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Lôøi Ñaàu Saùch 

 

Theo Phaät giaùo, caên laø giaùc quan; caên laø naêng löïc cuûa giaùc quan; 

caên laø naêng löïc cuûa taâm linh; caên cuõng laø naêng löïc cuûa thaân vaø taâm. 

Trong khoa hoïc töï nhieân, caên laø reã caây, coù söùc sanh tröôûng, moïc ra caùc 

thöù caønh, nhö nhaõn caên cuûa maét coù söùc maïnh coù theå sinh ra nhaõn thöùc, 

tín caên coù theå sinh ra nhöõng vieäc thieän, nhaân tính coù taùc duïng sanh ra 

thieän aùc nghieäp. Luïc caên bao goàm maét, tai, muõi, löôõi, thaân vaø yù. Trong 

Phaät giaùo, chöõ "caûnh" coù nhieàu nghóa, nhö quang caûnh, moâi tröôøng, 

laõnh vöïc, phaïm vi, ñoái töôïng, hay kieán thöùc, vaân vaân. Thieàn Phaät giaùo 

döôøng nhö coù caùch duøng chöõ "caûnh" raát ñaëc bieät; thí duï nhö "caûnh baát 

sinh" coù nghóa laø moät kinh nghieäm ñaëc bieät cuûa Thieàn chöa ñöôïc khôûi 

daäy trong ngöôøi ñeä töû. Nhö vaäy, "caûnh" coù nghóa laø caùi kinh nghieäm 

hay kieán giaûi ñaëc bieät trong taâm, maø, dó nhieân coù theå ñöôïc xem nhö laø 

moät "ñoái töôïng" ñöôïc taâm quaùn töôûng hay laõnh hoäi. Theo giaùo lyù nhaø 

Phaät, nôi taâm vin vaøo ñoù maø chaïy theo goïi laø caûnh, nhö phaùp laø nôi yù 

thöùc vin vaøo goïi laø phaùp caûnh, saéc laø nhaõn thöùc vin vaøo ñoù goïi laø saéc 

caûnh, thanh laø nôi nhó thöùc vin vaøo goïi laø thanh caûnh, vaân vaân. Thöùc coù 

nghóa laø söï nhaän thöùc, söï phaân bieät, yù thöùc, nhöng moãi töø naày ñeàu 

khoâng bao goàm heát yù nghóa chöùa ñöïng trong vijnana. Thöùc laø caùi trí 

hay caùi bieát töông ñoái. Töø naày laém khi ñöôïc duøng theo nghóa ñoái laäp 

vôùi Jnana trong yù nghóa tri thöùc ñôn thuaàn. Jnana laø caùi trí sieâu vieät 

thuoäc caùc chuû ñeà nhö söï baát töû, söï phi töông ñoái, caùi baát khaû ñaéc, vaân 

vaân, trong khi Vijnana bò raøng buoäc vôùi taùnh nhò bieân cuûa caùc söï vaät. 

Thöùc vaø caùc Taâm sôû töông quan, tuøy thuoäc vaø ñoàng thôøi toàn taïi vôùi 

nhau. Nhieäm vuï cuûa raát ña daïng, noù coù caùc Caên vaø Traàn Caûnh cuûa noù; 

taát caû moïi caûm nhaän cuûa chuùng ta ñeàu ñöôïc caûm nhaän qua söï tieáp xuùc 

giöõa caùc caên vôùi theá giôùi beân ngoaøi. YÙ thöùc xaûy ra khi giaùc quan tieáp 

xuùc vôùi ñoái töôïng beân ngoaøi. Khi duyeân saéc, thöùc khôûi leân vaø an truù, 

thöùc aáy laáy saéc laøm caûnh, laáy saéc laøm sôû y, laáy saéc laøm caên cöù thoï 

höôûng; ñöôïc taêng tröôûng, taêng thònh, vaø taêng quaûng. Khi duyeân thoï, 

thöùc khôûi leân vaø an truù, thöùc laáy thoï laøm caûnh, laáy thoï laøm sôû y, laáy thoï 

laøm caên cöù thoï höôûng; ñöôïc taêng tröôûng, taêng thònh, vaø taêng quaûng. Khi 

duyeân töôûng, thöùc khôûi leân vaø an truù, thöùc laáy töôûng laøm caûnh, laáy 

töôûng laøm sôû y, laáy töôûng laøm caên cöù thoï höôûng; ñöôïc taêng tröôûng, 

taêng thònh, vaø taêng quaûng. Khi duyeân haønh, thöùc khôûi leân vaø an truù, 
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thöùc laáy haønh laøm caûnh, laáy haønh laøm sôû y, laáy haønh laøm caên cöù thoï 

höôûng; ñöôïc taêng tröôûng, taêng thònh, vaø taêng quaûng.  

Quyeån saùch nhoû coù töïa ñeà “Caên-Caûnh-Thöùc” naøy khoâng phaûi laø 

moät nghieân cöùu thaâm saâu veà Phaät giaùo, maø noù chæ ñôn thuaàn vaïch ra 

nhöõng lôøi daïy quí baùu cuûa ñöùc Phaät. Chuùng ta haõy thöû coá gaéng tu taäp 

nhöõng lôøi Phaät daïy veà “Caên-Caûnh-Thöùc” roài chuùng ta seõ thaáy raèng traûi 

nghieäm ñöôïc vieäc thoaùt ly khoå ñau phieàn naõo ñeå coù ñöôïc söï yeân bình, 

tænh thöùc, vaø haïnh phuùc khoâng coù nghóa laø chuùng ta phaûi ñi vaøo moät nôi 

thaâm saâu cuøng coác, nôi khoâng coù söï hieän dieän cuûa raéc roái hay khoâng coù 

nhöõng coâng vieäc naëng nhoïc. Kyø thaät, neáu chuùng ta hieåu ñöôïc naêng löïc 

cuûa caùc giaùc quan, hieåu raèng "caûnh" coù nghóa laø caùi kinh nghieäm hay 

kieán giaûi ñaëc bieät trong taâm, vaø taát caû moïi caûm nhaän cuûa chuùng ta ñeàu 

ñöôïc caûm nhaän qua söï tieáp xuùc giöõa caùc caên vôùi theá giôùi beân ngoaøi. 

Ngay luùc ñoù söï yeân bình thaät söï hieän dieän giöõa nhöõng thöù vöøa keå treân 

maø chuùng ta vaãn coù söï yeân tónh nôi noäi taâm mình. Cuoäc haønh trình töø 

ngöôøi leân Phaät ñoøi hoûi nhieàu coá gaéng vaø hieåu bieát lieân tuïc. Chính vì 

theá maø maëc duø hieän taïi ñaõ coù quaù nhieàu saùch vieát veà Phaät giaùo, toâi 

cuõng maïo muoäi bieân soaïn taäp saùch “Caên-Caûnh-Thöùc” song ngöõ Vieät 

Anh nhaèm phoå bieán giaùo lyù 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 ai mong caàu coù ñöôïc cuoäc soáng an laïc, tænh thöùc, 

vaø haïnh phuùc.  

 

           Thieän Phuùc 
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Preface 

 

According to Buddhism, Faculty or Indriya means organs of sense; 

Indriya means faculty of sense; Indriya also means bodily and mental 

power. Spiritual faculties or power of the spirituality. In natural 

science, indriya means root, or source which is capable of producing or 

growing, as the eye is able to produce knowledge, as faith is able to 

bring forth good works, as human nature is able to produce good or evil 

karma. The six senses comprise of eyes, ears, nose, tongue, body, and 

mind. In Buddhism, the word "object" has many meanings, such as 

scene, environment, domain, sphere, object, understanding, etc. Zen 

Buddhists seemed to have a special usage of this word; for instance, a 

realm has not yet arisen (ching pu sheng) means a certain specific 

experience of Zen which has not yet arisen in the disciple. Thus 

"realm" means the specific experience or understanding within one's 

mind, which, of course, can be referentially treated as an "object" 

visualized or comprehended by the mind. According to Buddhist 

teachings, where the mind bases on to follow is called scenes, 

surroundings, views, circumstances, or environments, i.e., the sphere of 

mind for environments and conditions; the sphere of form for the eye; 

the sphere of sound for the ear, etc. “Vijnana” also means cognition, 

discrimination, consciousness, but as any one of these does not cover 

the whole sense contained in Vijnana. “Vijnana” also means relative 

knowledge. This term is usually used as contrasted to Jnana in purely 

intellectual sense. Jnana is transcendental knowledge dealing with such 

subjects as immortality, non-relativity, the unattained, etc., whereas 

Vijnana is attached to duality of things. Consciousness and the factors 

are interrelated, inter-dependent, and co-existent. The function of 

aggregate of consciousness is varied; it has its basis and objects; and all 

our feelings are experienced through the contact of sense faculties with 

the external world. Consciousness refers to the perception or 

discernment which occurs when our sense organs make contact with 

their respective objects. When phenomenonal consciousness gains a 

footing in relation to materiality, with materiality as object and basis, 

as a place of enjoyment; and there it grows, increases, and flourishes. 

When  consciousness of receptivity gains a footing in relation to 

feelings, with feelings as object and basis, as a place of enjoyment. 
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When  consciousness of cognition gains a footing in relation to 

perceptions, with perceptions as object and basis, as a place of 

enjoyment. When  consciousness of reaction gains a footing in relation 

to mental formations, with mental formations as object and basis, as a 

place of enjoyment. 

This little book titled “Faculties-Views-Consciousnesses” is not a 

profound philosiphical study of Buddhism, but a book that simply points 

out the Buddha's precious teachings. Let's try to practice the Buddha's 

teachings on “Faculties-Views-Consciousnesses”, then we will see that 

to experience the escape of sufferings and afflictions in order to have 

peace, mindfulness and happiness does not mean that we have to go to 

remote forests or mountains, where there exists no trouble, or no hard 

work. As a matter of fact, if we understand the powers of our bodily 

faculties, and "environment" means the specific experience or 

understanding within one's mind, and all our feelings are experienced 

through the contact of sense faculties with the external world. That 

very moment, peace is really to be in the midst of those things and still 

be calm in our heart. The journey from man to Buddha demands 

continuous efforts with right understanding and practice. Presently 

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

this booklet titled “Faculties-Views-Consciousnesses” in Vietnamese 

and English to spread basic things in Buddhism to all Vietnamese 

Buddhist followers, especially Buddhist beginners, hoping this little 

contribution will help Buddhists in different levels to understand on 

how to achieve and lead a life of peace, mindfulness, and happiness. 

 

           Thieän Phuùc 
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Chöông Moät  

Chapter One 

 

Vuõ Truï Quan Phaät Giaùo 

 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

maéc veà nguoàn goác cuûa Töù Ñaïi seõ trôû neân hoaøn toaøn voâ nghóa ñoái vôùi 

chaân lyù veà giaùo thuyeát Duyeân Khôûi maø Ñöùc Phaät ñaõ phaùt hieän vaø 

giaûng daïy.  

 

Buddhist Cosmology 

 

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

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

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

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

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

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

cosmology not only takes into account the existence of innumerable 

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

equally vast conceptions of cosmic time. The Buddha proclaimed that 

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

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

a picture of a cosmos filled with countless worls systems where 

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

is not the only unique or the only one world system in the universe. 
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Other world systems also have their Buddhas who also teach the path 

of enlightenment. The most ancient Buddhist texts speak of the various 

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

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

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

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

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

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

Buddha discovered the presence of numerous Gods throughout the 

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

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

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

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

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

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

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

still not free from sufferings and afflictions, and they can still be very 

angry. The life of Gods may be very long, but not eternal as many 

other religions believe. 

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

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

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

important position in philosophy. It was examined from the beginning 

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

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

cosmology not only takes into account the existence of innumerable 

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

equally vast conceptions of cosmic time. According to Buddhist 

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

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

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

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

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

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

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

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

be completely forgotten. But after that the upward swing begins again. 
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When the life of man reaches 80,000 years, Maitreya Buddha from the 

Tusita Heaven will appear on the earth. Besides, the most ancient 

Buddhist texts speak of the various phases in the evolution and 

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

gradually formed and how after a period or relative stability during 

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

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

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

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

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

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

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

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

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

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

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

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

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

perfect himself. The Buddha Sakyamuni himself realized the Noble 

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

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

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

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

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

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

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

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

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

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

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

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

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

elements are dynamic and impermanent, therefore, all existing things 

compounded by them must be impermanent too. The problem about the 

origin of the four elements becomes completely senseless to the truth 

of Dependent Origination which was discovered and taught by the 

Buddha. 
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Chöông Hai 

Chapter Two 

 

Nhaân Sinh Quan Cuûa Ñaïo Phaät 

 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

vaän haønh döôùi daïng thöùc naày hay daïng thöùc khaùc. 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

thieän. 

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

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

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

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

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

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

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

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

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

ñöôïc leõ voâ thöôøng môùi giöõ ñöôïc taâm an, môùi coá gaéng laøm nhöõng ñieàu 

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

taøi saûn, daùm taän tuïy ñoùng goùp vaøo vieäc coâng ích cho haïnh phuùc cuûa 

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

bao giôø chòu ôû yeân moät choã. Cuoäc ñôøi nay coøn mai maát, bieán chuyeån 

khoâng ngöøng nghæ. Thaân con ngöôøi cuõng vaäy, noù cuõng laø voâ thöôøng, noù 

cuõng naèm trong ñònh luaät “Thaønh Truï Hoaïi Khoâng.” Thaân ta phuùt tröôùc 

khoâng phaûi laø thaân ta phuùt sau. Khoa hoïc ñaõ chöùng minh raèng trong 

thaân theå chuùng ta, caùc teá baøo luoân luoân thay ñoåi vaø cöù moãi thôøi kyø baûy 

naêm laø caùc teá baøo cuõ hoaøn toaøn ñoåi môùi. Söï thay ñoåi laøm cho chuùng ta 

mau lôùn, mau giaø vaø mau cheát. Caøng muoán soáng bao nhieâu chuùng ta laïi 

caøng sôï cheát baáy nhieâu. Töø toùc xanh ñeán toùc baïc, ñôøi ngöôøi nhö moät 

giaác mô. Theá nhöng coù nhieàu ngöôøi khoâng chòu nhaän bieát ra ñieàu naày, 

neân hoï cöù lao ñaàu vaøo caùi thoøng loïng tham aùi; ñeå roài khoå vì tham duïc, 

coøn khoå hôn nöõa vì tham lam oâm aáp baùm víu  maõi vaøo söï vaät, ñoâi khi 

ñeán cheát maø vaãn chöa chòu buoâng boû. Ñeán khi bieát saép truùt hôi thôû cuoái 

cuøng maø vaãn coøn luyeán tieác tìm caùch naém laïi moät caùch tuyeät voïng. 

Thaân ta voâ thöôøng, taâm ta cuõng voâ thöôøng. Taâm voâ thöôøng coøn mau leï 

hôn caû thaân. Taâm chuùng ta thay ñoåi töøng giaây, töøng phuùt theo vôùi ngoaïi 

caûnh, vui ñoù roài buoàn ñoù, cöôøi ñoù roài khoùc ñoù, haïnh phuùc ñoù roài khoå 

ñau ñoù.  

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

nhaøm chaùn troïn dieät ñoä, ñoù laø phöông tieän. 

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

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

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

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

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

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

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

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

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

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

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

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

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

phaùt sinh ñieàu aùc.” 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

 

Buddhist Outlook on Life 

 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

detached outlook towards life and things pertaining to life. Detachment 

can not bring about frustration, disappointment and mental torment, 

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

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

eradicating, unsatisfactoriness. The Buddha sees suffering as suffering, 

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

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

warns man against attaching too much importance to fleeing pleasures, 

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

antidote for both pessimism and optimism. Equanimity is evenness of 

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

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

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

happiness can not be derived from things conditioned and compounded. 

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

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

lasting. The mere gratification of the sense faculties we call pleasure 
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and enjoyment, but in the absolute sense of the world such gratification 

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

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

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

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

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

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

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

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

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

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

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

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

(sentient beings which possess magical and spiritual powers). 

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

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

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

experiences. So mentioned does not mean that people are not 

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

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

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

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

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

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

asked his disciples to be the master of their destiny, since they can 

make their lives better or worse. They can even become Buddha if 

they study and practice his teachings. 

Regarding the point of view on Human Beings and Deva Vehicle, 

according to the Mahayana, rebirth among men conveyed by observing 

the five commandments (Panca-veramani). However, there are many 

differences on human destinies in the world. For example, one is 

inferior and another superior, one perishes in infancy and another lives 

much longer, one is sick and infirm and another strong and healthy, one 

is brought up in luxury and another in misery, one is born a millionaire 

and another in poverty, one is a genius and another an idiot, etc. 

According to the Buddhist point of view on human life, all of the above 

mentioned results are not the results of a “chance.” Science nowadays 
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is indeed against the theory of “chance.” All scientists agree on the 

Law of Cause and Effect, so do Buddhists. Sincere and devoted 

Buddhists never believe that the unevenness of the world is due to a 

so-called Creator and/or God.  Buddhists never believe that happiness 

or pain or neutral feeling the person experiences are due to the 

creation of a Supreme Creator. According to the Buddhist point of view 

on human life, the above mentioned unevenness that exists in the 

world are due to the heridity and environment, and to a greater extent, 

to a cause or causes which are not only present but proximate or 

remotely past. Man himself is responsible for his own happiness and 

misery. He creates his own heaven and hell. He is the master of his 

own destiny. He is his own child of his past and his own parents of his 

future. Regarding the point of view on Deva, this is only one of the five 

vehicles, the deva vehicle or Divine Vehicle. It transports observers of 

the ten good qualities (thaäp thieän) to one of the six deva realms of 

desire, and those who observe dhyana meditation to the higher heavens 

of form and non-form. Sentient beings are to be reborn among the deva 

by observing the ten forms of good actions or Ten Commandments 

(Dasa-kusala).  

Regarding the point of view on the Kaya and Citta, Buddhism talks 

about the theory of impermanence of the body and mind. Some people 

wonder why Buddhism always emphasizes the Theory of 

Impermanence? Does it want to spread in the human mind the seed of 

disheartenment, and discourage? In their view, if things are 

changeable, we do not need to do anything, because if we attain a 

great achievement, we cannot keep it. This type of reasoning, a first, 

appears partly logical, but in reality, it is not at all. When the Buddha 

preached about impermanence, He did not want to discourage anyone, 

but warning his disciples about the truth. A true Buddhist has to work 

hard for his own well being and also for the society’s. Although he 

knows that he is facing the changing reality, he always keeps himself 

calm. He must refrain from harming others, in contrast, strive to 

perform good deeds for the benefit and happiness of others. All things 

have changed and will never cease to change. The human body is 

changeable, thus governed by the law of impermanence. Our body is 

different from the minute before to that of the minute after. Biological 

researches have proved that the cells in our body are in constant 
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change, and in every seven years all the old cells have been totally 

renewed. These changes help us quickly grow up, age and die. The 

longer we want to live, the more we fear death. From childhood to 

aging, human life is exactly like a dream, but there are many people 

who do not realize; therefore, they continue to launch into the noose of 

desire; as a result, they suffer from greed and will suffer more if they 

become attached to their possessions. Sometimes at time of death they 

still don’t want to let go anything. There are some who know that they 

will die soon, but they still strive desperately to keep what they cherish 

most. Not only our body is changeable, but also our mind. It changes 

more rapidly than the body, it changes every second, every minute 

according to the environment. We are cheerful a few minutes before 

and sad a few minutes later, laughing then crying, happiness then 

sorrow.    

According to the Vimalakirti Sutra, Manjusri Bodhisattva obeyed 

the Buddha’s command to call on Upasaka Vimalakirti to enquire after 

his health, there was a converssation about the “body”. Manjusri asked 

Vimalakirti: “What should a Bodhisattva say when comforting another 

Bodhisattva who falls ill?” Vimalakirti replied: “He should speak of the 

impermanence of the body but never of the abhorrence and 

relinquishment of the body. He should speak of the suffering body but 

never of the joy in nirvana. He should speak of egolessness in the body 

while teaching and guiding all living beings (in spite of the fact that 

they are fundamentally non-existent in the absolute state). He should 

speak of the voidness of the body but should never cling to the ultimate 

nirvana. He should speak of repentance of past sins but should avoid 

slipping into the past. Because of his own illness he should take pity on 

all those who are sick. Knowing that he has suffered during countless 

past aeons he should think of the welfare of all living beings. He should 

think of his past practice of good virtues to uphold (his determination 

for) right livelihood. Instead of worrying about troubles (klesa) he 

should give rise to zeal and devotion (in his practice of the Dharma). 

He should act like a king physician to cure others’ illnesses. Thus a 

Bodhisattva should comfort another sick Bodhisattva to make him 

happy.” Manjusri, a sick Bodhisattva should look into all things in this 

way. He should further meditate on his body which is impermanent, is 

subject to suffering and is non-existent and egoless; this is called 
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wisdom. Although his body is sick he remains in (the realm of) birth 

and death for the benefit of all (living beings) without complaint; this is 

called expedient method (upaya). Manjusri! He should further meditate 

on the body which is inseparable from illness and on illness which is 

inherent in the body because sickness and the body are neither new nor 

old; this is called wisdom. The body, though ill, is not to be annihilated; 

this is the expedient method (for remaining in the world to work for 

salvation). 

Regarding the point of view on the impurity of the Kaya and the 

Citta. Impurity is the nature of our bodies and minds. Impurity means 

the absence of an immaculate state of being, one that is neither holy 

nor beautiful. From the psychological and physiological standpoint, 

human beings are impure. This is not negative or pessimistic, but an 

objective perspective on human beings. If we examine the constituents 

of our bodies from the hair on our head to the blood, pus, phlegm, 

excrement, urine, the many bacteria dwelling in the intestines, and the 

many diseases present waiting for the opportunity to develop, we can 

see clearly that our bodies are quite impure and subject to decay. Our 

bodies also create the motivation to pursue the satisfaction of our 

desires and passions. That is why the sutra regards the body as the 

place where misleads gather. Let us now consider our psychological 

state. Since we are unable to see the truth of impermanence, suffering, 

and the selfless nature of all things, our minds often become the 

victims of greed and hatred, and we act wrongly. So the sutra says, 

“The mind is the source of all confusion.” 

Here is another point of view of the Buddhism on the Kaya is “It is 

difficult to be reborn as a human being”. Of all precious jewels, life is 

the greatest; if there is life, it is the priceless jewel. Thus, if you are 

able to maintain your livelihood, someday you will be able to rebuild 

your life. However, everything in life, if it has form characteristics, 

then, inevitably, one day it will be destroyed. A human life is the same 

way, if there is life, there must be death. Even though we say a 

hundred years, it passes by in a flash, like lightening streaking across 

the sky, like a flower’s blossom, like the image of the moon at the 

bottom of a lake, like a short breath, what is really eternal? Sincere 

Buddhists should always remember when a person is born, not a single 

dime is brought along; therefore, when death arrives, not a word will 
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be taken either. A lifetime of work, putting the body through pain and 

torture in order to accumulate wealth and possessions, in the end 

everything is worthless and futile in the midst of birth, old age, 

sickness, and death. After death, all possessions are given to others in a 

most senseless and pitiful manner. At such time, there are not even a 

few good merits for the soul to rely and lean on for the next life. 

Therefore, such an individual will be condemned into the three evil 

paths immediately. Ancient sages taught: “A steel tree of a thousand 

years once again blossom, such a thing is still not bewildering; but once 

a human body has been lost, ten thousand reincarnations may not 

return.” Sincere Buddhists should always remember what the Buddha 

taught: “It is difficult to be reborn as a human being, it is difficult to 

encounter (meet or learn) the Buddha-dharma; now we have been 

reborn as a human being and encountered the Buddha-dharma, if we 

let the time passes by in vain we waste our scarce lifespan.” 
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Chöông Ba 

Chapter Three 

 

Coõi Ta Baø 

 

Coõi Ta Baø coøn ñöôïc goïi laø Nam Thieäm Boä Chaâu. Chaâu naày ñöôïc 

ñaët teân Dieâm Phuø Ñeà coù theå laø vì treân chaâu naày moïc nhieàu caây Dieâm 

Phuø, hoaëc giaû töø treân caây Dieâm Phuø khoång loà treân nuùi Tu Di coù theå 

nhìn thaáy toaøn chaâu. Ta Baø coù nghóa laø khoå naõo, laïi cuõng coù nghóa laø 

phieàn luïy hay troùi buoäc, chaúng ñöôïc ung dung töï taïi. Theá giôùi maø 

chuùng ta ñang soáng hay coõi Dieâm Phuø ñeà chæ laø moät phaàn nhoû cuûa theá 

giôùi Ta Baø, naèm veà phía nam cuûa nuùi Tu Di, theo vuõ truï hoïc coå AÁn Ñoä, 

ñaây laø nôi sinh soáng cuûa con ngöôøi, laø theá giôùi Ta Baø cuûa Ñöùc Phaät 

Thích Ca. Theá giôùi Ta Baø, nôi ñaày daãy nhöõng maâu thuaãn, haän thuø vaø 

baïo ñoäng. Nôi maø chuùng ta ñang soáng laø moät theá giôùi baát tònh, vaø Phaät 

Thích Ca ñaõ baét ñaàu thanh tònh noù. Con ngöôøi soáng trong theá giôùi naày 

chòu phaûi voâ vaøng khoå haõi vì tam ñoäc tham, saân, si cuõng nhö nhöõng duïc 

voïng traàn tuïc. Coõi Ta Baø naày ñaày daãy nhöõng ñaát, ñaù, gai choâng, haàm 

hoá, goø noång, thöôøng coù nhöõng moái khoå veà ñoùi khaùt, laïnh, noùng. Chuùng 

sanh trong coõi Ta Baø phaàn nhieàu tham ñaém nôi phi phaùp, taø phaùp, chôù 

chaúng chòu tin chaùnh phaùp, thoï soá cuûa hoï ngaén nguûi, nhieàu keû gian traù. 

Noùi veà vua quan, daàu coù nöôùc ñeå cai trò, hoï chaúng heà bieát ñuû, maø 

ngöôïc laïi sanh loøng tham lam, keùo binh ñaùnh chieám nöôùc khaùc, khieán 

cho nhieàu ngöôøi voâ toäi cheát oan; laïi theâm nhieàu thieân tai nhö haïn haùn, 

baõo luït, maát muøa, ñoùi khaùt, vaân vaân neân chuùng sanh trong coõi naày phaûi 

chòu voâ löôïng khoå sôû. Nôi coõi Ta Baø naày, söï thuaän duyeân cuøng an vui 

tu taäp thì ít, maø nghòch duyeân phieàn naõo thì nhieàu. Haàu heát ngöôøi tu 

haønh ñeàu deã bò thoái thaát taâm Boà Ñeà ñaõ phaùt luùc ban ñaàu. Theo Ñöùc 

Phaät, quaû ñaát maø chuùng ta ñang ôû ñaây coù teân laø Nam Thieäm Boä Chaâu, 

naèm veà höôùng nam cuûa nuùi Tu Di, voán laø moät phaàn nhoû nhaát trong heä 

thoáng Ñaïi Thieân Theá Giôùi do Ñöùc Phaät Thích Ca Maâu Ni laøm giaùo chuû. 

Ta Baø coù nghóa laø khoå naõo, laïi cuõng coù nghóa laø phieàn luïy hay troùi 

buoäc, chaúng ñöôïc ung dung töï taïi. Theá giôùi Ta Baø, nôi ñaày daãy nhöõng 

maâu thuaãn, haän thuø vaø baïo ñoäng. Nôi maø chuùng ta ñang soáng laø moät 

theá giôùi baát tònh, vaø Phaät Thích Ca ñaõ baét ñaàu thanh tònh noù. Con ngöôøi 

soáng trong theá giôùi naày chòu phaûi voâ vaøn khoå haõi vì tam ñoäc tham, saân, 

si cuõng nhö nhöõng duïc voïng traàn tuïc. Coõi Ta Baø naày ñaày daãy nhöõng 
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ñaát, ñaù, gai choâng, haàm hoá, goø noång, thöôøng coù nhöõng moái khoå veà ñoùi 

khaùt, laïnh, noùng. Chuùng sanh trong coõi Ta Baø phaàn nhieàu tham ñaém 

nôi phi phaùp, taø phaùp, chôù chaúng chòu tin chaùnh phaùp, thoï soá cuûa hoï 

ngaén nguûi, nhieàu keû gian traù. Noùi veà vua quan, daàu coù nöôùc ñeå cai trò, 

hoï chaúng heà bieát ñuû, maø ngöôïc laïi sanh loøng tham lam, keùo binh ñaùnh 

chieám nöôùc khaùc, khieán cho nhieàu ngöôøi voâ toäi cheát oan; laïi theâm 

nhieàu thieân tai nhö haïn haùn, baõo luït, maát muøa, ñoùi khaùt, vaân vaân neân 

chuùng sanh trong coõi naày phaûi chòu voâ löôïng khoå sôû. Nôi coõi Ta Baø 

naày, söï thuaän duyeân cuøng an vui tu taäp thì ít, maø nghòch duyeân phieàn 

naõo thì nhieàu. Haàu heát ngöôøi tu haønh ñeàu deã bò thoái thaát taâm Boà Ñeà ñaõ 

phaùt luùc ban ñaàu. Theo Ñöùc Phaät, quaû ñaát maø chuùng ta ñang ôû ñaây coù 

teân laø Nam Thieäm Boä Chaâu, naèm veà höôùng nam cuûa nuùi Tu Di, voán laø 

moät phaàn nhoû nhaát trong heä thoáng Ñaïi Thieân Theá Giôùi do Ñöùc Phaät 

Thích Ca Maâu Ni laøm giaùo chuû. Chính vì vaäy maø “Saha” coøn ñöôïc goïi 

laø Sa Ha Laâu Ñaø, hay Saùch Ha, nghóa laø chòu ñöïng hay nhaãn ñoä; nôi coù 

ñaày ñuû thieän aùc, cuõng laø nôi maø chuùng sanh luoân chòu caûnh luaân hoài 

sanh töû, ñöôïc chia laøm tam giôùi. Theá giôùi Ta Baø, theá giôùi chòu ñöïng ñeå 

chæ theá giôùi cuûa chuùng ta, nôi coù ñaày nhöõng khoå ñau phieàn naõo; tuy theá 

chuùng sanh trong ñoù vaãn haân hoan höôûng thuï vaø chòu ñöïng. Theo Phaät 

giaùo, Ta Baø laø coõi cuûa theá giôùi maø chuùng ta ñang ôû. Dieâm Phuø Ñeà laø 

moät phaàn nhoû cuûa theá giôùi Ta Baø, theá giôùi cuûa Ñöùc Phaät Thích Ca Maâu 

Ni. Coõi naøy naèm veà mieàn cöïc Nam trong boán chaâu theo truyeàn thoáng 

Vuõ Truï Hoïc Phaät giaùo. ngöôøi ta noùi coõi naøy ñöôïc ñaët teân theo caây 

“Jambu” laø loaïi caây moïc nhieàu treân coõi naøy. Coõi naøy ño ñöôïc 2.000 na 

do tha ôû ba chieàu, coøn chieàu thöù tö chæ daøi coù 3 na do tha röôûi maø thoâi. 

Nam Thieäm Boä Chaâu, moät trong töù ñaïi chaâu, toïa laïc phía nam nuùi Tu 

Di, bao goàm theá giôùi ñöôïc bieát ñeán bôûi ngöôøi AÁn Ñoä thôøi coå sô. Theo 

Eitel trong Trung Anh Phaät Hoc Töø Ñieån, Nam Thieäm Boä Chaâu bao 

goàm nhöõng vuøng quanh hoà Anavatapta vaø nuùi Tuyeát (töùc laø coõi chuùng 

ta ñang ôû, trung taâm chaâu naày coù caây dieâm phuø. Chính ôû coõi naày, Ñöùc 

Phaät ñaõ thò hieän, vaø ôû coõi naày coù nhieàu nhaø tu haønh hôn heát). Phía Baéc 

goàm Hung, Moâng, Thoå; phía Ñoâng goàm Trung Quoác-Ñaïi Haøn-Nhaät; 

phía Nam goàm caùc vuøng Baéc AÁn (hai möôi baûy vöông quoác), Ñoâng AÁn 

(möôøi vöông quoác), Nam AÁn (möôøi laêm vöông quoác), Trung AÁn (ba 

möôi vöông quoác), vaø Taây AÁn (ba möôi boán vöông quoác). 
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The Worldly World 

 

The worldly world or the Saha World is also called the 

Jambudvipa. It is so named either from the Jambu trees abounding in it, 

or from an enormous Jambud tree on Mount Meru visible like a 

standard to the whole continent. Saha means sufferings and afflictions; 

it also means worries, binding, unable to be free and liberated. The 

worldly world is full of storm, conflict, hatred and violence. 

Jambudvipa is a small part of Saha World, the continent south of Mount 

Sumeru on which, according to ancient Indian cosmology, human 

beings live. In Buddhism, it is the realm of Sakyamuni Buddha. The 

world in which we live is an impure field, and Sakyamuni is the 

Buddha who has initiated its purification. People in this world endure 

many sufferings stemming from three poisons of greed, anger and 

delusion as well as earthly desires. The Saha World is filled with dirt, 

rocks, thorns, holes, canyons, hills, cliffs. There are various sufferings 

regarding thirst, famine, hot, and cold. The people in the Saha World 

like wicked doctrines and false dharma; and do not have faith in the 

proper dharma. Their lives are short and many are fraudulent. Kings 

and mandarins, although already have had lands to govern and rule, are 

not satisfied; as they become greedy, they bring forces to conquer other 

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

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

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

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

unfavorable conditions of afflictions destroying path that are rather 

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

very difficult to encounter a highly virtuous and knowledgeable 

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

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

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

the Saha World in which Sakyamuni Buddha is the ruler. 

Saha means sufferings and afflictions; it also means worries, 

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

storm, conflict, hatred and violence. The world in which we live is an 

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

purification. People in this world endure many sufferings stemming 
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from three poisons of greed, anger and delusion as well as earthly 

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

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

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

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

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

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

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

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

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

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

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

unfavorable conditions of afflictions destroying path that are rather 

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

very difficult to encounter a highly virtuous and knowledgeable 

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

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

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

the Saha World in which Sakyamuni Buddha is the ruler. Thus, “Saha” 

also called the place that which bears, the earth, interpreted as bearing, 

enduring; the place of good and evil; a universe, or great chiliocosm, 

where all are subject to transmigration and which a Buddha transforms; 

it is divided into three regions and Mahabrahma Sahampati is its lord. World 

of endurance refers to our world which is filled with sufferings and affections, 

yet gladly enjoyed and endured by its inhabitants. According to Buddhism, 

Jambudvipa is the human world, the world in which we are living. Jambudvipa 

is a small part of Saha World, the realm of Sakyamuni Buddha. The 

southernmost of the four great land masses (catur-dvipa) of traditional 

Buddhist cosmology. It is said to be named after the Jambu tree that grows 

there. It measures 2,000 yojanas on three sides, and its fourth side is only 

three-and-a-half yojanas long. The Southern Continent, one of the four 

continents that situated south of Mount Meru, comprising the world known to 

the early Indian.  According to Eitel in The Dictionary of Chinese-English 

Buddhist Terms, Jambudvipa includes the following countries around the 

Anavatapta Lake and the Himalayas. The North region includes Huns-

Mongolians-Turks; the East region inlcudes China-Korea-Japan; the South 

region includes Northern India (twenty-seven kingdoms), Eastern India (ten 

kingdoms), Southern India (fifteen kingdoms), Central India (thirty kingdoms, 

and Western Indian (thirty-four kingdoms). 
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Chöông Boán 

Chapter Four 

 

Chuùng Sanh Con Ngöôøi 

 

Theo quan ñieåm Phaät giaùo, veà maët vaät theå thì nguoàn goác cuûa vuõ truï 

chính laø naêng löôïng, coøn xeùt veà caùc sinh vaät soáng trong ñoù thì nguoàn 

goác taïo ra ñôøi soáng cuûa moãi chuùng sanh chính laø nghieäp löïc cuûa nhöõng 

haønh vi maø chuùng sanh aáy ñaõ taïo ra. Nghieäp löïc laø nguyeân nhaân khieán 

chuùng sanh phaûi taùi sanh theo moät hình thöùc naøo ñoù. Neáu moät chuùng 

sanh con ngöôøi giöõ troøn naêm giôùi thì chuùng sanh aáy seõ ñöôïc tieáp tuïc taùi 

sanh laøm con ngöôøi. Duø con ngöôøi khoâng toaøn thieän hay toaøn aùc, nhöng 

baûn taùnh con ngöôøi voán oân hoøa, coù theå hoøa hôïp ñöôïc vôùi ngöôøi khaùc. 

Neáu hoaøn toaøn toát thì chuùng sanh aáy ñaõ sanh leân coõi trôøi, ngöôïc laïi neáu 

hoaøn toaøn aùc thì ngöôøi aáy ñaõ sanh laøm suùc sanh, ngaï quyû hay ñòa nguïc 

roài. Thöôøng thì chuùng sanh con ngöôøi coù phöôùc baùu maø cuõng coù toäi loãi. 

Coù khi thì coâng nhieàu, toäi ít; coù khi thì toäi nhieàu coâng ít. Khi coù coâng 

nhieàu toäi ít thì chuùng sanh con ngöôøi ñöôïc sanh vaøo gia ñình giaøu sang 

phuù quyù. Neáu coâng ít toäi nhieàu thì sanh vaøo gia ñình khoán khoå baàn 

cuøng. Noùi chung, Phaät giaùo cho raèng vieäc sanh ra trong coõi ngöôøi laø 

moät trong nhöõng hình thöùc ñôøi soáng lyù töôûng nhaát vì raát thuaän lôïi cho 

vieäc tu taäp. So vôùi con ngöôøi thì thaàn linh phaûi ñöôïc xem laø ôû hình thöùc 

thaáp hôn, tuy thaàn linh coù theå coù nhöõng khaû naêng maø con ngöôøi khoâng 

coù, nhö moät soá naêng löïc sieâu nhieân. Thaät ra, thaàn linh cuõng chæ laø moät 

phaàn cuûa theá giôùi maø loaøi ngöôøi ñang soáng vaø hình thöùc ñôøi soáng cuûa 

hoï keùm hieäu quaû hôn con ngöôøi trong vieäc tu taäp. 

Con ngöôøi laø nhöõng chuùng sanh coù taâm trí ñaõ naâng cao hay phaùt 

trieån, bieát phaân bieät ñaâu laø hôïp vaø khoâng hôïp vôùi luaân lyù ñaïo ñöùc hôn 

nhöõng chuùng sanh khaùc. Caûnh giôùi trong ñoù haïnh phuùc vaø khoå ñau laãn 

loän. Chö vò Boà Taùt thöôøng choïn taùi sanh vaøo caûnh naày vì ôû ñaây coù 

nhieàu hoaøn caûnh thuaän lôïi ñeå haønh nhöõng phaùp caàn thieát nhaèm thaønh 

töïu quaû vò Phaät. Kieáp soáng cuoái cuøng cuûa caùc vò Boà Taùt thöôøng ôû caûnh 

ngöôøi. Nhaân ñaïo laø moät trong saùu ñöôøng trong voøng luaân hoài trong ñoù 

chuùng sanh coù theå ñöôïc sanh vaøo. Chuùng sanh con ngöôøi coù suy töôûng 

trong duïc giôùi, nhöõng nghieäp trong quaù khöù aûnh höôûng ñeán hoaøn caûnh 

hieän taïi. Con ngöôøi chieám moät vò trí raát quan troïng trong vuõ truï cuûa 
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Phaät giaùo, vì con ngöôøi coù quyeàn naêng quyeát ñònh cho chính hoï. Ñôøi 

soáng con ngöôøi laø söï hoãn hôïp cuûa haïnh phuùc vaø ñaéng cay.  

Chuùng sanh con ngöôøi coù suy töôûng trong duïc giôùi, nhöõng nghieäp 

trong quaù khöù aûnh höôûng ñeán hoaøn caûnh hieän taïi. Con ngöôøi chieám moät 

vò trí raát quan troïng trong vuõ truï cuûa Phaät giaùo, vì con ngöôøi coù quyeàn 

naêng quyeát ñònh cho chính hoï. Ñôøi soáng con ngöôøi laø söï hoãn hôïp cuûa 

haïnh phuùc vaø ñaéng cay. Theo Ñöùc Phaät, con ngöôøi coù theå quyeát ñònh 

daønh cuoäc ñôøi cho nhöõng muïc tieâu ích kyû, baát thieän, moät hieän höõu 

suoâng roãng, hay quyeát ñònh daønh ñôøi mình cho vieäc thöïc hieän caùc vieäc 

thieän laøm cho ngöôøi khaùc ñöôïc haïnh phuùc. Trong nhieàu tröôøng hôïp, 

con ngöôøi cuõng coù theå coù nhöõng quyeát ñònh sinh ñoäng ñeå uoán naén ñôøi 

mình theo caùch naày hay caùch khaùc; con ngöôøi coù cô hoäi nghó ñeán ñaïo 

vaø giaùo lyù cuûa Ngaøi haàu heát laø nhaèm cho con ngöôøi, vì con ngöôøi coù 

khaû naêng hieåu bieát, thöïc haønh vaø ñi ñeán chöùng ngoä giaùo lyù. Chính con 

ngöôøi, neáu muoán, hoï coù theå chöùng nghieäm giaùc ngoä toái thöôïng vaø trôû 

thaønh Phaät, ñaây laø haïnh phuùc lôùn khoâng phaûi chæ chöùng ñaéc söï an tònh 

vaø giaûi thoaùt cho mình, maø coøn khai thò ñaïo cho nhieàu ngöôøi khaùc do 

loøng töø bi. Cô hoäi ñöôïc taùi sanh laøm con ngöôøi raát ö laø haõn höõu, chính 

vì theá maø Ñöùc Phaät daïy: “Ñöôïc sinh ra laøm ngöôøi laø ñieàu voâ cuøng quyù 

baùu, moät cô hoäi lôùn lao khoâng neân ñeå uoång phí. Giaû tyû coù moät ngöôøi 

neùm vaøo ñaïi döông moät maûnh vaùn, treân maûnh vaùn coù moät loã hoûng, 

maûnh vaùn troâi daït do nhieàu luoàng gioù vaø nhieàu doøng nöôùc xoâ ñaåy treân 

ñaïi döông. Trong ñaïi döông coù moät con ruøa choät maét, moät traêm naêm 

môùi ngoi leân maët bieån moät laàn ñeå thôû. Duø cho maát caû moät ñaïi kieáp, con 

ruøa cuõng khoù maø troài leân maët nöôùc vaø chui vaøo loã hoûng cuûa maûnh vaùn 

aáy. Cuõng theá, neáu moät khi ngöôøi ta ñaõ bò ñoïa xuoáng ba caûnh giôùi ñaày 

thoáng khoå hay haï tam ñoà, thì vieäc ñöôïc taùi sanh laøm ngöôøi cuõng thaät laø 

hieám hoi.” 

Theo Phaät giaùo Ñaïi Thöøa Taây Taïng, coù boán traïng thaùi traûi qua 

trong moät ñôøi ngöôøi: traïng thaùi ñöôïc sanh ra, laø moät traïng thaùi raát ngaén 

nguûi, chæ ngay trong khoaûnh khaéc cuûa söï thuï thai; khoaûnh khaéc keá tieáp 

môùi laø söï khôûi ñaàu cuûa traïng thaùi coù thôøi gian ñaàu tieân, keùo daøi cho 

ñeán khi thaân thoâ thieån baét ñaàu hình thaønh cho ñeán khi cheát; roài trong 

suoát traïng thaùi cheát, ngay caû khi dieãn ra trong thaân xaùc giaø nua, moái 

quan heä cuûa löïc naâng ñôõ cho thöùc vaø caùi maø thöùc naâng ñôõ ôû trong thaân 

raát laø döõ doäi; vaøo ñuùng thôøi ñieåm cheát, moái quan heä cuûa thöùc ñöôïc 

naâng ñôõ bôûi neàn taûng vaät chaát chæ coøn ñöôïc dieãn ra ôû möùc ñoä vi teá 
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nhaát. Vaøo thôøi ñieåm naày, taâm thöùc caù nhaân ñöôïc noái keát vôùi nguoàn löïc 

vi teá nhaát, hay coøn goïi laø “khí”. Vôùi ngöôøi seõ traûi qua traïng thaùi thaân 

trung aám, ngay khi traïng thaùi cheát chaám döùt thì traïng thaùi thaân trung 

aám lieàn baét ñaàu. Trong traïng thaùi thaân trung aám, duø chuùng sanh khoâng 

coù moät thaân vaät lyù thoâ, nhöng hoï cuõng coù moät saéc theå do söï töông taùc 

giöõa luoàng khí noäi löïc vaø thaàn thöùc. Noù thoâ troïng hôn so vôùi thaân vaät 

chaát thoâng thöôøng maø chuùng ta nhìn thaáy. Noù seõ mang hình daùng cuûa 

loaøi chuùng sanh maø noù seõ taùi sanh. 

 

Human Beings 

 

In terms of matter, the Buddhist view of the origin of the universe 

is energy. In terms of the sentient beings, the force that produces them 

is that of the actions they have accumulated, which cause them to be 

reborn in that way. If a human being keeps the five basic precepts, he 

or she will continue to be reborn in the human path. People are neither 

completely good nor completely bad, but human beings are harmonious 

by nature and can get along with other people. If they were completely 

good, they would ascend to the heavens. If they were completely bad, 

they would become either animals, or hungry ghosts, or even fall into 

the hells. Human beings have both merits and offenses. Either their 

merit exceeds their offenses, or their offenses exceed their merit. 

