means meditation, not in the sense of meditating on a moral 

maxim or a philosophical saying, but the disciplining of oneself in 

tranquillization. In other words, Dhyana (Meditation-Contemplation-

Quiet Thoughts-Abstraction-Serenity) means the path of concentration 

of mind to stop the scattered mind. Meditation Paramita is used to 

destroy chaos and drowsiness.  

Cultivation of Zen and Prajna Paramita: Wisdom means the right 

way of seeing things and the power of discerning the true aspects of all 

things. Wisdom is the ability both to discern the differences among all 

things and to see the truth common to them. In short, wisdom is the 

ability to realize that anybody can become a Buddha. The Buddha’s 

teachings stress that we cannot discern all things in the world correctly 

until we are completely endowed with the ability to know both 

distinction and equality. We cannot save others without having wisdom, 

because even though we want to do good to others but we don’t have 

adequate knowledge on what should be done and what should not be 

done, we may end up doing some harm to others. There is no 

corresponding English word for prajna, in fact, no European word, for 

it, for European people have no experience specifically equivalent to 

prajna. Prajna is the experience a man has when he feels in its most 

fundamental sense the infinite totality of things, that is, psychologically 

speaking, when the finite ego, breaking its hard crust, refers itself to 

the infinite which envelops everything that is finite and limited and 

therefore transitory. We may take this experience as being somewhat 

akin to a totalistic intuition of something that transcends all our 

particularized, specified experiences. In Buddhism, Prajna (the path of 

wisdom) means transcendental knowledge. This is what constitutes 

enlightenment; it is an intuition into the power to discern reality or 
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truth, or into the ultimate truth of things, by gaining which one is 

released from the bondage of existence, and becomes master of one’s 

self. Wisdom Paramita is used to destroy ignorance and stupidity. In 

short, wisdom is the culmination of the spiritual path for Zen 

practitioners. However, we must start from the practice of generosity, 

moral restraint, and the development of concentration. From that base 

of purity comes penetrating insight into the nature of the mind and 

body. By being perfectly aware in the moment, all that has been 

accumulated in our minds begins to surface. All the thoughts and 

emotions, all the ill will, greed and desire, all the lust and attachment in 

our minds begins to be brought to the conscious level. And through the 

practice of mindfulness, of not clinging, not condemning, not 

identifying with anything, the mind becomes lighter and freer.    

 

(F) Cultivation of Zen of the Mahayana Zen 

and the Emancipation in This Very Life 

 

According to Buddhism, Mahayana Zen and Zen of the highest 

vehicle are in fact complementary for one another. When rightly 

practiced, you sit in the firm conviction that meditation is the 

actualization of your undefiled True-nature, and at the same time you 

sit in complete faith that the day will come when, exclaiming “Oh, this 

is it!” You will unmistakably realize this True-nature. Therefore, you 

need not self-consciously strive for enlightenment. According to Zen 

Master Kuei-Feng Tsung-Mi in the Records of the Transmission of the 

Lamp (Ch’uan-Teng-Lu), Volume XIII, Zen practitioners who 

enlighten on both the emptiness of the self and things, these 

practitioners have been practicing on the Mahayana Zen. Zen Master 

Kuei-Feng Tsung-Mi usually told his disciples: Zen practitioners who 

practice exactly the way the Buddha did, they are practicing the Zen of 

the Highest Vehicle. Practitioners with Sudden Enlightenment formerly 

and today always have a Self-existent pure mind because the nature of 

the original nature is always pure in its original essence. The self-

nature is originally pure in itself, neither produced nor destroyed, 

originally complete in itself, originally without movement, and can 

produce the ten thousand dharmas. In other words, the Emptiness and 
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calmness of Self-nature also mean the immaterial, a condition beyond 

disturbance, the condition of Nirvana. According to the Records of the 

Transmission of the Lamp (Ch’uan-Teng-Lu), Volume V, one day the 

Sixth Patriarch addressed the assembly as follows: “I have a thing. It 

has no head or tail, no name or label, no back or front. Do you all know 

what it is?” Shen-Hui stepped forward and said, “It is the root source of 

all Buddhas, Shen-Hui’s Buddha nature!” Also, according to the 

Records of the Transmission of the Lamp (Ch’uan-Teng-Lu), Volume 

V, and the Hsien-Tsung Chi, one day, a monk came and asked Zen 

Master Shen-Hui: What is the Great Vehicle and what is the Highest 

Vehicle? Zen Master Shen-Hui replied: The Great Vehicle is the 

Bodhisattva and the Highest Vehicle is the Buddha. A Bodhisattva who 

practices Dana Paramita only see three kinds of emptiness: Emptiness 

of the giver, emptiness on the thing that is given, and emptiness on the 

receiver. Meanwhile, a practitioner who practices Zen of the Highest 

Vehicle only sees the Emptiness of Self-nature. 