When a person’s merit is greater than his offenses, he will be born in a 

rich and respectable family; but with little merit and many offenses he 

will be born into a poor and miserable family. Generally speaking, 

Buddhism believes that birth as a human being is one of the most ideal 

forms of existence because it is conducive to cultivation. So compared 

to human beings, gods would in fact be considered inferior, even 

though gods may have some abilities that human beings do not have, 

such as some supernatural powers. In fact, the realm of gods is still a 

part of this world where human beings also live, but that form of 

existence is less effective for cultivation of the Buddha-dharma.  

Human beings are living beings in this realm have sharp or 

developed minds, capable of weighty moral and immoral action than 

any other living beings. The human realm is a mixture of both pain and 

pleasure, sufering and hapiness. Bodhisattvas always choose this realm 

as their last existence because it offers opportunity for attaining 
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Buddhahood. The human realm is one of the six destinies (gati) within 

cyclic existence (samsara) into which beings may be born. The sentient 

thinking being in the desire realm, whose past deeds affect his present 

condition. Man occupies a very important place in the Buddhist cosmos 

because he has the power of decision. Human life is a mixture of the 

happy with a good dash of the bitter.  

The sentient thinking being in the desire realm, whose past deeds 

affect his present condition. Man occupies a very important place in the 

Buddhist cosmos because he has the power of decision. Human life is a 

mixture of the happy with a good dash of the bitter. According to the 

Buddha, a man can decide to devote himself to selfish, unskilful ends, a 

mere existence, or to give purpose to his life by the practice of skilful 

deeds which will make others and himself happy. Still, in many cases, 

man can make the vital decision to shape his life in this way or that; a 

man can think about the Way, and it was to man that the Buddha gave 

most of his important teachings, for men could understand, practice and 

realize the Way. It is man who can experience, if he wishes, 

Enlightenment and become as the Buddha and the Arahants, this is the 

greatest blessing, for not only the secure tranquillity of one person’s 

salvation is gained but out of compassion the Way is shown in many 

others. The opportunity to be reborn as a human being is so rare; thus 

the Buddha taught: “Supposing a man threw into the ocean a piece of 

wood with a hole in it and it was then blown about by the various winds 

and currents over the waters. In the ocean lived a one-eyed turtle 

which had to surface once in a hundred years to breathe. Even in one 

Great Aeon it would be most unlikely in surfacing, to put its head into 

the hole in that piece of wood. Such is the rarity of gaining birth among 

human beings if once one has sunk into the three woeful levels or three 

lower realms.” 

According to the Tibetan Mahayan Buddhism, there are four states 

of a human being’s life: the birth state is said to be momentary, just at 

the point of conception; the next moment is the beginning of the prior 

time state, ranging from when the coarse body starts to form until 

death; then during the death state, even though it is taking place within 

the old body, the relationship of support and supporter of consciousness 

abiding in the body has been severed; At the point of death, the 

relationship of consciousness supported by a physical base takes place 
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only on the subtlest level. At this point, individual consciousness is 

conjoined with the subtlest inner energy or “air”. For one who is going 

to pass through the intemediate states, as soon as the death state stops, 

the intermediate state begins. In the intermediate states, although one 

does not have a gross physical body, one does have a form achieved 

through the inetraction of inner air and consciousness. It is grosser than 

the most subtle body, but more subtle than the usual physical one we 

see. It will have the shape of the being which one will be reborn. 
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Chöông Naêm 

Chapter Five 

 

Ñaïo Nhaân Theo Nho Giaùo 

Trong Xaõ Hoäi Vieät Nam 

 

Ñöùc haïnh cuûa nhaân ñaïo laø khoâng ñi ngöôïc laïi nhöõng gì hôïp lyù vaø 

ñuùng ñaén. Baát luaän laøm vieäc gì, baïn neân xem xeùt boån phaän cuûa mình laø 

giuùp ñôû ngöôøi khaùc. Veà phöông dieän lôïi ích, thôøi gian, vaên hoùa hay trí 

hueä, hoaëc taát caû moïi söï, neáu mình laøm trôû ngaïi ngöôøi khaùc, khoâng laøm 

lôïi ích cho ai caû, töùc laø mình ñaõ ñi ngöôïc laïi vôùi ñaïo ñöùc. Vì theá maø 

nhaát cöû nhaát ñoäng, nhaát ngoân nhaát haïnh mình khoâng neân ñi ngöôïc laïi 

vôùi ñaïo ñöùc caên baûn. Neáu muoán tu taäp Phaät ñaïo, tröôùc tieân neân tu 

döôõng ñaïo ñöùc nhaân ñaïo, khoâng coù ñöùc haïnh nhaân ñaïo thì khoâng theå tu 

Phaät ñaïo ñöôïc. Coù ngöôøi muoán tu ñaïo thì ma chöôùng tôùi tìm, bôûi vì 

ngöôøi naày chaúng coù ñöùc haïnh. Vì theá ngöôøi ta noùi “Ñaïo ñöùc laø goác, 

tieàn taøi laø ngoïn.” Ñaïo ñöùc gioáng nhö maët trôøi maët traêng, gioáng nhö trôøi 

vaø ñaát, vaø cuõng gioáng nhö taùnh maïng con ngöôøi vaäy. Khoâng coù ñaïo 

ñöùc thì mình khoâng coù taùnh maïng, khoâng coù maët trôøi maët traêng, vaø 

cuõng chaúng coù trôøi ñaát. Nhö vaäy, ñaïo ñöùc nghóa laø gì? Ñaïo ñöùc laø laáy 

vieäc laøm lôïi ích cho ngöôøi khaùc laøm chuû, khoâng laøm chöôùng ngaïi ngöôøi 

khaùc laøm toâng chæ, trong taâm luùc naøo cuõng ñaày ñuû Nhaân, Nghóa, Leã, trí, 

Tín, Lieâm, Sæ, Trung, Hieáu, Ñeå. Theo Khoång giaùo, “Nhaân” laø thöông 

ngöôøi thöông vaät; nhaân laø taâm nhaân aùi khoâng muoán saùt sanh haïi vaät. 

“Nghóa” laø ôû phaûi vôùi moïi ngöôøi, khi thaáy ñieàu gì coù nghóa thì phaûi 

duõng caûm maø laøm. Khi thaáy ai gaëp naïn tai thì phaûi taän löïc giuùp ñôõ. Vôùi 

baïn beø mình phaûi coù ñaïo nghóa, khi giuùp ai khoâng caàn coù ñieàu kieän gì 

caû, khoâng mang taâm möu ñoà, mong ñöôïc ñeàn ôn ñaùp nghóa. Nghóa laø 

loøng nhaän thöùc bieát laøm chuyeän phaûi vaø laøm heát söùc ñuùng ñaén, ñuùng 

vôùi trung ñaïo, khoâng thaùi quaù, cuõng khoâng thieáu soùt, khoâng nghieâng veà 

beân phaûi cuõng khoâng leäch qua beân traùi, luùc naøo cuõng trung ñaïo. Hieåu 

bieát nghóa lyù thì khoâng troäm caép. Ngöôøi coù leã nghóa khoâng bao giôø troäm 

caép vaät gì cuûa ai. “Leã” töùc laø leã pheùp, bieát keû lôùn ngöôøi nhoû. Ñoái vôùi 

moïi ngöôøi mình phaûi leã pheùp, phaûi heát söùc khieâm nhöôøng. Neáu khoâng 

coù leã thì mình coù khaùc gì loaøi suùc sanh? Leã pheùp toái thieåu cuûa moät con 

ngöôøi laø phaûi bieát chaøo hoûi ñoái vôùi caùc baäc tröôûng thöôïng. Neáu mình 
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coù leã maïo thì mình seõ khoâng bao giôø phaïm chuyeän gian daâm. AÊn caép 

vaø taø daâm ñeàu laø nhöõng thöù khoâng hôïp vôùi leã nghóa, ñi ngöôïc laïi vôùi 

luaân thöôøng. Ñoái vôùi ngöôøi thöôøng thì Trí coù nghóa laø löông trí. Ngöôøi 

coù trí hueä thì khoâng bao giôø uoáng röôïu, hay xöû duïng xì ke ma tuùy, 

nhöõng thöù ñoäc döôïc. Ngöôøi ngu si thì môùi laøm nhöõng thöù ñieân ñaûo naày. 

Tín töùc laø bieát giöõ söï tin caäy, tín nhieäm. Ñoái vôùi baïn beø phaûi coù tín 

nhieäm, höùa chuyeän gì laø phaûi laøm chuyeän ñoù, chöù khoâng thaát tín hay 

sai heïn. Hôn nöõa, ngöôøi coù chöõ tín khoâng bao giôø noùi doái. Lieâm töùc laø 

lieâm khieát. Ngöôøi lieâm khieát gaëp baát luaän hoaøn caûnh naøo cuõng khoâng 

tham caàu, chaúng muoán thoï höôûng tieän nghi. Hôn nöõa, ngöôøi con Phaät 

phaûi bieát queân mình maø laøm chuyeän lôïi laïc cho ngöôøi khaùc. Sæ töùc laø 

bieát hoå theïn. Gaëp chuyeän gì khoâng hôïp vôùi ñaïo lyù, hay ñi ngöôïc laïi vôùi 

löông taâm cuûa mình, thì tuyeät ñoái khoâng laøm. Trung töùc laø trung thaønh. 

Moät ngöôøi coâng daân toát phaûi trung thaønh vôùi ñaát nöôùc cuûa mình. Hieáu 

coù nghóa laø thaûo vôùi caùc baäc cha meï laø boån phaän caên baûn cuûa con caùi. 

Hieáu thaûo laø baùo ñaùp coâng ôn döôõng duïc cuûa cha meï, vaø hieáu thaûo 

cuõng laø bieát vaâng lôøi daïy baûo cuûa cha meï. Ñeå coù nghóa laø kính troïng 

ngöôøi lôùn hôn mình. 

 

Man’s Virtue in Confucianism 

In Vietnamese Society 

 

Virtuous conduct in Man’s Virtues means conduct that is not going 

against what is proper and right. In whatever you do, you should make 

it your obligation to help others. If you hinder others and cannot benefit 

them in terms of profit, time, culture, wisdom, or any other aspect, you 

are acting contrary to morality. Therefore, in every move and action, 

every word and deed, we should always make “not going against 

morality” our basic rule. If you want to cultivate the Buddhist Way, you 

must first foster virtuous conduct of Man’s Virtues. Without virtuous 

conduct of Man’s virtues, you cannot cultivate the Buddhist Way. Some 

people who want to cultivate will encounter demonic obstacles as soon 

as they start. That is due to a lack of virtuous conduct. So it is said, 

“Virtue is fundamental Wealth is incidental.” Morality is equivalent to 

the sun and moon, to Heaven and Earth, and to our very life. Lacking 

morality is equivalent to being without life, without the sun and moon, 

and without Heaven and Earth. What is morality? Morality means to 
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take benefiting others as most important, and to take not hindering 

others as our principle. It is fill our minds with Humaneness, 

Righteousness, Propriety, Wisdom, Trustworthiness, Incorruptibility, 

Shame, Loyalty, Filiality, and Fraternal Respect. According to 

Confucianism, “Humaneness” means having a heart of humane 

benevolence, you will not kill. “Righteousness” means to be righteous 

in spirit and courageously do what should be done. When people are in 

difficulty, do our best to help them resolve their problems. Treat our 

friends with a sense of right and honor. Help them unconditionally, 

without any motives. “Righteousness” also means endowed with 

common sense, everything you do will be just right, exactly in accord 

with the Middle Way, neither too much nor too little, and neither too 

far to the left nor too far to the right. All affairs will be carried out in 

accord with the Middle Way. If you understand what is right, you will 

not steal. People who value righteousness will not steal what belongs 

to others. “Civility” or “Propriety” refers to etiquette. We should treat 

people with courtesy. If we are discourteous, then we are no better 

than a savage. A minimum propriety for us is to be able to greet our 

elders. Propriety is a kind of courtesy and etiquette. If you honor the 

rules of etiquette, you will not be lewd. Stealing and lewdness are 

phenomena which occur because one is not in accord with 

righteousnessand propriety, and because one is acting contrary to the 

rules of proper conduct. To ordinary people, wisdom means good 

knowledge. Wise people will not recklessly drink or take drugs. Only 

stupid people will do all sorts of upside-down things. Trustworthy 

means faith or sincerity. When we are with our friends, we should be 

trustworthy up to our words. Our actions should be sincere and 

respectful, and we should not cause others to lose faith in us. 

Furthermore, trustworthy people will not tell lies. Incorruptibility refers 

to being pure and honest. No matter what they see, incorruptible 

people are never greedy or opportunistic. Rather, they are public-

spirited and unselfish. Shame means a sense of shame. Never do 

anything that goes against reason and conscience. Loyalty means to be 

loyal. A good man should be loyal to our own country. Filiality means 

to be pious to parents. Filiality is the basic duty of any children. By 

being filial, we are repaying our parents’ kindness for raising us. 
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Fraternal Respect means to pay respect to the elderly. Younger people 

should be respectful to their elder siblings and elders.  
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Chöông Saùu 

Chapter Six 

 

Vò Trí Cuûa Con Ngöôøi Trong Toân Giaùo 

 

Haàu heát ai trong chuùng ta ñeàu cuõng phaûi ñoàng yù raèng trong taát caû 

caùc loaøi sinh vaät, con ngöôøi laø nhöõng sinh vaät ñoäc nhaát trong hoaøn vuõ 

coù theå hieåu ñöôïc chuùng ta ñang laøm caùi gì vaø seõ laøm caùi gì. So saùnh vôùi 

caùc loaøi khaùc thì con ngöôøi coù phaàn thuø thaéng vaø hoaøn haûo hôn chaúng 

nhöõng veà maët tinh thaàn, tö töôûng, maø coøn veà phöông dieän khaû naêng toå 

chöùc xaõ hoäi vaø ñôøi soáng nöõa. Ñôøi soáng cuûa con ngöôøi khoâng theå naøo bò 

thay theá, laäp laïi hay quyeát ñònh bôûi baát cöù moät ai. Moät khi chuùng ta 

ñöôïc sanh ra trong theá giôùi naøy, chuùng ta phaûi soáng moät cuoäc soáng cuûa 

chính mình sao cho thaät coù yù nghóa vaø ñaùng soáng. Chính vì theá maø coå 

ñöùc coù daïy: “Con ngöôøi laø moät sinh vaät toái linh” hay con ngöôøi ñöôïc 

xeáp vaøo haøng öu tuù hôn caùc loaøi khaùc. Vaø Ñöùc Phaät daïy trong kinh Öu 

Baø Taéc: “Trong moïi loaøi, con ngöôøi coù nhöõng caên vaø trí tueä caàn thieát. 

Ngoaøi ra, ñieàu kieän hoaøn caûnh cuûa con ngöôøi khoâng quaù khoå sôû nhö 

nhöõng chuùng sanh trong ñòa nguïc, khoâng quaù vui söôùng nhö nhöõng 

chuùng sanh trong coõi trôøi. Vaø treân heát, con ngöôøi khoâng ngu si nhö loaøi 

suùc sanh.” Nhö vaäy con ngöôøi ñöôïc xeáp vaøo loaïi chuùng sanh coù nhieàu 

öu ñieåm. Con ngöôøi coù khaû naêng xaây döïng vaø caûi tieán cho mình moät 

cuoäc soáng toaøn thieän toaøn myõ. Phaät giaùo xem con ngöôøi laø moät chuùng 

sanh raát nhoû, khoâng chæ veà söùc maïnh maø coøn veà tuoåi thoï. Con ngöôøi 

khoâng hôn gì caùc sinh vaät khaùc trong vuõ truï naøy ngoaïi tröø khaû naêng 

hieåu bieát. Con ngöôøi ñöôïc coi nhö laø moät sinh vaät coù vaên hoùa, bieát hoøa 

hôïp vôùi sinh vaät khaùc maø khoâng huûy hoaïi chuùng. Toân giaùo ñöôïc con 

ngöôøi ñaët ra cuõng vôùi muïc ñích aáy. Moïi sinh vaät soáng ñeàu chia seû cuøng 

löïc soáng truyeàn cho con ngöôøi. Con ngöôøi vaø nhöõng sinh vaät khaùc laø 

moät phaàn cuûa sinh löïc vuõ truï mang nhieàu daïng thöùc khaùc nhau trong 

nhöõng kieáp taùi sanh voâ taän, chuyeån töø ngöôøi thaønh vaät tôùi nhöõng hình 

thaùi sieâu phaøm vaø roài trôû laïi trong moät chu kyø baát taän. Theo vuõ truï luaän 

Phaät giaùo, con ngöôøi chæ ñôn giaûn laø moät cö daân treân moät trong nhöõng 

caûnh giôùi hieän höõu maø caùc chuùng sanh khaùc cuõng coù theå ñeán sau khi 

cheát. Theá giôùi con ngöôøi laø söï pha troän vöøa phaûi giöõa haïnh phuùc vaø 

khoå ñau, con ngöôøi ôû trong moät vò trí thuaän lôïi ñeå taïo hay khoâng taïo 

nghieäp môùi, vaø nhö vaäy con ngöôøi coù theå uoán naén ñònh meänh cuûa chính 
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mình. Con ngöôøi quaû thöïc laø ngöôøi Saùng Taïo vaø ngöôøi Cöùu Tinh cuûa 

chính mình. Nhieàu ngöôøi tin raèng toân giaùo töø trôøi ñi xuoáng, nhöng 

ngöôøi Phaät töû bieát raèng Phaät giaùo khôûi thuûy töø traùi ñaát vaø tieán daàn leân 

trôøi, leân Phaät. Söï khoù khaên veà vieäc ñöôïc sanh laøm ngöôøi noù khoù nhö 

vieäc con ruøa bieån moät maét, töø ñaùy bieån troài leân trong moät boïng caây, 

thaáy ñöôïc vaàng nhöït nguyeät, roài theo löôïn soùng maø taáp vaøo bôø. Ruøa 

muø gaëp khuùc goå troâi giöõa bieån ñaõ laø khoù, ví vôùi sanh laøm ngöôøi vaø gaëp 

ñöôïc Phaät Phaùp laïi caøng khoù hôn (yù naày ví vôùi moät con ruøa muø giöõa 

bieån khôi maø vôù ñöôïc khuùc goã noåi. Theo Kinh Taïp A Haøm, trong bieån 

caû coù moät con ruøa muø, soáng laâu voâ löôïng kieáp, caû traêm naêm môùi troài 

ñaàu moät laàn. Coù moät khuùc caây, treân coù moät loã loûng, ñang troâi daät dôø 

treân maët nöôùc, ruøa ta khi troài leân ñeán maët nöôùc cuõng vöøa chaïm vaøo 

boïng caây. Keû phaøm phu laên troâi trong bieån ñôøi sanh töû, muoán trôû laïi 

ñöôïc thaân ngöôøi quaû laø khoù hôn theá aáy). 

Ñaïo Phaät coi thaân ngöôøi nhö caùi tuùi da oâ ueá. Phaät töû chôn thuaàn 

chôù neân quaù traân quyù thaân naày. Kyø thaät, noù chæ laø caùi tuùi da hoâi thuùi. 

Phaûi lìa yù nghó ñoù chuùng ta môùi coù theå duïng coâng tu haønh ñöôïc. Neáu 

khoâng lìa ñöôïc noù, chuùng ta seõ bieán thaønh noâ leä cuûa noù vaø töø saùng sôùm 

ñeán chieàu toái chuùng ta seõ chæ moät beà phuïc vuï cho noù maø thoâi. Ngöôøi 

con Phaät chôn thuaàn phaûi coi thaân naày nhö moät caùi tuùi da hoâi thuùi, 

nghóa laø traùnh söï coi troïng noù. Coi noù laø quan troïng laø chöôùng ngaïi lôùn 

treân böôùc ñöôøng tu taäp cuûa chuùng ta. Chuùng ta phaûi möôïn caùi giaû ñeå tu 

laáy caùi thaät, töùc laø chæ xem thaân naày nhö moät phöông tieän maø thoâi. 

Theo Kinh Töù Thaäp Nhò Chöông, Chöông 26, Thieân thaàn daâng cho Ñöùc 

Phaät moät ngoïc nöõ vôùi yù ñoà phaù hoaïi taâm yù cuûa Phaät. Phaät baûo: “Tuùi da 

oâ ueá, ngöôøi ñeán ñaây laøm gì? Ñi ñi, ta khoâng duøng ñaâu.” Thieân thaàn 

caøng theâm kính troïng, do ñoù maø hoûi veà yù cuûa Ñaïo. Ñöùc Phaät vì oâng maø 

giaûng phaùp. OÂng nghe xong ñaéc quaû Tu-Ñaø-Hoaøn.” Tuy nhieân, cuõng 

theo ñaïo Phaät, thì “nhaân ñaïo” laø con ñöôøng lyù töôûng cho chuùng sanh tu 

taäp vaø ñaït thaønh Phaät quaû, vì hoï khoâng phaûi thöôøng xuyeân chòu ñöïng 

khoå ñau nhö caùc chuùng sanh trong ba ñöôøng döõ (ñòa nguïc, ngaï quyû vaø 

suùc sanh), hoï cuõng khoâng coù nhöõng ñôøi soáng quaù sung söôùng cuûa chö 

thieân ñeå xao laõng vieäc tu taäp. Ngöôïc laïi, hoï chòu khoå ñau vöøa ñuû ñeå 

thaáy ñöôïc thöïc taùnh cuûa vaïn höõu (voâ thöôøng, khoå vaø voâ ngaõ). Vì vaäy 

maø Ñöùc Phaät daïy, “con ngöôøi coù theå quyeát ñònh daønh cuoäc ñôøi cho 

nhöõng muïc tieâu ích kyû, baát thieän, moät hieän höõu suoâng roãng, hay quyeát 

ñònh daønh ñôøi mình cho vieäc thöïc hieän caùc vieäc thieän laøm cho ngöôøi 
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khaùc ñöôïc haïnh phuùc.” Trong nhieàu tröôøng hôïp, con ngöôøi cuõng coù theå 

coù nhöõng quyeát ñònh sinh ñoäng ñeå uoán naén ñôøi mình theo caùch naày hay 

caùch khaùc; con ngöôøi coù cô hoäi nghó ñeán ñaïo vaø giaùo lyù cuûa Ngaøi haàu 

heát laø nhaèm cho con ngöôøi, vì con ngöôøi coù khaû naêng hieåu bieát, thöïc 

haønh vaø ñi ñeán chöùng ngoä giaùo lyù. Chính con ngöôøi, neáu muoán, hoï coù 

theå chöùng nghieäm giaùc ngoä toái thöôïng vaø trôû thaønh Phaät, ñaây laø haïnh 

phuùc lôùn khoâng phaûi chæ chöùng ñaéc söï an tònh vaø giaûi thoaùt cho mình, 

maø coøn khai thò ñaïo cho nhieàu ngöôøi khaùc do loøng töø bi. Cô hoäi ñöôïc 

taùi sanh laøm con ngöôøi raát ö laø haõn höõu, chính vì theá maø Ñöùc Phaät daïy: 

“Ñöôïc sinh ra laøm ngöôøi laø ñieàu voâ cuøng quyù baùu, moät cô hoäi lôùn lao 

khoâng neân ñeå uoång phí. Giaû tyû coù moät ngöôøi neùm vaøo ñaïi döông moät 

maûnh vaùn, treân maûnh vaùn coù moät loã hoûng, maûnh vaùn troâi daït do nhieàu 

luoàng gioù vaø nhieàu doøng nöôùc xoâ ñaåy treân ñaïi döông. Trong ñaïi döông 

coù moät con ruøa choät maét, moät traêm naêm môùi ngoi leân maët bieån moät laàn 

ñeå thôû. Duø cho maát caû moät ñaïi kieáp, con ruøa cuõng khoù maø troài leân maët 

nöôùc vaø chui vaøo loã hoûng cuûa maûnh vaùn aáy. Cuõng theá, neáu moät khi 

ngöôøi ta ñaõ bò ñoïa xuoáng ba caûnh giôùi ñaày thoáng khoå hay haï tam ñoà, 

thì vieäc ñöôïc taùi sanh laøm ngöôøi cuõng thaät laø hieám hoi. Cuõng theo Phaät 

giaùo, con ngöôøi khaùc vôùi con vaät vì chæ coù con ngöôøi môùi coù khaû naêng 

phaùt trieån trí tueä vaø hieåu bieát phaûn aûnh ñöôïc lyù luaän cuûa mình maø thoâi. 

Con ngöôøi coù nghóa laø moät chuùng sanh coù khaû naêng hay coù caùi taâm ñeå 

suy nghó. Muïc ñích chaân chaùnh vaø thaønh thöïc cuûa toân giaùo laø giuùp cho 

con ngöôøi aáy suy nghó ñuùng ñeå naâng con ngöôøi aáy leân treân taàm cuûa con 

vaät vaø giuùp con ngöôøi ñaït ñöôïc haïnh phuùc toái thöôïng.” 

 

Man’s Place in Religions 

 

Most of us are agreed to the fact that among all living beings, 

human beings are unique beings who can understand what we are and 

what we should be. Compared to other beings, man is most complete 

and superior not only in the mentality and thinking, but also in the 

ability of organization of social life. Human beings’ life cannot be 

substituted nor repeated nor determined by someone else. Once we are 

born in this world, we have to live our own life, a meaningful and 

worth living life. Thus the ancient said: “Man is the most sacred and 

superior animal.” And the Buddha taught in the Upasaka Sutra: “In all 

beings, man is endowed with all necessary faculties, intelligence. 
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Besides man’s conditions are not too miserable as those beings in hell, 

not too much pleasure as those beings in heaven. And above all, man’s 

mind is not so ignorant as that of the animals.” So man has the ability to 

build and improve his own life to the degree of perfection. Buddhism 

views man as a tiny being not only in strength but also in life span. Man 

is no more than just another creature but with intelligence that inhabit 

universe. Man is regarded as a cultured living being because he can 

harmonize with other creatures without destroying them. Religion was 

founded by men only for this purpose. Every creature that lives share 

the same life force which energizes man. Man and other creatures are 

part of the same cosmic energy which takes various forms during 

endless rebirths, passing from human to animal, to divine form and 

back again, motivated by the powerful craving for existence which 

takes them from birth to death and rebirth again in a never-ending 

cycle. In Buddhist cosmology, man is simply the inhabitant of one of 

the existing planes that other sentient beings can go after death. Human 

world is a good, well-balanced mixture of pleasure and pain. Man is in 

a favorable position to create or not to create fresh karma, and thus is 

able to shape his own destiny. Man is in effect his own Creator and 

Savior. Many others believe that religion has come down from heaven 

but Buddhists know that Buddhism started on the earth and reached 

heaven, or Buddha. The difficulty of being born as a man is just the 

same as the situation of a sea turtle which has only one eye, and that 

underneath, entered a hollow in a floating log; the log, tossed by the 

waves, happen to roll over, whereupon the turtle momentarily saw the 

sun and moon. It is as easy for a blind turtle to find a floating log as it is 

for a man to be reborn as a man, or to meet with a Buddha and his 

teaching (The rareness of meeting a Buddha is compared with the 

difficulty of a blind sea-turtle finding a log to float on, or a one-eyed 

tortoise finding a log with a spy-hole through it).  

Buddhism considers human body as a defiled skin bag. Sincere 

Buddhists should not care too much for this body, should not treat their 

skin-bag of a body as a treasure. Only people who are free of this idea 

can apply effort in cultivating the Way. If we treat our body as a 

precious thing, then we will become its slave and serve its whims all 

day long. Therefore, sincere Buddhists should treat the body as a 

‘stinking bag of skin’ and do not prize it highly. Valuing the body too 
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high is an obstacle to cultivation. We should merely ‘borrow the false 

to cultivate what is true,’ and see it as just an expedient means. 

According to the Sutra in Forty-Two Sections, Chapter 26, the heavenly 

spirits, desiring to destroy the Buddha’s resolve, offered Jade women 

to him. The Buddha said: “Skin-bags full of filth.” What are you doing 

here? Go away, I am not interested.” Then, the heavenly spirits asked 

most respectfully about the meaning of the Way. The Buddha 

explained it for them and they immediately obtained the fruition of 

Srotaapanna.” However, also according to Buddhism, Manusya is 

considered to be ideal destiny for the attainment of Buddhahood, 

because humans are not plagued by the constant sufferings of beings of 

the lower three destinies (hell beings, hungry ghosts and animals), and 

they also do not have happy lives of gods to be lax in cultivation. In the 

contrary, they experience enough suffering to become aware of the 

real nature of things (impermanence, suffering, and non-self). Thus, the 

Buddha taught, “a man can decide to devote himself to selfish, 

unskilful ends, a mere existence, or to give purpose to his life by the 

practice of skilful deeds which will make others and himself happy.” 

Still, in many cases, man can make the vital decision to shape his life in 

this way or that; a man can think about the Way, and it was to man that 

the Buddha gave most of his important teachings, for men could 

understand, practice and realize the Way. It is man who can 

experience, if he wishes, Enlightenment and become as the Buddha 

and the Arahants, this is the greatest blessing, for not only the secure 

tranquillity of one person’s salvation is gained but out of compassion 

the Way is shown in many others. The opportunity to be reborn as a 

human being is so rare; thus the Buddha taught: “Supposing a man 

threw into the ocean a piece of wood with a hole in it and it was then 

blown about by the various winds and currents over the waters. In the 

ocean lived a one-eyed turtle which had to surface once in a hundred 

years to breathe. Even in one Great Aeon it would be most unlikely in 

surfacing, to put its head into the hole in that piece of wood. Such is the 

rarity of gaining birth among human beings if once one has sunk into 

the three woeful levels or three lower realms. Also according to 

Buddhism, man is different from animals because only man alone has 

developed his intelligence and understanding to reflect his reasoning. 

Man means a sentient being or one who has the ability or the mind to 
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think. The real and sincere purpose of religion is to help man to think 

correctly in order to raise him above the level of the animal, to help 

him reach his ultimate goal of supreme happiness.” 
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Chöông Baûy 

Chapter Seven 

 

Thaønh Phaàn Vaät Chaát 

Taïo Neân Moät Chuùng Sanh Con Ngöôøi 

 

Thaønh phaàn vaät chaát taïo neân con ngöôøi chính laø Töù Ñaïi. Boán yeáu 

toá lôùn caáu taïo neân vaïn höõu. Boán thaønh phaàn naày khoâng taùch rôøi nhau 

maø lieân quan chaët cheõ laãn nhau. Tuy nhieân, thaønh phaàn naày coù theå coù 

öu theá hôn thaønh phaàn kia. Chuùng luoân thay ñoåi chöù khoâng bao giôø 

ñöùng yeân moät choã trong hai khoaûnh khaéc lieân tieáp. Theo Phaät giaùo thì 

vaät chaát chæ toàn taïi ñöôïc trong khoaûng thôøi gian cuûa 17 chaäp tö töôûng, 

trong khi caùc khoa hoïc gia thì cho raèng vaät chaát chæ chòu ñöïng ñöôïc 10 

phaàn 27 cuûa moät giaây. Noùi gì thì noùi, thaân theå cuûa chuùng ta chæ laø taïm 

bôï, chæ do nôi töù ñaïi hoøa hôïp giaû taïm laïi maø haønh, neân moät khi cheát ñi 

roài thì thaân tan veà caùt buïi, caùc chaát nöôùc thì töø töø khoâ caïn ñeå traû veà cho 

thuûy ñaïi, hôi noùng taét maát, vaø hôi thôû hoaøn laïi cho gioù. Chöøng ñoù thì 

thaàn thöùc seõ phaûi theo caùc nghieäp löïc ñaõ gaây taïo luùc coøn sanh tieàn maø 

chuyeån vaøo trong saùu neûo, caûi hình, ñoåi xaùc, tieáp tuïc luaân hoài khoâng 

döùt. Ñòa Ñaïi töùc laø phaàn Ñaát (toùc, raêng, moùng, da, thòt, xöông, thaän, 

tim, gan, buïng, laù laùch, phoåi, bao töû, ruoät, phaån, vaø nhöõng chaát cöùng 

khaùc). Ñòa Ñaïi laø thaønh phaàn vaät chaát môû roäng hay theå neàn cuûa vaät 

chaát. Khoâng coù noù vaät theå khoâng coù hình töôùng vaø khoâng theå choaùn 

khoaûng khoâng. Tính chaát cöùng vaø meàm laø hai ñieàu kieän cuûa thaønh phaàn 

naày. Sau khi chuùng ta cheát ñi roài thì nhöõng thöù naày laàn löôït tan raõ ra 

thaønh caùt buïi, neân noù thuoäc veà Ñòa Ñaïi. Thuûy Ñaïi hay Nöôùc (ñaøm, muû, 

maùu, moà hoâi, nöôùc tieåu, nöôùc maét, nöôùc trong maùu, muõi daõi, taát caû caùc 

chaát nöôùc trong ngöôøi noùi chung): Khoâng gioáng nhö ñòa ñaïi, noù khoâng 

theå naém ñöôïc. Thuûy ñaïi giuùp cho caùc nguyeân töû vaät chaát keát hôïp laïi 

vôùi nhau. Sau khi ta cheát ñi roài thì nhöõng chaát nöôùc naày thaûy ñeàu caïn 

khoâ khoâng coøn nöõa, noùi caùch khaùc chuùng hoaøn traû veà cho nöôùc. Hoûa 

Ñaïi hay Löûa (nhöõng moùn gaây ra söùc noùng ñeå laøm aám thaân vaø laøm tieâu 

hoùa nhöõng thöù ta aên uoáng vaøo): Hoûa ñaïi bao goàm caû hôi noùng laïnh, vaø 

chuùng coù söùc maïnh laøm xaùc thaân taêng tröôûng, chuùng laø naêng löôïng sinh 

khí. Söï baûo toàn vaø phaân huûy laø do thaønh phaàn naày. Sau khi ta cheát, chaát 

löûa trong ngöôøi taét maát, vì theá neân thaân xaùc daàn daàn laïnh. Phong Ñaïi 
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hay Gioù (nhöõng chaát hôi thöôøng lay chuyeån, hôi trong bao töû, hôi trong 

ruoät, hôi trong phoåi): Gioù laø thaønh phaàn chuyeån ñoäng trong thaân theå. 

Sau khi ta cheát roài thì hôi thôû döùt baët, thaân theå cöùng ñô vì phong ñaïi ñaõ 

ngöøng khoâng coøn löu haønh trong cô theå nöõa. 

 

Material Components of a Human Being 

 

Material components which man is made are the four tanmatra. 

Four great elements of which all things are made (produce and 

maintain life). These four elements are interrelated and inseparable. 

However, one element may preponderate over another. They 

constantly change, not remaining the same even for two consecutive 

moments. According to Buddhism, matter endures only for 17 thought-

moments, while scientists tell us that matter endures only for 10/27
th

 of 

a second. No matter what we say, a human body is temporary; it is 

created artificially through the accumulation of the four elements. 

Once death arrives, the body deteriorates to return to the soil, water-

based substances will gradually dry up and return to the great water, 

the element of fire is lost and the body becomes cold, and the great 

wind no longer works within the body. At that time, the spirit must 

follow the karma each person has created while living to change lives 

and be reincarnated into the six realms, altering image, exchange body, 

etc in the cylce of births and deaths. Solid matter or Earth: Prithin 

means the element of extension, the substratum of matter. Without it 

objects have no form, nor can they occupy space. The qualities of 

hardness and softness are two conditions of this element. After death, 

these parts will decay and deteriorate to become soil. For this reason, 

they belong to the Great Soil. Water, fluidity, or liquid: Unlike the earth 

element it is intangible. It is the element which enables the scattered atoms of 

matter to cohere together. After death, these water-based substances will dry 

up. In other words, they have returned to water. Fire or heat: Fire element 

includes both heat and cold, and fire element possesses the power of maturing 

bodies, they are vitalizing energy. Preservation and decay are due to this 

element. After death, the element of fire is lost and the body gradually 

becomes cold. Air, wind, motion, or energy of motion: Air element is the 

element of motion in the body. After death, breathing ceases, body functions 

become catatonic or completely rigid because the great wind no longer works 

within the body. 



 53 

Chöông Taùm 

Chapter Eight 

 

Caùc Thaønh Phaàn Taâm Linh Cuûa Con Ngöôøi 

 

Khi noùi ñeán thaønh phaàn taâm linh cuûa chuùng sanh con ngöôøi, ngöôøi 

ta nghó ngay ñeán Taâm vì taâm laø goác cuûa muoân phaùp. Kyø thaät, thaønh 

phaàn taâm linh cuûa con ngöôøi ñöôïc thaønh laäp treân ba chaân: Taâm, YÙ 

Thöùc vaø Taøng Thöùc. Ba chaân treân ñaây laïi maõi maõi loàng cheùo vaøo nhau 

khieán ngöôøi ta töôûng chöøng nhö chuùng chæ laø moät. Trong Taâm Ñòa 

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

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

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

ñau khoå, vui hay buoàn, traàm luaân hay giaûi thoaùt. Taâm cuõng laø Taïng 

nghieäp nôi toàn tröû nghieäp, thieän hay baát thieän. Nghieäp laø moät trong caùc 

giaùo lyù caên baûn cuûa Phaät giaùo. Moïi vieäc khoå vui, ngoït buøi trong hieän 

taïi cuûa chuùng ta ñeàu do nghieäp cuûa quaù khöù vaø hieän taïi chi phoái. Heã 

nghieäp laønh thì ñöôïc vui, nghieäp aùc thì chòu khoå. Vaäy nghieäp laø gì? 

Nghieäp theo chöõ Phaïn laø ‘karma’ coù nghóa laø haønh ñoäng vaø phaûn öùng, 

quaù trình lieân tuïc cuûa nhaân vaø quaû. Luaân lyù hay haønh ñoäng toát xaáu (tuy 

nhieân, töø ‘nghieäp’ luoân ñöôïc hieåu theo nghóa taät xaáu cuûa taâm hay laø 

keát quaû cuûa haønh ñoäng sai laàm trong quaù khöù) xaûy ra trong luùc soáng, 

gaây neân nhöõng quaû baùo töông öùng trong töông lai. Cuoäc soáng hieän taïi 

cuûa chuùng ta laø keát quaû taïo neân bôûi haønh ñoäng vaø tö töôûng cuûa chuùng 

ta trong tieàn kieáp. Ñôøi soáng vaø hoaøn caûnh hieän taïi cuûa chuùng ta laø saûn 

phaåm cuûa yù nghó vaø haønh ñoäng cuûa chuùng ta trong quaù khöù, vaø cuõng 

theá caùc haønh vi cuûa chuùng ta ñôøi nay, seõ hình thaønh caùch hieän höõu cuûa 

chuùng ta trong töông lai. Nghieäp coù theå ñöôïc gaây taïo bôûi thaân, khaåu, 

hay yù; nghieäp coù theå thieän, baát thieän, hay trung tính (khoâng thieän 

khoâng aùc). Taát caû moïi loaïi nghieäp ñeàu ñöôïc chaát chöùa bôûi A Laïi Da vaø 

Maït Na thöùc. Chuùng sanh ñaõ leân xuoáng töû sanh trong voâ löôïng kieáp 

neân nghieäp cuõng voâ bieân voâ löôïng. Duø laø loaïi nghieäp gì, khoâng sôùm thì 

muoän, ñeàu seõ coù quaû baùo ñi theo. Khoâng moät ai treân ñôøi naày coù theå 

troán chaïy ñöôïc quaû baùo. 

Taâm: Trong giaùo thuyeát Phaät giaùo, taâm keát hôïp chaët cheû vôùi thaân 

ñeán ñoä caùc traïng thaùi tinh thaàn aûnh höôûng tröïc tieáp ñeán söùc khoûe vaø söï 

an vui cuûa thaân. Moät soá baùc só khaúng quyeát raèng khoâng coù moät chöùng 
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beänh naøo ñöôïc xem thuaàn tuùy laø thaân beänh caû. Do ñoù, tröø khi traïng thaùi 

tinh thaàn xaáu naày laø do aùc nghieäp do kieáp tröôùc gaây ra quaù naëng, khoù 

coù theå thay ñoåi ñöôïc trong moät sôùm moät chieàu, coøn thì ngöôøi ta coù theå 

chuyeån ñoåi nhöõng traïng thaùi xaáu ñeå taïo ra söï laønh maïnh veà tinh thaàn, 

vaø töø ñoù thaân seõ ñöôïc an laïc. Taâm con ngöôøi aûnh höôûng ñeán thaân moät 

caùch saâu xa, neáu cöù ñeå cho taâm hoaït ñoäng moät caùch böøa baõi vaø nuoâi 

döôõng nhöõng tö duy baát thieän, taâm coù theå gaây ra nhöõng tai haïi khoù 

löôøng ñöôïc, thaäm chí coù theå gaây ra saùt nhaân. Tuy nhieân, taâm cuõng coù 

theå chöõa laønh moät caùi thaân beänh hoaïn. Khi taâm ñöôïc taäp trung vaøo 

nhöõng tö duy chaân chaùnh vôùi tinh taán vaø söï hieåu bieát chaân chaùnh thì 

hieäu quaû maø noù taïo ra cuõng voâ cuøng toát ñeïp. Moät caùi taâm vôùi nhöõng tö 

duy trong saùng vaø thieän laønh thaät söï seõ daãn ñeán moät cuoäc soáng laønh 

maïnh vaø thö thaùi. Taâm cuõng 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. Theo Phaät giaùo, 

taâm hay yeáu toá tinh thaàn ñöôïc ñònh nghóa laø söï saùng suoát vaø hieåu bieát. 

Noù khoâng coù hình töôùng, khoâng ai nhìn thaáy noù; tuy nhieân, taâm taïo taùc 

moïi haønh ñoäng khieán chuùng ta ñau khoå vaø laên troâi trong luaân hoài sanh 

töû. Taát caû moïi hoaït ñoäng vaät chaát, lôøi noùi hay tinh thaàn ñeàu tuøy thuoäc 

taâm ta. Phaän söï cuûa taâm laø nhaän bieát ñöôïc ñoái töôïng. Noù phaân bieät 

giöõa hình thöùc, phaåm chaát, vaân vaân. Taâm bao goàm traïng thaùi tính 

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

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

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

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

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

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

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

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

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

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

laàn sanh hay nhöõng bieán coá trong quaù khöù trôû thaønh moät khaû naêng coù 

theå xaõy ra. Taâm laø con dao hai löôõi, coù theå xöû duïng cho caû thieän laãn 

aùc. Moät tö töôûng noåi leân töø moät caùi taâm voâ hình coù theå cöùu hay phaù 
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hoaïi caû theá giôùi. Moät tö töôûng nhö vaäy coù theå laøm taêng tröôûng hay 

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

chính mình. Theo quan ñieåm Phaät giaùo, taâm hay thöùc laø phaàn tinh thaàn 

coát loõi cuûa kieáp nhaân sinh. Taát caû nhöõng kinh nghieäm taâm lyù nhö ñau 

ñôùn hay sung söôùng, buoàn hay vui, thieän hay aùc, soáng hay cheát, ñeàu 

khoâng do moät nguyeân lyù beân ngoaøi naøo, maø chæ laø keát quaû cuûa nhöõng 

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

ñeán maø thoâi. Taâm thaät söï aûnh höôûng ñeán thaân theå con ngöôøi trong töøng 

giaây töøng phuùt trong ñôøi soáng. Neáu chuùng ta ñeå maëc cho nhöõng tö 

töôûng haèn hoäc daøy xeùo, nhöõng troø tieâu khieån khoâng laønh maïnh thao 

tuùng, thì taâm naøy coù theå gaây neân thaûm hoïa, thaäm chí coù theå gieát cheát 

sinh maïng khaùc. Tuy nhieân, chính taâm naøy laïi coù theå cöùu ñöôïc moät 

thaân xaùc beänh hoaïn. Khi taâm ñöôïc taäp trung vaøo nhöõng tö töôûng chính 

ñaùng, vôùi nhöõng noã löïc chaân thaønh, vaø nhöõng hieåu bieát xaùc ñaùng thì noù 

coù theå mang laïi moät keát quaû thuø thaéng. Chính vì vaäy maø Ñöùc Phaät daïy: 

“Khoâng moät keû thuø naøo coù theå haïi ñöôïc mình hôn taâm nieäm khaùt aùi, 

saân haän vaø ñoá kî cuûa chính mình.” Taâm vôùi nhö õng nieäm töôûng thanh 

tònh vaø thieän laønh thöïc söï seõ mang laïi cuoäc soáng an laønh vaø thanh thaûn. 

Maït Na Thöùc: Coøn goïi laø thöùc thöù baûy trong baùt thöùc. Phaïn ngöõ chæ 

“tri giaùc.” Trong Phaät giaùo ngöôøi ta goïi noù laø “YÙù Caên” vì noù coù khaû 

naêng laøm cho con ngöôøi trôû thaønh moät sinh vaät coù trí khoân vaø ñaïo ñöùc. 

Maït Na thöôøng ñöôïc nghó töông ñöông vôùi “taâm” hay “thöùc.” Noù ñöôïc 

ruùt ra töø goác chöõ Phaïn “Man” coù nghóa laø “suy nghó hay töôûng töôïng,” 

vaø noù lieân heä tôùi sinh hoaït tri thöùc cuûa “thöùc.” Maït Na hoaït ñoäng nhö 

moät traïm thaâu thaäp taát caû nhöõng hoaït ñoäng cuûa saùu thöùc kia (nhaõn 

thöùc, nhó thöùc, tyû thöùc, thieät thöùc, thaân thöùc, vaø yù thöùc). Maït Na chính 

laø thöùc thöù baûy trong taùm thöùc, coù nghóa laø “Tö Löôøng.” Noù laø YÙ thöùc 

hay nhöõng hoaït ñoäng cuûa YÙ Caên, nhöng töï noù cuõng coù nghóa laø “taâm.” 

Nhöõng côn soùng laøm gôïn maët bieån A Laïi Da thöùc khi caùi nguyeân lyù 

cuûa ñaëc thuø goïi laø vishaya hay caûnh giôùi thoåi vaøo treân ñoù nhö gioù. 

Nhöõng côn soùng ñöôïc khôûi ñaàu nhö theá laø theá giôùi cuûa nhöõng ñaëc thuø 

naày ñaây trong ñoù tri thöùc phaân bieät, tình caûm chaáp thuû, vaø phieàn naõo, 

duïc voïng ñaáu tranh ñeå ñöôïc hieän höõu vaø ñöôïc söï toái thaéng. Caùi nhaân toá 

phaân bieät naày naèm beân trong heä thoáng caùc thöùc vaø ñöôïc goïi laø maït na 

(manas); thöïc ra, chính laø khi maït na khôûi söï vaän haønh thì moät heä thoáng 

caùc thöùc hieån loä ra. Do ñoù maø caùc thöùc ñöôïc goïi laø “ca ùi thöùc phaân bieät 

caùc ñoái töôïng” (söï phaân bieät thöùc-vastu-prativikalpa-vijnana). Chöùc 
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naêng cuûa Maït na chuû yeáu laø suy nghó veà A Laïi Da, saùng taïo vaø phaân 

bieät chuû theå vaø ñoái töôïng töø caùi nhaát theå thuaàn tuùy cuûa A Laïi Da. Taäp 

khí tích taäp trong A Laïi Da giôø ñaây bò phaân ra thaønh caùi nhò bieân tính 

cuûa taát caû caùc hình thöùc vaø taát caû caùc loaïi. Ñieàu naày ñöôïc so saùnh vôùi 

ña phöùc cuûa soùng quaáy ñoäng bieån A Laïi Da. Maït na laø moät tinh linh 

xaáu theo moät nghóa vaø laø moät tinh linh toát theo nghóa khaùc, vì söï phaân 

bieät töï noù khoâng phaûi laø xaáu, khoâng nhaát thieát luoân luoân laø söï phaùn 

ñoaùn laàm laïc hay hö voïng phaân bieät (abhuta-parikalpa) hay lyù luaän sai 

traùi (hyù luaän quaù aùc-prapanca-daushthulya). Nhöng noù trôû thaønh nguoàn 

goác cuûa tai hoïa lôùn lao khi noù taïo ra nhöõng khaùt voïng ñöôïc ñaët caên baûn 

treân nhöõng phaùn ñoaùn laàm laïc, nhö laø khi noù tin vaøo caùi thöïc tính cuûa 

moät ngaõ theå roài trôû neân chaáp vaøo ngaõ theå maø cho raèng ñaáy laø chaân lyù 

toái haäu. Vì maït na khoâng nhöõng chæ laø caùi tri thöùc phaân bieät maø coøn laø 

moät nhaân toá öôùc voïng vaø do ñoù laø moät taùc gia. Maït na thöùc cuõng ñöôïc 

phaùt hieän töø A Laïi Da Thöùc. Noù laø moät thöù tröïc giaùc, tröïc giaùc veà söï coù 

maët cuûa moät baûn ngaõ toàn taïi vaø ñoäc laäp vôùi theá giôùi vaïn höõu. Tröïc giaùc 

naøy coù tính caùch taäp quaùn vaø meâ muoäi. Tính meâ voïng cuûa noù ñöôïc caàu 

thaønh bôûi lieãu bieät caûnh thöùc, nhöng noù laïi trôû thaønh  caên baûn cho lieãu 

bieät caûnh thöùc. Ñoái töôïng cuûa loaïi tueä giaùc naøy laø moät maûnh vuïn bieán 

hình cuûa A laïi da maø noù cho laø caùi ta, trong ñoù coù linh hoàn vaø thaân xaùc. 

Ñoái töôïng cuûa noù khoâng bao giôø laø taùnh caûnh maø chæ laø ñoái chaát caûnh. 

Vöøa laø nhaän thöùc veà ngaõ, maït na ñöôïc xem nhö laø chöôùng ngaïi caên baûn 

cho söï theå nhaäp thöïc taïi. Chæ coù coâng phu thieàn quaùn cuûa lieãu bieät caûnh 

thöùc coù theå xoùa ñöôïc nhöõng nhaän ñònh sai laïc cuûa maït na. 

A Laïi Da Taøng Thöùc: Coøn goïi laø ñeä baùt thöùc. YÙ thöùc caên baûn veà 

moïi toàn taïi hay yù thöùc di truyeàn, nôi nhöõng haït gioáng karma loït vaøo vaø 

gaây ra hoaït ñoäng taâm thaàn. Taát caû nghieäp ñöôïc thaønh laäp trong hieän 

ñôøi vaø quaù khöù ñeàu ñöôïc taøng tröõ trong A Laïi Da thöùc. A Laïi Da thöùc 

haønh xöû nhö nôi toàn chöùa taát caû nhöõng döõ kieän ñöôïc Maït Na thöùc thaâu 

thaäp. Khi moät sinh vaät cheát thì baûy thöùc kia seõ cheát theo, nhöng A-Laïi-

Da thöùc vaãn tieáp tuïc. Noù laø quyeát ñònh toái haäu cho cho söï ñaàu thai 

trong luïc ñaïo. 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 
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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. 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.’” Taïng thöùc chính 

noù laø söï hieän höõu cuûa taäp hôïp nhaân quaû vaø nhöõng taâm sôû thanh tònh 

hoaëc nhieãm oâ, ñöôïc taäp hôïp hay laãn loän vôùi chuùng theo töông quan 

nhaân quaû. Khi taïng thöùc baét ñaàu hoaït ñoäng vaø böôùc xuoáng theá giôùi 

thöôøng nhaät naày, thì chuùng ta coù hieän höõu ña daïng voán chæ laø theá giôùi 

töôûng töôïng. Taïng thöùc, voán laø chuûng töû thöùc, laø trung taâm yù thöùc; vaø 

theá giôùi do thöùc bieåu hieän laø moâi tröôøng cuûa noù. 

 

Spiritual Elements of a Human Being 

 

When talking about the spiritual elements of human beings, 

immediately people think about the Mind, for the mind is the root of all 

dharmas. In fact, the spiritual elements of human beings are formed by 

three prongs: Mind, Mana, and the Storehouse Vijnana. These above 

three prongs are interweaving together and this causes people think 

that they are just only one. In Contemplation of the Mind Sutra, the 

Buddha taught: “All my tenets are based on the mind that is the source 

of all dharmas." The mind has brought about the Buddhas, the Heaven, 

or the Hell. It is the main driving force that makes us happy or 

sorrowful, cheerful or sad, liberated or doomed. Mind is also the 

storehouse of karma, wholesome or unwholesome. Karma is one of the 

fundamental doctrines of Buddhism. Everything that we encounter in 

this life, good or bad, sweet or bitter, is a result of what we did in the 

past or from what we have done recently in this life. Good karma 

produces happiness; bad karma produces pain and suffering. So, what 

is karma? Karma is a Sanskrit word, literally means a deed or an action 

and a reaction, the continuing process of cause and effect. Moral or any 

good or bad action (however, the word ‘karma’ is usually used in the 

sense of evil bent or mind resulting from past wrongful actions) taken 

while living which causes corresponding future retribution, either good 
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or evil transmigration (action and reaction, the continuing process of 

cause and effect). Our present life is formed and created through our 

actions and thoughts in our previous lives. Our present life and 

circumstances are the product of our past thoughts and actions, and in 

the same way our deeds in this life will fashion our future mode of 

existence. A karma can by created by body, speech, or mind. There are 

good karma, evil karma, and indifferent karma. All kinds of karma are 

accumulated by the Alayavijnana and Manas. Karma can be cultivated 

through religious practice (good), and uncultivated. For sentient being 

has lived through inumerable reincarnations, each has boundless 

karma. Whatever kind of karma is, a result would be followed 

accordingly, sooner or later. No one can escape the result of his own 

karma.  

Mind: The mind is so closely linked with the body that mental 

states affect the body’s health and well-being. Some doctors even 

confirm that there is no such thing as a purely physical disease. Unless 

these bad mental states are caused by previous evil acts, and they are 

unalterable, it is possible so to change them as to cause mental health 

and physical well-being to follow thereafter. Man’s mind influences his 

body profoundly. If allowed to function viciously and entertain 

unwholesome thoughts, mind can cause disaster, can even kill a being; 

but it can also cure a sick body. When mind is concentrated on right 

thoughts with right effort and understanding, the effect it can produce is 

immense. A mind with pure and wholesome thoughts really does lead 

to a healthy and relaxed life. “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. According to Buddhism, 

mind or heart, as the seat of thought or intelligence or mental factors, is 

defined as core spiritual element for clarity and knowing. It is formless 

which no one can see it; however, it is our mind which has created the 

actions which cause us to experience suffering and to be born in cyclic 

existence or samsara. All our physical, verbal and mental actions 

depend on our mind. The function of the mind is to perceive, to 

apprehend and to know its objects. It discerns and discriminates 

between forms, qualities, aspects and so forth. Mind consists of fleeting 

mental states which constantly arise and perish with lightning rapidity. 
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“With birth for its source and death for its mouth, it persistently flows 

on like a river receiving from the tributary streams of sense constant 

accretions to its flood.” Each momentary consciousness of this 

everchanging lifestream, on passing away, transmits its whole energy, 

all the indelibly recorded impressions, to its successor. Every fresh 

consciousness therefore consists of  the potentialities of its 

predecessors and something more. As all impressions are indelibly 

recorded in this everchanging palimpsest-like mind, and as all 

potentialities are transmitted from life to life, irrespective of temporary 

physical disintegrations, reminiscence of pst births or past incidents 

become a possibility. Mind is like a double-edged weapon that can 

equally be used either for good or evil. One single thought that arises 

in this invisible mind can even save or destroy the world. One such 

thought can either populate or depopulate a whole country. It is mind 

that creats one’s paradise and one’s hell. According to the Buddhist 

point of view, the mind or consciousness is the core of our existence. 

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

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

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

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

life. If we allow it to function with the vicious and unwholesome 

thoughts, mind can cause disaster; it can even kill another being. 

However, when the mind is concentrated on right thoughts with right 

effort and understanding, it can produce an excellent effect. Thus, the 

Buddha taght: “No enemy can harm one so much as one’s own 

thoughts of craving, thoughts of hate, thoughts of jealousy, and so on.” 

A mind with pure and wholesome thoughts really lead to a peaceful 

and relaxed life. 

Manas Vijnana: The seventh vijnana, intellection, reasoning. A 

Sanskrit term for “sentience.” In Buddhism, it is called “mental faculty” 

for it constitutes man as an intelligent and moral being. It is commonly 

thought to be equated with the terms “citta” or “consciousness.” It is 

derived from the Sanskrit root “Man,” which means “to think” or “to 

imagine” and is associated with intellectual activity of consciousness. 

This acts like the collection station for the first six consciousnesses. 

The seventh of the eight consciousnesses, which means thinking and 

measuring, or calculating. It is the active mind, or activity of mind, but 
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is also used for the mind itself. The waves will be seen ruffling the 

surface of the ocean of Alayavijnana when the principle of 

individuation known as Vishaya blows over it like the wind. The waves 

thus started are this world of particulars where the intellect 

discriminates, the affection clings, and passions and desires struggle for 

existence and supremacy. This particularizing agency sits within the 

system of Vijnanas and is known as Manas; in fact it is when Manas 

begins to operate that a system of the Vijnanas manifests itself. They 

are thus called “object-discriminating-vijnana” (vastu-prativikalpa-

vijnana). The function of Manas is essentially to reflect upon the Alaya 

and to creat and to discriminate subject and object from the pure 

oceans of the Alaya. The memory accumulated (ciyate) in the latter is 

now divided into dualities of all forms and all kinds. This is compared 

to the manifoldness of waves that stir up the ocean of Alaya. Manas is 

an evil spirit in one sense and a good one in another, for discrimination 

in itself is not evil, is not necessarily always false judgment (abhuta-

parikalpa) or wrong reasoning (prapanca-daushthulya). But it grows to 

be the source of great calamity when it creates desires based upon its 

wrong judgments, such as when it believes in the reality of an ego-

substance and becomes attached to it as the ultimate truth. For manas is 

not only a discriminating intelligence, but a willing agency, and 

consequently an actor. Manyana is a kind of intuition, the sense that 

there is a separate self which can exist independently of the rest of the 

world. This intuition is produced by habit and ignorance. Its illusory 

nature has been constructed by vijnapti, and it, in turn, becomes a basis 

for vijnapti. The object of this intuition is a distorted fragment of alaya 

which it considers to be a self, comprised of a body and a soul. It of 

course is never reality in itself, but just a representation of reality. In its 

role as a self as well as consciousness of the self, manyana is regarded 

as the basic obstacle to penetrating reality. Only contemplation 

performed by vijnapti can remove the erroneous perceptions brought 

about by manyana. 

Alaya Vijnana: Alaya means the preconsciousness, or the eighth 

consciousness, or the store-consciousness. It is the central or universal 

consciousness which is the womb or store consciousness (the 

storehouse consciousness where all karmic seeds enter and cause all 

thought activities). All karma created in the present and previous 
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lifetime is stored in the Alaya Consciousness. This is like a storage 

space receiving all information collected in the Mana consciousness. 

When a sentient being dies, the first seven consciousnesses die with it, 

but the Alaya-Consciousness carries on. It is the supreme ruler of one 

existence which ultimately determines where one will gain rebirth in 

the six realms of existence. The function of Alayavijnana is to look into 

itself where all the memory (vasana) of the beginningless past is 

preserved in a way beyond consciousness (acintya) and ready for 

further evolution (parinama); but it has no active energy in itself; it 

never acts, it simply perceives, it is in this exactly like a mirror; it is 

again like the ocean, perfectly smooth with no waves disturbing its 

tranquillity; and it is pure and undefiled, which means that it is free 

from the dualismof subject and object. For it is the pure act of 

perceiving, with no differentiation yet of the knowing one and the 

known. 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.’” The ideation-store itself is an existence of causal 

combination, and in it the pure and tainted elements are causally 

combined or intermingled. When the ideation-store begins to move and 

descend to the everyday world, then we have the manifold existence 

that is only an imagined world. The ideation-store, which is the seed-

consciousness, is the conscious center and the world manifested by 

ideation is its environment.  
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Chöông Chín 

Chapter Nine 

 

Kieáp Nhaân Sinh 

 

Kieáp soáng hieän taïi do AÙi vaø Thuû (Tanha-Upadana) cuûa kieáp quaù 

khöù taïo thaønh. AÙi vaø Thuû nhöõng haønh ñoäng coù chuû yù trong kieáp hieän taïi 

seõ taïo thaønh söï taùi sanh trong töông lai. Theo Phaät giaùo thì chính haønh 

nghieäp naày ñaõ phaân loaïi chuùng sanh thaønh cao thöôïng vaø thaáp heøn. 

Caùc chuùng sanh laø keû thöøa töï cuûa nghieäp, laø chuû nhaân cuûa nghieäp. 

Nghieäp laø thai taïng, nghieäp laø quyeán thuoäc, laø ñieåm töïa, nghieäp phaân 

chia caùc loaøi höõu tình; nghóa laø coù lieät coù öu (Dhammapada 135). Theo 

sinh hoïc hieän ñaïi, ñôøi soáng môùi cuûa con ngöôøi baét ñaàu ngay trong 

khoaûnh khaéc kyø dieäu. Khi moät teá baøo tinh truøng cuûa ngöôøi cha keát hôïp 

vôùi teá baøo hay noaõn baøo cuûa ngöôøi meï. Ñaây laø khoaûnh khaéc taùi sanh. 

Khoa hoïc chæ ñeà caäp ñeán hai yeáu toá vaät lyù thoâng thöôøng. Tuy nhieân, 

Phaät giaùo noùi ñeán yeáu thoá thöù ba ñöôïc xem laø thuaàn tuùy tinh thaàn. 

Theo Kinh Mahatanhasamkhaya trong Trung Boä Kinh, do söï keát hôïp 

cuûa 3 yeáu toá maø söï thuï thai xaûy ra. Neáu ngöôøi meï vaø cha giao hôïp vôùi 

nhau, nhöng khoâng ñuùng thôøi kyø thuï thai cuûa ngöôì meï, vaø chuùng sanh 

seõ taùi sanh khoâng hieän dieän, thì moät maàm soáng khoâng ñöôïc gieo vaøo, 

nghóa laø baøo thai khoâng thaønh hình. Neáu cha meï giao hôïp ñuùng thôøi kyø 

thuï thai cuûa ngöôøi meï, nhöng khoâng coù söï hieän dieän cuûa chuùng sanh seõ 

taùi sanh, luùc ñoù cuõng khoâng coù söï thuï thai. Neáu cha meï giao hôïp vôùi 

nhau ñuùng thôøi kyø thuï thai cuûa ngöôøi meï vaø coù söï hieän dieän cuûa chuùng 

sanh seõ taùi sanh, luùc aáy maàm soáng ñaõ ñöôïc gieo vaøo baøo thai thaønh 

hình. Yeáu toá thöù ba chæ laø moät thuaät ngöõ cho thöùc taùi sanh. Cuõng caàn 

phaûi hieåu raèng thöùc taùi sanh naày khoâng phaûi laø moät “töï ngaõ” hay “linh 

hoàn” hoaëc moät thöïc theå caûm thoï quaû baùo toát xaáu cuûa nghieäp thieän aùc. 

Thöùc cuõng phaùt sanh do caùc duyeân. Ngoaøi duyeân khoâng theå coù thöùc 

sanh khôûi.  

Theo Hoøa Thöôïng Piyadassi trong quyeån “Con Ñöôøng Coå Xöa”, 

cuoäc ñôøi, theo ñaïo Phaät laø bieån khoå. Caùi khoå thoáng trò moïi kieáp soáng. 

Noù chính laø vaán ñeà caên baûn cuûa cuoäc soáng. Theá gian ñaày khoå ñau vaø 

phieàn naõo, khoâng ai thoaùt khoûi söï troùi buoäc cuûa noãi baát haïnh naày, vaø 

ñaây laø moät söï thaät chung maø khoâng moät ngöôøi saùng suoát naøo coù theå 

phuû nhaän. Tuy nhieân, vieäc nhìn nhaän söï kieän phoå quaùt naày khoâng coù 
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nghóa laø phuû nhaän hoaøn toaøn moïi laïc thuù hay haïnh phuùc ôû ñôøi. Ñöùc 

phaät, baäc thuyeát Khoå, chöa bao giôø phuû nhaän haïnh phuùc cuoäc soáng khi 

Ngaøi ñeà caäp ñeán tính chaát phoå quaùt cuûa Khoå. Cô caáu taâm-vaät lyù naày 

chòu söï thay ñoåi khoâng ngöøng, noù taïo ra caùc tieán trình taâm-vaät lyù môùi 

trong töøng saùt na vaø nhö vaäy baûo toàn ñöôïc tieàm naêng cho caùc tieán trình 

cô caáu trong töông lai, khoâng ñeå laïi khe hôû naøo giöõa moät saùt na vôùi saùt 

na keá. Chuùng ta soáng vaø cheát trong töøng saùt na cuûa ñôøi mình. Cuoäc 

soáng chaúng qua chæ laø söï trôû thaønh vaø hoaïi dieät, moät söï sanh vaø dieät 

(udaya-vaya) lieân tuïc, töïa nhö nhöõng löôïn soùng treân ñaïi döông vaäy. 

Tieán trình taâm-vaät lyù bieán ñoåi lieân tuïc naày roõ raøng ñaõ cho chuùng ta 

thaáy, cuoäc soáng naày khoâng döøng laïi vaøo luùc cheát maø seõ tieáp tuïc maõi 

maõi. Chính doøng taâm naêng ñoäng maø chuùng ta thöôøng goïi laø yù chí, khaùt 

aùi, öôùc muoán hay tham aùi ñaõ taïo thaønh nghieäp löïc. Nghieäp löïc maïnh 

meõ naày, yù chí muoán sinh toàn naày, ñaõ duy trì cuoäc soáng. Theo Phaät giaùo, 

khoâng chæ coù cuoäc soáng con ngöôøi maø caû theá gian höõu tình naày ñeàu bò 

loâi keùo bôûi söùc maïnh vó ñaïi naày, ñoù laø taâm vaø caùc taâm sôû, thieän hoaëc 

baát thieän cuûa noù. 

“Maïng soáng mong manh, Caùi cheát laø chaéc chaén”. Ñaây laø moät caâu 

noùi noåi tieáng trong Phaät Giaùo. Neáu chuùng ta luoân bieát raèng caùi cheát laø 

chaéc chaén vaø laø moät hieän töôïng töï nhieân maø moïi ngöôøi roài seõ phaûi kinh 

qua, thì chuùng ta seõ khoâng coøn sôï haõi tröôùc caùi cheát. Tuy nhieân, taát caû 

chuùng ta ai cuõng sôï cheát vì chuùng ta khoâng nghó veà söï taát yeáu cuûa noù. 

Traùi laïi, chuùng ta thích chaáp thuû vaøo ñôøi soáng vaø töø ñoù phaùt sinh ra ñuû 

thöù tham chaáp. Theo Taêng só ngöôøi Ñöùc Nyanatiloka keå laïi lôøi cuûa 

Visuddhi-Magga nhö sau: “Caùc thöïc theå chæ coù moät khoaûnh khaéc raát 

ngaén ñeå soáng, ngang vôùi thôøi gian cuûa moät tia chôùp. Khi thôøi gian ñoù 

keát thuùc thì thöïc theå aáy tieâu tan. Theá laø thöïc theå cuûa quaù khöù ñaõ cheát, 

khoâng coøn ñang soáng vaø cuõng khoâng soáng laïi ñöôïc trong hieän taïi hay 

töông lai. Thöïc theå trong hieän taïi khoâng soáng trong quaù khöù, noù ñang 

soáng trong khoaûng khaéc hieän taïi, nhöng cuõng khoâng soáng trong töông 

lai khoâng soáng trong quaù khöù hay hieän taïi, noù chæ soáng veà sau naày. Moät 

thöïc theå trong töông lai. Thaät vaäy, cuoäc ñôøi laø moät giaác mô daøi. Ngay 

caû sau giaác nguû, khi chuùng ta thöùc daäy, coù caùi gì khaùc nhau giöõa giaác 

mô mình coù ñeâm qua vaø nhöõng thaùng ngaøy thô aáu cuûa mình ñaâu? 

Chuùng ta coù caûm giaùc thaáy raèng chuùng ta ñang taùi sinh moãi buoåi saùng 

sau giaác nguû hay coù caûm giaùc ñang taùi sinh trong töøng khoaûnh khaéc sau 

hôi thôû. Nhö vaäy khoâng coù moät caùi “Ta” thaät söï naøo trong nhöõng caùi taùi 
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sinh maø mình coù aáy khoâng? Chaéc chaén laø khoâng! Kyø thaät, chuùng ta 

ñang bieán ñoåi voâ taän. Vaø chuùng ta bieát chuùng ta laø caùc nieäm ñang ñöôïc 

hieån loä, theá thoâi!   

Theo Kinh Töù Thaäp Nhò Chöông, Chöông 38, Ñöùc Phaät hoûi moät vò 

Sa Moân: “Sinh maïng cuûa con ngöôøi toàn taïi bao laâu?” Vò Sa Moân ñaùp: 

“Baïch Theá toân, trong vaøi ngaøy.” Phaät noùi: “OÂng chöa hieåu Ñaïo.” Ñöùc 

Phaät hoûi moät Sa moân khaùc: “Sinh maïng con ngöôøi toàn taïi bao laâu?” Vò 

kia ñaùp: “Baïch Theá Toân, khoaûng moät böõa aên.” Phaät noùi: “OÂng chöa 

hieåu Ñaïo.” Ñöùc Phaät laïi hoûi moät vò khaùc: “Sinh maïng con ngöôøi toàn taïi 

bao laâu?” Vò kia ñaùp: “Baïch Theá Toân, khoaûng moät hôi thôû.” Phaät khen: 

“Hay laém! OÂng laø ngöôøi hieåu Ñaïo.” Ñöùc Phaät ñaõ nhieàu laàn daïy: 

“Maïng soáng con ngöôøi trong hôi thôû, thôû ra maø khoâng thôû vaøo laø ñaõ 

maïng moät vaø böôùc sang kieáp khaùc”. Thaät vaäy, cuoäc soáng cuûa chuùng ta 

khaùc naøo hôi thôû ra thôû vaøo, gioáng nhö laù sinh ra treân caønh roài ruïng 

xuoáng. Ngaøy xöa taïi caùc chuøa, nhöõng chuù tieåu phaûi cuøng nhau queùt laù ôû 

loái ñi vaø saân chuøa. Queùt xong ñaøng naày, ñaøng kia laù ñaõ traøn ngaäp, queùt 

ñeán cuoái ñöôøng thì ñaàu ñöôøng laù ñaõ phuû ñaày nhöõng choã hoï vöøa queùt 

xong. Khi hieåu ñöôïc baøi hoïc laù ruïng, chuùng ta coù theå queùt saïch loái ñi 

haèng ngaøy vaø gaët haùi haïnh phuùc lôùn lao trong cuoäc soáng phuø du bieán 

ñoåi naày.  

Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Ñöôïc sinh laøm ngöôøi laø khoù, 

ñöôïc soáng coøn laø khoù, ñöôïc nghe Chaùnh phaùp laø khoù, ñöôïc gaëp Phaät ra 

ñôøi laø khoù (182). “Muøa möa ta ôû ñaây, ñoâng haï ta cuõng ôû ñaây,” ñaáy laø 

taâm töôûng cuûa haïng ngöôøi ngu si, khoâng töï giaùc nhöõng gì nguy hieåm 

(286). Ngöôøi ñaém yeâu con caùi vaø suùc vaät thì taâm thöôøng meâ hoaëc, neân 

bò töû thaàn baét ñi nhö xoùm laøng ñang say nguû bò côn nöôùc luõ loâi cuoán maø 

khoâng hay (287). Moät khi töû thaàn ñaõ ñeán, chaúng coù thaân thuoäc naøo coù 

theå theá thay, duø cha con thaân thích chaúng laøm sao cöùu hoä (288).” Vì 

vaäy, Ñöùc Phaät daïy tieáp: “Soáng traêm tuoåi maø phaù giôùi vaø buoâng lung, 

chaúng baèng soáng chæ moät ngaøy maø trì giôùi, tu thieàn ñònh (110). Soáng 

traêm tuoåi maø thieáu trí hueä, khoâng tu thieàn, chaúng baèng soáng chæ moät 

ngaøy maø ñuû trí, tu thieàn ñònh (111). Soáng traêm tuoåi maø giaûi ñaõi khoâng 

tinh taán, chaúng baèng soáng chæ moät ngaøy maø haêng haùi tinh caàn (112). 

Soáng traêm tuoåi maø khoâng thaáy phaùp voâ thöôøng sinh dieät, chaúng baèng 

soáng chæ moät ngaøy maø ñöôïc thaáy phaùp sinh dieät voâ thöôøng (113). Soáng 

traêm tuoåi maø khoâng thaáy ñaïo tòch tònh voâ vi, chaúng baèng soáng chæ moät 

ngaøy maø ñöôïc thaáy ñaïo tòch tònh voâ vi (114). Soáng traêm tuoåi maø khoâng 
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thaáy phaùp toái thöôïng, chaúng baèng soáng chæ moät ngaøy maø ñöôïc thaáy 

phaùp toái thöôïng (115).” 

 

Human’s Life 

 

The present birth is brought about by the craving and clinging 

karma-volition (tanha-upadana) of past births, and the craving and 

clinging acts of will of the present birth bring about future rebirth. 

According to Buddhism, it is this karma-volition that divides beings into 

high and low. According the Dhammapada (135), beings are hiers of 

their deeds; bearers of their deeds, and their deeds are the womb out of 

which they spring, and through their deeds alone they must change for 

the better, remark themselves, and win liberation from ill. According to 

modern biology, a new human life begins in that miraculous instant 

when a sperm cell from the father merges with an egg cell or ovum 

within the mother. This is the moment of birth. Science speaks of only 

these two physical common factors. Buddhism, however, speaks of a 

third factors which is purely mental. According to the 

Mahatanhasamkhaya-sutta in Majjhima Nikaya, by the conjunction of 

three factors does conception take place. If mother and father come 

together, but it is not the mother’s proper season, and the being to be 

reborn (gandhabba) does not present itself, a gern of life is not planted. 

If the parents come together, and it is the mother’s proper season, but 

the being to be reborn is not present, then there is no conception. If the 

mother and father come together, and it is the mother’s proper season 

and the being to be reborn is also present, then a germ of life is planted 

there. The third factor is simply a term for the rebirth consciousness 

(patisandhi-vinnana). It should be clearly understood that this rebirth 

consciousness is not a “self” or a “soul” or an “ego-entity” that 

experiences the fruits of good and evil deeds. Consciousness is also 

generated by conditions. Apart from condition there is no arising of 

consciousness. 

According to Most Venerable Piyadassi in “The Buddha’s Ancient 

Path”, life according to Buddhism is suffering; suffering dominates all 

life. It is the fundamental problem of life. The world is suffering and 

afflicted, no being is free from this bond of misery and this is a 

universal truth that no sensible man who sees things in their proper 
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perspective can deny. The recognition of this universal fact, however, 

is not totally denial of pleasure or happiness. The Buddha, the Lord 

over suffering, never denied happiness in life when he spoke of the 

universality of suffering. The psycho-physical organism of the body 

undergoes incessant change, creates new psycho-physical processes 

every instant and thus preserves the potentiality for future organic 

processes, and leaves the gap between one moment and the next. We 

live and die every moment of our lives. It is merely a coming into 

being and passing away, a rise and fall (udaya-vaya), like the waves of 

the sea. This change of continuity, the psycho-physical process, which 

is patent to us this life does not cease at death but continues 

incessantly. It is the dynamic mind-flux that is known as will, thirst, 

desire, or craving which constitutes karmic energy. This mighty force, 

this will to live, keeps life going. According to Buddhism, it is not only 

human life, but the entire sentient world that is drawn by this 

tremendous force, this mind with its mental factors, good or bad. 

“Life is uncertain, death is certain.” This is a well-know saying in 

Buddhism. Knowing fully well that death is certain and is the natural 

phenomenon that veryone has to face, we should not be afraid of death. 

Yet all of us fear death because we do not think of its inevitability. We 

like to cling to our life and body and develop too much craving and 

attachment. A German monk named Nyanatiloka, reiterated the 

momentariness of existence from Visuddhi-Magga as follows: “All 

beings have only a very short instant to live, only so long as a moment 

of a slash of a lightning. When this is extinguished, the being is also 

extinguished. The beings of the last moment is now no longer living, 

and does not live now or will not live again later. The being of the 

present moment did not live previously, lives just now, but later will 

not live any more. The being of the future has not lived yet in the past, 

does not yet lived now, and will only live later.” In fact, this life is a 

long dream. Even when we wake up after our night sleep, is there any 

difference among the dreams we had last night and the years of our 

childhood? We feel that we are reincarnating every morning after the 

sleep or we feel that we are reincarnating every moment after the 

breath. Thus, is there any real us in this process of reincarnation? 

Surely, not at all! As a matter of fact, we have been changing 
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endlessly. And we know we are the thoughts being manifested. That’s 

all! 

According to the Sutra in Forty-Two Sections, Chapter 38, the 

Buddha asked a Sramana: “How long is the human lifespan?” He 

replied: “A few days.” The Buddha said: “You have not yet understood 

the Way.” The Buddha asked another Sramana: “How long is the 

human lifespan?” The other replied: “The space of a meal.” The 

Buddha said: “You still have not yet understood the Way.” The Buddha 

then asked another Sramana: “How long is the human lifespan?” The 

last one replied: “The length of a single breath.” The Buddha said: 

“Excellent! You understand the Way.”The Buddha taught on many 

occasions: “Human life is only as long as one breath, for breathing out 

(exhaling) without breathing (inhaling) means we have already died 

and stepped over into a new lifetime.” In fact, our lives are like the 

breath, or like the growing and falling leaves. In the old days, at 

temples, the novices always must sweep falling leaves together on the 

open grounds and walkways of the monasteries. The leaves fall, the 

novices sweep, and yet, even while the sweeping continues and the 

near end of a long path is being clear, the novices can look back to the 

far end they have already swept and see a new scattering of leaves 

already starting to cover their work. When we can really understand 

about falling leaves, we can sweep the paths every day and have great 

happiness in our lives on this changing earth.  

In the Dharmapada Sutra, the Buddha taught: “It is difficult to 

obtain birth as a human being; it is difficult to have a life of mortals; it 

is difficult to hear the Correct Law; it is even rare to meet the Buddha 

(Dharmapada 182). Here I shall live in the rainy season, here in the 

winter and the summer. These are the words of the fool. He fails to 

realize the danger (of his final destination) (Dharmapada 286). Death 

descends and carries away that man of drowsy mind greedy for 

children and cattle, just like flood sweeps away a sleeping village 

(Dharmapada 287). Nothing can be saved, nor sons, nor a father, nor 

even relatives; there is no help from kinsmen can save a man from 

death (Dharmapada 288).” Thus, the Buddha continued to teach: “To 

live a hundred years, immoral and uncontrolled, is no better than a 

single-day life of being moral and meditative (Dharmapada 110). To 

live a hundred years without wisdom and control, is no better than a 
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single-day life of being wise and meditative (Dharmapada 111). To 

live a hundred years, idle and inactive, is no better than a single-day 

life of intense effort (Dharmapada 112). To live a hundred years 

without comprehending how all things rise and pass away, is no better 

than a single-day life of seeing beginning and end of all things 

(Dharmapada 113). To live a hundred years without seeing the 

immortal state, is no better than a single-day life of one who sees the 

deathless state (nirvana) (Dharmapada 114). To live a hundred years 

without seeing the Supreme Truth, is no better than a single-day life of 

someone who see the highest law (Dharmapada 115).” 
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Chöông Möôøi 

Chapter Ten 

 

Sanh Laøm Ngöôøi Laø Khoù 

 

Cô hoäi ñöôïc taùi sanh laøm con ngöôøi raát ö laø haõn höõu, chính vì theá 

maø Ñöùc Phaät daïy: “Ñöôïc sinh ra laøm ngöôøi laø ñieàu voâ cuøng quyù baùu, 

moät cô hoäi lôùn lao khoâng neân ñeå uoång phí. Giaû tyû coù moät ngöôøi neùm 

vaøo ñaïi döông moät maûnh vaùn, treân maûnh vaùn coù moät loã hoûng, maûnh 

vaùn troâi daït do nhieàu luoàng gioù vaø nhieàu doøng nöôùc xoâ ñaåy treân ñaïi 

döông. Trong ñaïi döông coù moät con ruøa choät maét, moät traêm naêm môùi 

ngoi leân maët bieån moät laàn ñeå thôû. Duø cho maát caû moät ñaïi kieáp, con ruøa 

cuõng khoù maø troài leân maët nöôùc vaø chui vaøo loã hoûng cuûa maûnh vaùn aáy. 

Cuõng theá, neáu moät khi ngöôøi ta ñaõ bò ñoïa xuoáng ba caûnh giôùi ñaày 

thoáng khoå hay haï tam ñoà, thì vieäc ñöôïc taùi sanh laøm ngöôøi cuõng thaät laø 

hieám hoi.” Coõi ngöôøi söôùng khoå laãn loän, neân deã tieán tu ñeå ñaït thaønh 

quaû vò Phaät; trong khi caùc coõi khaùc nhö coõi trôøi thì quaù söôùng neân 

khoâng maøng tu taäp, coõi suùc sanh, ngaï quyû vaø ñòa nguïc thì khoå sôû ngu 

toái, nhô nhôùp, aên uoáng laãn nhau neân cuõng khoâng tu ñöôïc. Trong caùc 

traân baûo, sinh maïng laø hôn, neáu maïng mình coøn laø coøn taát caû. Chæ 

mong sao cho thaân maïng naày ñöôïc soáng coøn, thì lo chi khoâng coù ngaøy 

gaày döïng neân cô nghieäp. Tuy nhieân, vaïn vaät ôû treân ñôøi neáu ñaõ coù mang 

caùi töôùng höõu vi, taát phaûi coù ngaøy bò hoaïi dieät. Ñôøi ngöôøi cuõng theá, heã 

coù sanh laø coù töû; tuy noùi traêm naêm, nhöng mau nhö aùnh chôùp, thoaùng 

qua töïa söông, nhö hoa hieän trong göông, nhö traêng loàng ñaùy nöôùc, hôi 

thôû mong manh, chöù naøo coù beàn laâu? Phaät töû chôn thuaàn neân luoân nhôù 

raèng khi sanh ra ñaõ khoâng mang theo moät ñoàng, neân khi cheát roài cuõng 

khoâng caàm theo moät chöõ, suoát ñôøi laøm luïng khoå thaân tích chöùa cuûa caûi, 

roát cuoäc voâ ích cho baûn thaân mình tröôùc caùi sanh laõo beänh töû. Sau khi 

cheát di, cuûa caûi aáy lieàn trôû qua tay ngöôøi khaùc moät caùch phuû phaøng. 

Luùc aáy khoâng coù moät chuùt phöôùc laønh naøo ñeå cho thaàn thöùc nöông caäy 

veà kieáp sau, cho neân phaûi ñoïa vaøo tam ñoà aùc ñaïo. Coå ñöùc coù daïy: 

“Thieân nieân thieát moäc khai hoa dò, nhaát thaát nhôn thaân vaïn kieáp nan.” 

Nghóa laø caây saét ngaøn naêm maø nay nôû hoa cuõng chöa laáy laøm kinh dò, 

chôù thaân ngöôøi moät khi ñaõ maát ñi thì muoân kieáp cuõng khoù maø taùi hoài. 

Vì theá, Phaät töû chôn thuaàn neân luoân nhôù nhöõng gì Phaät daïy: “Thaân 

ngöôøi khoù ñöôïc, Phaät phaùp khoù gaëp. Ñöôïc thaân ngöôøi, gaëp Phaät phaùp, 
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maø ta nôû ñeå cho thôøi gian luoáng qua voâ ích, quaû laø uoång cho moät kieáp 

ngöôøi.” 

 

It’s Difficult to Be Reborn as a Human Being 

 

The opportunity to be reborn as a human being is so rare; thus the 

Buddha taught: “Supposing a man threw into the ocean a piece of wood 

with a hole in it and it was then blown about by the various winds and 

currents over the waters. In the ocean lived a one-eyed turtle which 

had to surface once in a hundred years to breathe. Even in one Great 

Aeon it would be most unlikely in surfacing, to put its head into the 

hole in that piece of wood. Such is the rarity of gaining birth among 

human beings if once one has sunk into the three woeful levels or three 

lower realms.” Human beings have both pleasure and suffering, thus 

it’s easy for them to advance in cultivation and to attain Buddhahood; 

whereas the beings in the Deva realm enjoy all kinds of joy and spend 

no time for cultivation; beings in the realms of animals, hungry ghosts 

and hells are stupid, living in filth and killing one another for food. 

They are so miserable with all kinds of sufferings that no way they can 

cultivate. Of all precious jewels, life is the greatest; if there is life, it is 

the priceless jewel. Thus, if you are able to maintain your livelihood, 

someday you will be able to rebuild your life. However, everything in 

life, if it has form characteristics, then, inevitably, one day it will be 

destroyed. A human life is the same way, if there is life, there must be 

death. Even though we say a hundred years, it passes by in a flash, like 

lightening streaking across the sky, like a flower’s blossom, like the 

image of the moon at the bottom of a lake, like a short breath, what is 

really eternal? Sincere Buddhists should always remember when a 

person is born, not a single dime is brought along; therefore, when 

death arrives, not a word will be taken either. A lifetime of work, 

putting the body through pain and torture in order to accumulate wealth 

and possessions, in the end everything is worthless and futile in the 

midst of birth, old age, sickness, and death. After death, all possessions 

are given to others in a most senseless and pitiful manner. At such 

time, there are not even a few good merits for the soul to rely and lean 

on for the next life. Therefore, such an individual will be condemned 

into the three evil paths immediately. Ancient sages taught: “A steel 
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tree of a thousand years once again blossom, such a thing is still not 

bewildering; but once a human body has been lost, ten thousand 

reincarnations may not return.” Sincere Buddhists should always 

remember what the Buddha taught: “It is difficult to be reborn as a 

human being, it is difficult to encounter (meet or learn) the Buddha-

dharma; now we have been reborn as a human being and encountered 

the Buddha-dharma, if we let the time passes by in vain we waste our 

scarce lifespan.”  
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Chöông Möôøi Moät 

Chapter Eleven 

 

Boán Loaïi Ngöôøi 

 

Theo ñaïo Phaät, coù nhieàu loaïi ngöôøi. Ngöôøi Laønh (kieát nhôn, thieän 

nhôn). Ngöôøi laønh thuoäc haøng thöôïng phaåm; haïng ngöôøi naày töø khi môùi 

sanh ra cho ñeán khi khoân lôùn, giaø cheát, khoâng caàn ai daïy baûo caû maø 

ngöôøi aáy vaãn luoân laøm laønh; ñaây laø nhöõng baäc Thaùnh Nhaân. Ngöôøi 

laønh thuoäc haøng trung phaåm; haïng ngöôøi naày, tröôùc caàn ñöôïc ngöôøi 

nuoâi daïy roài sau ñoù môùi bieát laøm laønh; haïng ngöôøi naày goïi laø baäc Hieàn 

Nhaân. Ngöôøi thuoäc haøng haï phaåm; haïng ngöôøi naày, tuy laø coù ñöôïc 

ngöôøi daïy doã caån thaän, maø cuõng chaúng chòu laøm vieäc thieän laønh; ñaây laø 

haïng AÙc Ngu. Haïng ngöôøi hoïc roäng nghe nhieàu, maø laïi khoâng bao giôø 

bieát y theo caùc ñieàu ñaõ nghe hoïc ñoù maø tu söûa vaø thöïc haønh. Neáu 

ngöôøi hoïc roäng nghe nhieàu maø trong taâm khoâng coù ñaïo, taát nhieân kieán 

vaên quaûng baùc do ñoù maø sanh khôûi ra taùnh töï cao, xem thöôøng nhöõng 

keû khaùc coù söï hieåu bieát chaúng baèng mình. Daàn daàn keát thaønh caùi toäi 

khinh maïn, vaø ñöa ñeán vieäc baøi baùc taát caû moïi lyù luaän traùi ngöôïc vôùi 

sôû kieán cuûa mình. Chính vì theá maø sanh ra taâm “Taêng Thöôïng Maïn,” 

nghóa laø mình khoâng hay maø cho raèng mình hay, khoâng gioûi maø cöù cho 

laø gioûi, khoâng chöùng maø cho laø chöùng; töø ñoù khoâng chòu tu söûa gì caû. 

Hôn nöõa, neáu chæ muoán nghieân cöùu Phaät phaùp vôùi muïc ñích bieát ñeå 

chôi hay bieát ñeå ñem söï hieåu bieát cuûa mình ñi chaát vaán Thaày baïn, laøm 

cho ngöôøi chöa hoïc tôùi caûm thaáy luùng tuùng, khoâng theå traû lôøi ñöôïc, ñeå 

töø ñoù caûm thaáy töï maõn roài cöôøi cheâ, nhaïo baùng vaø töï cho mình laø taøi 

gioûi thì chaúng neân. Neáu ngöôøi coù kieán thöùc roäng raõi veà Phaät phaùp, laïi 

tieáp tuïc nghieân cöùu giaùo lyù cuûa ñaïo Phaät vôùi muïc ñích hoïc hoûi ñeå 

höôùng thöôïng vaø hoài taâm tu haønh theo Phaät, nguyeän coù ngaøy xa lìa 

ñöôïc beå khoå soâng meâ, ñeå böôùc leân bôø giaùc, thí quyù hoùa voâ cuøng, vì 

trong töông lai chuùng ta seõ coù theâm moät vò Phaät. Haïng ngöôøi ngu doát 

toái taêm, nhöng luoân xeùt mình laø moät keû phaøm phu ñaày tham saân si, 

cuøng vôùi voâ soá toäi loãi chaát choàng trong quaù khöù, hieän taïi vaø vò lai, töø ñoù 

sanh loøng taøm quí, roài phaùt nguyeän tu taâm söûa taùnh, saùm hoái, aên naên, y 

theo lôøi Phaät Toå ñaõ daïy maø haønh trì, tu taäp, nhö laø tuïng kinh, nieäm 

Phaät, ngoài thieàn, vaân vaân, caàu cho nghieäp chöôùng choùng ñöôïc tieâu tröø, 

mau böôùc leân bôø giaùc trong moät töông lai raát gaàn.  
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Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù boán loaïi ngöôøi: 

Loaïi ngöôøi töï mình laøm khoå mình vaø sieâng naêng laøm khoå mình. Loaïi 

ngöôøi laøm khoå ngöôøi khaùc vaø sieâng naêng laøm khoå ngöôøi khaùc. Loaïi 

ngöôøi laøm khoå mình, sieâng naêng laøm khoå mình; laøm khoå ngöôøi, vaø 

sieâng naêng laøm khoå ngöôøi. Loaïi ngöôøi khoâng laøm khoå mình, khoâng 

sieâng naêng laøm khoå mình; khoâng laøm khoå ngöôøi, khoâng sieâng naêng laøm 

khoå ngöôøi. Neân ngay cuoäc soáng hieän taïi, vò naày soáng ly duïc, tòch tònh, 

thanh löông, an laïc thaùnh thieän.  