In Buddhist cultivation, to practice meditation means to be mindful 

of what is happening at this very moment, is the kind of attention which 

is necessary for any Zen practitioners. This is the state of total oneness 

with the object, and this is also our wish in life. In fact, in daily life, 

everyone of us should always be mindful of what is happening at this 

very moment. For daily activities, the attention on one object is 

relatively easy, but this kind of attention in Zen is more valuable and 

much harder, because we have a tendency dream about future, about 

the nice things we are going to have or are going to happen to us in the 

future. So, we try to filter anything happening in the present through 

our reasoning: “I do not like that; I do not have to listen to that, and so 

on and so on.” And so we are willing to forget about our present and 

start dreaming of what is going to happen in the future. But when we 

behave like that, we will never see the precious very present moment. 

One of the difficult problems for Zen practitioners is to constantly 

guide our wandering mind back to this very moment, because the 

ability to live in the present moment is all that we have to develop so 

that we can have a mindful life at this very moment. As a matter of 

fact, if we cannot live with the precious present moment from having 

sit quietly, our Zen sitting is nothing but fatigue, boredom, pain in both 

legs and the whole body.   
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Practices of Zen help beings liberating human beings’ sufferings 

and afflictions in this life. All the Buddha’s teachings recorded in the 

Pali Canon are aimed at liberating human beings’ sufferings and 

afflictions in this life. They have a function of helping human beings 

see the way to make arise the skilful thought, to release the opposite 

evil thought controlling their mind. For example, the five meditative 

mental factors releasing the five hindrances; compassion releasing ill-

will; detachment or greedilessness releasing greediness; wisdom 

releasing illusion; perception of selflessness, impermanence and 

suffering releasing perception of selfishness, permanence and 

pleasure, and so on. The Pure Land Sect believes that during this 

Dharma-Ending Age, it is difficult to attain enlightenment and 

emancipation in this very life if one practices other methods without 

following Pure Land at the same time. If emancipation is not achieved 

in this lifetime, one’s crucial vows will become empty thoughts as one 

continues to be deluded on the path of Birth and Death. Devoted 

Buddhists should always be very cautious, not to praise one’s school 

and downplay other schools. Devoted Buddhists should always 

remember that we all are Buddhists and we all practice the teachings 

of the Buddha, though with different means, we have the same 

teachings, the Buddha’s Teachings; and the same goal, emancipation 

and becoming Buddha. To understand Buddhism properly we must 

begin at the end of the Buddha’s career. The year 486 B.C. or 

thereabouts saw the conclusion of theBuddha's activity as a teacher in 

India. The death of the Buddha is called, as is well known, ‘Nirvana,’ 

or ‘the state of the fire blown out.’ When a fire is blown out, nothing 

remains to be seen. So, the Buddha was considered to have entered 

into an invisible state which can in no way be depicted in word or in 

form. Just prior to his attaining Nirvana, in the Sala grove of 

Kusinagara, the Buddha spoke to His disciples to the following effect: 

“Do not wail saying ‘Our Teacher has passed away, and we have no 

one to follow.’ What I have taught, the Dharma (ideal) with the 

disciplinary (Vinaya) rules, will be your teacher after my departure. If 

you adhere to them and practice them uninterruptedly, is it not the 

same as if my Dharma-body (Dharmakaya) remained here forever?”  

In cultivation of the Mahayana Zen, practitioners must see the 

true face of reality. Reality is the essence or substance of anything or 
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real state, or reality. According to the Madhayamaka philosophy, 