Con ngöôøi coù nhieàu loaïi baûn taùnh khaùc nhau; tuy nhieân, theo Phaät 

giaùo, coù boán loaïi. Thöù nhaát laø haïng ngöôøi töï laøm khoå laáy mình vì muø 

quaùng thöïc haønh taø ñaïo khoå haïnh. Thöù nhì laø haïng ngöôøi vì söï taøn baïo, 

baèng troäm caép, hay baèng gieát choùc laøm khoå ngöôøi khaùc. Thöù ba laø haïng 

ngöôøi laøm khoå mình khoå ngöôøi. Thöù tö laø haïng chaúng nhöõng khoâng laøm 

khoå mình khoå ngöôøi, maø ngöôïc laïi coøn giuùp ngöôøi thoaùt khoå. Nhöõng 

ngöôøi naày do nhôø y nöông theo Phaät phaùp tu taäp, neân khoâng tham saân 

si, khoâng saùt sanh troäm caép; ngöôïc laïi hoï coù cuoäc soáng an laønh töû teá 

vôùi ñuû ñaày trí tueä. 

Laïi coù boán loaïi ngöôøi khaùc: Thöù nhaát, loaïi ngöôøi haønh töï lôïi, khoâng 

haønh tha lôïi: Ñaây laø loaïi ngöôøi chæ phaán ñaáu loaïi boû tham, saân si cho 

chính mình, maø khoâng khuyeán khích ngöôøi khaùc loaïi boû tham saân si, 

cuõng khoâng laøm gì phuùc lôïi cho ngöôøi khaùc. Thöù nhì, loaïi ngöôøi haønh 

tha lôïi, khoâng haønh töï lôïi: Ñaây laø loaïi ngöôøi chæ khuyeán khích ngöôøi 

khaùc loaïi boû nhöôïc ñieåm vaø phuïc vuï hoï, nhöng khoâng töï ñaáu tranh ñeå 

loaïi boû nhöôïc ñieåm cuûa chính mình (naêng thuyeát baát naêng haønh). Thöù 

ba, loaïi ngöôøi khoâng haønh töï lôïi, maø cuõng khoâng haønh tha lôïi: Ñaây laø 

loaïi ngöôøi khoâng ñaáu tranh ñeå loaïi boû nhöôïc ñieåm cuûa chính mình, 

cuõng chaúng khuyeán khích ngöôøi khaùc loaïi boû nhöôïc ñieåm, cuõng khoâng 

phuïc vuï ngöôøi khaùc. Thöù tö, loaïi ngöôøi haønh töï lôïi vaø haønh tha lôïi: Ñaây 

laø loaïi ngöôøi phaán ñaáu loaïi boû nhöõng tö töôûng xaáu trong taâm mình, 

ñoàng thôøi giuùp ngöôøi khaùc laøm ñieàu thieän.  

Laïi coøn boán haïng ngöôøi khaùc nöõa: Thöù nhaát, loaïi soáng trong boùng 

toái vaø höôùng ñeán boùng toái. Thöù nhì, loaïi soáng trong boùng toái, nhöng 

höôùng ñeán aùnh saùng. Thöù ba, loaïi ngöôøi soáng trong aùnh saùng, nhöng 

höôùng ñeán boùng toái. Thöù tö, loaïi soáng trong aùnh saùng vaø höôùng ñeán 

aùnh saùng. Laïi coøn boán haïng ngöôøi khaùc nöõa: Thöù nhaát, haïng ngöôøi 

khoâng ai hoûi veà caùi toát cuûa mình maø cöù noùi, huoáng hoà chi laø coù hoûi! 

Ñaây laø loãi töï khoe khoang mình, raát laø toån ñöùc, chæ coù keû tieåu nhôn môùi 
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laøm nhö vaäy, chöù baäc ñaïi tröôïng phu quaân töû ñöôïc khen cuõng khoâng 

caàn ai coâng boá ra. Thöù nhì, haïng ngöôøi coù ai hoûi ñeán caùi toát cuûa ngöôøi 

khaùc, thì chæ ngaäp ngöøng, baäp beï nhö con nít môùi hoïc noùi, huoáng hoà chi 

laø khoâng hoûi! Ñaây laø loãi dìm che ñieàu toát cuûa ngöôøi, ñeå cho thaáy mình 

toát, loãi naày raát laø toån phöôùc, chæ coù keû tieåu nhôn môùi laøm nhö vaäy. Thöù 

ba, haïng ngöôøi khoâng ai hoûi ñeán caùi xaáu cuûa keû khaùc, maø cöù noùi, 

huoáng chi laø coù hoûi! Ñaây laø loãi gieát haïi ngöôøi maø khoâng duøng ñao 

kieám, raát laø toån haïi, chæ coù keû aâm hieåm aùc ñoäc môùi laøm nhö vaäy. Thöù 

tö, haïng ngöôøi coù ai hoûi ñeán caùi xaáu cuûa mình thì che daáu, huoáng laø 

khoâng hoûi! Ñaây laø loãi doái traù, xaûo quyeät, löøa gaït cho ngöôøi ta töôûng 

mình laø baäc Thaùnh. Haïng ngöôøi naày ñöôïc goïi laø ngöôøi khoâng bieát taøm 

quí.  

Theo Kinh Thi Ca La Vieät, Ñöùc Phaät nhaéc nhôû veà boán haïng ngöôøi 

maø Phaät töû khoâng neân xem laø baïn: “Thöù nhaát, ngöôøi maø vaät gì cuõng laáy 

phaûi ñöôïc xem khoâng phaûi laø baïn, daàu hoï töï xem laø baïn mình. Naày gia 

chuû töû, coù boán tröôøng hôïp ngöôøi vaät gì cuõng laáy phaûi ñöôïc xem nhö 

khoâng phaûi laø baïn, daàu hoï töï xem laø baïn mình: ngöôøi gaëp baát cöù vaät gì 

cuõng laáy; ngöôøi cho ít maø xin nhieàu; ngöôøi vì sôï maø laøm; vaø ngöôøi laøm 

vì möu lôïi cho mình. Thöù nhì, ngöôøi chæ bieát noùi gioûi phaûi ñöôïc xem 

khoâng phaûi laø baïn, daàu hoï töï xem laø baïn mình. Naøy gia chuû töû, coù boán 

tröôøng hôïp ngöôøi chæ bieát noùi gioûi phaûi ñöôïc xem nhö khoâng phaûi laø 

baïn: toû loä thaân tình vieäc ñaõ qua; toû loä thaân tình vieäc chöa ñeán; mua 

chuoäc caûm tình baèng saùo ngöõ; nhöng khi coù coâng vieäc, töï toû söï baát löïc 

cuûa mình. Thöù ba, ngöôøi kheùo nònh hoùt phaûi ñöôïc xem khoâng phaûi laø 

baïn, daàu hoï töï xem laø baïn mình. Naøy gia chuû töû, coù boán tröôøng hôïp keû 

nònh hoùt phaûi ñöôïc xem nhö khoâng phaûi laø baïn: ñoàng yù caùc vieäc aùc; 

khoâng ñoàng yù caùc vieäc thieän; tröôùc maët taùn thaùn; sau löng chæ trích. Thöù 

tö, ngöôøi tieâu pha xa xæ phaûi ñöôïc xem khoâng phaûi laø baïn, daàu hoï töï 

xem laø baïn mình. Naøy gia chuû töû, coù boán tröôøng hôïp ngöôøi tieâu pha xa 

xæ phaûi ñöôïc xem nhö khoâng phaûi laø baïn, daàu hoï töï cho laø baïn cuûa 

mình: laø baïn khi mình ñam meâ caùc loaïi röôïu; laø baïn khi mình du haønh 

ñöôøng phoá phi thôøi; laø baïn khi mình la caø ñình ñaùm hyù vieän; laø baïn khi 

mình ñam meâ côø baïc.” 

Cuõng theo Kinh Thi Ca La Vieät, Ñöùc Phaät nhaéc nhôû veà boán haïng 

ngöôøi maø Phaät töû neân xem laø baïn trung kieân: “Thöù nhaát, ngöôøi baïn 

giuùp ñôû phaûi ñöôïc xem laø baïn chaân thaät. Naøy gia chuû töû, coù boán tröôøng 

hôïp, ngöôøi baïn giuùp ñôû phaûi ñöôïc xem laø baïn chaân thaät: che chôû cho 



 78 

baïn khi baïn voâ yù phoùng daät; che chôû cuûa caûi cho baïn khi baïn voâ yù 

phoùng daät; laø choã nöông töïa cho baïn khi baïn sôï haõi; khi baïn coù coâng 

vieäc seõ giuùp ñôû cuûa caûi cho baïn gaáp hai laàn nhöõng gì baïn thieáu. Thöù 

nhì, ngöôøi baïn chung thuûy trong khoå cuõng nhö vui phaûi ñöôïc xem laø 

baïn chaân thaät. Naøy gia chuû töû, coù boán tröôøng hôïp ngöôøi baïn chung thuûy 

trong khoå cuõng nhö trong vui phaûi ñöôïc xem laø ngöôøi baïn chaân thaät: 

noùi cho baïn bieát ñieàu bí maät cuûa mình; giöõ gìn kín ñieàu bí maät cuûa baïn; 

khoâng boû baïn khi baïn gaëp khoù khaên; daùm hy sinh thaân maïng vì baïn. 

Thöù ba, ngöôøi baïn khuyeân ñieàu lôïi ích phaûi ñöôïc xem laø baïn chaân thaät. 

Naøy gia chuû töû, coù boán tröôøng hôïp, ngöôøi baïn khuyeân ñieàu lôïi ích phaûi 

ñöôïc xem laø baïn: ngaên chaän baïn khoâng cho laøm ñieàu aùc; khuyeán khích 

baïn laøm ñieàu thieän; cho baïn nghe ñieàu baïn chöa nghe; cho baïn bieát 

con ñöôøng leân coõi chö Thieân. Thöù tö, ngöôøi baïn coù loøng thöông töôûng 

phaûi ñöôïc xem laø baïn chaân thaät. Naøy gia chuû töû, coù boán tröôøng hôïp, 

ngöôøi baïn thöông töôûng phaûi ñöôïc xem laø ngöôøi baïn chaân thaät: khoâng 

hoan hyû khi baïn gaëp hoaïn naïn; hoan hyû khi baïn gaëp may maén; ngaên 

chaän nhöõng ai noùi xaáu baïn; khuyeán khích nhöõng ai taùn thaùn baïn.”   

 

Four Types of People 

 

According to Buddhism, there are many groups of good and evil 

people: Good people who are at the highest level (virtuous, kind, 

wholesome): The people at this level, from the time of their birth until 

the time they are mature, and old age and death, do not need anyone to 

teach them, yet they always know instinctively to practice goodness; 

these people are Saintly Beings. Good people who are at the 

intermediate level: The people in this level, first need to be taught to 

live wholesomely before they know how to live a life of goodness and 

virtues; these people are Good Beings. People who are at the lowest 

level: The people in this level, despite having being taught carefully, 

yet refuse to practice goodness, unable to love an ethical life. These 

people are Wicked and Ignorant Beings. Those who have high 

education, but they are never willing to practice and cultivate the 

knowledge they gained. If those who have a broad education and vast 

knowledge, and who are well-read, but their minds lack faith in 

religion, naturally, this will often give rise to conceit, looking down on 

others as not being their equal in knowledge and understanding. 
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Gradually, this becomes the offense of “arrogance,” which leads them 

to reject any other thoughts and philosophies that oppose what they 

believe. This then gives rise to the mind of “Highest Egotism,” 

meaning they are talented, not cultivating for change but claim to 

others they cultivate for change, not attaining enlightenment, but claim 

to have attained, etc. Furthermore, if you are interested only in 

examining the Buddhist teachings with the intention of knowing it for 

fun, or use that knowledge and understanding to cause harm to others, 

causing people who have not well-learned to feel confused, unable to 

answer questions you raise to them in order for you to laugh and 

ridicule with arrogance, assuming you are a man of great knowledge, 

then please do not do this. If those who have vast knowledge, and 

continue to study and examine the philosophical teachings of Buddhism 

with the intention of learning to strive for the highest peak and to 

gather their mind to cultivate the Buddha Dharma, and vow one day to 

escape the sea of suffering and the river of ignorance to cross over to 

the shore of enlightenment, then that would be excellent because in the 

future, we will have another “Future Buddha.” Ordinary people who 

always examine themselves and realize they are just unenlightened 

mortal filled with greed, hatred and ignorance, as well as an 

accumulation of infinite other transgressions in the past, present and 

future. From realizing this, they develop a sense of shame and then 

vow to change their way, be remorseful, repent, and give their best to 

cultivate with vigor such as chanting sutra, reciting the Buddha’s name, 

or sitting meditation, seeking to quickly end karmic obstructions and to 

attain enlightenment in a very near future.  

According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are four types of persons: A certain man who torments 

himself or is given to self-tormenting. A certain man who torments 

others or is given to torment others. A certain man who torments 

himself, is given to self-tormenting; torments others, is given to torment 

others. A certain man who torments neither himself nor others. 

Thereby he dwells in this life without craving, released, cool, enjoying 

bliss, becomes as Brahma.  

There are various kinds of human-nature; however, according to 

Buddhism, there are four basic kinds of human-nature. First, those who 

suffer themselves due to blindly practicing of wrong teachings and 
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austerities. Second, those, by their cruelty, by stealing, by kiling, or by 

other unwholesome acts, cause others to suffer. Third, those who cause 

other people suffer along with themselves. Fourth, those who do not 

suffer themselves and cause other to suffer. On the contrary, they save 

others from suffering. These people abide by the Buddha teachings and 

practice dharma, they do not give way to greed, anger, ignorance, 

killing or stealing. On the contrary, they lead peaceful life with 

wisdom. 

There are four more types of persons: First, here a man’s life 

benefits himself, but not others (who works for his own good, but not 

for the good of others). It is he who strives for the abolition of greed, 

hatred and delusion in himself, but does not encourage others to 

abolish greed, hatred and delusion, nor does he do anything for the 

welfare of others. Second, here a man’s life benefits others, but not 

himself (who works for the good of others, but not for his own good). It 

is he who encourages others to abolish human weaknesses and do 

some services to them, but does not strive for the abolition of his own. 

Third, here a man’s life benefits neither himself nor others (who works 

neither for his own good nor for the good of others). It is he who 

neither strives for the abolition of his own weaknesses, nor does he 

encourage others to abolish others weaknesses, nor does he do any 

service to others. Fourth, here a man’s life benefits both himself and 

others (who works for his own good as well as for the good of others). 

It is he who strives for the abolition of evil houghts from mind and at 

the same time help others to be good.  

There are four other more types of persons: First, here a man who 

lives in darkness and bounds for drakness. Second, here a man who 

lives in darkness, but bounds for the light. Third, here a man who lives 

in the light, but bounds for drakness. Fourth, here a man who lives in 

the light and bounds for the light.  

There are still four more types of people: First, those who are not 

asked by anyone of their wholesome deeds, and yet they speak of them 

voluntarily, let alone if someone did ask. This represents those who are 

constantly bragging and boasting himself or herself. Only a petty 

person would do such a thing because true greatness will be praised 

without having necessary to announce it to the world.  Second, those 

who when asked of others’ wholesome deeds, will speak incompletely, 
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sometimes incoherently much like a child who had just learned to 

speak, let alone if they were not asked! This condition represents 

people who hide other people’s wholesome deeds, so they would look 

good in the process. It is an act of a petty person. Third, those who are 

not asked of others’ unwholesome deeds but speak of them anyway, let 

alone if they were asked. These are people who kill without weapons. 

This is to expose other people’s mistakes and transgressions, or to 

ridicule others to make one’s self look good. Such an act is a sign of 

wickedness and evil. Fourth, those who keep their unwholesome deeds 

hidden, lying about it when anyone asks about them, let alone if these 

deeds were not asked, then certainly their wickedness would never be 

revealed. This condition represents people who are pretenders, those 

who tricked others into believing they are saints. They are people of no 

shame in self or before others. 

According to the Sigalaka Sutra, the Buddha reminds about four 

types of people who can be seen as foes in disguise: “First, the man 

who takes everything. The man who takes everything, can be seen to 

be a false friend for four reasons: he takes everything; he wants a lot 

for very little; what he must do, he does out of fear; he seeks his own 

ends. Second, the great talker. The great talker can be seen to be a 

false friend for four reasons: he talks of favours in the past; he talks of 

favours in the future; he mouths empty phrases of goodwill; but when 

something needs to be done in the present, he pleads inability owing to 

some disaster. Third, the flatterer. The flatterer can be seen to be a 

false friend for four reasons: he assents to bad actions; he dissents from 

good actions; he praises you to your face; he disparages you behind 

your back. Fourth, the fellow-spendthrift. The fellow-spendthrift can be 

seen to be a false friend for four reasons: he is a companion when you 

indulge in strong drink; he is a companion when you haunt the streets at 

unfitting times; he is a companion when you frequent fairs; he is a 

companion when you indulge in gambling.” 

      Also according to the Sigalaka Sutra, the Buddha reminds about 

four types of people who can be seen to be loyal friends: “First, the 

friend who is a helper. The helpful friend can be seen to be a loyal 

friend in four ways: he looks after you when you are inattentive; he 

looks after your possessions when you are inattentive; he is a refuge 

when you are afraid; when some business is to be done he lets you 
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have twice what you ask for. Second, the friend who is the same in 

happy and unhappy times. The friend who is the same in happy and 

unhappy times can be seen to be a loyal friend in four ways: he tells 

you his secrets; he guards your secrets; he does not let you down in 

misfortune; he would even sacrifice his life for you. Third, the friend 

who pints out what is good for you. The friend who points out what is 

good for you can be seen to be a loyal friend in four ways: he keeps 

you from wrongdoing; he supports you in doing good; he informs you of 

what you did not know; he points out the path to Heaven. Fourth, the 

friend who is sympathetic. The sympathetic friend can be seen to be a 

loyal friend in four ways: he does not rejoice at your misfortune; he 

rejoices at your good fortune; he stops others who speaks against you; 

he commends others who speak in praise of you.”  
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Chöông Möôøi Hai 

Chapter Twelve 

 

Nhöõng Chuùng Sanh Coù Taâm Trí 

 

Con ngöôøi laø nhöõng chuùng sanh coù taâm trí ñaõ naâng cao hay phaùt 

trieån, bieát phaân bieät ñaâu laø hôïp vaø khoâng hôïp vôùi luaân lyù ñaïo ñöùc hôn 

nhöõng chuùng sanh khaùc. Caûnh giôùi trong ñoù haïnh phuùc vaø khoå ñau laãn 

loän. Chö vò Boà Taùt thöôøng choïn taùi sanh vaøo caûnh naày vì ôû ñaây coù 

nhieàu hoaøn caûnh thuaän lôïi ñeå haønh nhöõng phaùp caàn thieát nhaèm thaønh 

töïu quaû vò Phaät. Kieáp soáng cuoái cuøng cuûa caùc vò Boà Taùt thöôøng ôû caûnh 

ngöôøi. Nhaân ñaïo laø moät trong saùu ñöôøng trong voøng luaân hoài trong ñoù 

chuùng sanh coù theå ñöôïc sanh vaøo. Chuùng sanh con ngöôøi coù suy töôûng 

trong duïc giôùi, nhöõng nghieäp trong quaù khöù aûnh höôûng ñeán hoaøn caûnh 

hieän taïi. Con ngöôøi chieám moät vò trí raát quan troïng trong vuõ truï cuûa 

Phaät giaùo, vì con ngöôøi coù quyeàn naêng quyeát ñònh cho chính hoï. Ñôøi 

soáng con ngöôøi laø söï hoãn hôïp cuûa haïnh phuùc vaø ñaéng cay. Ngaøy nay 

con ngöôøi ñang laøm vieäc khoâng ngöøng treân moïi phöông dieän nhaèm caûi 

thieän theá gian. Caùc nhaø khoa hoïc ñang theo ñuoåi nhöõng coâng trình 

nghieân cöùu vaø thí nghieäm cuûa hoï vôùi söï quyeát taâm vaø loøng nhieät thaønh 

khoâng meät moûi. Nhöõng khaùm phaù hieän ñaïi vaø caùc phöông tieän truyeàn 

thoâng lieân laïc ñaõ taïo nhöõng keát quaû ñaùng kinh ngaïc. Taát caû nhöõng söï 

caûi thieän naày, duø coù nhöõng lôïi ích cuûa noù vaø ñaùng traân troïng, nhöng 

vaãn hoaøn toaøn thuoäc veà laõnh vöïc vaät chaát vaø naèm ôû beân ngoaøi. Trong 

caùi hôïp theå cuûa thaân vaø taâm cuûa con ngöôøi coøn coù nhöõng ñieàu kyø dieäu 

chöa töøng ñöôïc thaêm doø, maø duø cho caùc nhaø khoa hoïc coù boû ra haøng 

nhieàu naêm nghieân cöùu cuõng chöa chaéc ñaõ thaáy ñöôïc. Thaät tình maø noùi, 

caùi theá gian maø caùc nhaø khoa hoïc ñang coá gaéng caûi thieän  naày, theo 

quan ñieåm cuûa ñaïo Phaät, ñang phaûi chòu raát nhieàu bieán ñoåi treân moïi 

laõnh vöïc cuûa noù, vaø raèng khoâng ai coù khaû naêng laøm cho noù heát khoå. 

Cuoäc soáng cuûa chuùng ta voâ cuøng bi quan vôùi tuoåi giaø, bao phuû vôùi söï 

cheát, gaén boù vôùi voâ thöôøng. Ñoù laø nhöõng tính chaát coá höõu cuûa cuoäc 

soáng, cuõng nhö maøu xanh laø tính chaát coá höõu cuûa caây vaäy. Nhöõng pheùp 

maàu vaø söùc maïnh cuûa khoa hoïc duø toaøn haûo ñeán ñaâu cuõng khoâng theå 

thay ñoåi ñöôïc tính chaát coá höõu naày. Söï huy hoaøng vaø baát töû cuûa nhöõng 

tia naéng vónh haèng ñang chôø, chæ nhöõng ai coù theå duøng aùnh saùng cuûa trí 

tueä vaø giôùi haïnh ñeå chieáu saùng vaø giöõ gìn ñaïo loä maø hoï phaûi vöôït qua 
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con ñöôøng haàm taêm toái, baát haïnh cuûa cuoäc ñôøi. Con ngöôøi cuûa theá gian 

ngaøy nay haún ñaõ nhaän ra baûn chaát bieán ñoåi voâ thöôøng cuûa cuoäc soáng. 

Maëc duø thaáy ñöôïc nhö vaäy, hoï vaãn khoâng ghi nhôù trong taâm vaø öùng xöû 

vôùi söï saùng suoát, voâ tö. Söï ñoåi thay, voâ thöôøng luùc naøo cuõng nhaéc nhôû 

con ngöôøi vaø laøm cho hoï khoå ñau, nhöng hoï vaãn theo ñuoåi caùi söï 

nghieäp ñieân roà cuûa mình vaø tieáp tuïc laên troâi trong voøng sanh töû luaân 

hoài, ñeå bò giaèng xeù giöõa nhöõng côn gioù ñoäc cuûa khoå ñau phieàn naõo. 

Theo Phaät giaùo, chu trình cuoäc soáng baét ñaàu töø khi thaàn thöùc nhaäp 

thai, hay luùc baét ñaàu cuoäc soáng cuûa moät sinh vaät khaùc. Coå nhaân Ñoâng 

phöông coù daïy: “Nhaân ö vaïn vaät toái linh,” tuy nhieân, ñoái vôùi Phaät giaùo, 

baát cöù sinh maïng naøo cuõng ñeàu quyù vaø coù giaù trò nhö nhau. Nghóa laø 

khoâng sinh maïng naøo quyù hôn sinh maïng naøo. Theo kinh Öu Baø Taéc, 

Phaät giaùo ñoàng yù trong moïi loaøi thì con ngöôøi coù ñöôïc caùc caên vaø trí 

tueä caàn thieát. Phaät giaùo cuõng ñoàng yù raèng ñieàu kieän cuûa con ngöôøi 

khoâng quaù cöïc khoå nhö nhöõng chuùng sanh ôû ñòa nguïc hay ngaï quyû. Vôùi 

Phaät giaùo, sanh ra laøm ngöôøi laø chuyeän khoù. Neáu chuùng ta sanh ra laøm 

ngöôøi, vôùi nhieàu phaåm chaát cao ñeïp, khoù coù trong ñôøi. Vì vaäy chuùng ta 

phaûi coá gaéng laøm cho kieáp soáng naøy trôû neân coù yù nghóa hôn. Ngoaøi ra, 

con ngöôøi coù trí thoâng minh. Phaåm chaát quyù baùu naøy giuùp chuùng ta coù 

theå tìm hieåu ñöôïc yù nghóa ñích thöïc cuûa cuoäc soáng vaø tu taäp giaùc ngoä. 

Phaät töû thuaàn thaønh neân luoân nhôù raèng kieáp soáng keá tieáp cuûa chuùng ta 

nhö theá naøo laø tuøy vaøo nhöõng haønh ñoäng vaø nhöõng thoùi quen maø chuùng 

ta thaønh laäp trong hieän taïi. Vì vaäy muïc ñích cuûa chuùng ta ngay trong 

kieáp naøy hoaëc laø giaûi thoaùt khoûi luaân hoài sanh töû, hoaëc laø trôû thaønh moät 

baäc chaùnh ñaúng chaùnh giaùc. Vaø hôn heát, laø chuùng ta bieán cuoäc soáng 

quyù baùu naøy thaønh moät ñôøi soáng vieân maõn nhaát trong töøng phuùt töøng 

giaây. Muoán ñöôïc nhö vaäy, khi laøm vieäc gì mình phaûi yù thöùc ñöôïc mình 

ñang laøm vieäc aáy, chöù khoâng voïng ñoäng. Theo quan ñieåm Phaät giaùo, 

chuùng ta ñang coù kieáp soáng cuûa con ngöôøi vôùi nhieàu phaåm chaát cao 

ñeïp khoù coù trong ñôøi. Vì vaäy maø chuùng ta neân laøm cho kieáp soáng naøy 

coù yù nghóa hôn. Thoâng thöôøng chuùng ta cöù nghó raèng kieáp con ngöôøi maø 

mình ñang coù laø chuyeän ñöông nhieân vaø vì vaäy maø chuùng ta hay vöông 

vaán níu keùo nhöõng caùi maø chuùng ta öa thích vaø saép xeáp mong caàu cho 

ñöôïc theo yù mình, trong khi söï vieäc vaän haønh bieán chuyeån theo quy 

luaät rieâng cuûa chuùng. Suy nghó nhö vaäy laø khoâng thöïc teá vaø khieán 

chuùng ta phaûi phieàn muoän. Tuy nhieân, neáu chuùng ta yù thöùc raèng chuùng 

ta ñang coù nhöõng phaåm chaát cao quyù vaø yù thöùc raèng moïi vieäc trong 
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cuoäc soáng cuûa chuùng ta ñang dieãn ra moät caùch toát ñeïp thì chuùng ta seõ 

coù moät caùi nhìn tích cöïc vaø moät cuoäc soáng an vui hôn. Moät trong nhöõng 

phaåm chaát cao quyù maø chuùng ta ñang coù laø trí thoâng minh cuûa con 

ngöôøi. Phaåm chaát quyù baùu naøy khieán chuùng ta coù theå hieåu ñöôïc yù nghóa 

ñích thöïc cuûa cuoäc soáng vaø cho pheùp chuùng ta tieán tu treân ñöôøng ñi ñeán 

giaùc ngoä. Neáu taát caû caùc giaùc quan cuûa chuùng ta nhö maét, tai, muõi, löôõi, 

thaân, yù, vaân vaân coøn nguyeân veïn thì chuùng ta coù theå nghe chaùnh phaùp, 

ñoïc saùch veà chaùnh phaùp vaø suy tö theo chaùnh phaùp. Chuùng ta thaät may 

maén ñöôïc sanh ra trong thôøi ñaïi lòch söû maø Ñöùc Phaät ñaõ thò hieän vaø 

giaûng daïy Chaùnh phaùp. Töø thôøi Ñöùc Phaät ñeán nay, chaùnh phaùp thuaàn 

khieát naøy ñaõ ñöôïc truyeàn thöøa qua nhieàu theá heä. Chuùng ta cuõng coù cô 

may coù nhieàu vò ñaïo sö coù phaåm haïnh daïy doã, vaø nhöõng giaùo ñoaøn 

xuaát gia vôùi nhöõng coäng ñoàng phaùp löõ chia seû lôïi laïc vaø khuyeán taán 

chuùng ta treân böôùc ñöôøng tu taäp. Nhöõng ai trong chuùng ta coù may maén 

soáng trong caùc xöù sôû aáp uû baûo veä töï do toân giaùo neân vieäc tu taäp khoâng 

bò giôùi haïn. Hôn nöõa, hieän nay haàu heát chuùng ta ñeàu coù cuoäc soáng 

khoâng quaù ngheøo khoå, thöùc aên ñoà maëc ñaày ñuû vaø choã ôû yeân oån, ñoù laø 

cô sôû ñeå chuùng ta tieán tu maø khoâng phaûi lo laéng veà nhöõng nhu caàu vaät 

chaát. Taâm thöùc chuùng ta khoâng bò caùc taø kieán hay ñònh kieán che chaén 

quaù naëng neà, chuùng ta coù tieàm naêng ñeå laøm nhöõng vieäc lôùn lao trong cô 

hoäi hieän taïi, chuùng ta phaûi traân troïng, phaûi khai trieån caùi nhìn daøi haïn 

cho cuoäc tu taäp naøy vì kieáp soáng hieän taïi cuûa chuùng ta raát ngaén nguûi. 

Phaät töû thuaàn thaønh phaûi luoân nhôù raèng taâm thöùc chuùng ta khoâng döøng 

laïi khi chuùng ta ruû boû xaùc thaân töù ñaïi naøy. Taâm thöùc chuùng ta khoâng coù 

hình daïng hay maøu saéc, nhöng khi chuùng rôøi thaân hieän taïi vaøo luùc 

chuùng ta cheát, chuùng seõ taùi sanh vaøo nhöõng thaân khaùc. Chuùng ta taùi 

sanh laøm caùi gì laø tuøy thuoäc vaøo nhöõng haønh ñoäng trong hieän taïi cuûa 

chuùng ta. Vì vaäy maø moät trong nhöõng muïc ñích cuûa kieáp maø chuùng ta 

ñang soáng laø chuaån bò cho söï cheát vaø nhöõng kieáp töông lai. Baèng caùch 

ñoù, chuùng ta coù theå cheát moät caùch thanh thaûn vôùi yù thöùc raèng taâm thöùc 

chuùng ta seõ taùi sinh vaøo caûnh giôùi toát ñeïp. Moät muïc ñích khaùc maø 

chuùng ta coù theå höôùng tôùi trong vieäc söû duïng kieáp soáng naøy laø ñaït ñeán 

söï giaûi thoaùt hay giaùc ngoä. Chuùng ta coù theå chöùng quaû vò A La Haùn, 

giaûi thoaùt khoûi voøng luaân hoài sanh töû; hoaëc chuùng ta coù theå tieáp tuïc tu 

taäp ñeå trôû thaønh vò Phaät Chaùnh ñaúng Chaùnh giaùc, coù khaû naêng laøm lôïi 

laïc cho moïi ngöôøi moät caùch coù hieäu quaû nhaát. Ñaït ñeán söï giaûi thoaùt, 

doøng taâm thöùc cuûa chuùng ta seõ ñöôïc hoaøn toaøn thanh tònh vaø khoâng coøn 
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nhöõng taâm thaùi nhieãu loaïn. Chuùng ta seõ khoâng coøn saân haän, ganh tî 

hay cao ngaïo nöõa; chuùng ta cuõng seõ khoâng coøn caûm thaáy toäi loãi, lo laéng 

hay phieàn muoän nöõa, vaø taát caû nhöõng thoùi hö taät xaáu ñeàu tan bieán heát. 

Hôn theá nöõa, neáu coù chí nguyeän ñaït ñeán söï giaùc ngoä vì lôïi ích cho tha 

nhaân thì luùc aáy chuùng ta seõ phaùt khôûi loøng töø aùi ñoái vôùi chuùng sanh 

muoân loaøi, vaø bieát laøm nöõng vieäc cuï theå ñeå giuùp ñôõ hoï moät caùch thích 

hôïp nhaát. Cuõng coøn moät caùch khaùc nhaèm lôïi duïng caùi thaân quyù baùu 

naøy laø phaûi soáng moät ñôøi soáng vieân maõn nhaát trong töøng giaây töøng 

phuùt. Coù nhieàu caùch ñeå laøm ñöôïc nhö vaäy, nhöng ñaëc bieät nhaát laø 

chuùng ta phaûi luoân soáng trong chaùnh nieäm trong töøng giaây töøng phuùt, 

töùc laø hieän höõu troïn veïn ôû ñaây vaø ngay baây giôø trong töøng haønh ñoäng. 

Khi chuùng ta aên chuùng ta taäp trung trong vieäc aên, caûm nhaän ñöôïc muøi 

vò vaø ñoä nhu nhuyeãn cuûa thöùc aên; khi böôùc ñi chuùng ta ñaët taâm yù trong 

nhöõng cöû ñoäng lieân quan ñeán vieäc di chuyeån, khoâng ñeå cho taâm thöùc 

chuùng ta loâng boâng vôùi nhöõng taïp nieäm. Khi chuùng ta leân laàu, chuùng ta 

coù theå suy nghó, “Ta nguyeän giuùp cho moïi ngöôøi ñöôïc sinh vaøo caûnh 

giôùi toát ñeïp, ñöôïc thaêng hoa, ñöôïc giaûi thoa ùt vaø giaùc ngoä.” Khi chuùng 

ta röûa cheùn hay giaët ñoà, chuùng ta coù theå taâm nieäm, “Ta nguyeän giuùp 

cho moïi ngöôøi coù ñöôïc taâm thöùc thanh tònh, khoâng coøn nhöõng taâm thaùi 

nhieãu loaïn vaø u meâ.” Khi trao vaät gì cho ai, chuùng ta coù theå taâm nieäm, 

“Nguyeän raèng ta coù khaû naêng ñaùp öùng moïi nhu caàu cuûa chuùng sanh.” 

Chuùng ta coù theå chuyeån hoùa moät caùch sinh ñoäng trong töøng haønh ñoäng 

vôùi mong öôùc mang laïi haïnh phuùc cho ngöôøi khaùc. 

 

Living Beings Have Developed Minds 

 

Living beings in this realm have sharp or developed minds, capable 

of weighty moral and immoral action than any other living beings. The 

human realm is a mixture of both pain and pleasure, sufering and 

hapiness. Bodhisattvas always choose this realm as their last existence 

because it offers opportunity for attaining Buddhahood. The human 

realm is one of the six destinies (gati) within cyclic existence (samsara) 

into which beings may be born. The sentient thinking being in the 

desire realm, whose past deeds affect his present condition. Man 

occupies a very important place in the Buddhist cosmos because he has 

the power of decision. Human life is a mixture of the happy with a 

good dash of the bitter. Today there is ceaseless work going on in all 
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directions to improve the world. Scientists are pursuing their methods 

and experiments with undiminished vigor and determination. Modern 

discoveries and methods of communication and contact have produced 

startling results. All these improvements, though they have their 

advantages and rewards, are entirely material and external. Within this 

conflux of mind and body of man, however, there are unexplored 

marvels to occpy men of science for many years. Really, the world, 

which the scientists are trying to improve, is, according to the ideas of 

Buddhism, subject to so much change at all points on its circumference 

and radii, that it is not capable of being made sorrowfree. Our life is so 

dark with aging, so smothered with death, so bound with change, and 

these qualities are so inherent in it, even as greenness is to grass, and 

bitterness to quinine, that not all the magic and power of science can 

ever transform it. The immortal splendor of an eternal sunlight awaits 

only those who can use the light of understanding and the culture of 

conduct to illuminate and guard their path through life’s tunnel of 

darkness and dismay. The people of the world today mark the changing 

nature of life. Although they see it, they do not keep it in mind and act 

with dispassionate discernment. Though change again and again speaks 

to them and makes them unhappy, they pursue their mad career of 

whirling round the wheel of existence and are twisted and torn 

between the spokes of agony. 

According to Buddhist tenets, the life cycle of a sentient being 

begins when the consciousness enters the womb, and traditionally this 

has been considered the moment of conception, another life cycle 

begins. The Eastern ancient said: “Man is the most sacred and superior 

being,” however, to Buddhism, any living being’s life is precious and of 

the same value. That is to say no being’s life is more precious than the 

other’s. According to the Upasaka Sutra, Buddhism agrees that in all 

living beings, man is endowed with all necessary faculties, 

intelligence. Buddhism also agrees that conditions of human beings are 

not too miserable as those beings in the hell or the hungry ghosts. To 

Buddhism, human life is difficult to obtain. If we are born as human 

beings with many qualities, difficult to attain. We should try to make 

our lives meaningful ones. Besides, human beings have intelligence. 

This precious quality enables us to investigate the true meaning of life 

and to practice the path to enlightenment. Devout Buddhists should 
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always remember that what rebirth we will take depends on our 

present actions and habits. Thus, our purpose in this very life is to attain 

liberation or enlightenment, either becoming liberated from cyclic 

existence (Arhats), or becoming fully enlightened Buddhas. Most of all, 

we should be able to take advantage of our precious human lives to 

live to the fullest, moment by moment. To achieve this, we must be 

mindful of each moment, not being in the here-and-now when we act. 

According to Buddhist point of view, we have precious human lives, 

endowed with many qualities to attain. Because of this, we can make 

our lives highly meaningful. We often take our lives for granted and 

dwell on the things that aren’t going the way we would like them to. 

Thinking this way is unrealistic and makes us depressed. However, if 

we think about the qualities we do have and everything that is going 

well, we’ll have a different and more joyful perspective on life. One of 

our greatest endowments is our human intelligence. This precious 

quality enables us to investigate the meaning of life and to practice to 

advance on the path to enlightenment. If all of our senses, eyes, ears, 

mental... are intact, we are able to hear the Dharma, read books on it, 

and think about its meaning. We’re so lucky to be born in an historical 

era when the Buddha has appeared and taught the Dharma. These 

teachings have been transmitted in a pure from teacher to student in 

lineages steming back to the Buddha. We have the opportunity to have 

qualified spiritual masters who can teach us, and there are communities 

of ordained people and Dharma friends who share our interest and 

encourage us on the path. Those of us who are fortunate to live in 

countries that cherish religious freedom aren’t restricted from learning 

and practicing the path. In addition, most of us don’t live in desperate 

poverty and thus have enough food, clothing and shelter to engage in 

spiritual practice without worrying about basic material needs. Our 

minds aren’t heavily obscured with wrong views and we are interested 

in self-development. We have the potential to do great things with our 

present opportunity. But to appreciate this, we must develop a long-

term vision for our cultivation because our present lives are only a 

short one. Devout Buddhists should always remember that our 

mindstreams don’t cease when our physical bodies die. Our minds are 

formless entities, but when they leave our present bodies at the time of 

death, they will be reborn in other bodies. What rebirth we’ll take 
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depends on our present actions. Therefore, one purpose of our lives can 

be to prepare for death and future lives. In that way, we can die 

peacefully, knowing our minds will be propelled towards good rebirths. 

The other way that we can utilize our lives is to attain liberation or 

enlightenment. We can become arhats, beings liberated from cyclic 

existence, or we can go on to become fully enlightened Buddhas, able 

to benefit others most effectively. Attaining liberation, our minds will 

be completely cleansed of all disturbing attitudes. Thus we’ll never 

become angry, jealous or proud again. We no longer feel guilty, 

anxious or depressed, and all our bad habits will be gone. In addition, if 

we aspire to attain enlightenment for the benefit of everyone, we’ll 

have spontaneous affection for all beings, and will know the most 

appropriate ways to help them. Also another way to take advantage of 

our precious human lives is to live life to the fullest, moment by 

moment. There are several ways to do this, but the most special one is 

to be mindful of each moment, being in the here-and-now as we act. 

When we eat, we can concentrate on eating, noting the taste and 

texture of the food. When we walk, we concentrate on the movements 

involved in walking, without letting our minds wander to any other 

thoughts. When we go upstairs, we can think, “May I lead all beings to 

fortunate rebirths, liberation and enlightenment.” While washing dishes 

or clothes, we think, “May I help all beings cleanse their minds of 

disturbing attitudes and obscurations.” When we hand something to 

another person, we think, “May I be able to satisfy the needs of all 

beings.” We can creatively transform each action by generating the 

wish to bring happiness to others. 
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Chöông Möôøi Ba 

Chapter Thirteen 

 

Toång Quan Veà Caên 

 

Phaïn ngöõ Indriya coù nghóa laø caên hay giaùc quan; caên laø naêng löïc 

cuûa giaùc quan; caên laø naêng löïc cuûa taâm linh; caên cuõng laø naêng löïc cuûa 

thaân vaø taâm. Trong khoa hoïc töï nhieân, caên laø reã caây, coù söùc sanh 

tröôûng, moïc ra caùc thöù caønh, nhö nhaõn caên cuûa maét coù söùc maïnh coù theå 

sinh ra nhaõn thöùc, tín caên coù theå sinh ra nhöõng vieäc thieän, nhaân tính coù 

taùc duïng sanh ra thieän aùc nghieäp. Luïc caên bao goàm maét, tai, muõi, löôõi, 

thaân vaø yù. Haønh giaû phaûi luoân xem luïc Caên nhö nhöõng ñoái töôïng cuûa 

Thieàn Taäp. Theo Tyø Kheo Boà Ñeà trong Vi Dieäu Phaùp, trong phaàn ñaïi 

cöông cuûa nhöõng phaân loaïi linh tinh, coù saùu caên: tham, saân, si, voâ tham, 

voâ saân, vaø voâ si. Theo Tyø Kheo Piyananda trong Nhöõng Haït Ngoïc Trí 

Tueä Phaät Giaùo, baïn phaûi luoân tænh thöùc veà nhöõng cô quan cuûa giaùc 

quan nhö maét, tai, muõi, löôõi, thaân vaø söï tieáp xuùc cuûa chuùng vôùi theá giôùi 

beân ngoaøi. Baïn phaûi tænh thöùc veà nhöõng caûm nghó phaùt sinh do keát quaû 

cuûa nhöõng söï tieáp xuùc aáy: i) Maét ñang tieáp xuùc vôùi saéc. ii) Tai ñang 

tieáp xuùc vôùi thanh. iii) Muõi ñang tieáp xuùc vôùi muøi. iv) Löôõi ñang tieáp 

xuùc vôùi vò. v) Thaân ñang tieáp xuùc vôùi söï xuùc chaïm. vi) YÙ ñang tieáp xuùc 

vôùi vaïn phaùp. 

Lyù do khieán con ngöôøi ñoïa ñòa nguïc, laøm ngaï quyû, hoaëc suùc sanh, 

vaân vaân, khoâng ngoaøi söï chi phoái cuûa luïc caên. Con ngöôøi sôû dó sanh 

laøm a tu la, sanh leân coõi trôøi hay sanh vaøo coõi ngöôøi cuõng khoâng ngoaøi 

taùc duïng cuûa saùu caên naày. Ñoàng yù luïc caên giuùp chuùng ta sinh hoaït 

trong cuoäc soáng haèng ngaøy, nhöng chuùng laïi laø taùc nhaân chính röôùc khoå 

ñau phieàn naõo vaøo thaân taâm cuûa chuùng ta. Chuùng chính laø nhöõng nhaân 

toá chính khieán chuùng ta gaây toäi taïo nghieäp, ñeå roài cuoái cuøng phaûi bò 

ñoïa vaøo caùc ñöôøng döõ cuõng vì chuùng. Chuùng ta ñöøng cho raèng maét laø 

vaät toát, giuùp mình nhìn thaáy, bôûi vì chính do söï giuùp ñôõ cuûa maét maø 

sanh ra ñuû thöù phieàn naõo, nhö khi maét nhìn thaáy saéc ñeïp thì mình sanh 

loøng tham saéc ñeïp, tham tôùi möùc daàu ñaït hay khoâng ñaït ñöôïc caùi saéc 

aáy mình vaãn bò phieàn naõo cheá ngöï. Ngay caû tai, muõi, löôõi, thaân, vaø yù 

cuõng ñeàu nhö vaäy. Chuùng khieán mình phaùt sanh ñuû thöù phieàn naõo. 

Chính vì theá maø Ñöùc Phaät khuyeân chuùng ñeä töû cuûa Ngaøi nhö theá naày: 

“Caùc con phaûi tu laøm sao cho treân khoâng bieát coù trôøi, giöõa khoâng bieát 
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coù ngöôøi, döôùi khoâng bieát coù ñaát.” Tu nhö theá naøo maø trôøi, ñaát vaø 

ngöôøi khoâng coøn aûnh höôûng ñeán luïc caên, ñoâng taây nam baéc cuõng khoâng 

coøn aûnh höôûng ñeán luïc caên, aáy chính laø luùc chuùng ta giaûi thoaùt khoûi 

moïi chöôùng ngaïi. 

  

An Overview of Organs 

 

The Sanskrit term Indriya means organs of sense; Indriya means 

faculty of sense; Indriya also means bodily and mental power. Spiritual 

faculties or power of the spirituality. In natural science, indriya means 

root, or source which is capable of producing or growing, as the eye is 

able to produce knowledge, as faith is able to bring forth good works, 

as human nature is able to produce good or evil karma. The six senses 

comprise of eyes, ears, nose, tongue, body, and mind. Practitioners 

should always consider the six senses as objects of meditation 

practices. According to Bhikkhu Bodhi in Abhidhamma, in the 

compendium of mixed categories there are six roots: greed, hatred, 

delusion, non-greed, non-hatred, and non-delusion. According to 

Bikkhu Piyananda in The Gems of Buddhism Wisdom, you must 

always be aware of the sense organs such as eye, ear, nose, tongue and 

body and the contact they are having with the outside world. You must 

be aware of the feelings that are arising as a result of this contact: i) 

Eye is now in contact with forms (rupa). ii) Ear is now in contact with 

sound. iii) Nose is now in conatct with smell. iv) Tongue is now in 

contact with taste. v) Body is now in contact with touching. vi) Mind is 

now in contact with all things (dharma).   

The six faculties are the main reasons that cause human beings to 

fall into hells, to be reborn in the realm of the hungry ghosts, or 

animals, asuras, devas, or human beings, etc. It is agreeable that the six 

faculties that help us maintain our daily activities, but they are also the 

main factors that bring sufferings and afflictions to our body and mind. 

They are the main agents that cause us to create unwholesome karma, 

and eventually we will fall into evil ways because of them. Do not 

think that the eyes are that great, just because they help us see things. 

It is exactly because of their help that we give rise to all kinds of 

sufferings and afflictions. For instance, when we see an attractive 

person of the opposite sex, we become greedy for sex. If we do not get 
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what we want, we will be afflicted; and if we get what we want, we 

will also be afflicted. The other faculties, ear, nose, tongue, body and 

mind are the same way. They make one give rise to many sufferings 

and afflictions. Therefore, the Buddha advised his disciples thus: “You 

should cultivate until you are unaware of heaven above, people in 

between, and earth below.” If we cultivate until the time heaven, earth, 

people, east, west, south, north, etc., can no longer impact our six 

faculties, then at that point we are liberated from all hindrances.  
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Chöông Möôøi Boán 

Chapter Fourteen 

 

Nguõ Caên 

 

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm caên. Thöù 

nhaát laø Maét: Coøn goïi laø Thò giaùc. Ñaây laø moät trong saùu giaùc quan hay 

saùu choã ñeå nhaän bieát. Thöù nhì laø Tai: Coøn goïi laø Thính giaùc. Theo ñaïo 

Phaät, ñaây laø moät trong saùu söï hoøa hôïp giöõa saùu caên vôùi saùu traàn, tai 

phaûi hoøa hôïp vôùi aâm thanh nghe. Thöù ba laø Muõi: Coøn goïi laø Khöùu giaùc. 

Muõi phaûi hoøa hôïp vôùi muøi ngöõi, moät trong saùu söï hoøa hôïp giöõa saùu caên 

vôùi saùu traàn. Thöù tö laø Löôõi: Coøn goïi laø Vò giaùc. Löôõi phaûi hoøa hôïp vôùi 

vò ñöôïc neám, ñaây laø moät trong saùu söï hoøa hôïp giöõa saùu caên vôùi saùu 

traàn. Thöù naêm laø Thaân: Coøn goïi laø Xuùc giaùc. Thaân phaûi hoøa hôïp vôùi 

vaät tieáp xuùc, ñaây laø moät trong saùu söï hoøa hôïp giöõa saùu caên vôùi saùu 

traàn. Coù boán nguyeân nhaân khôi daäy nhaõn caên. Caùc caên khaùc laïi cuõng bò 

khôi daäy cuøng caùch naøy. Laïi coù naêm caên khaùc: laïc caên, khoå caên, hyû 

caên, öu caên, vaø xaû caên. Nguõ caên coù theå laø nhöõng cöûa ngoõ ñi vaøo ñòa 

nguïc, ñoàng thôøi chuùng cuõng laø nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi 

giaùc, vì töø ñoù maø chuùng ta gaây toäi taïo nghieäp, nhöng cuõng nhôø ñoù maø 

chuùng ta coù theå haønh trì chaùnh ñaïo.  

Laïi coù naêm caên khaùc. Thöù nhaát laø “Tín Caên”: Tín laø tin töôûng vöõng 

chaéc nôi Tam Baûo vaø Töù Dieäu Ñeá. Thöù nhì laø “Taán Caên”: Taán laø tinh 

taán tu taäp thieän phaùp. Thöù ba laø Nieäm Caên: Nieäm caên coù nghóa laø nhôù 

tôùi chaùnh nieäm. Nieäm caên chæ caùi taâm luoân luoân hoäi tuï vaøo Ñöùc Phaät. 

Noùi moät caùch thöïc tieãn, dó nhieân, chuùng ta khoâng theå hoaøn toaøn queân 

Ñöùc Phaät duø chæ trong giaây laùt. Khi moät hoïc sinh chuyeân chuù hoïc taäp 

hay khi moät ngöôøi lôùn mieät maøi trong coâng vieäc, hoï phaûi taäp trung vaøo 

moät ñoái töôïng. Thöïc haønh Phaät phaùp cuõng nhö theá. Trong khi chuyeân 

chuù vaøo ñoái töôïng rieâng bieät, chuùng ta suy nghó: “Ta ñöôïc Ñöùc Phaät 

Thích Ca cho soáng.” Khi chuùng ta hoaøn thaønh moät coâng vieäc khoù khaên 

vaø caûm thaáy thanh thaûn, chuùng ta caûm ôn Ñöùc Phaät, “Con thaät quaù may 

maén, con ñöôïc Ñöùc Phaät hoä trì.” Khi moät yù nghó xaáu loùe leân trong ñaàu 

hay khi boãng döng chuùng ta caûm thaáy noùng giaän, chuùng ta lieàn töï xeùt 

mình maø nghó: “Ñaây coù phaûi laø con ñöôøng ñöa ñeán Phaät quaû chaêng?” 

Caùi taâm moïi luùc ñe àu giöõ laáy Ñöùc Phaät beân trong laø “nieäm caên.” Chaùnh 

nieäm nhaän dieän vaø chaáp nhaän söï coù maët cuûa côn giaän. Chaùnh nieäm 
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cuõng nhö ngöôøi anh caû, khoâng böùc cheá hay ñaøn aùp ñöùa em ñau khoå. 

Chaùnh nieäm chæ noùi: “Em thaân yeâu, coù anh ñaây saün saøng giuùp ñôõ em.” 

Baïn oâm aáp ñöùa em cuûa baïn vaøo loøng vaø an uûi voã veà. Ñaây chính laø söï 

thöïc taäp cuûa chuùng ta. Chaùnh nieäm khoâng bao giôø ñaùnh phaù saân haän 

hay tuyeät voïng. Chaùnh nieäm chæ coù maët ñeå nhaän dieän. Chaùnh nieäm veà 

moät caùi gì laø nhaän dieän söï coù maët cuûa caùi ñoù trong hieän taïi. Chaùnh 

nieäm laø khaû naêng bieát ñöôïc nhöõng gì ñang xaûy ra trong hieän taïi. Theo 

Hoøa Thöôïng Thích Nhaát Haïnh trong taùc phaåm “Giaän,” caùch toát nhaát ñeå 

tænh thöùc veà saân haän laø “khi thôû vaøo toâi bieát saân haän phaùt khôûi trong 

toâi; thôû ra toâi mæm cöôøi vôùi saân haän cuûa toâi.” Ñaây khoâng phaûi laø böùc 

cheá hay ñaùnh phaù saân haän. Ñaây chæ laø nhaän dieän. Moät khi chuùng ta 

nhaän dieän ñöôïc saân haän, chuùng ta coù theå chaêm soùc moät caùch töû teá hay 

oâm aáp noù vôùi söï tænh thöùc cuûa chính mình. Thöù tö laø Ñònh Caên: Ñònh 

caên laø ñònh taâm laïi moät choã hay chuyeân chuù taâm vaøo moät choã. Ñònh 

caên laø moät caùi taâm xaùc ñònh. Moät khi ta coù loøng tin toân giaùo, chuùng ta 

khoâng bao giôø bò xao ñoäng vì baát cöù ñieàu gì, duø theá naøo ñi nöõa. Ta kieân 

nhaãn chòu ñöïng moïi söï ngöôïc ñaõi vaø duï doã, vaø ta vaãn maõi tin vaøo chæ 

moät toân giaùo maø thoâi. Ta phaûi duy trì maõi söï quaû quyeát vöõng chaéc nhö 

theá maø khoâng bao giôø naûn chí. Neáu chuùng ta khoâng coù moät thaùi ñoä taâm 

thöùc nhö theá thì chuùng ta khoâng theå ñöôïc goïi laø nhöõng con ngöôøi vôùi 

nieàm tin toân giaùo. Thöù naêm laø Tueä Caên: Tueä caên laø trí hueä saùng suoát 

khoâng voïng töôûng hay söï hieåu bieát hay suy nghó chaân lyù. Tueä caên 

nghóa laø trí tueä maø ngöôøi coù toân giaùo phaûi duy trì. Ñaây khoâng phaûi laø 

caùi trí tueä töï kyû maø laø caùi trí tueä thöïc söï maø chuùng ta ñaït ñöôïc khi 

chuùng ta hoaøn toaøn thoaùt khoûi caùi ngaõ vaø aûo töôûng. Heã chöøng naøo 

chuùng ta coù trí tueä naøy thì chuùng ta seõ khoâng ñi laïc ñöôøng. Chuùng ta 

cuõng coù theå noùi nhö theá veà nieàm tin cuûa chuùng ta ñoái vôùi chính toân 

giaùo, khoâng keå ñeán cuoäc soáng haèng ngaøy. Neáu chuùng ta bò raøng buoäc 

vaøo moät ham muoán ích kyû, nhoû nhaët, chuùng ta coù theå ñi laïc vaøo moät 

toân giaùo sai laàm. Tuy raèng chuùng ta coù theå tin saâu vaøo toân giaùo aáy, heát 

loøng tu taäp theo toân giaùo aáy, giöõ gìn noù trong taâm vaø taän tuïy ñoái vôùi noù, 

chuùng ta cuõng khoâng ñöôïc cöùu ñoä vì giaùo lyù cuûa noù caên baûn laø sai, vaø 

chuùng ta caøng luùc caøng bò chìm saâu hôn vaøo theá giôùi cuûa aûo töôûng. 

Quanh chuùng ta coù nhieàu tröôøng hôïp veà nhöõng ngöôøi ñi vaøo con ñöôøng 

nhö theá. Duø “tueä caên” ñöôïc neâu leân cuoái cuøng trong naêm quan naêng 

ñöa ñeán thieän haïnh, noù cuõng neân ñöôïc keå laø thöù töï ñaàu tieân khi ta böôùc 

vaøo cuoäc soáng toân giaùo. 
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Five Sense Organs 

 

According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are five roots or faculties (indriyani), or five organs of 

the senses or five spiritual faculties. The first organ is the Eyes: This is 

one of the six senses on which one relies or from which knowledge is 

received. The second organ is the Ears: According to Buddhism, this is 

one of the six unions of the six sense organs with the six objects of the 

senses, the ears is in union with sound heard. The third organ is the 

Nose: Nose is in union with the smell smelt, this is one of the six unions 

of the six sense organs with the six objects of the senses. The fourth 

organ is the Tongue: Tongue is in union with the taste tasted, this is one 

of the six unions of the six sense organs with the six objects of the 

senses. The fifth organ is the Body: Body is in union with the thing 

touched, this is one of the six unions of the six sense organs with the six 

objects of the senses. There are four causes that cause the eye-sense to 

be awakened. Other sense organs are also awakened in the same 

manner. There are still five more faculties: Pleasant bodily feeling 

(Sukha (p), Pain (Dukkha (p), Gladness (Somanassa (p), Sadness 

(Domanassa (p), and Indifferent feeling (Upekha (p). The five sense-

organs can be entrances to the hells; at the same time, they can be 

some of the most important entrances to the great enlightenment; for 

with them, we create karmas and sins, but also with them, we can 

practise the right way. 

      There are still five more faculties. The first faculty is the faith or 

virtue of belief (Sraddhendriya or Saddha p). Sense of belief in the 

Triple Gem and the Four Noble Truths. The second faculty is the 

energy (vigor) or virtue of active vigor (Viryendriya). Sense of 

endeavor or vigor to cultivate good deeds. The third faculty is the sense 

of memory means right memory or mindfulness. The mind that always 

focuses upon the Buddha. Practically speaking, of course, it is 

impossible for us to completely forget the Buddha for even a moment. 

When a student devotes himself to his studies or when an adult is 

entirely absorbed in his work, he must concentrate on one object. 

Doing so accords with the way to Buddhahood. While devoting 

ourselves to a particular object, we reflect, “I am caused to live by the 
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Buddha.” When we complete a difficult task we feel relieved, we 

thank the Buddha, saying, “How lucky I am! I am protected by the 

Buddha.” When an evil thought flashes across our mind or we suddenly 

feel angry, we instantly examine ourselves, thinking, “Is this the way to 

Buddhahood?” The mind that thus keeps the Buddha in mind at all 

times is “sense of memory.” Mindfulness recognizes, is aware of its 

presence, accepts and allows it to be there. Mindfulness is like a big 

brother who does not suppress his younger brother’s suffering. He 

simply says: “Dear brother, I’m here for you.” You take your younger 

brother in your arms and you comfort him. This is exactly our practice. 

Mindfulness does not fight anger or despair. Mindfulness is there in 

order to recognize. To be mindful of something is to recognize that 

something is the capacity of being aware of what is going on in the 

present moment. According to Most Venerable Thích Nhaát Haïnh in 

“Anger,” the best way to to be mindful of anger is “when breathing in I 

know that anger has manifested in me; breathing out I smile towards 

my anger.” This is not an act of suppression or of fighting. It is an act of 

recognizing. Once we recognize our anger, we are able to take good 

care of it or to embrace it with a lot of awareness, a lot of tenderness. 

The fourth faculty is the visionary meditation. Visionary meditation 

means samadhi, or virtue of concentration. The sense of meditation 

implies a determined mind. Once we have faith in a religion, we are 

never agitated by anything, whatever may happen. We bear patiently 

all persecution and temptation, and we continue to believe only in one 

religion. We must constantly maintain such firm determination, never 

becoming discouraged. We cannot be said to be real people with a 

religious faith unless we have such a mental attitude. The fifth faculty 

is the virtue of wisdom or awareness (Prajnendriya). Sense of wisdom 

or thinking of the truth. The wisdom that people of religion must 

maintain. This is not a self-centered wisdom but the true wisdom that 

we obtain when we perfectly free ourselves from ego and illusion. So 

long as we have this wisdom, we will not take the wrong way. We can 

say the same thing of our belief in religion itself, not to mention in our 

daily lives. If we are attached to a selfish, small desire, we are apt to 

stray toward a mistaken religion. However, earnestly we may believe 

in it, endeavoring to practice its teaching, keeping it in mind, and 

devoting ourselves to it, we cannot be saved because of its basically 
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wrong teaching, and we sink farther and farther into the world of 

illusion. There are many instances around us of people following such 

a course. Although “sense of wisdom” is mentioned as the last of the 

five organs leading man to good conduct, it should be the first in the 

order in which we enter a religious life. 
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Chöông Möôøi Laêm 

Chapter Fifteen 

 

Luïc Caên 

 

Saùu caên: maét, tai, muõi, löôõi, thaân, vaø yù. Haønh giaû neân luoân nhôù 

raèng thöùc aên cho saùu caên: maét, tai, muõi, löôõi, thaân, vaø yù. Thöùc aên cho 

nhaõn caên laø nguû; cho nhó caên laø aâm thanh; cho tyû caên laø muøi höông; cho 

thieät caên laø höông vò; cho thaân caên laø söï xuùc chaïm eâm dòu; vaø cho yù 

caên laø chö phaùp. Haønh giaû neân luoân nhôù raèng luïc caên hay luïc chuùng 

sanh gioáng nhö nhöõng con thuù hoang bò nhoát vaø luùc naøo cuõng muoán 

thoaùt ra. Chæ khi naøo chuùng ñöôïc thuaàn hoùa thì chuùng môùi ñöôïc haïnh 

phuùc. Cuõng nhö theá chæ khi naøo saùu caên ñöôïc thuaàn löông bôûi chaân lyù 

Phaät, thì chöøng ñoù con ngöôøi môùi thaät söï coù haïnh phuùc. Moät trong 

nhöõng muïc ñích quan troïng nhaát cuûa haønh giaû tu Phaät laø luoân giöõ cho 

saùu caên ñöôïc thanh tònh. Saùu caên thanh tònh nghóa laø tieâu tröø toäi caáu töø 

voâ thuûy ñeå phaùt trieån söùc maïnh voâ haïn (nhö tröôøng hôïp Ñöùc Phaät). Söï 

phaùt trieån troøn ñaày naày laøm cho maét coù theå thaáy ñöôc vaïn vaät trong 

Tam thieân Ñaïi thieân theá giôùi, töø caûnh trôøi cao nhaát xuoáng coõi ñòa nguïc 

thaáp nhöùt, thaáy taát caû chuùng sanh trong ñoù töø quaù khöù, hieän taïi, vò lai, 

cuõng nhö nghieäp löïc cuûa töøng caù nhaân. Theo Tyø Kheo Piyananda trong 

Nhöõng Haït Ngoïc Trí Tueä Phaät Giaùo, baïn phaûi luoân tænh thöùc veà nhöõng 

cô quan cuûa giaùc quan nhö maét, tai, muõi, löôõi, thaân vaø söï tieáp xuùc cuûa 

chuùng vôùi theá giôùi beân ngoaøi. Baïn phaûi tænh thöùc veà nhöõng caûm nghó 

phaùt sinh do keát quaû cuûa nhöõng söï tieáp xuùc aáy: maét ñang tieáp xuùc vôùi 

saéc, tai ñang tieáp xuùc vôùi aâm thanh, muõi ñang tieáp xuùc vôùi muøi, löôõi 

ñang tieáp xuùc vôùi vò, thaân ñang tieáp xuùc vôùi söï xuùc chaïm, vaø yù ñang 

tieáp xuùc vôùi nhöõng vaïn phaùp.  

Haønh giaû neân luoân nhôù raèng lyù do khieán con ngöôøi ñoïa ñòa nguïc, 

laøm ngaï quyû, hoaëc suùc sanh, vaân vaân, khoâng ngoaøi söï chi phoái cuûa luïc 

caên. Con ngöôøi sôû dó sanh laøm a tu la, sanh leân coõi trôøi hay sanh vaøo 

coõi ngöôøi cuõng khoâng ngoaøi taùc duïng cuûa saùu caên naày. Ñoàng yù luïc caên 

giuùp chuùng ta sinh hoaït trong cuoäc soáng haèng ngaøy, nhöng chuùng laïi laø 

taùc nhaân chính röôùc khoå ñau phieàn naõo vaøo thaân taâm cuûa chuùng ta. 

Chuùng chính laø nhöõng nhaân toá chính khieán chuùng ta gaây toäi taïo nghieäp, 

ñeå roài cuoái cuøng phaûi bò ñoïa vaøo caùc ñöôøng döõ cuõng vì chuùng. Chuùng 

ta ñöøng cho raèng maét laø vaät toát, giuùp mình nhìn thaáy, bôûi vì chính do söï 
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giuùp ñôõ cuûa maét maø sanh ra ñuû thöù phieàn naõo, nhö khi maét nhìn thaáy 

saéc ñeïp thì mình sanh loøng tham saéc ñeïp, tham tôùi möùc daàu ñaït hay 

khoâng ñaït ñöôïc caùi saéc aáy mình vaãn bò phieàn naõo cheá ngöï. Ngay caû tai, 

muõi, löôõi, thaân, vaø yù cuõng ñeàu nhö vaäy. Chuùng khieán mình phaùt sanh 

ñuû thöù phieàn naõo. Chính vì theá maø Ñöùc Phaät khuyeân chuùng ñeä töû cuûa 

Ngaøi nhö theá naày: “Caùc con phaûi tu laøm sao cho treân khoâng bieát coù 

trôøi, giöõa khoâng bieát coù ngöôøi, döôùi khoâng bieát coù ñaát.” Tu nhö theá naøo 

maø trôøi, ñaát vaø ngöôøi khoâng coøn aûnh höôûng ñeán luïc caên, ñoâng taây nam 

baéc cuõng khoâng coøn aûnh höôûng ñeán luïc caên, aáy chính laø luùc chuùng ta 

giaûi thoaùt khoûi moïi chöôùng ngaïi.  

Theo Kinh Sa Moân Quaû trong Tröôøng Boä Kinh, Ñöùc Phaät ñaõ daïy 

veà moät vò Tyø Kheo Hoä Trì Caùc Caên: “Theá naøo laø vò Tyø Kheo hoä trì caùc 

caên? Khi maét thaáy saéc, Tyø Kheo khoâng naém giöõ töôùng chung, khoâng 

naém giöõ töôùng rieâng. Nhöõng nguyeân nhaân gì, khieán nhaõn caên khoâng 

ñöôïc cheá ngöï, khieán tham aùi, öu bi, caùc aùc, baát thieän khôûi leân, Tyø Kheo 

töï cheá ngöï nguyeân nhaân aáy, hoä trì nhaõn caên, thöïc haønh söï hoä trì nhaõn 

caên. Khi tai nghe tieáng, muõi ngöûi höông, thaân caûm xuùc, yù nhaän thöùc caùc 

phaùp, vò aáy khoâng naém giöõ töôùng chung, khoâng naém giöõ töôùng rieâng. 

Nguyeân nhaân gì khieán yù caên khoâng ñöôïc cheá ngöï, khieán tham aùi, öu bi, 

caùc aùc, baát thieän phaùp khôûi leân, Tyø Kheo cheá ngöï nguyeân nhaân aáy, hoä 

trì yù caên, thöïc haønh söï hoä trì yù caên. Vò aáy nhôø söï hoä trì cao quyù caùc caên 

aáy, neân höôûng laïc thoï noäi taâm, khoâng vaån ñuïc. 

 

Six Organs of Sense 

 

Six bases of mental activities: eye, ear, nose, tongue, body and 

mind. Practitioners should always remember that food for six bases of 

mental activities: eye, ear, nose, tongue, body and mind. Food for the 

eyes is the sleep; for the ears is the sound; for the nose is the smell; for 

the tongue is the taste; for the body is the smooth touch; and for the 

mind is the dharma. Practitioners should always remember that the six 

senses or six organs of sense are likened to six wild creatures in 

confinement and always struggling to escape. Only when they are 

domesticated will they be happy. So is it with the six senses and the 

taming power of Buddha-truth. So is it with the six senses and the 

taming power of Buddha-truth. One of the most important purposes of 

practitioners is to keep the six sense organs pure. The six organs and 
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their purification in order to develop their unlimited power and 

interchange (in the case of Buddha). This full development enables the 

eye to see everything in a great chiliocosm from its highest heaven 

down to its lowest hells and all the beings past, present, and future with 

all the karma of each. According to Bikkhu Piyananda in The Gems Of 

Buddhism Wisdom, you must always be aware of the sense organs such 

as eye, ear, nose, tongue and body and the contact they are having with 

the outside world. You must be aware of the feelings that are arising as 

a result of this contact: eye is now in contact with forms (rupa), ear is 

now in contact with sound, nose is now in conatct with smell,  tongue is 

now in contact with taste, body is now in contact with touching, and 

mind is now in contact with all things (dharma). 

 Practitioners should always remember that the six faculties are the 

main reasons that cause human beings to fall into hells, to be reborn in 

the realm of the hungry ghosts, or animals, asuras, devas, or human 

beings, etc. It is agreeable that the six faculties that help us maintain 

our daily activities, but they are also the main factors that bring 

sufferings and afflictions to our body and mind. They are the main 

agents that cause us to create unwholesome karma, and eventually we 

will fall into evil ways because of them. Do not think that the eyes are 

that great, just because they help us see things. It is exactly because of 

their help that we give rise to all kinds of sufferings and afflictions. For 

instance, when we see an attractive person of the opposite sex, we 

become greedy for sex. If we do not get what we want, we will be 

afflicted; and if we get what we want, we will also be afflicted. The 

other faculties, ear, nose, tongue, body and mind are the same way. 

They make one give rise to many sufferings and afflictions. Therefore, 

the Buddha advised his disciples thus: “You should cultivate until you 

are unaware of heaven above, people in between, and earth below.” If 

we cultivate until the time heaven, earth, people, east, west, south, 

north, etc., can no longer impact our six faculties, then at that point we 

are liberated from all hindrances.  

According to the Samannaphala Sutta in the Long Discourses of the 

Buddha, the Buddha taught about “a guardian of the sense-door.” How 

does a monk become a guardian of the sense-door? Here a monk, on 

seeing a visible object with the eye, does not grasp at its major signs or 

secondary characteristics. Because greed and sorrow, evil unskilled 
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states, would overwhelm him if he dwelt leaving this eye-faculty 

unguarded, so he practises guading it, he protects the eye-faculty, 

develops restraint of the eye-faculty. On hearing a sound with the 

ear…; on smelling an odour with the nose…; on tasting a flavour with 

the tongue…; on feeling an object with the body…; on thinking a 

thought with the mind, he does not grasp at its major signs or secondary 

characteristics, he develops restraint of the mind-faculty. He 

experiences within himself the blameless bliss that comes from 

maintaining this Ariyan guarding of the faculties. 
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Chöông Möôøi Saùu 

Chapter Sixteen 

 

Saùu Caên Vôùi Saùu Ñöôøng Xaâm Nhaäp 

 

Ñöôøng Xaâm Nhaäp laø moät trong nhöõng maéc xích trong thaäp nhò 

nhôn duyeân. Luïc nhaäp laø saùu choã xaâm nhaäp hay caên nhaõn, nhó, tyû, 

thieät, thaân, yù. Theo Kinh Thuû Laêng Nghieâm, quyeån Ba, Ñöùc Phaät ñaõ 

nhaéc ngaøi A Nan veà Luïc Nhaäp nhö sau: “OÂng A Nan! Vì sao baûn tính 

cuûa Luïc Nhaäp laø Nhö Lai Taïng?” Thöù nhaát laø Nhaõn Caên vôùi Nhaõn 

Nhaäp: OÂng A Nan! Toâi ñaõ töøng noùi, con maét bò meät moûi troâng thaáy caùc 

hoa ñoám laêng xaêng. Maét laønh thaáy roõ hö khoâng khoâng coù hoa. Hoa 

ñoám nhaûy nhoùt ôû hö khoâng laø do maét beänh. Hoa ñoám vaø beänh, ñeàu 

trong phaïm vi cuûa hö khoâng vaø maét laønh. Vaäy coù theå noùi, con maét vaø 

traàn caûnh cuûa chuùng sanh ñeàu ôû trong phaïm vi cuûa Boà Ñeà. Nhaân hai 

voïng traàn toái vaø saùng, phaùt ra caùi thaáy nôi beà trong, ñeå thu naïp caùc traàn 

töôïng ñoù, goïi laø tính thaáy. Rôøi hai caùi traàn saùng toái kia, tính thaáy ñoù 

khoâng coù theå. Ñuùng theá oâng A Nan, tính thaáy ñoù khoâng töø nôi saùng hay 

nôi toái ñeán, khoâng ôû maét ra, cuõng chaúng ôû hö khoâng sinh. Vì sao? Neáu 

töø saùng tôùi, khi toái lieàn theo saùng dieät, ñaùng leõ khoâng thaáy toái. Neáu töø 

toái tôùi, khi saùng lieàn theo toái dieät, ñaùng leõ khoâng thaáy saùng. Neáu töø con 

maét sinh ra, haún khoâng coù saùng toái, nhö theá caùi thaáy voán khoâng coù töï 

tính. Neáu do hö khoâng maø ra, nhìn phía tröôùc thaáy caùc vaät, quay trôû laïi 

ñaùng leõ thaáy con maét. Vaû laïi neáu hö khoâng töï thaáy, coøn coù lieân laïc gì 

vôùi caùi nhaäp cuûa oâng? Vaäy neân bieát raèng nhaõn nhaäp hö voïng, voán 

chaúng phaûi tính nhaân duyeân hay tính töï nhieân. Thöù nhì laø Nhó Caên vôùi 

Nhó Nhaäp: OÂng A Nan! Ví duï coù ngöôøi laáy hai ngoùn tay bòt chaët loã tai, 

nghe tieáng trong ñaàu uø-ì. Tai vaø tieáng ñoù ñeàu ôû trong phaïm vi cuûa Boà 

Ñeà. Nhaân hai voïng traàn ñoäng vaø yeân tónh phaùt ra caùi nghe nôi beà trong, 

ñeå thu naïp caùc traàn töôïng aáy, goïi laø tính nghe. Rôøi hai caùi traàn ñoäng 

tónh kia, tính nghe ñoù khoâng theå coù. Ñuùng theá oâng A Nan, tính nghe ñoù 

khoâng töø nôi ñoäng tónh ñeán, khoâng phaûi töø tai ra, chaúng ôû hö khoâng 

sinh. Vì sao? Neáu töø tónh laïi, khi ñoäng lieàn theo tónh dieät, ñaùng leõ 

khoâng bieát ñoäng. Neáu töø ñoäng tôùi, khi tónh lieàn theo ñoäng dieät, ñaùng leõ 

khoâng bieát tónh. Neáu töø loã tai sinh ra, haún khoâng coù ñoäng, tónh, nhö theá 

caùi nghe voán khoâng coù töï tính. Neáu do hö khoâng maø ra, thì hö khoâng ñaõ 

thaønh tính nghe, töùc khoâng phaûi laø hö khoâng. Vaû laïi, neáu hö khoâng 
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nghe ñöôïc, coøn coù lieân laïc gì vôùi caùi nhaäp cuûa oâng? Vaäy neân bieát raèng 

nhó nhaäp hö voïng, voán chaúng phaûi tính nhaân duyeân hay tính töï nhieân. 

Thöù ba laø Tyû Caên vôùi Tyû Nhaäp: OÂng A Nan! Ví nhö coù ngöôøi bòt chaët 

hai loã muõi. Bòt laâu muõi nhoïc vaø caûm thaáy laïnh. Nhaân caûm xuùc phaân 

bieät thoâng, ngheït, troáng, ñaëc, cho ñeán caùc muøi thôm thuùi. Muõi vaø caùi 

nhoïc aáy ñeàu ôû trong phaïm vi cuûa Boà Ñeà. Nhaân hai voïng traàn thoâng vaø 

taéc phaùt ra caùi ngöûi nôi beà trong, ñeå thu naïp caùc traàn töôïng, goïi laø tính 

ngöûi. Rôøi hai caùi traàn thoâng, taéc kia, tính ngöûi ñoù khoâng theå coù. Tính 

ngöûi ñoù khoâng töø nôi thoâng, hay taéc laïi, khoâng phaûi töø muõi ra, cuõng 

chaúng ôû hö khoâng sinh. Vì sao? Neáu töø thoâng laïi, khi taéc tính ngöûi phaûi 

dieät maát, ñaùng leõ khoâng bieát taéc. Neáu nhaân caùi taéc maø coù, khi thoâng 

khoâng theå ngöûi ñöôïc, sao laïi bieát muøi thôm thuùi? Neáu töø loã muõi sinh ra, 

haún khoâng coù thoâng taéc, nhö theá caùi ngöûi voán khoâng coù töï tính. Neáu do 

hö khoâng maø ra, ñaùng leõ caùi ngöûi aáy quay laïi ngöûi ñöôïc muõi oâng. Caùi 

hö khoâng coù tính ngöûi thì coøn coù lieân laïc gì vôùi caùi nhaäp cuûa oâng? Vaäy 

oâng neân bieát raèng tyû nhaäp hö voïng, voán chaúng phaûi tính nhaân duyeân 

hay tính töï nhieân. Thöù tö laø Thieät Caên vôùi Thieät Nhaäp: OÂng A Nan! Ví 

nhö coù ngöôøi laáy löôõi lieám meùp, lieám maõi thaønh moûi meät. Ngöôøi oám 

thaáy ñaéng, ngöôøi khoûe thaáy ngoït. Do vò ngoït vaø vò ñaéng, môùi roõ coù thieät 

caên. Luùc bình thöôøng chæ thaáy vò nhaït. Löôõi vaø caùi moûi meät aáy ñeàu ôû 

trong phaïm vi cuûa Boà Ñeà. Nhaân hai caùi voïng traàn ngoït vaø nhaït phaùt ra 

caùi neám nôi beà trong, ñeå thu naïp caùc traàn töôïng aáy, goïi laø tính neám. 

Rôøi hai caùi traàn ngoït vaø nhaït kia, tính neám ñoù khoâng theå coù. Ñuùng theá, 

oâng A Nan, tính neám ñoù khoâng töø nôi ngoït ñaéng laïi, khoâng töø löôõi ra, 

cuõng chaúng sinh töø hö khoâng. Vì sao? Neáu töø ngoït ñaéng laïi, khi nhaït 

tính neám phaûi dieät, ñaùng leõ khoâng bieát nhaït. Neáu töø nhaït ra, khi ngoït 

tính neám phaûi maát, sao laïi bieát ngoït ñaéng? Neáu töø löôõi sinh ra, haún 

khoâng coù ngoït, nhaït vaø ñaéng, nhö theá tính neám voán khoâng coù töï tính. 

Neáu do hö khoâng maø ra, , thì hö khoâng coù tính neám, chöù khoâng phaûi 

mieäng oâng. Hö khoâng maø bieát neám, thì coøn coù lieân laïc gì vôùi caùi nhaäp 

cuûa oâng? Vaäy neân bieát thieät nhaäp hö voïng, voán chaúng phaûi tính nhaân 

duyeân hay tính töï nhieân. Thöù naêm laø Thaân Caên vôùi Thaân Nhaäp: OÂng 

A nan! Ví nhö coù ngöôøi laáy moät baøn tay laïnh uùp vaøo baøn tay noùng. Neáu 

laïnh nhieàu thì noùng theo thaønh laïnh. Neáu noùng nhieàu thì laïnh trôû laïi 

thaønh noùng. Bieát noùng laïnh khi chaïm tay, thì caùi bieát ñoù vaãn coù töø khi 

chöa chaïm tay. Thaân vaø caùi caûm giaùc ñoù, ñeàu ôû trong phaïm vi cuûa Boà 

Ñeà. Nhaân hai voïng traàn ly vaø hôïp phaùt ra caùi caûm giaùc nôi beà trong, ñeå 
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thu naïp caùc traàn töôïng aáy, goïi laø tính bieát khi sôø moù. Rôøi hai caùi traàn ly 

hôïp, thích vaø khoâng thích kia, tính bieát ñoù khoâng theå coù. Ñuùng theá, oâng 

A Nan, tính bieát ñoù khoâng töø ly, hôïp maø laïi, chaúng phaûi töø thích, khoâng 

thích maø coù, khoâng töø thaân ra, cuõng chaúng ôû hö khoâng sinh. Vì sao? 

Neáu töø hôïp maø coù, khi ly tính bieát phaûi dieät, ñaùng leõ khoâng bieát khi ly 

hay chöa tieáp xuùc. Ñoái vôùi thích vaø khoâng thích, cuõng nhö vaäy. Neáu töø 

thaân maø ra, haún khoâng coù ly hôïp, thích vaø khoâng thích. Nhö theá tính 

bieát nhôø sôø moù, voán khoâng coù töï tính. Neáu do hö khoâng maø ra, thì hö 

khoâng coù tính bieát, coøn coù lieân laïc gì vôùi caùi nhaäp cuûa oâng? Vaäy neân 

bieát raèng thaân nhaäp hö voïng, voán chaúng phaûi tính nhaân duyeân hay tính 

töï nhieân. Thöù saùu laø YÙ Caên vôùi YÙ Nhaäp: OÂng A Nan! Ví nhö coù ngöôøi 

meät moûi nguû thieáp ñi, nguû ñaõ thöùc daäy, thaáy traàn caûnh thì nhôù, khi 

khoâng nhôù goïi laø queân. Caùc thöù ñieân ñaûo, sinh, truï, dò, dieät, taäp quen 

thu naïp vaøo beà trong, khoâng laãn loän nhau, goïi laø yù tri caên. YÙ vaø caùi moûi 

meät ñoù, ñeàu ôû trong phaïm vi cuûa Boà Ñeà. Nhaân hai caùi voïng traàn sinh 

vaø dieät, taäp khôûi caùi bieát beân trong, ñeå thu naïp caùc noäi traàn. Caùc caùi 

thaáy, nghe ñi ngöôïc vaøo trong maø khoâng ñeán nôi, goïi laø tính hay bieát. 

Rôøi hai caùi traàn thöùc nguû, sinh dieät kia, tính hay bieát ñoù khoâng theå coù. 

Ñuùng theá oâng A Nan, tính hay bieát ñoù khoâng töø thöùc nguû tôùi, khoâng töø 

sinh dieät maø coù, khoâng ôû yù caên ra, cuõng chaúng ôû hö khoâng sinh. Vì sao? 

Neáu töø thöùc maø coù, khi nguû lieàn dieät theo, laáy caùi gì goïi laø nguû. Nhö 

chaéc khi sinh laø coù, khi dieät töùc laø khoâng, coøn chi maø bieát laø dieät. Nhö 

nhaân caùi dieät maø coù, khi sinh töùc khoâng coù dieät nöõa, laáy gì maø bieát laø 

sinh. Neáu töø yù caên maø ra, thì hai töôùng thöùc nguû theo nhau maø khai, maø 

hôïp trong thaân. Rôøi hai caùi theå ñoù, tính bieát kia gioáng nhö hoa ñoám 

giöõa hö khoâng, khoâng coù töï tính. Neáu do hö khoâng maø sinh, thì hö 

khoâng coù tính bieát, coøn coù lieân laïc gì vôùi caùi nhaäp cuûa oâng? Vaäy neân 

bieát raèng yù nhaäp hö voïng, voán chaúng phaûi tính nhaân duyeân hay tính töï 

nhieân. 

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù saùu noäi xöù: nhaõn 

xöù, nhó xöù, tyû xöù, thieät xöù, thaân xöù vaø yù xöù. Haønh giaû neân luoân coá giöõ 

cho saùu noäi xöù naøy ñöôïc thanh tònh. Nghóa laø hoï luoân coá giöõ cho saùu 

caên thanh tònh nghóa laø tieâu tröø toäi caáu töø voâ thuûy ñeå phaùt trieån söùc 

maïnh voâ haïn (nhö tröôøng hôïp Ñöùc Phaät). Söï phaùt trieån troøn ñaày naày 

laøm cho maét coù theå thaáy ñöôc vaïn vaät trong Tam thieân Ñaïi thieân theá 

giôùi, töø caûnh trôøi cao nhaát xuoáng coõi ñòa nguïc thaáp nhöùt, thaáy taát caû 

chuùng sanh trong ñoù töø quaù khöù, hieän taïi, vò lai, cuõng nhö nghieäp löïc 
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cuûa töøng caù nhaân. Ñaây laø traïng thaùi luïc caên thanh tònh maø toâng Thieân 

Thai ñaõ ñònh nghóa trong Thaäp Tín Vò cuûa Bieät Giaùo hay Töông Töï Töùc 

cuûa Vieân Giaùo.  

 

Six Sense Organs with Six Entrances 

 

“Entrance” is one of the links in the chain of causation. The six 

entrances or locations, both the organ and the sensation (eye, ear, nose, 

tongue, body, mind; sight, hearing, smell, taste, touch, and perception). 

The six entrances or locations, both the organ and the sensation (eye, 

ear, nose, tongue, body, mind; sight, hearing, smell, taste, touch, and 

perception). One of the links in the chain of causation. According to the 

Surangama Sutra, book Three, the Buddha reminded Ananda about the 

six entrances as follows: “Ananda! Why do I say the six entrances have 

their origin in the wonderful nature of true suchness, the treasury of the 

Thus Come One?” The first entrance is the The Organ of Sight with 

Eye-Entrance: Ananda! Although the eye’s staring causes fatigue, the 

eye and the fatigue originate in Bodhi. Staring gives rise to the 

characteristic of fatigue. Because a sense of seeing is stimulated in the 

midst of the two false, defiling objects of light and dark, defiling 

appearances are taken in; this is called the nature of seeing. Apart from 

the two defiling objects of light and dark, this seeing is ultimately 

without substance. Thus, Ananda, you should know that seeing does not 

come from light or dark, nor does it come forth from the sense organ, 

nor is it produced from emptiness. Why? If it came from light, then it 

would be extinguished when it is dark, and you would not see darkness. 

If it came from darkness, then it would be extinguished when it is light, 

and you would not see light. Suppose it came from the sense organ, 

which is obviously devoid of light and dark, a nature of seeing such as 

this would have no self-nature. Suppose it came forth from emptiness. 

When it looks in front of you, it sees the shapes of the defiling dust; 

turning around, it would see your sense-organ. Moreover, if it were 

emptiness itself which sees, what connection would that have with your 

entrance? Therefore, you should know that the eye enance is empty 

and false, since it neither depends upon causes and conditions for 

existence nor is spontaneous in nature. The second entrance is the 

Organ of Hearing with Ear-Entrance: Ananda! Consider, for example, 
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a person who suddenly stops up his ears with two fingers. Because the 

sense-organ of hearing has become fatigued, a sound is heard in his 

head. However, both the ears and the fatigue originate in Bodhi. 

Because a sense of hearing is stimulated in the midst of the two false, 

defiling objects of movement and stillness, defiling appearances are 

taken; this is called the nature of hearing. Apart from the two defiling 

objects of movement and stillness, this hearing is ultimately without 

substance. Thus, Ananda, you know that hearing does not come from 

movement and stillness; nor does it come from the sense-organ, nor is 

it produced from emptiness. Why? If it came from stillness, it would be 

extinguished when there is movement, and you would not hear 

movement. If it came from movement, then it would be extinguished 

when there is stillness, and you would not be aware of this stillness. 

Suppose it came from the sense-organ, which is obviously devoid of 

movement and stillness: a nature of hearing such as this would have no 

self-nature. Suppose it came from emptiness; emptiness would then 

become hearing and would no longer be emptiness. Moreover, would it 

have with your entrance? Therefore, you should know that the ear-

entrance is empty and false, since it neother depends upon causes and 

conditions for existence, nor is spontaneous in nature. The third 

entrance is the Organ of Smell with Nose-Entrance: Ananda! 

Consider, for example, a person who inhales deeply through his nose. 

After he has inhaled for a long time it becomes fatigued, and then there 

is a sensation of cold in the nose. Because of that sensation, there are 

the distinctions of penetration and obstruction, of emptiness and 

actuality, and so forth, including all fragrant and stinking vapors. 

However, both the nose and the fatigue originate in Bodhi. Because a 

sense of smelling is stimulated in the midst of the two false, defiling 

objects of penetration and obstruction, defiling appearances are taken 

in; this is called the nature of smelling.  Apart from the two defiling 

objects of penetration and obstruction, this smelling is ultimately 

without substance. You should know that smelling does not come from 

penetration and obstruction, nor does it come forth from the sense-

organ, nor is it produced from emptiness. Why? If it came from 

penetration, the smelling would be extinguished when there is 

obstruction, and then how could it experience obstruction? If it existed 

because of obstruction, then where there is penetration there would be 
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no smelling; in that case, how would the awareness of fragrance, 

stench, and other such sensations come into being? Suppose it came 

from the sense organ, which is obviously devoid of penetration and 

obstruction. A nature of smelling such as this would have no self-

nature. Suppose it came from emptiness; smelling itself would turn 

around and smell your own nose. Moreover, if it were emptiness itself 

which smelled, what connection would it have with your entrance? 

Therefore, you should know that the nose-entrance is empty and false, 

since it neither depends upon causes and conditions for existence nor is 

spontaneous in nature. The fourth entrance is the Organ of Taste with 

Tongue-Entrance: Ananda! Consider, for example, a person who licks 

his lips with his tongue. His excessive licking causes fatigue. If the 

person is sick, there will be a bitter flavor; a person who is not sick will 

have a subtle sweet sensation. Sweetness and biterness demonstrate 

the tongue’s sense of taste. When the organ is inactive, a sense of 

tastelessness prevails. However, both the tongue and the fatigue 

originate in Bodhi. Because of the two defiling objects of sweetness 

and bitterness, as well as tastelessness, stimulate a recognition of taste 

which in turn draws in these defiling sensations, it becomes what is 

known as a sense of taste. Apart from the two defiling objects of 

sweetnes and bitterness and apart from tastelessness, the sense of taste 

is originally without a substance. Thus, Ananda, you should know that 

the perception of sweetness, bitterness, and tastelessness does not 

come from sweetness or bitterness, nor does it exist because of 

tastelessness, nor does it arise from the sense organ, nor is it produced 

from emptiness. Why? If it came from sweetness and bitterness, it 

would cease to exist when tastelessness was experienced, so how cold 

it recognize tastelessness? If it arose from tastelessness, it would 

vanish when the flavor of sweetness was tasted, so how could it 

perceive the two flavors, sweet and bitter? Suppose it came from the 

tongue which is obviously devoid of defiling objects sweetness and 

bitternes and of tastelessness. An essence of tasting such as this would 

have no self-nature. Suppose it came from emptiness; the sense of 

taste would be experienced by emptiness instead of by the mouth. 