Reality is non-dual. The essential conditionedness of entities, when 

properly understood, reveals the unconditioned as not only as their 

ground but also as the ultimate reality of the conditioned entities 

themselves. In fact, the conditioned and the unconditioned are not two, 

not separate, for all things mentally analyzed and tracked to their 

source are seen to enter the Dharmadhatu or Anutpadadharma. This is 

only a relative distinction, not an absolute division. According to the 

Mahayana Zen, in order to achieve the liberation in this very life, Zen 

practitioners should have an acceptance of being with what really is at 

this very moment. Zen practice will help us to live a more comfortable 

life. A person who has a more comfortable life is one who is not 

dreaming, but to be with what really is at this very moment, no matter 

what it is: good or bad, healthy or unhealthy (being ill), happy or not 

happy. It does not make any difference. Zen practitioners are always 

with life as it is really happening, not wandering around and around. If 

we can accept things just the way they are, we are not going to be 

greatly upset by anything. And if we do become upset, it is over 

quickly. Therefore, all that a Zen practitioner needs to do is to be with 

what is happening at this very moment (right now, right here). As a 

matter of fact, when our mind is drifting away from the present, what 

we will do is to try to listen to whatever is happening (sounds or noises) 

around us; we will make sure that there is nothing we miss. 

Consequently, we cannot have a good concentration. So, one of the 

most important things that any Zen practitioner has to do is to bring our 

lives out of dreamland and into the real reality that it is.    

Zen practitioners should always remember that the present moment 

is all that we have in this life. As a matter of fact, there is no hurry, no 

place to to go, nothing else to do. Just this very moment is all that we 

have in this life. Zen means knowing how to settle back into this very 

moment, that’s all! Therefore, we should be very mindful in all 

activities during the day; notice carefully all our movements. The 

continuity of awareness will help meditation deepens, so we will be 

more calm and more peaceful.    

In the Forty-Two Sections Sutra, the Buddha said: “Those who 

follow the way of the Mahayana are like floating pieces of woods in 

the water flowing above the current, not touching either shore and that 
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are not picked up by people, not intercepted by ghosts or spirits, not 

caught in whirlpools, and that which do not rot. I guarantee that these 

pieces of wood will certainly reach the sea. I guarantee that students of 

the Way who are not deluded by emotional desire; nor bothered by 

myriad of devious things but who are vigorous in their cultivation or 

development of the unconditioned will certainly attain the way.” For 

left-home people, basically speaking, all teachings of the Buddha are 

aimed at releasing human beings’ troubles in this very life. They have 

a function of helping an individual see the way to make arise the 

wholesome thoughts to release the opposite evil thoughts. For 

example, meditation helps releasing hindrances; fixed mind releasing 

scattered minds that have controlled human minds since the 

beginninglessness; compassion releasing ill-will; detachment or 

greedilessness releasing greediness; the perceptions of selflessness and 

impermanence releasing the concepts of “self” and “permanence”; 

wisdom or non-illusion releasing illusion, and so on.  However, the 

cultivation must be done by the individual himself and by his effort 

itself in the present. As for laypeople, the Buddha expounded very 

clearly in the Sigalaka Sutta: not to waste his materials, not to wander 

on the street at unfitting times, not to keep bad company, and not to 

have habitual idleness, not to act what is caused by attachment, ill-will, 

folly or fear. In the Five Basic Precepts, the Buddha also explained 

very clearly: not taking life, not taking what is not given, not 

committing sexual misconduct, not lying, and not drinking intoxicants. 

Besides, laypeople should have good relationships of his fmaily and 

society: between parents and children, between husband and wife, 

between teacher and student, among relatives and neighbors, between 

monks, nuns, and laypeople, between empoyer and employee. These 

relationships should be based on human love, loyalty, gratitude, 

sincerity, mutual acceptance, mutual understanding, and mutual 

repsect. If left-home people and laypeole can practice these rules, they 

are freed from sufferings and afflictions in this very life. 

In short, this writing is not a profound philosiphical study of the 

tradition of the Mahayana Zen, but a writing that essentially 

summarizes Zen theories and practices of the tradition of the 

Mahayana Zen and its methods of cultivation. Devout Buddhists should 

always remember the ultimate goal of any Buddhist cultivator is to 
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attain enlightenment and emancipation, that is to say to see what 

method or methods to escape or to go beyond the cycle of births and 

deaths right in this very life. The path of cultivation still demands 

continuous efforts with right understanding and practice. Presently 

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

compose the writing titled “A Summary of Zen Theories & Practices in 

the Tradition of The Mahayana Zen” in Vietnamese and English to 

introduce basic things theories and practices of the tradition of the 

Mahayana Zen to all Buddhist followers in all levels, especially 

Buddhist beginners. Hoping this little contribution will help Buddhists 

in different levels to understand Buddhist Zen and to know how to 

achieve a life of peace, mindfulness and happiness. 
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