Suppose, moreover, that it was emptiness itself which tasted, what 

connection would that have with your entrance? Therefore, you should 

know that the tongue entrance is empty and false, since it neither 
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depends upon causes and conditions for existence, nor is it spontaneous 

in nature. The fifth entrance is the Organ of Touch with Body-

Entrance: Ananda! Consider, for example, a person who touches his 

warm hand with his cold hand. If the cold is in excess of warmth, the 

warm hand will become cold; if the warmth is in excess of the cold, his 

cold hand will become warm. So the sensation of warmth and cold is 

felt through the contact and separation of the two hands. Fatiguing 

contact results in the interpenetration of warmth and cold. However, 

both the body and the fatigue originate in Bodhi. Because a physical 

sensation is stimulated in the midst of the two defiling objects of 

separation and union, defiling appearances are taken in; this is called 

the awareness of sensation. Apart from the two sets of defiling objects 

of separation and union, and pleasantness and unpleasantness, the 

awareness of sensation is orginally without a substance. Thus, Ananda, 

you should know that this sensation does not come from separation and 

union, nor does it exist because of pleasantness and unpleasantness, 

nor does it arise from the sense organ, nor is it produced from 

emptiness. Why? If it arose when there was union, it would disappear 

when there was separation, so how could it sense the separation? The 

two characteristics of pleasantness and unpleasantness are the same 

way. Suppose it came from the sense organ, which is obviously devoid 

of the four characteristics of union, separation, pleasantness, and 

unpleasantness; an awareness of physical sensation such as this would 

have no self- nature. Suppose it came from emptiness; the awareness 

of sensations would be experienced by emptiness itself, what 

connection would that have with your entrance? Therefore, you should 

know that the body-entrance is empty and false, since it neither 

depends upon causes and conditions for existence, nor is spontaneous 

in nature. The sixth entrance is the Organ of Mind with Mind-

Entrance: Ananda! Consider, for example, a person who becomes so 

fatigued that he goes to sleep. Having slept soundly, he awakens and 

tries to recollect what he experienced while asleep. He recalls some 

things and forgets others. Thus, his upsidedownness goes through 

production, dwelling, change, and extinction, which are taken in and 

returned to a center habitually, each following the next without ever 

being over taken. This is known as the mind organ or intellect. The 

mind and fatigue are both Bodhi. The two defiling objects of production 
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and extinction stimulate a sense of knowing which in turn grasps these 

inner sense data, reversing the flow of seeing and hearing. Before the 

flow reaches the ground it is known as the faculty of intellect. Apart 

from the two sets of dwelling objects of waking and sleeping and of 

production and extinction, the faculty of intellect is originally without 

substance. Thus, Ananda, you should know that the faculty of intellect 

does not come from waking, sleeping, production, or extinction, nor 

does it arise from the sense organ, nor is it produced from emptiness. 

Why? If it came from waking, it would disappear at the time of 

sleeping, so how could it experience sleep? If it came from production, 

it would cease to exist at the time of extinction, so how could it 

undergo extinction? If it came from extinction it would disappear at the 

time of production, so how could it know about production? Suppose it 

came from the sense-organ; waking and sleeping cause only a physical 

opening and closing respectively. Apart from these two movements, 

the faculty of intellect is as unsubstantial as flowers in space, because 

it is fundamentally without a self-nature. Suppose it came from 

emptiness; the sense of intellect would be experienced by emptiness 

instead of by the mind. Then what connection would that have with 

your entrance? Therefore, you should know that the mind entrance is 

empty and false, since it neither depends upon causes and conditions 

for existence, nor is spontaneous in nature.  

According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are six internal sense-spheres: Eye-sense-sphere, Ear-

sense-sphere, Nose-sense-sphere, Tongue-sense-sphere, Body-sense-

sphere, and Mind-sense-sphere. Practitioners should always try keep 

these six internal sense-spheres pure places. That is to say, they try to 

keep the six organs and their purification in order to develop their 

unlimited power and interchange (in the case of Buddha). This full 

development enables the eye to see everything in a great chiliocosm 

from its highest heaven down to its lowest hells and all the beings past, 

present, and future with all the karma of each. This is the state of the 

organs thus purified is defined by T’ien-T’ai as the semblance stage in 

the Perfect teaching.  
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Chöông Möôøi Baûy 

Chapter Sevenhteen 

 

Truï Xöù Cuûa Saùu Caên 

 

Theo leõ thöôøng maø noùi, truï xöù cuûa saùu caên laø saùu traàn; nhöng treân 

thöïc teá, saùu caên phoái hôïp vôùi saùu traàn laøm thaønh möôøi hai thöù can thieäp 

vaøo nhau. Coù nghóa laø saùu caên nhaäp vôùi saùu traàn laøm thaønh möôøi hai 

choã xaâm nhaäp. Luïc caên (maét, tai, muõi, löôõi, thaân, yù) vaø luïc caûnh (saéc, 

thinh, höông, vò, xuùc, phaùp). Nhaõn nhaäp vôùi saéc, goïi laø nhaõn nhaäp, saéc 

nhaäp vôùi nhaõn keâu laø saéc nhaäp, hai thöù nhaäp laïi goïi laø thaáy; nhó nhaäp 

vôùi thanh goïi laø nhó nhaäp, thanh nhaäp vôùi nhó goïi laø thanh nhaäp, hai thöù 

nhaäp laïi goïi laø nghe; vaân vaân. Saùu caên nhaäp vôùi saùu traàn goïi laø thaäp 

nhò nhaäp. Theo Kinh Thuû Laêng Nghieâm, quyeån Ba, Ñöùc Phaät giaûi thích 

cho oâng A Nan bieát taïi sao baûn taùnh cuûa Thaäp Nhò Xöù laø Nhö Lai Taïng 

Dieäu Chaân Nhö tính. Thöù nhaát laø Nhaõn Saéc Xöù: Ñöùc Phaät daïy: “OÂng 

A Nan! OÂng xem röøng Kyø Ñaø vaø caùc suoái ao. YÙ oâng nghó sao? Vì laø 

saéc töôùng sinh ra maét thaáy, hay laø maét sinh ra saéc töôùng? OÂng A Nan! 

Neáu nhaõn caên sinh caùc saéc töôùng, vaäy khi nhìn hö khoâng, khoâng phaûi laø 

saéc töôùng, caùi tính sinh saéc töôùng phaûi tieâu dieät, tieâu roài thì roõ raøng laø 

heát thaûy caùc saéc töôùng ñeàu khoâng. Saéc töôùng ñeàu khoâng, laáy gì so saùnh 

maø bieát hö khoâng? Ñoái vôùi hö khoâng, laïi cuõng nhö vaäy. Laïi neáu saéc 

traàn sinh ra caùi thaáy. Khi nhìn hö khoâng, khoâng phaûi laø saéc, caùi thaáy 

phaûi tieâu maát. Caùi thaáy ñaõ maát thì moïi thöù ñeàu khoâng, laáy chi maø roõ laø 

khoâng hay laø saéc? Vaäy oâng neân bieát, caùi thaáy vôùi saéc khoâng, ñeàu 

khoâng coù xöù sôû. Hai xöù ‘thaáy vaø saéc’ ñeàu laø hö voïng, voán chaúng phaûi 

tính nhaân duyeân hay tính töï nhieân.” Thöù nhì laø Nhó Thanh Xöù: Ñöùc 

Phaät daïy: “OÂng A Nan! OÂng laïi nghe trong vöôøn Kyø Ñaø, luùc thöùc aên 

doïn roài thì ñaùnh troáng, luùc nhoùm chuùng thì ñaùnh chuoâng. Tieáng chuoâng, 

tieáng troáng tröôùc sau noái nhau. YÙ oâng nghó sao? Nhö theá laø tieáng ñeán 

beân tai, hay tai ñeán choã tieáng? OÂng A Nan! Neáu laø tieáng ñeán beân tai, ví 

duï toâi ñi khaát thöïc trong thaønh Thaát La Phieät, ôû röøng Kyø Ñaø chaéc laø 

khoâng coù toâi nöõa; tieáng ñaõ ñeán tai oâng A Nan, leõ ra oâng Muïc Lieân, oâng 

Ca Dieáp khoâng theå cuøng nghe moät laàn, huoáng chi trong naày coù ñeán moät 

nghìn hai traêm naêm möôi vò Sa Moân ñeàu nghe tieáng chuoâng cuøng moät 

luùc, cuøng ñeán choã aên côm. Neáu laø tai ñeán beân tieáng, ví duï toâi ñaõ trôû veà 

trong röøng Kyø Ñaø roài, ôû thaønh Thaát La Phieät khoâng coù toâi nöõa; nay oâng 
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nghe tieáng troáng, tai oâng ñaõ ñi ñeán choã ñaùnh troáng, thì khi tieáng chuoâng 

phaùt ra, leõ ra oâng khoâng theå cuøng nghe moät laàn. Theá maø oâng laïi nghe 

ñöôïc bao tieáng khaùc trong röøng naày, naøo caùc tieáng voi, ngöïa, traâu, deâ. 

Coøn nhö neáu khoâng ñi qua ñi laïi, seõ khoâng coù söï nghe. Vaäy oâng neân 

bieát, caùi nghe cuøng caùi tieáng, ñeàu khoâng coù xöù sôû. Hai xöù ‘nghe vaø 

tieáng’ ñeàu hö voïng, voán chaúng phaûi tính nhaân duyeân hay tính töï 

nhieân.” Thöù ba laø Tyû Höông Xöù: Ñöùc Phaät daïy: “OÂng A Nan! OÂng laïi 

ngöûi höông Chieân ñaøn trong lö naày. Höông ñoù chæ ñoát moät ít, caû thaønh 

Thaát La Phieät trong voøng boán möôi daäm ñeàu ngöûi thaáy. YÙ oâng nghó 

sao? Muøi thôm ñoù ôû goã chieân ñaøn ra, ôû muõi oâng ra, hay ôû lö höông ra? 

OÂng A Nan! Neáu ôû muõi oâng ra, goïi laø muõi sinh muøi, thì muøi phaûi töø 

muõi ra. Song muõi khoâng phaûi laø Chieân ñaøn, vì sao trong muõi laïi coù muøi 

chieân ñaøn? Ñaõ goïi laø ngöûi muøi, muøi thôm phaûi töø ngoaøi vaøo muõi, chöù ôû 

trong muõi bay ra muøi thôm, khoâng goïi laø ngöûi. Neáu ôû hö khoâng ra, tính 

hö khoâng coù maõi, muøi thôm cuõng phaûi coù maõi, sao laïi phaûi ñoát goã chieân 

ñaøn khoâ trong lö môùi coù? Neáu ôû goã ra, muøi thôm do goã ñoát thaønh khoùi, 

khoùi bay tôùi muõi môùi ngöûi thaáy. Sao khoùi kia bay leân hö khoâng chöa 

ñöôïc bao xa maø trong voøng boán möôi daëm ñaõ ngöûi thaáy caû? Vaäy oâng 

neân bieát, ngöûi vaø muøi höông, ñeàu khoâng coù xöù sôû. Hai xöù ‘ngöûi vaø muøi 

höông’ ñeàu hö voïng, voán chaúng phaûi tính nhaân duyeân hay tính töï 

nhieân.” Thöù tö laø Thieät Vò Xöù: Ñöùc Phaät daïy: “OÂng A Nan! OÂng 

thöôøng hai buoåi ôû trong chuùng caàm bình baùt ñi khaát thöïc, coù khi gaëp 

moùn aên ngon. OÂng nghó sao? Vò ñoù sinh töø hö khoâng, töø löôõi, hay töø 

moùn aên? OÂng A Nan! Neáu vò ñoù sinh töø löôõi oâng, trong mieäng oâng chæ 

coù moät löôõi, löôõi ñaõ thaønh vò ngon roài, gaëp moùn haéc thaïch maät, leõ ra 

khoâng dôøi ñoåi ñöôïc. Neáu khoâng dôøi ñoåi, khoâng goïi laø bieát vò. Coøn neáu 

dôøi ñoåi ñöôïc, löôõi khoâng phaûi coù nhieàu nhö theá, laøm sao laïi bieát nhieàu 

vò? Neáu sinh töø moùn aên, moùn aên khoâng coù tính bieát, sao bieát vò mình. 

Neáu töï bieát, cuõng nhö ngöôøi khaùc aên, coù quan heä gì tôùi oâng maø noùi 

raèng oâng bieát vò? Neáu sinh töø hö khoâng, oâng thöû neám hö khoâng, xem laø 

vò gì? Neáu laø vò maën, hö khoâng ñaõ laøm maën löôõi oâng, cuõng laøm maën 

maët oâng, vaäy ngöôøi ôû theá gian naày gioáng nhö caù bieån, quen vôùi maën, 

khoâng bieát nhaït. Neáu khoâng bieát nhaït, laïi cuõng khoâng bieát maën. Nhö 

theá laø khoâng bieát gì, sao goïi laø vò? Vaäy oâng neân bieát, neám vaø vò ñeàu 

khoâng coù xöù sôû. Hai xöù ‘neám vaø vò’ ñeàu hö voïng, voán chaúng phaûi tính 

nhaân duyeân hay tính töï nhieân.” Thöù naêm laø Thaân Xuùc Xöù: Ñöùc Phaät 

daïy: “OÂng A Nan! OÂng thöôøng buoåi saùng laáy tay xoa ñaàu. YÙ oâng nghó 
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sao? Caùi bieát coù xoa nhö vaäy, ôû ñaâu ra? ÔÛ tay hay ôû ñaàu? Neáu ôû tay, 

chaéc ñaàu khoâng bieát, sao laïi thaønh ra xuùc? Neáu ôû ñaàu, chaéc tay khoâng 

caàn ñeán, sao goïi laø xuùc? Neáu ôû caû hai nôi, chaéc oâng A Nan phaûi coù hai 

thaân. Neáu moät xuùc sinh ra caùi bieát ôû ñaàu vaø ôû tay, hai thöù ñoù phaûi cuøng 

moät theå. Neáu cuøng moät theå, caùi nghóa xuùc laïi khoâng coøn. Neáu laø hai 

theå, caùi xuùc ôû beân naøo? ÔÛ beân naêng khoâng coù sôû, ôû beân sôû khoâng coù 

naêng. Chaúng leõ hö khoâng laøm xuùc cho oâng? Vaäy oâng neân bieát, caùi bieát 

khi sôø moù, ñuïng chaïm vaø thaân, ñeàu khoâng coù xöù sôû. Hai xöù ‘xuùc vaø 

thaân’ ñeàu hö voïng, voán chaúng phaûi tính nhaân duyeân hay tính töï nhieân.” 

Thöù saùu laø YÙ Phaùp Xöù: Ñöùc Phaät daïy: “OÂng A Nan! OÂng thöôøng trong 

yù duyeân vôùi ba tính thieän, aùc, vaø voâ kyù, sinh ra caùc pheùp taéc. Caùc pheùp 

ñoù do taâm sinh ra, hay laø dôøi taâm, rieâng coù nôi choã? OÂng A Nan! Neáu 

do taâm, caùc phaùp khoâng phaûi laø traàn, khoâng phaûi laø caùi sôû duyeân cuûa 

taâm, sao thaønh xöù ñöôïc? Neáu rôøi taâm, rieâng coù nôi choã, thì caùi töï tính 

cuûa phaùp laø coù bieát hay khoâng bieát? Neáu coù bieát phaûi goïi laø taâm. Neáu 

noù khaùc vôùi oâng, vaø khoâng phaûi laø traàn, thì noù ñoàng vôùi taâm löôïng cuûa 

ngöôøi khaùc. Neáu noù töùc laø oâng vaø cuõng töùc laø taâm, sao ôû oâng laïi coù hai 

taâm? Coøn neáu khoâng bieát, thì caùi phaùp traàn aáy ñaõ chaúng phaûi laø saéc, 

thanh, höông, vò, ly, hôïp, laïnh vaø noùng, vaø töôùng hö khoâng, vaäy noù ôû 

ñaâu? Nay nôi saéc khoâng kia, ñeàu khoâng theå chæ caùi gì laø phaùp traàn, 

khoâng leõ ôû nhaân gian laïi coù nhöõng caùi ngoaøi voøng hö khoâng. Neáu noù 

chaúng phaûi laø caùi sôû duyeân cuûa taâm, töø ñaâu laäp ra coù xöù? Vaäy neân bieát 

phaùp vaø taâm ñeàu khoâng coù xöù sôû. Hai xöù ‘yù vaø phaùp’ ñeàu hö voïng, voán 

chaúng phaûi tính nhaân duyeân hay tính töï nhieân.” 

 

Abiding Places of the Six Sense Organs  

 

Ordinarily speaking, the abiding places of the six sense organs are 

the six objects; but in reality, the six sense organs work with six objects 

to make the twelve entrances. It is to say, the twelve entrances are 

twelve entries or places, which include six sense-organs (eye, ear, 

nose, tongue, body, and mind) and six objects which are corresponding 

to the six senses (forms, sounds, scents, tastes, textures, and mental 

objects). According to the Surangama Sutra, book Three, the Buddha 

explained to Ananda why he said that the twelve places were basically 

the wonderful nature of true suchness, the treasury of the Thus Come 

One. First, the Place of the Eye and Form: The Buddha taught: 
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“Ananda! Look again at the trees in the Jeta Grove and the fountains 

and pools. What do you think? Do these things come into being 

because the forms are produced and thus the eyes see, or because the 

eyes produce the characteristics of form? Ananda! If the organ of sight 

were to produce the characteristics of form, then the nature of form 

would be obliterated when you see emptiness, which is not form. Once 

it was obliterated, everything that is manifest would disappear. Since 

the characteristics of form would then be absent, who would be able to 

understand the nature of emptiness. The same is true of emptiness. If, 

moreover, the defiling objects of form were to produce the eye’s 

seeing, then seeing would perish upon looking at emptiness, which is 

not form, and once it perished, everything would disappear. Then who 

would be able to understand emptiness and form? Therefore, you 

should know that neither seeing nor form nor emptiness has a location, 

and thus the two places of ‘form and seeing’ are empty and false. Their 

origin is not in causes and conditions, nor do their natures arise 

spontaneously.” Second, the Place of the Ear and Sound: The Buddha 

taught: “Ananda! Listen again to the drum being beaten in the Jeta 

grove when the food is ready. The assembly gathers as the bell is 

struck. The sounds of the bell and the drum follow one another in 

succession. What do you think? Do these things come into existence 

because the sound comes to the region of the ear, or because the ear 

goes to the place of the sound? Again, Ananda, suppose that the sound 

comes to the region of the ear. Similarly, when I go to beg for food in 

the city of Shravasti, I am no longer in the Jeta Grove. If the sound 

definitely goes to the region of Ananda’s ear, then neither 

Maudgalyayana nor Kasyapa would hear it, and even less the twelve 

hundred and fifty Sramanas who, upon hearing the sound of the bell, 

come to the dining hall at the same time. Again, suppose that the ear 

goes to the region of the sound. Similarly, when I return to the Jeta 

grove, I am no longer in the city of Sravasti. When you hear the sound 

of the drum, your ear will already have gone to the place where the 

drum is beaten. Thus, when the bell peals, you will not hear the sound, 

even the less that of the elephants, horses, cows, sheep, and all the 

other various sounds around you. If there is no coming or going, there 

will be no hearing either. Therefore, you should know that neither 

hearing nor sound a location, and thus the two places of ‘hearing and 
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sound’ are empty and false. Their origin is not in causes and conditions, 

nor do their natures arise spontaneously.” Third, the Place of Nose and 

Smell: The Buddha taught: “Moreover, Ananda, you smell the 

chandana in this censer. You sniff the burning incense burning. When 

one particle of this incense is lit, it can be smelled simultaneously 

through forty miles around the city of Sravasti. What do you think? Is 

this fragrance produced from the chandana wood? Is it produced in 

your nose? Or does it arise within emptiness? Again, Ananda! Suppose 

this fragrance is produced from your nose. What is said to be produced 

from the nose should come forth from the nose. Your nose is not 

chandana, so how can the nose have the fragrance of chandana? When 

you say you smell fragrance, it should enter your nose. For the nose to 

emit fragrance is not the meaning of smelling. Suppose it is produced 

from within emptiness. The nature of emptiness is everlasting and 

unchanging, and so the fragrance should be eternally present. What 

need should there to be to rely on burning the dry wood in the censer? 

Suppose it is produced from the wood. Noe, the nature of this incense 

is such that it gives off smoke when it is burned. If the nose smells it, it 

should be filled with smoke. The smoke rises into the air, and before it 

has reached the distance, how is it that the fragrance is already being 

smelled at a distance of forty miles? Therefore, you should know that 

neither the fragrance nor the nose’s smelling has a location, and so the 

two places of smelling and fragrance are empty and false. Their origin 

is not in causes and conditions, nor do their natures arise 

spontaneously.” Fourth, the Place of the Tongue and Taste: The 

Buddha taught: “Ananda! Twice everyday you take your bowl along 

with the rest of the assembly, and among what you receive may be 

things of supreme flavor, such as curds, butter milk, and clarified 

butter. What do you think? Are these flavors produced from emptiness, 

do they come forth from the tongue, or are they produced from the 

food? Again, Ananda, suppose that the flavors came from your tongue; 

now there is only one tongue in your mouth. When that tongue had 

already become the flavor of curds, then it would not change if it 

encountered some dark rock-candy. Suppose it did not change, that 

would not be what is called knowing tastes. Suppose it did change, the 

tongue is not many substances, and how could one tongue know so 

many tastes? Suppose it were produced from the food. The food does 
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not have consciousness; how could it know tastes? Moreover, if the 

food itself were to recognize them that would be the same as someone 

else eating. Then what connection would that have with what is called 

your recognition of tastes? Suppose it were produced in emptiness. 

When you eat emptiness, what flavor does it have?  Suppose that 

emptiness had the flavor salt. Then since your tongue was salty, your 

face would also be salty, and likewise everyone in the world would be 

like fish in the sea. Since you would be constantly influenced by salt, 

you would never know tastelessness. If you did not recognize 

tastelessness, you would not know anything at all. How could that be 

what is called taste? Therefore, you should know that neither flavors 

nor the tongue’s tasting has a location; and, so the two places of tasting 

and flavor are empty and false. Their origin is not in causes and 

conditions, nor do their natures arise spontaneously.” Fifth, the Place 

of the Body and Touches: The Buddha taught: “Ananda! Early every 

morning you rub your head with your hand. What do you think? When 

there is a sensation of the rubbing, where does the ability in the hands 

or is it in the head? If it were in the hands, then the head would have no 

knowledge of it, and how could that be what is called touch? If it were 

in the head, then the hands would be useless, and how could that be 

what is called touch? If each had it, then you, Ananda, would have two 

bodies. If they were two substances, to which would the touch belong? 

The one which was capable of touch would not be the one that was 

touched. The one that was touched would not be the one that was 

capable of touch. Nor should it be that the touch came into being 

between you and emptiness. Therefore, you should know that neither 

the sensation of touch nor the body has a location, and so the two 

places of the body and touch are empty and false. Their origin is not in 

causes and conditions, nor do their natures arise spontaneously.” Sixth, 

the Place of Mind and Dharmas: The Buddha taught: “Ananda! Your 

mind is always conditioned by three qualities, good, bad, and 

indeterminate, which produce patterns of dharmas.  Ananda! Are these 

dharmas produced by the mind, or do they have a special place apart 

from the mind? Ananda! If they were the mind, the dharmas would not 

be its defiling objects. Since they would not be conditions of the mind, 

how could you say that they had a location? Suppose they were to have 

a special place apart from the mind, then would the dharmas 
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themselves be able to know? If they were to have a sense of knowing, 

they would be called a mind. If they were something other than you, 

they would be someone else’s mind, since they are not defiling objects.   

If they were the same as you, they would be your own mind. But how 

could your mind stand apart from you? Suppose they were to have no 

sense of knowing; yet these defiling objects are not forms, sounds, 

smells, or tastes; they are neither cold nor warmth, nor the 

characteristic of emptiness. Where would they be located? We have 

established that they are represented in neither form nor emptiness; nor 

is it likely that they exist somewhere in the human realm beyond 

emptiness, for if they did the mind could not be aware of them. 

Whence, then, would they aise?  Therefore, you should know that 

neither dharmas nor the mind has a location, and, so the two places of 

mind and dharmas are empty and false. Their origin is not in causes 

and conditions, nor do their natures arise spontaneously.” 
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Chöông Möôøi Taùm 

Chapter Eighteen 

 

Thu Thuùc Luïc Caên  

Trong Cuoäc Soáng Haèng Ngaøy 

 

Loái soáng theá tuïc coù tính caùch höôùng ngoaïi, buoâng lung. Loái soáng 

cuûa moät Phaät töû thuaàn thaønh thì bình dò vaø tieát cheá. Phaät töû thuaàn thaønh 

coù loái soáng khaùc haún ngöôøi theá tuïc, töø boû thoùi quen, aên nguû vaø noùi ít 

laïi. Neáu laøm bieáng, phaûi tinh taán theâm; neáu caûm thaáy khoù kham nhaãn, 

chuùng ta phaûi kieân nhaãn theâm; neáu caûm thaáy yeâu chuoäng vaø dính maéc 

vaøo thaân xaùc, phaûi nhìn nhöõng khía caïnh baát tònh cuûa cô theå mình. Giôùi 

luaät vaø thieàn ñònh hoã trôï tích cöïc cho vieäc luyeän taâm, giuùp cho taâm an 

tònh vaø thu thuùc. Nhöng beà ngoaøi thu thuùc chæ laø söï cheá ñònh, moät duïng 

cuï giuùp cho taâm an tònh. Bôûi vì duø chuùng ta coù cuùi ñaàu nhìn xuoáng ñaát 

ñi nöõa, taâm chuùng ta vaãn coù theå bò chi phoái bôûi nhöõng vaät ôû trong taàm 

maét chuùng ta. Coù theå chuùng ta caûm thaáy cuoäc soáng naày ñaày khoù khaên 

vaø chuùng ta khoâng theå laøm gì ñöôïc. Nhöng caøng hieåu roõ chaân lyù cuûa söï 

vaät, chuùng ta caøng ñöôïc khích leä hôn. Phaûi giöõ taâm chaùnh nieäm thaät saéc 

beùn. Trong khi laøm coâng vieäc phaûi laøm vôùi söï chuù yù. Phaûi bieát mình 

ñang laøm gì, ñang coù caûm giaùc gì trong khi laøm. Phaûi bieát raèng khi taâm 

quaù dính maéc vaøo yù nieäm thieän aùc cuûa nghieäp laø töï mang vaøo mình 

gaùnh naëng nghi ngôø vaø baát an vì luoân lo sôï khoâng bieát mình haønh ñoäng 

coù sai laàm hay khoâng, coù taïo neân aùc nghieäp hay khoâng? Ñoù laø söï dính 

maéc caàn traùnh. Chuùng ta phaûi bieát tri tuùc trong vaät duïng nhö thöùc aên, y 

phuïc, choã ôû, vaø thuoác men. Chaúng caàn phaûi maëc y thaät toát, y chæ ñeå ñuû 

che thaân. Chaúng caàn phaûi coù thöùc aên ngon. Thöïc phaåm chæ ñeå nuoâi 

maïng soáng. Ñi treân ñöôøng ñaïo laø ñoái khaùng laïi vôùi moïi phieàn naõo vaø 

ham muoán thoâng thöôøng. 

Ñöùc Phaät daïy veà Töï Cheá trong Kinh Phaùp Cuù: “Ngöôøi naøo nghieâm 

giöõ thaân taâm, cheá ngöï khaéc phuïc raùo rieát, thöôøng tu phaïm haïnh, khoâng 

duøng ñao gaäy gia haïi sanh linh, thì chính ngöôøi aáy laø moät Thaùnh Baø la 

moân, laø Sa moân, laø Tyø khöu vaäy (142). Bieát laáy ñieàu hoå theïn ñeå töï caám 

ngaên mình, theá gian ít ngöôøi laøm ñöôïc. Ngöôøi ñaõ laøm ñöôïc, hoï kheùo 

traùnh hoå nhuïc nhö ngöïa hay kheùo traùnh roi da (143). Caùc ngöôi haõy noã 

löïc saùm hoái nhö ngöïa ñaõ hay coøn theâm roi, haõy ghi nhôù laáy chaùnh tín, 
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tònh giôùi, tinh tieán, tam-ma-ñòa (thieàn ñònh) trí phaân bieät Chaùnh phaùp, 

vaø minh haønh tuùc ñeå tieâu dieät voâ löôïng thoáng khoå (144). Ngöôøi töôùi 

nöôùc lo daãn nöôùc, thôï laøm teân lo uoán teân, thôï moäc lo naåy möïc cöa caây, 

ngöôøi laøm laønh thì töï lo cheá ngöï (145). Vieäc ñaùng laøm khoâng laøm, vieäc 

khoâng ñaùng laïi laøm, nhöõng ngöôøi phoùng tuùng ngaïo maïn, laäu taäp maõi 

taêng theâm (292). Thöôøng quan saùt töï thaân, khoâng laøm vieäc khoâng ñaùng, 

vieäc ñaùng gaéng chuyeân laøm, thì khoå ñau laäu taäp daàn tieâu tan (293). Voi 

xuaát traän nhaãn chòu cung teân nhö theá naøo, ta ñaây thöôøng nhaãn chòu moïi 

ñieàu phæ baùng nhö theá aáy. Thaät vaäy, ñôøi raát laém ngöôøi phaù giôùi thöôøng 

gheùt keû tu haønh (320). Luyeän ñöôïc voi ñeå ñem döï hoäi, luyeän ñöôïc voi 

ñeå cho vua côõi laø gioûi, nhöng neáu luyeän ñöôïc loøng aån nhaãn tröôùc söï 

cheâ bai, môùi laø ngöôøi coù taøi ñieâu luyeän hôn caû moïi ngöôøi (321). Con la 

thuaàn taùnh laø con vaät laønh toát, con tuaán maõ tín ñoä laø con vaät laønh toát, 

nhöng keû ñaõ töï ñieâu luyeän ñöôïc mình laïi caøng laønh toát hôn (322). 

Chaúng phaûi nhôø xe hay ngöïa maø ñeán ñöôïc caûnh giôùi Nieát baøn, chæ coù 

ngöôøi ñaõ ñieâu luyeän laáy mình môùi ñeán ñöôïc Nieát baøn (323). Cheá phuïc 

ñöôïc maét, laønh thay; cheá phuïc ñöôïc tai, laønh thay; cheá phuïc ñöôïc muõi, 

laønh thay; cheá phuïc ñöôïc löôõi, laønh thay (360). Cheá phuïc ñöôïc thaân, 

laønh thay; cheá phuïc ñöôïc lôøi noùi, laønh thay; cheá phuïc ñöôïc taâm yù, laønh 

thay; cheá phuïc ñöôïc heát thaûy, laønh thay. Tyø kheo naøo cheá phuïc ñöôïc 

heát thaûy thì giaûi thoaùt heát thaûy khoå (362). 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). Caùc ngöôi haõy töï 

kænh saùch, caùc ngöôi haõy töï phaûn tænh! Töï hoä veä vaø chaùnh nieäm theo 

Chaùnh phaùp môùi laø Tyø kheo an truï trong an laïc (379). Chính caùc nöôi 

laø keû baûo hoä cho caùc ngöôi, chính caùc ngöôi laø nôi nöông naùu cho caùc 

ngöôi. Caùc ngöôi haõy gaéng ñieàu phuïc laáy mình nhö thöông khaùch lo 

ñieàu phuïc con ngöïa mình (380). Thaéng ngaøn quaân ñòch chöa theå goïi laø 

thaéng, töï thaéng ñöôïc mình môùi laø chieán coâng oanh lieät nhöùt (103). Töï 

thaéng mình coøn veû vang hôn thaéng keû khaùc. Muoán thaéng mình phaûi 

luoân luoân cheá ngöï loøng tham duïc (104). Duø laø thieân thaàn, Caøn thaùt baø, 

duø laø Ma vöông, hay Phaïm thieân, khoâng moät ai chaúng thaát baïi tröôùc 

ngöôøi ñaõ töï thaéng (105).” 

Haønh giaû thu thuùc caùc caên vaø theo doõi caûm giaùc cuûa mình laø moät söï 

thöïc taäp toát ñeïp. Luùc naøo chuùng ta cuõng phaûi chuù taâm tænh thöùc, ghi 

nhaän moïi caûm giaùc ñeán vôùi mình, nhöng ñöøng thaùi quaù. Haõy ñi, ñöùng, 

naèm, ngoài moät caùch töï nhieân. Ñöøng quaù thuùc eùp vieäc haønh thieàn cuûa 
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mình, cuõng ñöøng quaù boù buoäc chính mình vaøo trong moät khuoân khoå 

ñònh saün naøo ñoù. Quaù thuùc eùp cuõng laø moät hình thöùc cuûa tham aùi. Haõy 

kieân nhaãn, kieân nhaãn chòu ñöïng laø ñieàu kieän caàn thieát cuûa haønh giaû. 

Neáu chuùng ta haønh ñoäng moät caùch töï nhieân vaø chuù taâm tænh thöùc thì trí 

tueä seõ ñeán vôùi chuùng ta moät caùch töï nhieân. Beân caïnh ñoù, tu taäp thieàn 

ñònh coù muïc ñích hieåu taùnh thuaàn khieát vaø khaùch quan trong khi quan 

saùt vaø coá traùnh nhöõng caûm giaùc vui, buoàn, thöông, gheùt, thieän, aùc, ham 

muoán, haän thuø, v.v. Haønh giaû neân luoân quaùn chieáu veà luïc caên laø nhöõng 

lyù do khieán con ngöôøi ñoïa ñòa nguïc, laøm ngaï quyû, hoaëc suùc sanh, vaân 

vaân, khoâng ngoaøi söï chi phoái cuûa luïc caên. Con ngöôøi sôû dó sanh laøm a 

tu la, sanh leân coõi trôøi hay sanh vaøo coõi ngöôøi cuõng khoâng ngoaøi taùc 

duïng cuûa saùu caên naày. Ñoàng yù luïc caên giuùp chuùng ta sinh hoaït trong 

cuoäc soáng haèng ngaøy, nhöng chuùng laïi laø taùc nhaân chính röôùc khoå ñau 

phieàn naõo vaøo thaân taâm cuûa chuùng ta. Chuùng chính laø nhöõng nhaân toá 

chính khieán chuùng ta gaây toäi taïo nghieäp, ñeå roài cuoái cuøng phaûi bò ñoïa 

vaøo caùc ñöôøng döõ cuõng vì chuùng. Chuùng ta ñöøng cho raèng maét laø vaät 

toát, giuùp mình nhìn thaáy, bôûi vì chính do söï giuùp ñôõ cuûa maét maø sanh ra 

ñuû thöù phieàn naõo, nhö khi maét nhìn thaáy saéc ñeïp thì mình sanh loøng 

tham saéc ñeïp, tham tôùi möùc daàu ñaït hay khoâng ñaït ñöôïc caùi saéc aáy 

mình vaãn bò phieàn naõo cheá ngöï. Ngay caû tai, muõi, löôõi, thaân, vaø yù cuõng 

ñeàu nhö vaäy. Chuùng khieán mình phaùt sanh ñuû thöù phieàn naõo. Chính vì 

theá maø Ñöùc Pha ät khuyeân chuùng ñeä töû cuûa Ngaøi nhö theá naày: “Caùc con 

phaûi tu laøm sao cho treân khoâng bieát coù trôøi, giöõa khoâng bieát coù ngöôøi, 

döôùi khoâng bieát coù ñaát.” Tu nhö theá naøo maø trôøi, ñaát vaø ngöôøi khoâng 

coøn aûnh höôûng ñeán luïc caên, ñoâng taây nam baéc cuõng khoâng coøn aûnh 

höôûng ñeán luïc caên, aáy chính laø luùc chuùng ta giaûi thoaùt khoûi moïi chöôùng 

ngaïi. 

Luïc Caên coù theå laø nhöõng cöûa ngoõ ñi vaøo ñòa nguïc, ñoàng thôøi chuùng 

cuõng laø nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi giaùc, vì töø ñoù maø chuùng ta 

gaây toäi taïo nghieäp, nhöng cuõng nhôø ñoù maø chuùng ta coù theå haønh trì 

chaùnh ñaïo. Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm caên: 

Maét laø moät trong saùu giaùc quan hay saùu choã ñeå nhaän bieát. Tai laø moät 

trong saùu söï hoøa hôïp giöõa saùu caên vôùi saùu traàn, tai phaûi hoøa hôïp vôùi 

aâm thanh nghe. Muõi phaûi hoøa hôïp vôùi muøi ngöõi, moät trong saùu söï hoøa 

hôïp giöõa saùu caên vôùi saùu traàn. Löôõi phaûi hoøa hôïp vôùi vò ñöôïc neám, ñaây 

laø moät trong saùu söï hoøa hôïp giöõa saùu caên vôùi saùu traàn. Thaân phaûi hoøa 
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hôïp vôùi vaät tieáp xuùc, ñaây laø moät trong saùu söï hoøa hôïp giöõa saùu caên vôùi 

saùu traàn. Vaø YÙ phaûi hoøa hôïp vôùi phaùp ñöôïc nghó ñeán.  

Ñöùc Phaät daïy: “Töï caùc oâng taïo nghieäp thì cuõng chính caùc oâng 

chuyeån hoùa neáu caùc oâng muoán nghieäp tieâu tröø. Khoâng ai coù theå khieán 

nghieäp tieâu tröø duøm caùc oâng ñöôïc. Ta coù nhieàu loaïi thuoác, nhöng Ta 

khoâng theå uoáng duøm cho caùc oâng ñöôïc.” Nhö vaäy, thu thuùc luïc caên vaø 

theo doõi caûm giaùc cuûa mình laø moät söï thöïc taäp toát ñeïp. Luùc naøo chuùng 

ta cuõng phaûi chuù taâm tænh thöùc, ghi nhaän moïi caûm giaùc ñeán vôùi mình, 

nhöng ñöøng thaùi quaù. Haõy ñi, ñöùng, naèm, ngoài moät caùch töï nhieân. Ñöøng 

quaù thuùc eùp vieäc haønh thieàn cuûa mình, cuõng ñöøng quaù boù buoäc chính 

mình vaøo trong moät khuoân khoå ñònh saün naøo ñoù. Quaù thuùc eùp cuõng laø 

moät hình thöùc cuûa tham aùi. Haõy kieân nhaãn, kieân nhaãn chòu ñöïng laø ñieàu 

kieän caàn thieát cuûa haønh giaû. Neáu chuùng ta haønh ñoäng moät caùch töï 

nhieân vaø chuù taâm tænh thöùc thì trí tueä seõ ñeán vôùi chuùng ta moät caùch töï 

nhieân. Hieån nhieân laø trong khi thieàn taäp, saùu caên luoân thanh tònh, nghóa 

laø tieâu tröø toäi caáu töø voâ thuûy ñeå phaùt trieån söùc maïnh voâ haïn (nhö 

tröôøng hôïp Ñöùc Phaät). Söï phaùt trieån troøn ñaày naày laøm cho maét coù theå 

thaáy ñöôc vaïn vaät trong Tam thieân Ñaïi thieân theá giôùi, töø caûnh trôøi cao 

nhaát xuoáng coõi ñòa nguïc thaáp nhöùt, thaáy taát caû chuùng sanh trong ñoù töø 

quaù khöù, hieän taïi, vò lai, cuõng nhö nghieäp löïc cuûa töøng caù nhaân. 

Trong Luïc Caên thì YÙ caên coù söï nhaän thöùc cuûa tö duy hay taâm suy 

nghó (caûnh sôû ñoái cuûa maét, tai, muõi, löôõi, thaân laø do saéc phaùp töù ñaïi ñaát, 

nöôùc, löûa, gioù hình thaønh; trong khi caûnh sôû ñoái vôùi yù caên laø taâm phaùp 

nghóa laø ñoái vôùi phaùp caûnh thì naåy sinh ra yù thöùc). Theo Hoøa Thöôïng 

Piyadassi trong quyeån “Con Ñöôøng Coå Xöa,” yù caên nhaän thöùc caùc phaùp 

traàn, chuùng ta bieát khoâng phaûi laø thöù gì coù theå sôø moù hay nhaän thaáy 

ñöôïc nhö naêm caên khaùc nhaän thöùc naêm traàn, con maét nhaän thöùc theá 

giôùi cuûa maøu saéc, hay nhöõng saéc traàn; loã tai coù theå nghe ñöôïc caùc aâm 

thanh, vaân vaân. Tuy nhieân, taâm nhaän thöùc theá giôùi cuûa nhöõng yù nieäm 

vaø tö töôûng. Caên (Indriya) theo nghóa ñen laø “thuû laõnh” hay “OÂng chuû”. 

Caùc saéc chæ coù theå ñöôïc thaáy baèng nhaõn caên, chöù khoâng phaûi baèng tai, 

nghe cuõng vaäy, phaûi coù nhó caên, vaân vaân. Khi noùi ñeán theá giôùi cuûa 

nhöõng yù nieäm vaø tö töôûng thì taâm caên laø oâng chuû cai quaûn laõnh vöïc tinh 

thaàn naày. Con maét khoâng theå nghó ra caùc tö töôûng vaø taäp trung caùc yù 

nieäm laïi, nhöng noù laø coâng cuï ñeå thaáy caùc saéc, theá giôùi cuûa maøu saéc.  

Haønh giaû luoân thu thuùc caùc caên vaø theo doõi caûm giaùc cuûa mình laø 

moät söï thöïc taäp toát ñeïp. Luùc naøo chuùng ta cuõng phaûi chuù taâm tænh thöùc, 
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ghi nhaän moïi caûm giaùc ñeán vôùi mình, nhöng ñöøng thaùi quaù. Haõy ñi, 

ñöùng, naèm, ngoài moät caùch töï nhieân. Ñöøng quaù thuùc eùp vieäc haønh thieàn 

cuûa mình, cuõng ñöøng quaù boù buoäc chính mình vaøo trong moät khuoân khoå 

ñònh saün naøo ñoù. Quaù thuùc eùp cuõng laø moät hình thöùc cuûa tham aùi. Haõy 

kieân nhaãn, kieân nhaãn chòu ñöïng laø ñieàu kieän caàn thieát cuûa haønh giaû. 

Neáu chuùng ta haønh ñoäng moät caùch töï nhieân vaø chuù taâm tænh thöùc thì trí 

tueä seõ ñeán vôùi chuùng ta moät caùch töï nhieân. Beân caïnh ñoù, tu taäp thieàn 

ñònh coù muïc ñích hieåu taùnh thuaàn khieát vaø khaùch quan trong khi quan 

saùt vaø coá traùnh nhöõng caûm giaùc vui, buoàn, thöông, gheùt, thieän, aùc, ham 

muoán, haän thuø, v.v. Haønh giaû tu Thieàn luoân coi Luïc Caên laø nhöõng ñoái 

töôïng cuûa Thieàn Taäp. Theo Tyø Kheo Piyananda trong Nhöõng Haït Ngoïc 

Trí Tueä Phaät Giaùo, baïn phaûi luoân tænh thöùc veà nhöõng cô quan cuûa giaùc 

quan nhö maét, tai, muõi, löôõi, thaân vaø söï tieáp xuùc cuûa chuùng vôùi theá giôùi 

beân ngoaøi. Baïn phaûi tænh thöùc veà nhöõng caûm nghó phaùt sinh do keát quaû 

cuûa nhöõng söï tieáp xuùc aáy. Maét ñang tieáp xuùc vôùi saéc. Tai ñang tieáp xuùc 

vôùi thanh. Muõi ñang tieáp xuùc vôùi muøi. Löôõi ñang tieáp xuùc vôùi vò. Thaân 

ñang tieáp xuùc vôùi söï xuùc chaïm. YÙ ñang tieáp xuùc vôùi vaïn phaùp. Theo 

Kinh Sa Moân Quaû trong Tröôøng Boä Kinh, Ñöùc Phaät ñaõ daïy veà moät vò 

Tyø Kheo Hoä Trì Caùc Caên: “Theá naøo laø vò Tyø Kheo hoä trì caùc caên? Khi 

maét thaáy saéc, Tyø Kheo khoâng naém giöõ töôùng chung, khoâng naém giöõ 

töôùng rieâng. Nhöõng nguyeân nhaân gì, khieán nhaõn caên khoâng ñöôïc cheá 

ngöï, khieán tham aùi, öu bi, caùc aùc, baát thieän khôûi leân, Tyø Kheo töï cheá 

ngöï nguyeân nhaân aáy, hoä trì nhaõn caên, thöïc haønh söï hoä trì nhaõn caên. Khi 

tai nghe tieáng, muõi ngöûi höông, thaân caûm xuùc, yù nhaän thöùc caùc phaùp, vò 

aáy khoâng naém giöõ töôùng chung, khoâng naém giöõ töôùng rieâng. Nguyeân 

nhaân gì khieán yù caên khoâng ñöôïc cheá ngöï, khieán tham aùi, öu bi, caùc aùc, 

baát thieän phaùp khôûi leân, Tyø Kheo cheá ngöï nguyeân nhaân aáy, hoä trì yù 

caên, thöïc haønh söï hoä trì yù caên. Vò aáy nhôø söï hoä trì cao quyù caùc caên aáy, 

neân höôûng laïc thoï noäi taâm, khoâng vaån ñuïc. 

 

Sense Restraint in Daily Activities 

 

The worldly way is outgoing exuberant; the way of the devoted 

Buddhist’s life is restrained and controlled. Constantly work against the 

grain, against the old habits; eat, speak, and sleep little. If we are lazy, 

raise energy. If we feel we can not endure, raise patience. If we like 

the body and feel attached to it, learn to see it as unclean. Virtue or 
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following precepts, and concentration or meditation are aids to the 

practice. They make the mind calm and restrained. But outward 

restraint is only a convention, a tool to help gain inner coolness. We 

may keep our eyes cast down, but still our mind may be distracted by 

whatever enters our field of vision. Perhaps we feel that this life is too 

difficult, that we just can not do it. But the more clearly we understand 

the truth of things, the more incentive we will have. Keep our 

mindfulness sharp. In daily activity, the important point is intention. ; 

know what we are doing and know how we feel about it. Learn to know 

the mind that clings to ideas of purity and bad karma, burdens itself 

with doubt and excessive fear of wrongdoing. This, too, is attachment. 

We must know moderation in our daily needs. Robes need not be of 

fine material, they are merely to protect the body. Food is merely to 

sustain us. The Path constantly opposes defilements and habitual 

desires.  

The Buddha taught about “Restraining oneself” in the Dharmapada 

Sutra. “He who strictly adorned, lived in peace, subdued all passions, 

controlled all senses, ceased to injure other beings, is indeed a holy 

Brahmin, an ascetic, a bhikshu (Dharmapada 142).  Rarely found in this 

world anyone who restrained by modesty, avoids reproach, as a well-

trained horse avoids the whip (Dharmapada 143). Like a well-trained 

horse, touch by the whip, even so be strenuous and zealous. By faith, 

by virtue, by effort, by concentration, by investigation of the Truth, by 

being endowed with knowledge and conduct, and being mindful, get rid 

of this great suffering (Dharmapada 144). Irregators guide the water to 

their fields; fletchers bend the arrow; carpenters bend the wood, the 

virtuous people control themselves (Dharmapada 145). What should 

have been done is left undone; what should not have been done is 

done. This is the way the arrogant and wicked people increase their 

grief (Dharmapada 292). Those who always earnestly practice 

controlling of the body, follow not what should not be done, and 

constantly do what should be done. This is the way the mindful and 

wise people end all their sufferings and impurities (Dharmapada 293). 

As an elephant in the battlefield endures the arrows shot from a bow, I 

shall withstand abuse in the same manner. Truly, most common people 

are undisciplined (who are jealous of the disciplined) (Dharmapada 

320). To lead a tamed elephant in battle is good. To tame an elephant 
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for the king to ride it better. He who tames himself to endure harsh 

words patiently is the best among men (Dharmapada 321). Tamed 

mules are excellent; Sindhu horses of good breeding are excellent too. 

But far better is he who has trained himself (Dharmapada 322). Never 

by those vehicles, nor by horses would one go to Nirvana. Only self-

tamers who can reach Nirvana (Dharmapada 323). It is good to have 

control of the eye; it is good to have control of the ear; it is good to 

have control of the nose; it is good to have control of the tongue 

(Dharmapada 360). It is good to have control of the body; it is good to 

have control of speech; it is good to have control of everything. A 

monk who is able to control everything, is free from all suffering 

(Dharmapada 362). 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). Censure or control yourself. Examine 

yourself.  Be self-guarded and mindful. You will live happily 

(Dharmapada 379). You are your own protector. You are your own 

refuge. Try to control yourself as a merchant controls a noble steed 

(Dharmapada 380). One who conquers himself is greater than one who 

is able to conquer a thousand men in the battlefield (Dharmapada 103). 

Self-conquest is, indeed, better than the conquest of all other people. 

To conquer onself, one must be always self-controlled and disciplined 

one’s action (Dharmapada 104). Neither the god, nor demigod, nor 

Mara, nor Brahma can win back the victory of a man who is self-

subdued and ever lives in restraint (Dharmapada 105).”  

Practitioners’ practicing of sense restraint is proper practice. We 

should be mindful of it throughout the day. But do not overdo it. Walk, 

eat, and act naturally, and then develop natural mindfulness of what is 

going on within ourselves. To force our meditation or force ourselves 

into awkward patterns is another form of craving. Patience and 

endurance are necessary. If we act naturally and are mindful, wisdom 

will come naturally. Besides, practicing meditation can lead to pure 

and objective observation and is intended to prevent emotions such as 

joy, sadness, love, jealousy, sympathy, antipathy, desire, hatred, etc. 

Practitioners should always contemplate on the six faculties are the 

main reasons that cause human beings to fall into hells, to be reborn in 

the realm of the hungry ghosts, or animals, asuras, devas, or human 
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beings, etc. It is agreeable that the six faculties that help us maintain 

our daily activities, but they are also the main factors that bring 

sufferings and afflictions to our body and mind. They are the main 

agents that cause us to create unwholesome karma, and eventually we 

will fall into evil ways because of them. Do not think that the eyes are 

that great, just because they help us see things. It is exactly because of 

their help that we give rise to all kinds of sufferings and afflictions. For 

instance, when we see an attractive person of the opposite sex, we 

become greedy for sex. If we do not get what we want, we will be 

afflicted; and if we get what we want, we will also be afflicted. The 

other faculties, ear, nose, tongue, body and mind are the same way. 

They make one give rise to many sufferings and afflictions. Therefore, 

the Buddha advised his disciples thus: “You should cultivate until you 

are unaware of heaven above, people in between, and earth below.” If 

we cultivate until the time heaven, earth, people, east, west, south, 

north, etc., can no longer impact our six faculties, then at that point we 

are liberated from all hindrances.  

The six sense-organs can be entrances to the hells; at the same 

time, they can be some of the most important entrances to the great 

enlightenment; for with them, we create karmas and sins, but also with 

them, we can practise the right way. According to the Sangiti Sutta in 

the Long Discourses of the Buddha, there are five roots or faculties 

(indriyani): Eye is one of the six senses on which one relies or from 

which knowledge is received. Ear is one of the six unions of the six 

sense organs with the six objects of the senses, the ears is in union with 

sound heard. Nose is in union with the smell smelt, this is one of the six 

unions of the six sense organs with the six objects of the senses. 

Tongue is in union with the taste tasted, this is one of the six unions of 

the six sense organs with the six objects of the senses. Body is in union 

with the thing touched, this is one of the six unions of the six sense 

organs with the six objects of the senses. And the mind is in union with 

the dharma thought about. 

The Buddha said: “Karma that you have made for yourself can 

only disappear if you want it to. No one can make you want it to 

disappear. I have many kinds of medicine, but I can’t take it for you.” 

Therefore, we should be mindful of it throughout the day. But do not 

overdo it. Walk, eat, and act naturally, and then develop natural 
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mindfulness of what is going on within ourselves. To force our 

meditation or force ourselves into awkward patterns is another form of 

craving. Patience and endurance are necessary. If we act naturally and 

are mindful, wisdom will come naturally. It is obvious that during 

meditation, the six organs are closed and purified in order to develop 

their unlimited power and interchange (in the case of Buddha). This 

full development enables the eye to see everything in a great 

chiliocosm from its highest heaven down to its lowest hells and all the 

beings past, present, and future with all the karma of each. 

In the six sense-organs, thought, the mind-sense, the sixth of the 

senses, the perception of thinking or faculty of thinking or the thinking 

mind. According to Most Venerable Piyadassi in “The Buddha’s 

Ancient Path,” faculty of mind recognizes mental objects, we know, is 

not something tangible and perceptible like the other five faculties, 

which recognizes the external world. The eye cognizes the world of 

colors (vanna) or visible objects, the ear audible sounds, and so forth. 

The mind, however, cognizes the world of ideas and thoughts. Faculty 

of mind literally means “chief” or “lord”. Forms can only be seen by 

the faculty of the eye and not by the ear, hearing by the faculty of the 

ear, and so on. When it comes to the world of thoughts and ideas the 

faculty of the mind lord over the mental realm. The eye can not think 

thoughts, and collect ideas, but it is instrumental in seeing visible 

forms, the world of colors. 

Practitioners’s sense restraint is proper practice. We should be 

mindful of it throughout the day. But do not overdo it. Walk, eat, and 

act naturally, and then develop natural mindfulness of what is going on 

within ourselves. To force our meditation or force ourselves into 

awkward patterns is another form of craving. Patience and endurance 

are necessary. If we act naturally and are mindful, wisdom will come 

naturally. Besides, practicing meditation can lead to pure and objective 

observation and is intended to prevent emotions such as joy, sadness, 

love, jealousy, sympathy, antipathy, desire, hatred, etc. Zen 

Practitioners always consider the six senses are objects of meditation 

practices. According to Bikkhu Piyananda in The Gems of Buddhism 

Wisdom, you must always be aware of the sense organs such as eye, 

ear, nose, tongue and body and the contact they are having with the 

outside world. You must be aware of the feelings that are arising as a 
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result of this contact. Eye is now in contact with forms (rupa). Ear is 

now in contact with sound. Nose is now in conatct with smell. Tongue 

is now in contact with taste. Body is now in contact with touching. Mind 

is now in contact with all things (dharma). According to the 

Samannaphala Sutta in the Long Discourses of the Buddha, the Buddha 

taught about “a guardian of the sense-door.” How does a monk become 

a guardian of the sense-door? Here a monk, on seeing a visible object 

with the eye, does not grasp at its major signs or secondary 

characteristics. Because greed and sorrow, evil unskilled states, would 

overwhelm him if he dwelt leaving this eye-faculty unguarded, so he 

practises guading it, he protects the eye-faculty, develops restraint of 

the eye-faculty. On hearing a sound with the ear…; on smelling an 

odour with the nose…; on tasting a flavour with the tongue…; on 

feeling an object with the body…; on thinking a thought with the mind, 

he does not grasp at its major signs or secondary characteristics, he 

develops restraint of the mind-faculty. He experiences within himself 

the blameless bliss that comes from maintaining this Ariyan guarding 

of the faculties. 
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Chöông Möôøi Chín 

Chapter Nineteen 

 

 “Nhaõn Caên” Theo Quan Ñieåm Phaät Giaùo 

 

Theo Phaät giaùo, maét ñöôïc xem nhö moät trong saùu teân giaëc cöôùp. 

Saùu caên ñöôïc ví vôùi saùu teân moái laùi cho giaëc cöôùp, cöôùp ñoaït heát coâng 

naêng phaùp taøi hay thieän phaùp. Saùu teân giaëc kia maø ñeán thì luïc caên sung 

söôùng vui möøng. Caùch ñeà phoøng duy nhöùt laø ñöøng a toøng vôùi chuùng. 

Phaät töû chôn thuaàn neân luoân nhôù: “Maét ñöøng nhìn saéc ñeïp. Tai ñöøng 

nghe tieáng du döông. Muõi ñöøng ngöõi muøi thôm. Löôõi ñöøng neám vò 

ngon. Thaân ñöøng xuùc chaïm eâm aùi. YÙ neân keàm giöõ tö töôûng.” Theo 

Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, nhaõn laø moät trong saùu xuùc 

thaân (Nhaõn Xuùc, Nhó Xuùc, Tyû Xuùc, Thieät Xuùc, Thaân Xuùc, vaø YÙ Xuùc). 

Cuõng theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, nhaõn laø moät trong 

möôøi hai choã nhaäp (Nhaõn, Nhó, Tyû, Thieät, Thaân, YÙ, Saéc, thinh, höông, 

vò, xuùc, phaùp). 

Trong Kinh Laêng Giaø, Ñöùc Phaät ñaõ nhaéc Mahamati veà boán nguyeân 

nhaân khôi daäy nhaõn caên. Thöù nhaát laø chaáp vaøo theá giôùi sôû kieán, khoâng 

bieát raèng ñaáy laø do taâm taïo neân. Thöù nhì laø baùm chaët vaøo caùc hình saéc 

do bôûi taäp khí cuûa nhöõng suy luaän khoâng vöõng chaéc vaø nhöõng kieán giaûi 

sai laàm töø voâ thæ. Thöù ba laø laø töï tính cuûa chính caùi thöùc. Thöù tö laø quaù 

ham muoán caùi phöùc tính cuûa caùc hình saéc vaø töôùng traïng. Do ñoù Ñöùc 

Phaät noùi: “Naøy Mahamati! Do bôûi boán nguyeân nhaân khôi daäy nhaõn caên 

naày maø caùc con soùng cuûa caùc thöùc phaùt sinh ñöôïc vaän ñoäng ôû trong A 

Laïi Da tuoân chaûy nhö nhöõng doøng nöôùc giöõa bieån. Naøy Mahamati, 

cuõng nhö tröôøng hôïp nhaõn caên, caùc caên khaùc cuõng vaäy, söï nhaän thöùc veà 

theá giôùi ñoái töôïng xaûy ra ñoàng thôøi vaø ñeàu ñaën trong taát caû caùc caên, 

caùc nguyeân töû, vaø caùc loã chaân loâng; cuõng nhö taám göông phaûn chieáu 

hình aûnh, vaø naøy Mahamati, gioáng nhö gioù laøm bieån ñoäng, bieån taâm 

xao ñoäng bôûi gioù cuûa caûnh giôùi vaø nhöõng con soùng loàng leân khoâng döùt. 

Nguyeân nhaân vaø söï bieåu hieän veà hoaït ñoäng cuûa noù khoâng taùch rôøi 

nhau, vaø vì khía caïnh nghieäp cuûa thöùc ñöôïc noái keát chaët cheõ vôùi khía 

caïnh boån nguyeân neân töï tính veà hình saéc hay moät theá giôùi ñoái töôïng 

khoâng ñöôïc xaùc quyeát ñuùng ñaén, vaø naøy Mahamati, do ñoù maø heä thoáng 

naêm thöùc phaùt sanh. Naøy Mahamati, khi keát hôïp naêm thöùc naày, theá giôùi 

ñoái töôïng ñöôïc xem nhö laø lyù do cuûa söï sai bieät vaø caùc ñoái töôïng ñöôïc 
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neâu ñònh roõ raøng thì baáy giôø chuùng ta coù Maït Na Thöùc. Do ñoù maø coù söï 

sinh ra cuûa thaân theå hay heä thoáng caùc thöùc. Tuy nhieân, caùc thöùc aáy 

khoâng nghó raèng chuùng phuï thuoäc vaøo nhau maø gaén chaët vaøo theá giôùi 

sôû kieán hay theá giôùi sinh khôûi töø chính caùi taâm cuûa ngöôøi ta hay töï taâm 

sôû hieän, vaø ñöôïc caùi taâm aáy phaân bieät. Caùc thöùc vaø Maït Na Thöùc sinh 

khôûi ñoàng thôøi, phuï thuoäc vaøo nhau, vaø khoâng bò phaù vôõ, maø moãi thöù töï 

nhaän laáy moâi tröôøng theå hieän rieâng. 

Theo truyeàn thoáng Phaät giaùo, coù naêm thöù nhaõn (naêm loaïi maét hay 

thò giaùc). Thöù nhaát laø phaøm nhaõn, töùc laø maét thòt cuûa nhuïc thaân, coù taàm 

nhìn giôùi haïn. Thöù nhì laø thieân nhaõn, laø maét cuûa chö Thieân ôû coõi trôøi 

saéc giôùi, nhöng ngöôøi phaøm tu thieàn ñònh vaãn ñaït ñöôïc loaïi maét naày 

(vôùi thieân nhaõn thì chaúng luaän xa gaàn, trong ngoaøi, saùng toái, ñeàu thaáy 

ñöôïc heát). Thöù ba laø hueä nhaõn, laø maét cuûa caùc baäc Thanh Vaên, Duyeân 

Giaùc vaø A La Haùn, hay laø trí hueä soi roõ lyù chaân khoâng voâ töôùng. Thöù tö 

laø nhö thò nhaõn hay phaùp nhaõn, laø maét trí hueä cuûa chö Boà Taùt hay phaùp 

nhaõn nhìn thaáu suoát söï vaät ñeå cöùu ñoä chuùng sanh. Thöù naêm laø Phaät 

nhaõn hay thöïc nhaõn, laø maét cuûa baäc giaùc ngoä thaáu suoát moïi vaät (Ñöùc 

Phaät coù ñuû maét Phaät vaø boán maét treân).  

Theo Kinh Dieäu Phaùp Lieân Hoa, coù naêm caùch nhìn (nguõ nhaõn). Thöù 

nhaát laø Nhuïc Nhaõn: Nhuïc nhaõn laø caùch nhìn söï vaät cuûa moät ngöôøi bình 

thöôøng, chæ coù theå nhaän thöùc caùc töôùng traïng vaø hình thaùi. Moät ngöôøi 

nhö theá thöôøng chæ coù caùi nhìn söï vaät moät caùch sai laàm vaø phieán dieän. 

Ngöôøi aáy nhaàm laãn daàu vôùi nöôùc, caù voi vôùi caù thöôøng. Thöù nhì laø 

Thieân Nhaõn: Thieân nhaõn laø quan ñieåm töø ñoù chuùng ta nghieân cöùu caùc 

vaán ñeà moät caùch lyù thuyeát vaø nhaän roõ caùc tính chaát thieát yeáu cuûa 

chuùng. Ñaây laø loái nhìn söï vaät döôùi laêng kính cuûa khoa hoïc. Khi chuùng 

ta theo loái nhìn naøy, chuùng ta hieåu raèng nöôùc ñöôïc thaønh hình baèng moät 

taäp hôïp cuûa oxy vaø hydro. Töø quan ñieåm nhö theá chuùng ta coù theå bieát 

tröôùc khi naøo coù moät söï giao hoäi aùnh saùng giöõa hai vì sao tính ñöôïc tôùi 

naêm, thaùng, ngaøy, giôø, phuùt vaø giaây. Ñoàng thôøi chuùng ta coù theå ñònh 

löôïng chính xaùc coù bao nhieâu trieäu taán daàu ngaàm döôùi ñaát. Moät ngöôøi 

nhö theá, ngöôøi coù khaû naêng thaáy söï vaät maø moät ngöôøi bình thöôøng 

khoâng theå thaáy ñöôïc, ñöôïc goïi laø moät nhaø tieân tri. Thöù ba laø Tueä Nhaõn: 

Tueä nhaõn laø nhaän roõ thöïc tính cuûa caùc söï vaät cuõng nhö töôùng traïng thaät 

söï cuûa chuùng. Theo moät yù nghóa rieâng, ñaây laø moät loái nhìn coù tính caùch 

trieát hoïc veà caùc söï vaät. Moät ngöôøi coù tueä nhaõn coù theå quan saùt caùc söï 

vaät maø moät ngöôøi thöôøng khoâng theå nhìn thaáy ñöôïc vaø coù theå nhaän 
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thöùc nhöõng vaán ñeà vöôït ngoaøi trí töôûng töôïng. Ngöôøi aáy hieåu raèng moïi 

söï treân ñôøi naøy luoân luoân bieán ñoåi vaø khoâng coù moät caùi gì hieän höõu 

trong moät hình thaùi coá ñònh. Ñieàu naøy coù nghóa laø heát thaûy moïi söï vaät 

ñeàu voâ thöôøng, khoâng coù söï vaät naøo hieän höõu moät caùch rieâng leû trong 

vuõ truï maø khoâng coù lieân quan vôùi caùc söï vaät khaùc; moïi söï vaät hieän höõu 

trong moái lieân heä vôùi moïi söï vaät khaùc gioáng nhö nhöõng maét löôùi, khoâng 

coù caùi gì coù moät töï ngaõ. Thöù tö laø Phaùp Nhaõn: Phaùp nhaõn laø loái nhìn coù 

tính caùch ngheä thuaät veà caùc söï vaät. Ñoái vôùi moät ngöôøi bình thöôøng, nuùi 

ñuùng laø nuùi, maây chæ laø maây. Nhöng moät thi só nhaän thaáy raèng ngoïn nuùi 

noùi chuyeän vôùi oâng vaø ñaùm maây chæ daïy oâng veà caùi gì ñoù. OÂng caûm 

thaáy moät boâng hoa xinh ñeïp, moät coäi caây söøng söõng vaø moät doøng nöôùc 

nho nhoû noùi chuyeän vôùi oâng, moãi thöù ñeàu coù moät ngoân ngöõ rieâng cuûa 

noù. Khoâng nhö moät ngöôøi bình thöôøng, moät ngheä só öu vieät coù theå tieáp 

xuùc tröïc tieáp vôùi ñôøi soáng cuûa nhöõng hieän töôïng thieân nhieân nhö theá. 

Trong tröôøng hôïp chính con ngöôøi vaø ñôøi ngöôøi, moät ngheä só nhö theá coù 

theå nhaän bieát nhöõng chaân lyù maø moät ngöôøi bình thöôøng khoâng theå naøo 

nhaän bieát ñöôïc. Thöù naêm laø Phaät Nhaõn: Phaät nhaõn laø loái nhìn cao nhaát 

trong moïi loái nhìn. Moät ngöôøi coù ñöôïc caùi nhìn naøy khoâng nhöõng chæ coù 

theå nhaän thöùc ñöôïc thöïc töôùng cuûa heát thaûy moïi söï vaät, maø coøn coù theå 

quaùn saùt noù vôùi loøng töø bi. Vò aáy thaâm nhaäp vaøo thöïc töôùng cuûa heát 

thaûy moïi söï vaät vôùi yù muoán laøm cho moïi söï vaät phaùt trieån ñeán vieân 

maõn khaû naêng cuûa chuùng, moãi thöù theo nguyeân tính cuûa noù. Noùi caùch 

khaùc, vò aáy coù caùi nhìn thaùnh thieän cuûa chö thieân, con maét trí tueä vaø 

con maét Phaùp trong khi ñoàng thôøi sôû höõu caùi taâm ñaïi bi; ñaáy laø vò aáy 

duøng caùi nhìn toân giaùo maø nhìn moïi vaät theo yù nghóa thaät söï cuûa chuùng. 

Neáu chuùng ta nhìn moïi söï vaät baèng con maét cuûa Ñöùc Phaät, töï nhieân 

chuùng ta seõ nhaän roõ caùi phöông caùch thích hôïp nhaát ñeå daãn daét töøng 

ngöôøi. Ñöùc Phaät coù theå laøm ñöôïc nhö theá moät caùch toaøn haûo. Vaãn bieát 

chuùng ta vaãn coøn laø nhöõng phaøm nhaân chöa coù ñöôïc nhöõng taâm thaùi 

nhö theá, chuùng ta cuõng coù theå tieán daàn ñeán traïng thaùi aáy nhôø tích luõy 

coâng haïnh treân ñöôøng ñi ñeán Phaät quaû. Laø ngöôøi con Phaät chôn thuaàn, 

chuùng ta phaûi luoân luoân coá gaéng nhìn moïi söï moïi vaät baèng caùi thaùi ñoä 

taâm thöùc ñöôïc ñaëc caên baûn treân taâm töø bi cuûa Ñöùc Phaät.  

Theo Kinh Hoa Nghieâm, Phaåm 38, chö ñaïi Boà Taùt coù möôøi maét. 

Chö Boà Taùt an truï trong phaùp naày thôøi ñöôïc ñaïi trí hueä nhaõn voâ thöôïng 

cuûa Nhö Lai. Thöù nhaát laø nhuïc nhaõn, vì thaáy taát caû hình saéc. Ñaây laø 

maét thòt hay maét cuûa phaøm phu, moät trong nguõ nhaõn. Thöù nhì laø thieân 
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nhaõn, vì thaáy taát caû taâm nieäm cuûa taát caû chuùng sanh. Ñaây laø maét cuûa 

chö Thieân ôû coõi trôøi saéc giôùi, nhöng ngöôøi phaøm tu thieàn ñònh vaãn ñaït 

ñöôïc loaïi maét naày (vôùi thieân nhaõn thì chaúng luaän xa gaàn, trong ngoaøi, 

saùng toái, ñeàu thaáy ñöôïc heát). Thöù ba laø hueä nhaõn, vì thaáy taát caû nhöõng 

caên caûnh giôùi cuûa taát caû chuùng sanh. Ñaây laø maét cuûa caùc baäc Thanh 

Vaên, Duyeân Giaùc vaø A La Haùn, hay laø trí hueä soi roõ lyù chaân khoâng voâ 

töôùng. Thöù tö laø phaùp nhaõn, vì thaáy töôùng nhö thaät cuûa taát caû phaùp. 

Loaïi nhaõn naày coù theå thaáu suoát vaïn höõu, coù theå thaáy roõ söï thaät. Thöù 

naêm laø Phaät nhaõn, vì thaáy thaäp löïc cuûa Nhö Lai. Phaät nhaõn laø maét cuûa 

baäc giaùc ngoä nhìn thaáu roõ thöïc töôùng cuûa chö phaùp. Thöù saùu laø trí nhaõn, 

vì thaáy bieát caùc phaùp. Trí nhaõn thaáy bieát caùc phaùp, khoâng phaûi maét thòt. 

Trí laø maét nhìn ñeå ñaït tôùi chaân lyù, hay laø trí hueä soi roõ lyù chaân khoâng 

voâ töôùng. Thöù baûy laø quang minh nhaõn, vì thaáy quang minh cuûa Ñöùc 

Phaät. Thöù taùm laø xuaát sanh töû nhaõn, vì thaáy Nieát Baøn. Thöù chín laø voâ 

ngaïi nhaõn, vì choã thaáy khoâng chöôùng ngaïi. Thöù möôøi laø nhöùt thieát trí 

nhaõn, vì thaáy phoå moân phaùp giôùi. 

 

“Eyes Organ” In Buddhist Points of View 

 

According to Buddhism, “Eye” is considered as one of the six 

cauras or robbers, such as the six senses, the six sense organs are the 

match-makers, or medial agents of the six robbers. The six robbers are 

also likened to the six pleasures of the six sense organs. The only way 

to prevent them is by not acting with them. Sincere Buddhists should 

always remember: “The eye should always avoid beauty; the ear 

should always avoid melodious sound; the nose should always avoid 

fragrant scent; the tongue should always avoid tasty flavour; the body 

should always avoid seductions; and the mind should always control 

thoughts.”  According to the Sangiti Sutta in the Long Discourses of the 

Buddha, “Eye” is one of the six groups of contacts (Eye-contact, Ear-

contact, Nose-contact, Tongue-contact, Body-contact, and Mind-

contact). Also according to the Sangiti Sutta in the Long Discourses of 

the Buddha, “Eye” is one of the twelve entrances (Eye, Ear, Nose, 

Tongue, Body, Mind, forms, sounds, scents, tastes, textures, and mental 

objects). 

In the Lankavatara Sutra, the Buddha reminded Mahamati about 

the four causes that cause the eye-sense to be awakened. First, being 
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attached to the visible world, not knowing it is mind-made. Second, the 

tenaciously clinging to forms due to the habit-energy of unwarranted 

speculations and erroneous views from beginningless time. Third, the 

self-nature of the Vijnana itself. Fourth, an eager desire for the 

multitudinousness of forms and appearances. The Buddha reminded 

Mahamati: “Oh, Mahamati! Owing to the four causes, the waves of the 

evolving Vijnanas are set in motion in the Alaya which flows like the 

water in the midst of the ocean. Oh Mahamati, as with the eye-sense, 

so with the other senses, the perception of the objective world takes 

place simultaneously and regularly in all the sense-organs, atoms, and 

pores; it is like the mirror reflecting images, and oh Mahamati, like the 

wind-tossed ocean, the ocean of mind is disturbed by the wind of 

objectivity and the Vijnana-waves rage without ceasing. The cause and 

the manifestation of its action are not separated the one from the other; 

and on account of the karma-aspect of the Vijnana being closely united 

with the original-aspect, the self-nature of form or an objective world is 

not accurately ascertained, and, o Mahamati, thus evolves the system 

of the five Vijnanas. When together, oh Mahamati, with these five 

Vijnanas, the objective world is regarded as the reason of the 

differentiation and appearances are definitely prescribed, we have the 

Manovijnana. Caused by this is the birth of the body or the system of 

the Vijnanas. They do not, however, reflect thus: ‘we, mutually 

dependent, come to get attached to the visible world which grows out 

of one’s own mind and is discriminated by it.’ The Vijnanas and 

Manovijnana rise simultaneously, mutually conditioning, and not 

broken up, but each taking in its own field of representations.  

According to the Buddhist tradition, there are five kinds of eyes or 

vision. The first kind of eyes is the human eye (physical eye), the flesh 

eye, or eye of the body. This kind of eyes has limited vision. The 

second kind of eyes is the celestial (god or deva) eye or heavenly eye. 

This kind of eyes has unlimited vision, usually attainable by men in 

dhyana. The third kind of eyes is the eye of wisdom or Hinayana 

wisdom. This kind of eyes sees all things as unreal. The fourth kind of 

eyes is the objective eye or the eyes of Bodhisattva that can see truth. 

This is the Dharma Eye that penetrates all things, to see the truth that 

releases men from reincarnation. The fifth kind of eyes is the Buddha 
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eye or Buddha vision. This is the Eye of the Enlightened One who see 

all and are omniscient.  

According to the Lotus Sutra, there are five kinds of eyes. The first 

kind of eyes is the Eye of a Material Body: This means the way of 

viewing things of an ordinary person, who can perceive only material 

shapes and forms. Such a person often has a wrong or partial view of 

things. He mistakes oil for water and a whale for a fish. The second 

kind of eyes is the Eye of Celestial Beings: This means the viewpoint 

from which we investigate matters theoretically and discern their 

essential qualities. This is the scientific way of looking at things. When 

we take this view, we realize that water is formed by the combination 

of oxygen and hydrogen. From such a point of view, we can foretell 

when there will be a conjunction of light between two stars down to the 

year, month, day, hour, minute, and second. At the same time, we can 

estimate exactly how many millions of tons of petroleum are buried 

underground. Such a person, who has the ability of seeing things that 

an ordinary man cannot see, was called a clairvoyant in ancient times. 

The third kind of eyes is the Eye of Wisdom: This means to discern the 

entity of things and their real state. This, in a sense, a philosophical 

way of looking at things. A person with the eye of wisdom can observe 

things that are invisible to the average person and can perceive matters 

that are beyond imagination. He realizes that all things in this world are 

always changing and there is nothing existing in a fixed form. That is to 

say all things are impermanent, nothing in the universe is an isolated 

existence, having no relation to other things; everything exists in 

relationship with everything else like the meshes of a net, nothing has 

an ego. The fourth kind of eyes is the Eye of the Law: This means the 

artistic way of looking at things. To the average man, a mountain is just 

a mountain and a cloud is merely a cloud. But a poet feels that the 

mountain speaks to him and the cloud teaches him something. He feels 

that a beautiful flower, a dignified tree, and a little stream talk to him, 

each in its own special language. Unlike the average person, an 

outstanding artist can directly touch the lives of such natural 

phenomena. In the case of man himself and his human life, such an 

artist can also perceive truths that the ordinary person cannot. The fifth 

kind of eyes is the Eye of the Buddha: This means the highest of all 

viewpoints. A person with this kind of insight not only can perceive the 
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real state of all things but can also observe it with compassion. He 

penetrates the real state of all things with the desire to make all of 

them develop to the full extent of their potential, each according to its 

own original nature. In other words, he is endowed with the divine eye 

of celestial beings, the eye of wisdom, the eye of the Law while also 

possessing the mind of great compassion; it is he who takes a religious 

view of things in the true sense. If we view all living beings with the 

eye of the Buddha, we can naturally discern the means most suitable to 

guide each one. The Buddha can do this perfectly. Granted that we as 

ordinary people cannot possibly attain such mental state, we can 

approach it step by step through our accumulation of practice in the 

way to Buddhahood. As true Buddhists, we must always try to view 

everything with a mental attitude based on the compassionate mind of 

the Buddha. 

According to the Flower Adornment Sutra, there are ten kinds of 

eye of Great Enlightening Beings. Enlightening Beings who abide by 

these attain the eye of supreme knowledge of Buddhas. First, the flesh 

eye, seeing all forms. This is the physical eye or eye of flesh (human 

eye), one of the five kinds of eye. Second, the celestial eye, seeing the 

minds of all sentient beings. This is the unlimited vision, attainable by 

men in dhyana. Third, the wisdom-eye, seeing the ranges of the 

faculties of all sentient beings. This is the eye of Hinayana wisdom, 

which sees all things as unreal. Fourth, the reality-eye, seeing the true 

characters of all things. The Dharma-eye, the eye of truth that 

perceives reality. The perception of Bodhisattvas and Buddhas. To see 

clearly or purely the truth: The (Bodhisattva) Dharma-eye which is 

able to penetrate all things. Fifth, the Buddha-eye, seeing the ten 

powers of the enlightened. The Buddha eye or the eye of the 

enlightened one who sees all and is omniscient. Sixth, the eye of 

knowledge, knowing and seeing all things. The eye of wisdom, or the 

eye of knowledge, knowing and seeing all things, not the flesh eye. 

Wisdom as an eye to attain the truth. Eye that sees all things as unreal. 

Seventh, the eye of light, seeing the light of Buddha. Eighth, the eye of 

leaving birth-and-death, seeing nirvana. Ninth, the unobstructed eye, its 

vision without hindrance. Tenth, the eye of omniscience, seeing the 

realm of reality in its universal aspect. 
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Chöông Hai Möôi  

Chapter Twenty 

 

Toång Quan Veà Caûnh 

 

Caûnh laø nôi taâm vin vaøo ñoù maø chaïy theo goïi laø caûnh, nhö phaùp laø 

nôi yù thöùc vin vaøo goïi laø phaùp caûnh, saéc laø nhaõn thöùc vin vaøo ñoù goïi laø 

saéc caûnh, thanh laø nôi nhó thöùc vin vaøo goïi laø thanh caûnh, vaân vaân. 

Trong Phaät giaùo, chöõ "caûnh" coù nhieàu nghóa, nhö quang caûnh, moâi 

tröôøng, laõnh vöïc, phaïm vi, ñoái töôïng, hay kieán thöùc, vaân vaân. Thieàn 

Phaät giaùo döôøng nhö coù caùch duøng chöõ "caûnh" raát ñaëc bieät; thí duï nhö 

"caûnh baát sinh" coù nghóa laø moät kinh nghieäm ñaëc bieät cuûa Thieàn chöa 

ñöôïc khôûi daäy trong ngöôøi ñeä töû. Nhö vaäy, "caûnh" coù nghóa laø caùi kinh 

nghieäm hay kieán giaûi ñaëc bieät trong taâm, maø, dó nhieân coù theå ñöôïc xem 

nhö laø moät "ñoái töôïng" ñöôïc taâm quaùn töôûng hay laõnh hoäi. Haønh giaû 

neân luoân nhôù raèng caûnh duyeân huyeãn giaû taïm hôïp roài tan nhö aùnh 

chôùp, nhö aûo töôûng, nhö ma. Haønh giaû neân nhôù raèng ngoaïi caûnh giôùi laø 

caûnh khoâng phaûi do noäi taâm hieän ra, maø töø beân ngoaøi ñeán. Chính vì 

vaäy maø moät khi khoâng bò ngoaïi caûnh chi phoái, ñoù chính laø coù tu. Ngöôïc 

laïi, neáu bò ngoaïi caûnh chuyeån, aáy laø ñoïa laïc. Ngoaïi caûnh coøn laø ñieàu 

kieän hay hoaøn caûnh beân ngoaøi khieán cho ngöôøi ta laøm vieäc aùc. Taát caû 

nhöõng trôû ngaïi vaø baát toaøn khoâng do nhöõng ñieàu kieän beân ngoaøi, maø laø 

do taâm taïo. Neáu chuùng ta khoâng coù söï tænh laëng noäi taâm, khoâng coù thöù 

gì beân ngoaøi coù theå mang laïi haïnh phuùc cho chuùng ta. Coù nhöõng caûnh 

giôùi rieâng bieät khaùc nhau, cuõng laø bieät caûnh taâm sôû (taâm sôû cuûa nhöõng 

caûnh rieâng bieät).  

Theo Duy Thöùc Hoïc, bieät caûnh laø nhöõng yù töôûng hay traïng thaùi 

taâm thöùc khôûi leân khi taâm ñöôïc höôùng veà nhöõng ñoái töôïng hay ñieàu 

kieän khaùc nhau. Theo Phaùp Töôùng Toâng, bieät caûnh laø nhöõng yeáu toá cuûa 

taâm sôû bao goàm naêm thöù: duïc, thaéng giaûi, nieäm, ñònh vaø hueä. Caûnh giôùi 

nghóa ñen  laø “phaïm vi cho suùc vaät” hay “ñoàng coû cho suùc vaät,” laø moät 

phaïm vi cho haønh ñoäng vaø ñoái töôïng cuûa giaùc quan. Trong Kinh Laêng 

Giaø, caûnh giôùi coù nghóa laø moät thaùi ñoä taâm linh chung maø ngöôøi ta coù 

ñoái vôùi theá giôùi beân ngoaøi, hay ñuùng hôn laø moät khung caûnh taâm linh 

maø söï hieän höõu cuûa con ngöôøi ñöôïc bao boïc trong ñoù. Trong tu taäp, 

haønh giaû khoâng neân "caûnh lyù caàu hình", nghóa laø coá tìm vaät sau göông 

(xem thaáy boùng daùng söï vaät trong göông roài ñöa tay ra phía sau göông 
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ñeå naém baét vaät ñoù), yù noùi laáy giaû laøm thaät (loäng giaû thaønh chôn), chæ 

uoång coâng voâ ích maø thoâi. Nhö treân ñaõ ñeà caäp, ngoaïi caûnh giôùi laø caûnh 

khoâng phaûi do noäi taâm hieän ra, maø töø beân ngoaøi ñeán. Tuy nhieân, caûnh 

nhö gioù hay laøm taâm ñoäng. Trong nhaø Thieàn thì Phöôùn Ñoäng, Gioù 

Ñoäng Hay Taâm Ñoäng? Luïc toå Hueä Naêng ñaõ khaúng ñònh vôùi caùc vò sö 

ñang caûi coï tröôùc tu vieän Phaùp Taâm raèng: “Chaúng phaûi phöôùn ñoäng, 

cuõng chaúng phaûi gioù ñoäng, maø laø taâm cuûa maáy oâng ñoäng.” 

 

An Overview of Objects 

 

A prospect, region, territory, surroundings, views, circumstances, 

environment, area, field, sphere, environments and conditions, i.e., the 

sphere of mind, the sphere of form for the eye, of sound for the ear, 

etc. In Buddhism, the word "object" has many meanings, such as scene, 

environment, domain, sphere, object, understanding, etc. Zen Buddhists 

seemed to have a special usage of this word; for instance, a realm has 

not yet arisen (ching pu sheng) means a certain specific experience of 

Zen which has not yet arisen in the disciple. Thus "realm" means the 

specific experience or understanding within one's mind, which, of 

course, can be referentially treated as an "object" visualized or 

comprehended by the mind. Practitioners should always remember that 

all things and conditions come together and disintegrate like a 

lightning, an illusion or a phantom. Practitioners should remember that 

external states or external realms are realms which are not created by 

the mind, but come from the outside. For this reason, if you can remain 

unperturbed by external states, then you are currently cultivating. On 

the contrary, if you are turned by external states, then you will fall. 

External states are also external conditions or circumstances which stir 

or tempt one to do evil. Problems and dissatisfaction do not develop 

because of external conditions, but from our own mind. If we don’t 

have internal peace, nothing from outside can bring us happiness. 

There are different kinds of regions, states or conditions.  

According to the Mind-Only theories, different realms mean the 

ideas, or mental states which arise according to the various objects or 

conditions toward which the mind is directed. According to the Fa-

Hsiang School, this group of elements falls under the general category 

of “mental function” which has five elements: desire, verification, 
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recollection, meditation, and wisdom. Gocara means experience, 

mental attitude. Gocara literally means “a range for cattle,” or “a 

pasturage,” is a field for action and an object of sense. In the 

Lankavatara Sutra, it means a general attitude one assumes toward the 

external world, or a better spiritual atmosphere in which one’s being is 

enveloped. In cultivation, practitioners should not try to find things 

behind the mirror, this indicates someone who fulfils what was 

promised in jest, only wastes the time without any result. As mentioned 

above, external states or external realms are realms which are not 

created by the mind, but come from the outside. However, the wind 

moving usually causes our minds moving. In Zen, the question for Zen 

practitioners is that the flag moving, the wind moving, or our minds 

moving? Several monks was arguing back and forth about the  flag and 

the wind without reaching the truth in front of the Fa Hsin monastery in 

Kuang Chou. The sixth patriarch, Hui-Neng, said to them: “It is not the 

wind moving, neither the flag moving. It is your own minds that are 

moving." 
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Chöông Hai Möôi Moát 

Chapter Twenty-One 

 

Noäi Caûnh 

 

Noäi caûnh giôùi cuõng goïi laø töï taâm caûnh giôùi, vì caûnh giôùi naày khoâng 

phaûi töø beân ngoaøi vaøo, maø chính do nôi coâng duïng trong taâm phaùt hieän. 

Nhöõng ngöôøi khoâng hieåu roõ lyù “Vaïn phaùp duy taâm” cho raèng taát caû 

caûnh giôùi ñeàu töø beân ngoaøi ñeán, laø loái nhaän ñònh sai laàm. Bôûi khi haønh 

giaû duïng coâng ñeán möùc töông öng, döùt tuyeät ngoaïi duyeân, thì chuûng töû 

cuûa caùc phaùp tieàm taøng trong taïng thöùc lieàn phaùt ra hieän haïnh. Theo 

Hoøa Thöôïng Thích Thieàn Taâm trong Nieäm Phaät Thaäp Yeáu, treân ñöôøng 

tu khoâng tinh taán thì thoâi, neáu duïng coâng tinh taán, nhöùt ñònh coù caûnh 

giôùi, nhöõng caûnh naøy hoaëc ñeán töø beân ngoaøi, hoaëc ñeán töø beân trong. 

Vôùi ngöôøi nieäm Phaät trì chuù, thì  coâng naêng cuûa Phaät hieäu vaø maät cuù ñi 

saâu vaøo noäi taâm, taát gaëp söï phaûn öùng cuûa haït gioáng thieän aùc trong taïng 

thöùc, caûnh giôùi phaùt hieän raát laø phöùc taïp. Caùc caûnh aáy thöôøng hieän ra 

trong giaác mô, hoaëc ngay trong khi tænh thöùc luùc ñang duïng coâng nieäm 

Phaät. Nhaø Phaät goïi traïng thaùi naày laø “A Laïi Da Bieán Töôùng.” Trong 

giaác mô, neáu do chuûng töû aùc phaùt hieän, haønh giaû hoaëc thaáy caùc loaøi saâu 

trong mình boø ra, hoaëc thaáy nôi thaân coù loaïi nhieàu chaân  gioáng nhö boø 

caïp, reát, moãi ñeâm mình gôû ra naêm baûy con; hoaëc thaáy caùc loaøi thuù ma 

quaùi, caûnh töôïng raát nhieàu khoâng taû xieát ñöôïc! Ñaïi khaùi ngöôøi nhieàu 

nghieäp tham nhieãm, boûn xeûn, hieåm ñoäc, thöôøng thaáy töôùng nam nöõ, raén 

reát, hoaëc dò loaïi saéc traéng. Ngöôøi nhieàu nghieäp saân haän, thöôøng thaáy 

coïp beo, hoaëc dò loaïi saéc ñoû. Ngöôøi nhieàu nghieäp si meâ, thöôøng thaáy 

loaøi suùc vaät, soø oác, hoaëc dò loaïi saéc ñen. Tuy nhieân, ñaây chæ laø öôùc 

löôïc, khoâng phaûi taát caû ñeàu nhöùt ñònh nhö theá. Neáu do chuûng töû laønh 

phaùt hieän, haønh giaû thaáy caây cao hoa laï, thaéng caûnh töôi toát trang 

nghieâm, maønh löôùi chaâu ngoïc; hoaëc thaáy mình aên caùc thöù thôm ngon, 

maëc ñoà traân phuïc, ôû cung ñieän baùu, hay nheï nhaøng bay löôùt treân hö 

khoâng. Toùm laïi, trong taâm cuûa chuùng sanh coù ñuû chuûng töû möôøi phaùp 

giôùi; chuûng töû laønh hieän thì thaáy caûnh Phaät, Boà Taùt, Nhôn, Thieân; 

chuûng töû aùc hieän thì thaáy caûnh tam ñoà toäi khoå. Nhö ngöôøi kieáp tröôùc coù 

tu theo ngoaïi ñaïo, thöôøng thaáy mình phoùng ra luoàng ñieån, hoaëc xuaát 

hoàn ñi daïo chôi, tieáp xuùc vôùi caùc phaàn aâm noùi veà chuyeän thaïnh suy, 

quoác söï. Hoaëc coù khi taâm thanh tònh, trong giaác mô thaáy roõ vieäc xaõy ra 
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ñoâi ba ngaøy sau, hay naêm baûy thaùng seõ ñeán. Ñaïi khaùi ngöôøi ñôøi tröôùc 

coù tu, khi nieäm Phaät lieàn thaáy caûnh giôùi laønh. Coøn keû nghieäp nhieàu 

keùm phöôùc ñöùc, khi môùi nieäm Phaät thöôøng thaáy caûnh giôùi döõ; trì nieäm 

laâu ngaøy aùc töôùng môùi tieâu tan, laàn löôït seõ thaáy ñieàm toát laønh. Veà caûnh 

trong khi thöùc, neáu haønh giaû duïng coâng ñeán möùc thuaàn thuïc, coù luùc 

voïng tình thoaït nhieân taïm ngöng, thaân yù töï taïi. Coù luùc nieäm Phaät ñeán 

boán naêm giôø, nhöng töï thaáy thôøi gian raát ngaén nhö khoaûng chöøng ñoâi 

ba phuùt. Coù luùc ñang trì nieäm, caùc töôùng toát laï hieän ra. Coù luùc voâ yù, 

tinh thaàn boãng nhieân ñöôïc ñaïi khoaùi laïc. Coù luùc moät ñoäng moät tònh, 

thaáy taát caû taâm vaø caûnh ñeàu khoâng. Coù luùc moät phen thaáy nghe, lieàn 

caûm ngoä lyù khoå, khoâng, voâ thöôøng, voâ ngaõ, döùt tuyeät töôùng ta vaø ngöôøi. 

Nhöõng töôùng traïng nhö theá nhieàu khoâng theå taû xieát! Nhöõng caûnh töôùng 

nhö theá goïi laø noäi caûnh giôùi hay töï taâm caûnh giôùi, do moät nieäm khinh 

an hieän ra, hoaëc do chuûng töû laønh cuûa coâng ñöùc nieäm Phaät trì chuù bieán 

hieän. Nhöõng caûnh naày thoaït hieän lieàn maát, haønh giaû khoâng neân chaáp 

cho laø thaät coù roài ñeå taâm löu luyeán. Neáu sanh nieäm luyeán tieác, nghó 

raèng caûnh giôùi aáy sao maø nheï nhaøng an vui, sao maø trang nghieâm toát 

ñeïp, roài mô töôûng khoù queân, mong cho laàn sau laïi ñöôïc thaáy nöõa, ñoù laø 

ñieåm sai laàm raát lôùn. Coå nhaân ñaõ chæ trích taâm nieäm naày laø “gaûi tröôùc 

chôø ngöùa.” Bôûi nhöõng caûnh töôùng aáy do söï duïng coâng ñaéc löïc taïm hieän 

maø thoâi, chôù khoâng coù thaät. Neân bieát khi ngöôøi tu duïng coâng ñeán trình 

ñoä naøo töï nhieân caûnh giôùi aáy seõ hieän ra. Ví nhö ngöôøi löõ haønh moãi khi 

ñi qua moät ñoaïn ñöôøng, taát laïi coù moät ñoaïn caûnh vaät sai khaùc hieån loä. 

Neáu nhö keû löõ haønh chöa ñeán nhaø, maø tham luyeán caûnh beân ñöôøng 

khoâng chòu rôøi böôùc, taát coù söï trôû ngaïi ñeán cuoäc haønh trình, vaø bò bô vô 

giöõa ñöôøng chaúng bieát chöøng naøo môùi veà ñeán nhaø an nghæ. Ngöôøi tu 

cuõng nhö theá, neáu tham luyeán caûnh giôùi taïm, thì khoâng laøm sao chöùng 

ñöôïc caûnh giôùi thaät. Thaûng nhö mô töôûng ñeán ñoä cuoàng voïng, taát seõ bò 

ma phaù, laøm hö haïi caû moät ñôøi tu. Kinh Kim Cang noùi: “Phaøm coù 

nhöõng töôùng ñeàu laø hö voïng; neáu thaáy caùc töôùng chaúng phaûi töôùng, töùc 

thaáy Nhö Lai.” (phaøm sôû höõu töôùng giai thò hö voïng; nhöôïc kieán chö 

töôùng phi töôùng, töùc kieán Nhö Lai). “Coù nhöõng töôùng” khoâng phaûi 

“nhöõng töôùng coù” thuoäc veà phaùp höõu vi sanh dieät, bôûi caùc töôùng aáy 

chaúng töï baûo raèng mình coù hay khoâng, thaät hay giaû, chæ do keû chöa ngoä 

ñaïo lyù ñoäng nieäm phaân bieät, chaáp cho laø coù, khoâng, thaät, giaû, neân môùi 

thaønh ra hö voïng. Ñeán nhö baäc tham thieàn khi nhaäp ñònh, thaáy ñònh 

caûnh meânh mang roãng khoâng trong suoát, töï taïi an nhaøn, roài sanh nieäm 
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öa thích; hay khi toû ngoä ñöôïc moät ñaïo lyù cao sieâu, roài vui möøng chaáp 

giöõ laáy, cuõng ñeàu thuoäc veà “coù töôùng.” Vaø ñaõ “coù töôùng” töùc laø coù hö 

voïng. “Thaáy caùc töôùng” laø thaáy nhöõng töôùng laønh, döõ, ñeïp, xaáu, dô, 

saïch, coù, khoâng, Phaät, chuùng sanh, cho ñeán caûnh aêm aám, saùu traàn, vaân 

vaân, “chaúng phaûi töôùng,” nghóa laø thaáy maø ñöøng chaáp tröôùc cuõng ñöøng 

phuû nhaän, cöù ñeå cho noù töï nhieân. Taïi sao khoâng neân phuû nhaän? Bôûi caùc 

töôùng tuy hö huyeãn, nhöng cuõng chaúng phaûi laø khoâng; ví nhö boùng 

traêng ñaùy nöôùc, tuy khoâng phaûi thaät coù, nhöng chaúng phaûi khoâng coù 

töôùng hö huyeãn cuûa boùng traêng. Cho neân trong khi tu, neáu thaáy caùc 

töôùng hieän, ñöøng löu yù, cöù tieáp tuïc duïng coâng; ví nhö ngöôøi löõ haønh, 

tuy thaáy caûnh beân ñöôøng, nhöng vaãn tieán böôùc ñeå mau veà ñeán nhaø. 

“Töùc thaáy Nhö Lai” laø thaáy baûn taùnh Phaät, hay thaáy ñöôïc ñaïo vaäy.  

Toùm laïi, töø caùc töôùng ñaõ keå treân, cho ñeán söï nhöùt taâm, lyù nhöùt taâm, 

ñeàu laø noäi caûnh giôùi. Caûnh giôùi naày coù hai phöông dieän laø Töông Töï vaø 

Phaàn Chöùng. Caûnh töông töï laø taïm thaáy roài lieàn maát. Caûnh phaàn chöùng 

laø moät khi ñöôïc taát ñöôïc vónh vieãn, vì ñaõ chöùng ngoä ñöôïc moät phaàn 

chaân nhö. Khoâng luaän noäi caûnh hay ngoaïi caûnh, neáu laø töông töï ñeàu 

khoâng phaûi laø chaân caûnh giôùi, maø goïi laø thaáu tieâu töùc, nghóa laø khoâng 

thaáu ñöôïc moät phaàn tin töùc cuûa chaân taâm. Ngöôøi thaät phaùt loøng caàu giaûi 

thoaùt, chôù neân ñem töôùng thaáu tieâu töùc nhaän laøm chaân caûnh giôùi. Thaáu 

tieâu töùc ví nhö caûnh trôøi aâm u raâm toái, hoát nhieân coù traän gioù thoåi laøm 

maây ñen taïm tan, heù ra moät chuùt aùnh thaùi döông, keá ñoù maây ñen laïi 

che khuaát. Laïi nhö ngöôøi xöa coï caây laáy löûa, tröôùc khi löûa baät leân, taát 

coù töôùng khoùi phaùt hieän. Chaân caûnh giôùi ví nhö aùnh thaùi döông saùng 

suoát giöõa trôøi trong taïnh, vaø nhö luùc coï caây ñaõ laáy ñöôïc löûa. Tuy nhieân, 

cuõng ñöøng xem thöôøng thaáu tieâu töùc, vì coù ñöôïc töôùng naày, môùi chöùng 

minh xaùc thöïc coù chaân caûnh giôùi. Neân töø ñoù gia coâng tinh taán, thì chaân 

caûnh giôùi môùi khoâng xa. 

 

Internal Realms 

 

Internal realms are also called “realms of the Self-Mind” because 

they do not come from outside, but develop from the mind. Those who 

do not clearly understand the truth that “the ten thousand dharmas are 

created by the mind,” think that all realms come from the outside. This 

is wrong. When the practitioner reaches the stage of mutual 

interpenetration of mind and realms, completely severing external 
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conditions, the seeds of latent dharmas in the Alaya consciousness 

suddenly manifest themselves. According to Most Venerable Thích 

Thieàn Taâm in The Pure Land Buddhism in Theory and Practice, if we 

are not diligent and do not exert efforts along the path of cultivation, 

nothing usually happens; however, if we are diligent and exert a great 

deal of effort, we will definitely witness different realms, these realms 

either come from within the mind or are caused by outside sources. For 

the Buddha Recitation or mantra-chanting practitioner, the power of the 

Buddha's name or the mantra penetrates deep into the mind, eliciting a 

reaction from the wholesome or evil seeds in the Alaya consciousness. 

The realms that result are very complex and usually appear in dreams, 

or even when the practitioner is awake and striving to recite the 

Buddha’s name. In Buddhism, this condition is called “Changing 

manifestations of the Alaya consciousness.” In the dreaming scenes, if 

the events or scenes result from evil seeds, the practitioner may see 

various species of worms crawling out of his body, or witness himself, 

night after night, removing from his body six or seven loathsome 

creatures with many limbs, such as scorpions or centipedes. Or else, he 

may see various species of wild animals and or spirits or ghosts. Such 

realms are innumerable and cannot al be described. In genral, 

individuals greatly afflicted with greed, who are miserly and wicked, 

usually see marks of men and women, snakes and serpents and odd 

species with white features and forms. Those harboring a great deal of 

anger and resentment usually see tigers and leopards or strange species 

with red forms and features. Those who are heavily deluded usually 

see domestic animals, clams, oysters, snails or different species with 

black forms and features. The above, however, is merely indicative; it 

does not mean that everything will be exactly as described. If the 

scenes in his dream come from good wholesome seeds, the practitioner 

sees tall trees and exotic flowers, beautiful scenery, bright adorned 

with nets of pearls. Or else, he sees himself eating succulent, fragrant 

food, wearing ethereal garments, dwelling in palaces of diamonds and 

other precious substances, or flying high in open space. Thus, in 

summary, all the seeds of the ten Dharma Realms are found in the 

minds of sentient beings. If wholesome seeds manifest themselves, 

practitioners view the realms of Buddhas, Bodhisattvas, human, and 

celestial beings; if evil karma is manifested, they witness scenes from 
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the wretched three Evil Paths. If the cultivator has followed externalist 

ways in past lives, he usually sees his body emitting electric waves, or 

his soul leaving the body to roam, meeting demons, ghosts and the like, 

to discuss politics and the rise and fall of countries and empires. On the 

other hand, when the practitioner’s mind is pure, he will know in his 

dreams about events that will occur three or fours days, or seven or 

eight months, hence. In general, those who have cultivated in previous 

lives will immediately see auspicious realms when reciting the 

Buddha’s name. Those with heavy karma, lacking merit and virtue, will 

usually see evil realms when they begin Buddha Recitation. In time, 

these evil omens will disappear and gradually be replaced with 

auspicious omens. If the practitioner’s efforts have reached a high 

level, there are times during his walking hours when all deluded 

feelings suddenly cease for a while, body and mind being at ease and 

free. At other times, the practitioner may recite for four or five hours 

but feel that the time was very short, perhaps two or three minutes. Or 

else, at times during recitation, wholesome omens will appear. At other 

times, unconsciously, his mind experiences great contentment and 

bliss. Sometimes, he realizes for a split second that mind and realm are 

both empty. At other times, just by hearing or seeing something once, 

he becomes awakened to the truth of suffering, emptiness, 

impermanence and No-Self, completely severing the marks of self and 

others. These occurrences are too numerous to be fully described! 

Visionary scenes such as the above, called “internal realms” or “realms 

of the Self-Mind,” have their origin in a thought of peace and stillness, 

or are caused by wholesome seeds generated by Buddha or Mantra 

Recitation. They appear suddenly and are lost immediately. The 

practitioner should not be attached to them, thinking that they are real, 

nor should he remember them fondly. It is an extreme mistake to 

develop nostalgia for them, thinking how ethereal, calm and peaceful, 

beautiful and well-adorned they were, they day-dream about them, 

unable to forget them, longing for their reappearance. The ancients 

have criticized such thoughts as “scratching in advance and waiting for 

the itch.” This is because these scenes have their origin in diligent 

exertion and appear temporarily. They have no true existence. We 

should realize that when the practitioner exerts a certain level of 

efforts, the scenes and features particular to that level will appear 
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naturally. Take the example of a traveller who views different scenery 

as he passes along various stretches of the road. If he has not reached 

home, yet develops such an attachment and fondness for a particular 

scene along the road that he refuses to proceed, his travel will be 

impeded. He will then be helplessly lost in the midst of his journey, not 

knowing when he will finally return home to rest. The practitioner is 

like that traveller; if he becomes attached to and fond of temporary 

realms and scenes, he will never attain the true realms. Were he to 

dream of them to the point of insanity, he would be destroyed by 

demons and waste an entire lifetime of practice! The Diamond Sutra 

states: “Everything in this world that has marks is illusory; to see marks 

as not marks is to see the Tathagata.” Everything that has marks refers 

here to compounded, conditioned dharmas. Tose marks canot be said 

either to exist or not to exist, or to be true or false. Delusion arise 

precisely because unenlightened sentient beings discriminate, become 

attached and think that these marks exist or do not exist are real or are 

false. Even the fondness which some Zen practitioners develop for 

samadhi, upon entering concentration and experiencing this immense, 

empty, still, transparent, peaceful and free realm, falls into the 

category of “having marks.” The same is true when these practitioners, 

once awakened to a certain lofty, transcendental principle, joyfully 

grasp at it. Once there are marks, there is delusion. “To see marks” 

means to see such marks as auspicious or evil, good or bad, dirty or 

clean, existent or non-existent, Buddha or sentient beings, even the 

realms of the Five Skandas or the Six Dusts, etc. “As not marks” means 

seeing but neither becoming attached to nor rejecting them, just letting 

everything be. Why should we not reject them? It is because makrs, 

while illusory, are not non-existent. This is not unlike the reflection of 

the moon in the water. Although the reflected moon is not real, this 

does not mean that there is no illusory mark of moonlight. Therefore, if 

we see marks appear while we are cultivating, we should disregard 

them and redouble our efforts, just like the traveller, who views varied 

scenery en route but must push forward to reach home quickly. “To see 

the Tathagata” is to see the original Buddha Nature, to see the Way.  

In summary, all states of mind, from those described above to the 

state of one-pointedness of mind, belong to the category of “internal 

realms.” These realms have two aspects: “Attainment-like” and 
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“Partial attainment.” “Attainment-like” realms appear temporarily and 

disappear immediately. “Partial attainment” realms are those that once 

achieved, we have forever, because we have actually attained a part of 

True Thusness. Regardless of whether it is internal or external, if it is 

“attainment-like” it is not a True Realm; it is merely a full 

understanding of some of the manifestations of the True Mind. 

Practitioners who truly seek liberation should not confuse these 

aspects, taking attainment-like marks for the True Realm. Attainment-

like marks are like a dark, leaden sky which suddenly clears, thanks to 

the winds which temporarily push away the dark clouds, letting a few 

rays of sunlight through before the sky becomes overcast again. They 

also resemble the “mark” of smoke just before the fire that people used 

to get when they rubbed two pieces of wood together. The True Realm 

can be likened to the bright sunlight in a clear and calm sky. It is like 

rubbing pieces of wood together and already having fire. However, we 

should not underestimate attainment-like marks, as they demonstrate 

the genuine existence of the True Realm. If, from that level, we 

diligently redouble our efforts, the True Realm is not that far away 

after all. 
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Chöông Hai Möôi Hai 

Chapter Twenty-Two 

 

Ngoaïi Caûnh 

 

Ngoaïi caûnh giôùi laø caûnh khoâng phaûi do noäi taâm hieän ra, maø töø beân 

ngoaøi ñeán. Caûnh laø nôi taâm vin vaøo ñoù maø chaïy theo goïi laø caûnh, nhö 

phaùp laø nôi yù thöùc vin vaøo goïi laø phaùp caûnh, saéc laø nhaõn thöùc vin vaøo 

ñoù goïi laø saéc caûnh, thanh laø nôi nhó thöùc vin vaøo goïi laø thanh caûnh, vaân 

vaân. Khoâng bò ngoaïi caûnh chi phoái, ñoù chính laø coù tu. Ngöôïc laïi, neáu bò 

ngoaïi caûnh chuyeån, aáy laø ñoïa laïc. Ngoaïi caûnh coøn laø ñieàu kieän hay 

hoaøn caûnh beân ngoaøi khieán cho ngöôøi ta laøm vieäc aùc. Theo Hoøa 

Thöôïng Thích Thieàn Taâm trong Nieäm Phaät Thaäp Yeáu, treân ñöôøng tu 

khoâng tinh taán thì thoâi, neáu duïng coâng tinh taán, nhöùt ñònh coù caûnh giôùi, 

nhöõng caûnh giôùi naày coù nhöõng loaïi trong vaø ngoaøi khaùc nhau.   

Taát caû nhöõng trôû ngaïi vaø baát toaøn khoâng do nhöõng ñieàu kieän beân 

ngoaøi, maø laø do taâm taïo. Neáu chuùng ta khoâng coù söï tænh laëng noäi taâm, 

khoâng coù thöù gì beân ngoaøi coù theå mang laïi haïnh phuùc cho chuùng ta. 

Caùc caûnh giôùi rieâng bieät khaùc nhau, cuõng laø bieät caûnh taâm sôû (taâm sôû 

cuûa nhöõng caûnh rieâng bieät). Theo Duy Thöùc Hoïc, bieät caûnh laø nhöõng yù 

töôûng hay traïng thaùi taâm thöùc khôûi leân khi taâm ñöôïc höôùng veà nhöõng 

ñoái töôïng hay ñieàu kieän khaùc nhau. Theo Phaùp Töôùng Toâng, bieät caûnh 

laø nhöõng yeáu toá cuûa taâm sôû bao goàm naêm thöù: duïc, thaéng giaûi, nieäm, 

ñònh vaø hueä. Theo Laït Ma Anarika Govinda, ngöôøi Phaät töû cuõng nhö 

haønh giaû khoâng tin raèng coù theá giôùi beân ngoaøi hieän höõu ñoäc laäp, rieâng 

bieät maø baûn thaân hoï coù theå len vaøo trong nhöõng maõnh löïc cuûa noù. Ñoái 

vôùi hoï, theá giôùi beân ngoaøi vaø beân trong noäi taâm chæ laø hai maët cuûa cuøng 

moät khuoân vaûi; trong ñoù nhöõng sôïi chæ cuûa moïi ñoäng löïc vaø bieán coá cuûa 

moïi hình thaùi cuûa yù thöùc vaø ñoái töôïng cuûa noù cuøng deät thaønh moät maøng 

löôùi baát khaû phaân ly, maøng löôùi cuûa nhöõng töông quan voâ taän vaø ñieàu 

kieän hoùa laãn nhau.  

Ngoaïi caûnh giôùi laø caûnh khoâng phaûi do noäi taâm hieän ra, maø töø beân 

ngoaøi ñeán. Hoaëc coù haønh giaû thaáy Phaät, Boà Taùt hieän thaân thuyeát phaùp, 

khuyeán taán khen ngôïi. Hoaëc coù haønh giaû ñang khi nieäm Phaät, thoaït 

nhieân taâm khai, thaáy ngay coõi Cöïc Laïc. Hoaëc coù haønh giaû ñang tònh 

nieäm thaáy chö thaàn tieân ñeán, chaép tay vi nhieãu xung quanh toû yù kính 

troïng, hoaëc môøi ñi daïo chôi. Hoaëc coù haønh giaû thaáy caùc vong ñeán caàu 
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xin quy-y. Hoaëc coù haønh giaû khi möùc tu cao, bò ngoaïi ma ñeán thöû thaùch 

khuaáy nhieãu. Nhö khi xöa coù moät Phaät töû caên taùnh ngu toái, song thöôøng 

kính nieäm Ñöùc Quaùn Theá AÂm. Moät ñeâm naèm mô thaáy Boà Taùt ñeán baûo 

neân thöôøng tham cöùu baøi keä sau ñaây, laâu ngaøy seõ ñöôïc khai ngoä:  

        “Ñaïi trí phaùt nôi taâm    

          Nôi taâm choã naøo tìm 

          Thaønh töïu taát caû nghóa 

          Khoâng coå cuõng khoâng kim!” 

Nhöõng töôùng traïng keå treân ñeàu goïi laø ngoaïi caûnh giôùi. Coù ngöôøi 

hoûi: “Thaáy Phaät thaáy hoa sen, coù phaûi laø caûnh ma chaêng? Kyø thaät, neáu 

nhaân quaû phuø hôïp, thì quyeát khoâng phaûi laø caûnh ma. Bôûi toâng Tònh Ñoä 

thuoäc veà “Höõu Moân,” ngöôøi nieäm Phaät khi môùi phaùt taâm, töø nôi töôùng 

coù maø ñi vaøo, caàu ñöôïc thaáy Thaùnh caûnh. Ñeán khi thaáy haûo töôùng, ñoù 

laø do quaû ñeán ñaùp nhaân, nhaân vaø quaû hôïp nhau, quyeát khoâng phaûi laø 

caûnh ma. Traùi laïi, nhö Thieàn toâng, töø nôi “Khoâng Moân” ñi vaøo, khi 

phaùt taâm tu lieàn queùt saïch taát caû töôùng, cho ñeán töôùng Phaät töôùng Phaùp 

ñeàu bò phaù tröø. Baäc thieàn só khoâng caàu thaáy Phaät hoaëc hoa sen, maø 

töôùng Phaät vaø hoa sen hieän ra, ñoù laø nhaân quaû khoâng phuø hôïp. Quaû 

khoâng coù nhaân maø phaùt hieän, ñoù môùi chính laø caûnh ma. Cho neân ngöôøi 

tu thieàn luoân luoân ñöa cao göôm hueä, ma ñeán gieát ma, Phaät ñeán gieát 

Phaät, ñi vaøo caûnh chaân khoâng, chaúng dung naïp moät töôùng naøo caû. 

Theo Phaùp Töôùng Toâng, ñoái töôïng cuûa theá giôùi beân ngoaøi in hình 

boùng vaøo taâm thöùc goàm coù ba loaïi caûnh. Theo Giaùo Sö Junjiro 

Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, thì thuyeát veà ba loaïi 

caûnh coù theå laø xuaát xöù töø Na Lan Ñaø. Nhöõng baøi keä thoâng duïng cuûa 

Phaùp Töôùng Toâng laïi haàu nhö coù nguoàn goác töø Trung Hoa, nhö sau:  

      “Taâm caûnh baát tuøy taâm.  

          Ñoäc aûnh duy tuøy kieán.  

          Ñaùi chaát thoâng tình baûn.  

          Taùnh chuûng ñaúng tuøy öng.”  

Baøi keä naày giaûi thích baèng caùch naøo maø ba loaïi caûnh lieân heä vôùi 

nhieäm vuï chuû theå vaø baûn chaát nguyeân baûn ngoaïi taïi. Baïn coù theå ñieân 

ñaàu trong khi tìm hieåu vì sao Duy Thöùc Hoïc laïi coù caùi goïi laø “thöïc theå 

nguyeân baûn.” Thöïc ra, ñöøng queân raèng maëc duø noù laø thö ïc theå ngoaïi taïi, 

noù laïi laø caùi bieåu loä ra ngoaøi töø nôi thöùc. Ñeä baùt A Laïi Da thöùc töï noù 

khoâng phaûi laø thöïc theå coá ñònh khoâng thay ñoåi; noù luoân luoân bieán 

chuyeån töøng saùt na, vaø ñöôïc huaân taäp hay ghi nhaän aán töôïng baèng tri 



 157 

nhaän vaø haønh ñoäng, noù trôû thaønh taäp quaùn vaø hieäu quaû trong söï bieåu loä 

ngoaïi taïi. Noù gioáng nhö doøng nöôùc chaûy khoâng bao giôø döøng laïi ôû moät 

nôi naøo trong hai thôøi haïn tieáp noái nhau. Vaø chæ duy coù döïa vaøo söï lieân 

tuïc cuûa doøng nöôùc ta môùi coù theå noùi veà “doøng soâng.” Haõy quan saùt ba 

loaïi ngoaïi caûnh naày. Thöù nhaát laø “Taùnh Caûnh”. Tri nhaän töùc thôøi, nghóa 

laø ñoái töôïng coù baûn chaát nguyeân baûn vaø trình baøy noù nhö laø chính noù, 

cuõng nhö naêm ñoái töôïng giaùc quan, saéc, thinh, höông, vò, xuùc, ñöôïc tri 

nhaän nhö vaäy. Tieàn nguõ thöùc vaø ñeä baùt A Laïi Da thöùc, tri nhaän ñoái 

töôïng theo caùch naày. Thöù nhì laø “Ñoái Chaát Caûnh”. Ñoái töôïng coù moät 

baûn chaát nguyeân baûn nhöng laïi khoâng ñöôïc tri nhaän ñuùng y nhö vaäy. 

Khi ñeä thaát Maït Na Thöùc nhìn laïi nhieäm vuï chuû theå cuûa ñeä baùt A Laïi 

Da Thöùc, noù xem thöùc naày nhö laø ngaõ. Nhieäm vuï chuû theå cuûa A Laïi Da 

ñeä baùt thöùc coù baûn chaát nguyeân baûn, nhöng noù khoâng ñöôïc ñeä thaát Maït 

Na Thöùc nhìn thaáy y nhö vaäy, vaø chæ ñöôïc xem nhö laø ngaõ, maø thöïc taïi 

thì chæ  laø aûo giaùc vì noù khoâng phaûi laø ngaõ. Thöù ba laø “Ñoäc AÛnh Caûnh”, 

hay laø aûo giaùc. Hình boùng chæ xuaát hieän töï nôi töôûng töôïng vaø khoâng coù 

hieän höõu thöïc söï. Leõ dó nhieân, noù khoâng coù baûn chaát nguyeân baûn, nhö 

moät boùng ma voán khoâng coù hieän höõu. Chæ coù trung taâm giaùc quan thöù 

saùu hoaït ñoäng vaø töôûng töôïng ra loaïi caûnh naày. 

Thieàn giuùp cho taâm khoâng bò phieàn toaùi bôûi ngoaïi caûnh nöõa. Moät 

ñoái töôïng vaät theå coù gaây phieàn toaùi hay khoâng thöôøng thöôøng tuøy thuoäc 

vaøo traïng thaùi taâm hôn laø vaøo chính ñoái töôïng ñoù. Neáu chuùng ta cho 

raèng noù laø phieàn toaùi, thì noù phieàn toaùi. Neáu chuùng ta khoâng cho raèng 

noù phieàn toaùi thì noù khoâg phieàn toaùi. Taát caû ñeàu tuøy thuoäc vaøo traïng 

thaùi taâm. Thí duï nhö ñoâi khi trong thieàn quaùn chuùng ta bò tieáng ñoäng 

quaáy nhieãu. Neáu chuùng ta nöông theo vaø maéc keït vaøo chuùng, chuùng seõ 

quaáy roái thieàn quaùn cuûa chuùng ta. Tuy nhieân, neáu chuùng ta döùt boû 

chuùng khoûi taâm cuûa chuùng ta ngay khi chuùng vöøa môùi khôûi leân, thì 

chuùng seõ khoâng taïo söï quaáy nhieãu. Neáu chuùng ta luoân ñoøi hoûi moät caùi 

gì ñoù töø cuoäc soáng, thì chuùng ta seõ khoâng bao giôø thoûa maõn. Nhöng neáu 

chuùng ta chaáp nhaän cuoäc ñôøi laø caùi maø chuùng ta ñang laø hay ñang coù, 

thì chuùng ta seõ luoân bieát ñuû. Coù ngöôøi tìm haïnh phuùc trong vaät chaát; 

ngöôøi khaùc laïi cho raèng coù theå coù haïnh phuùc maø khoâng caàn ñeán vaät 

chaát. Taïi sao laïi nhö vaäy? Bôûi vì haïnh phuùc laø moät traïng thaùi cuûa taâm, 

khoâng theå ño ñöôïc baèng soá löôïng taøi saûn. Neáu chuùng ta bieát ñuû vôùi 

nhöõng gì chuùng ta ñang laø hay ñang coù, thì chuùng ta seõ luoân coù haïnh 

phuùc. Ngöôïc laïi neáu chuùng ta khoâng haøi loøng vôùi nhöõng gì chuùng ta 
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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.”  

 

External States or Objects 

 

A prospect, region, territory, surroundings, views, circumstances, 

environment, area, field, sphere, environments and conditions, i.e. the 

sphere of mind, the sphere of form for the eye, of sound for the ear, 

etc. External realms are realms which are not created by the mind, but 

come from the outside. A prospect, region, territory, surroundings, 

views, circumstances, environment, area, field, sphere, environments 

and conditions, i.e. the sphere of mind, the sphere of form for the eye, 

of sound for the ear, etc. If you can remain unperturbed by external 

states, then you are currently cultivating. On the contrary, if you are 

turned by external states, then you will fall. External states are also 

external conditions or circumstances which stir or tempt one to do evil. 

According to Most Venerable Thích Thieàn Taâm in The Pure Land 

Buddhism in Theory and Practice, if we are not diligent and do not 

exert efforts along the path of cultivation, nothing usually happens; 

however, if we are diligent and exert a great deal of effort, we will 

definitely witness different realms. These realms either come from 

within the mind or are caused by outside sources.   

Problems and dissatisfaction do not develop because of external 

conditions, but from our own mind. If we don’t have internal peace, 

nothing from outside can bring us happiness. According to the Mind-

Only theories, different realms mean the ideas, or mental states which 

arise according to the various objects or conditions toward which the 

mind is directed. According to the Fa-Hsiang School, this group of 

elements falls under the general category of “mental function” which 

has five elements: desire, verification, recollection, meditation, and 

wisdom. According to Lama Anarika Govinda, the Buddhist as well as 

a Zen practitioner does not believe in an independent or separate 

existing external world into those dynamic forces he could insert 

himself. The external world and his internal world are for him only two 
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sides of the same fabric, in which threads of all force and of all events, 

of all forms of consciousness and of their objects are woven into an 

inseparable net of endless, mutually conditioned relations.  

External realms are realms which are not created by the mind, but 

come from the outside. For example, some practitioners might see 

Buddhas and Bodhisattvas appearing before them, preaching the 

Dharma, exhorting and praising them. Others, while reciting the 

Buddha’s name, suddenly experience an awakening and immediately 

see the Land of Ultimate Bliss. Some practitioners, in the midst of their 

pure recitation, see deities and Immortals arrive, join hands and 

circumambulate them respectfully, or invite them for a leisurely stroll. 

Still other practitioners see “wandering souls of the dead” arrive, 

seeking to take refuge with them. Yet others, having reached a high 

level in their practice, have to endure challenges and harassment from 

external demons. For example, there was once a layman of rather dull 

capacities who constantly woeshipped Avalokitesvara Bodhisattva. 

During a dream one night, he saw the Bodhisattva urging him to 

meditate on the following stanza, and in time he would experience a 

Great Awakening: 

   “Great wisdom develops from the mind 

     Where in the Mind can it be found? 

     To realize all meanings, 

     Is to have neither past nor present.” 

The realms and manifestations summarized above are called 

“External realms.” Some might ask, “To see Buddhas and lotus 

blossoms is it not to see demonic apparitions?” If cause and effect 

coincide, these are not “demonic realms.” This is because the Pure 

Land method belongs to the Dharma Door of Existence; when Pure 

Land practitioners first develop the Bodhi Mind, they enter the Way 

through forms and marks and seek to view the celestial scenes of the 

Western Pure Land. When they actually witness these auspicious 

scenes, it is only a matter of effects corresponding to causes. If cause 

and effect are in accord, how can these be “demonic realms?” In the 

Zen School, on the other hand, the practitioner enters the Way through 

the Dharma Door of Emptiness. Right from the beginning of his 

cultivation, he wipes out all marks, even the marks of the Buddhas or 

the Dharma are destroyed. The Zen practitioner does not seek to view 
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the Buddhas or the lotus blossoms, yet the marks of the Buddhas or the 

lotus blossoms appear to him. Therefore, cause and effect do not 

correspond. For something to appear without a corresponding cause is 

indeed the realm of the demons. Thus, the Zen practitioner always 

holds the sword of wisdom aloft. If the demons come, he kills the 

demons; if the Buddha comes, he kills the Buddha, to enter the realm 

of True Emptiness is not to tolerate a single mark.  

According to the Dharmalaksana, the objects of the outer world 

(visaya), which throw shadows on the mind-face are of three kinds. The 

theory of three kinds of the object-domain may have originated from 

Nalanda, but the four-line memorial verse current in the school is 

probably of Chinese origin. It runs as follow:  

“The object of nature does not follow the mind (subjective).  

     The subject may be good or evil,  

     But the object is always neutral. 

     The mere shadow only follows the seeing (subjective).  

     The object is as the subject imagines. 

     The object with the original substance. 

     The character, seed, etc, are various as occasions require.  

     The object has an original substance,  

     But the subject does not see it as it is.” 

This four-line verse explains how the three kinds of the object-

domain are related to the subjective function and the outer original 

substance. One may be puzzled in understanding how an idealism can 

have the so-called original substance. We should not forget that though 

it is an outer substance it is after all a thing manifested out of ideation. 

The eighth, the Alaya-consciousness itself, is not an unchangeable 

fixed substance (dravya), but is itself ever changing instantaneously 

(ksanika) and repeatedly; and, being ‘perfumed’ or having impressions 

made upon it by cognition and action, it becomes habituated and 

efficient in manifestation. It is like a current of water which never stops 

at one place for two consecutive moments. It is only with reference to 

the continuity of the stream that we can speak of a river.  Let examine 

these three kinds of object-domain. First, object domain of nature or 

immediate perception: The object that has the original substance and 

presents it as it is, just as the five objects of the sense, form, sound, 

smell, taste and touch, are perceived as they are. The first five sense-
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consciousnesses and the eighth, the store-consciousness, perceive the 

object in this way. Second, object-domain with the original substance: 

The object has an original substance and yet is not perceived as it is. 

When the seventh, the thought-center, looks at the subjective function 

of the eighth, the store-center, it considers that it is self or ego. The 

subjective function of the eighth, the store-center, has its original 

substance or entity, but it is not seen as it is by the seventh 

consciousness and is regarded to be self or an abiding ego, which is in 

reality an illusion since it is not self at all. Third, object-domain of 

mere shadow or illusion: The shadow-image appears simply from one’s 

own imagination and has no real existence. Of course, it has no original 

substance as a ghost which does not exist at all. Only the six sense-

center, functions on it and imagines it to be.  

Meditation helps our mental intelligence or spirit of mind be no 

longer troublesome with external things. Whether something objective 

is troublesome or not often depends on the state of mind rather than the 

object itself. If we think that it is trouble, then it is trouble. If we do not 

think that it is trouble, then it is not trouble. Everything depends on the 

mind. For example, sometimes during meditation we are interrupted by 

outside noises. If we dwell on them and cling to them, they will disturb 

our meditation, but if we dismiss them from our minds as soon as they 

arise, then they will not cause a disturbance. If we are always 

demanding something out of our life, then we will never be content. 

But if we accept life as it is, then we know contentment. Some people 

seek happiness through material things; other people can be happy 

without many material things. Why? Because happiness is also a state 

of mind, not a quantitive measure of possessions. If we are satisfied 

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.”  
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Chöông Hai Möôi Ba 

Chapter Twenty-Three 

 

Phaân Bieät Ma Caûnh 

 

Theo Phaät giaùo, ma laø keû xaáu aùc, laø nhöõng aûo töôûng hay chöôùng 

ngaïi treân böôùc ñöôøng tu taäp. Baát cöù luyeán aùi, chöôùng ngaïi hay aûo töôûng 

naøo loâi keùo söï chuù taâm tu taäp cuûa mình. “Ma” tieáng Phaïn goïi laø mara, 

Taøu dòch laø “saùt,” bôûi noù hay cöôùp cuûa coâng ñöùc, gieát haïi maïng soáng trí 

hueä cuûa ngöôøi tu. Ma goàm taát caû caùc chuùng sanh ngaên trôû con ñöôøng 

chaân chaùnh. Ma daân nghóa laø nhöõng keû ñi theo Ma. Chuùng coù naêng löïc 

ñeán noãi chuùng coù theå xuaát hieän lieân tuïc tröôùc maét nhöõng ngöôøi noã löïc 

thöïc hieän chaùnh ñaïo, caùm doã vaø quaáy roái hoï. Ma daân aâm möu gaây trôû 

ngaïi vaø haêm doïa nhöõng ngöôøi noã löïc tu theo chaùnh ñaïo. “Ma” cuõng chæ 

cho nhöõng duyeân phaù hoaïi laøm haønh giaû thoái thaát ñaïo taâm, cuoàng loaïn 

maát chaùnh nieäm, hoaëc sanh taø kieán laøm ñieàu aùc, roài keát cuoäc bò sa ñoïa. 

Nhöõng vieäc phaùt sanh coâng ñöùc trí hueä, ñöa loaøi höõu tình ñeán nieát baøn, 

goïi laø Phaät söï. Caùc ñieàu phaù hoaïi caên laønh, khieán cho chuùng sanh chòu 

khoå ñoïa trong luaân hoài sanh töû, goïi laø ma söï. Ngöôøi tu caøng laâu, ñaïo 

caøng cao, môùi thaáy roõ vieäc ma caøng hung hieåm cöôøng thaïnh. 

Theo Thieàn Toâng, coù naêm tröôøng hôïp phaân bieät ma caûnh hay thaät 

caûnh. Thöù nhaát, caùc tröôøng hôïp thaáy caûnh nhaân quaû khoâng phuø hôïp, 

quaùn töôûng caùi naày laïi thaáy caùi kia, hy voïng caûnh giôùi naày laïi thaáy 

caûnh giôùi khaùc; hoaëc giaû caûnh hieän ra khoâng gioáng nhö ñaõ ñöôïc dieãn taû 

trong kinh, taát caû ñeàu laø ma caûnh. Thöù nhì, chö Phaät vaø chö Boà Taùt ñeàu 

coù taâm töø bi thanh tònh, neân duø quí Ngaøi coù hieän töôùng quyû thaàn chuùng 

ta vaãn caûm thaáy an nhieân töï taïi. Ngöôïc laïi, baûn chaát cuûa ma quyû laø döõ 

tôïn hung aùc, neân duø chuùng coù hieän ra töôùng Phaät, Boà Taùt hay nhöõng 

ngöôøi hieàn löông ñaïo ñöùc, chuùng ta vaãn caûm thaáy xao ñoäng noùng naûy 

khoâng yeân. Thöù ba, aùnh saùng cuûa Phaät laøm ta caûm thaáy eâm dòu maùt 

meû, khoâng coù boùng, khoâng choùi maét. AÙnh saùng cuûa ma, ngöôïc laïi, laøm 

cho ta choùi maét, böùc röùc khoâng yeân, vaø coù boùng nhö trong kinh Laêng 

Giaø ñaõ noùi. Thöù tö, lôøi thuyeát giaûng cuûa chö Phaät vaø chö Boà Taùt hôïp 

vôùi kinh ñieån vaø thuaän theo chaân lyù. Lôøi cuûa ma thì traùi vôùi leõ phaûi vaø 

khoâng ñuùng vôùi lyù kinh Phaät daïy trong caùc kinh ñieån. Thöù naêm, khi 

thaéng töôùng hieän ra, muoán thöû nghieäm, haønh giaû chæ nhöùt taâm tuïng Baùt 

Nhaõ taâm kinh, hay nhieáp taâm trì chuù, nieäm Phaät. Neáu laø Thaùnh caûnh thì 
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khi caøng nieäm, caûnh caøng hieän roõ. Neáu laø ma caûnh, khi caøng tuïng caûnh 

caøng môø ñi roài bieán maát, bôûi taø khoâng bao giôø laán ñöôïc chaùnh. Tuy 

nhieân, haønh giaû thieàn ñaõ tieán tôùi moät möùc ñoä cao thì phaûi deïp boû taát caû 

nhöõng hieän caûnh, duø Phaät, Boà Taùt hay ma.  

Trong khi ñoù, theo Hoøa Thöôïng Thích Thieàn Taâm trong Nieäm Phaät 

Thaäp Yeáu, coù naêm tröôøng hôïp ma caûnh. Thöù nhaát, caùc caûnh nhaân quaû 

khoâng phuø hôïp, quaùn töôùng naày song thaáy töôùng khaùc, caàu caûnh noï maø 

laïi hieän caûnh kia, nhö treân vöøa noùi. Vaø laïi, caûnh hieän ra khoâng gioáng 

nhö trong kinh dieãn taû, ñeàu laø caûnh ma. Thöù nhì, chö Phaät chö Boà Taùt 

taâm töø bi trong saïch, cho neân duø caùc ngaøi coù hieän töôùng quyû thaàn ñeán 

thöû thaùch, ta vaãn caûm thaáy an nhieân thanh tònh. Traùi laïi, baûn nghieäp caùc 

loaøi ma laø phieàn naõo hieåm aùc, neân duø hieän töôùng Phaät ñeán khuyeân daïy, 

ta töï caûm thaáy xao ñoäng noùng naûy khoâng yeân. Thöù ba, aùnh saùng cuûa 

Phaät laøm cho ta caûm thaáy eâm dòu maùt meû, laïi khoâng coù boùng, khoâng 

choùi maét. AÙnh saùng cuûa ma laøm cho ta choùi xoùt ñoâi maét, böùc röùc khoâng 

yeân, vaø coù boùng. Nhö trong Kinh Laêng Giaø ñaõ dieãn taû. Thöù tö, lôøi 

thuyeát phaùp cuûa chö Phaät chö Boà Taùt hôïp vôùi kinh ñieån, thuaän theo 

chaân lyù. Lôøi cuûa ma traùi leõ phaûi, khoâng ñuùng vôùi kinh Phaät ñaõ chæ daïy. 

Thöù naêm, khi thaéng töôùng hieän ra, muoán khaûo nghieäm, haønh giaû chæ 

chaùnh yù tuïng Baùt Nhaõ Taâm Kinh, hoaëc nhieáp taâm trì chuù nieäm Phaät. 

Neáu laø Thaùnh caûnh, caøng nieäm laïi caøng roõ raøng, vì vaøng thaät khoâng sôï 

löûa. Neáu laø ma caûnh, trì nieäm moät hoài noù lieàn aån maát, bôûi taø khoâng theå 

laán chaùnh.  

Haønh giaû nieäm Phaät coù khi thaáy caùc töôùng song laïi laø ma caûnh; 

ñieàu naày laø do nhaân quaû khoâng töông öùng. Chaúng haïn nhö ngöôøi ñang 

quaùn töôûng Phaät, ñoät nhieân thaáy töôùng myõ nöõ. Ngöôøi tinh taán nieäm 

Phaät mong thaáy thaéng caûnh ôû Taây Phöông, song chôït thaáy moät vuøng 

nhaø cöûa oâ taïp, nam nöõ cuøng caùc loaøi suùc vaät ñi qua ñi laïi laên xaên. 

Ngöôøi mong thaáy sen baùu, nhöng boãng thaáy moät coå xe nhoû. Do nhaân 

quaû khoâng hôïp nhau nhö theá, neân bieát laø caûnh ma. Noùi laø coù naêm 

tröôøng hôïp; tuy nhieân, phaûi laáy taát caû naêm ñieàu kieän naày ñeå xeùt 

nghieäm, chôù khoâng theå chæ laáy moät hay hai ñieàu. Vì coù nhöõng thieân ma 

hoaëc thaàn tieân theo ngoaïi phaùi, muoán daét daãn ta höôùng veà ñöôøng loái 

cuûa hoï, neân giaû hieän töôùng chö Phaät chö Boà Taùt ñeå thuyeát phaùp. Tuy 

moân cuûa hoï khoâng phaûi laø con ñöôøng cöùu caùnh giaûi thoaùt, song hoï coù 

nghieäp laønh, hoaëc söùc thieàn ñònh khaù cao, neân haøo quang phaùt ra cuõng 

laøm cho ta ñöôïc maùt meû eâm dòu. Laïi loái thuyeát phaùp cuûa hoï ñoâi khi 
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cuõng khuyeân laøm laønh laùnh döõ, giöõ giôùi, aên chay, nieäm Phaät, song coù 

vaøi ñieåm sai khaùc khoâng hôïp vôùi kinh Phaät, phaûi nhaän ñònh kyõ vaø phaûi 

hieåu roõ giaùo lyù môùi bieát ñöôïc. Chaúng haïn nhö hoï cuõng khuyeân aên chay 

nieäm Phaät, nhöng laïi daïy phaûi vaän haønh caâu nieäm Phaät khaép chaâu thaân 

goïi laø ‘Chuyeån Phaùp Luaân’ ñeå khai maïch Nhaâm, Ñoác, vaø môû Neâ Hoaøn 

Cung. Ñaây laø loái thuyeát phaùp cuûa haøng ma ngoaïi ñaïo. Hoaëc coù loaøi ma 

hieän ra töôùng Taêng baûo: “Phaät ñoàng Phaät xi maêng khoâng ñoä ñöôïc nöôùc, 

vì xuoáng nöôùc phaûi chìm; Phaät töôïng Phaät goã khoâng ñoä ñöôïc löûa, vì 

gaëp löûa phaûi bò chaùy; chæ coù Phaät taâm môùi khoâng bò vaät chi laøm hoaïi. 

Tu ñöôïc Phaät Taâm thanh tònh thì khoâng caàn phaûi tu thaân khaåu nöõa; cho 

neân duø aên thòt uoáng röôïu, coù vôï con cuõng voâ haïi. Loái tu thaân vaø khaåu 

nhö giöõ giôùi aên chay, tuïng kinh, trì chuù, nieäm Phaät, laø nhöõng caùch khoå 

haïnh boù buoäc voâ ích.” Ñaây laø lôøi thuyeát phaùp cuûa haïnh tinh mò laâu 

naêm, hoaëc loaøi ma aùi duïc. Coù nhöõng haïng ma ngoaïi ñaïo coâng naêng tu 

khaù cao, coù theå duøng söùc thieàn ñònh gia bò, khieán cho haønh giaû thaân taâm 

ñöôïc an ñònh trong voøng baûy ngaøy, hoaëc hai möôi moát ngaøy. Nhöng loái 

thuyeát phaùp cuûa hoï khoâng sieâu thoaùt, keát cuoäc chæ trong voøng ngaõ 

chaáp. Coå ñöùc baûo: “Thaáy ma khoâng ma, ma lieàn töï hoaïi; thaáy quaùi 

khoâng quaùi, quaùi lieàn töï baïi.” Caâu naày coù nghóa laø neáu thaáy ma maø 

loøng khoâng xao ñoäng sôï haõi, giöõ chaùnh nieäm ñöôïc vöõng vaøng, hoaëc chí 

taâm nieäm, loaøi ma quaùi aáy khoâng laøm chi ñöôïc, seõ töï boû ñi. Chaúng 

nhöõng khi thaáy ma quaùi phaûi nhö theá, maø duø cho luùc tu haønh ñöôïc moät 

phaàn keát quaû, hay thaáy thaéng töôùng, cuõng ñöøng neân quaù bi caûm, kinh 

ngaïc hoaëc vui möøng. Ví nhö ta coù haït kim cöông laøm rôùt döôùi ñaùy hoà, 

vì nöôùc ñuïc neân doø kieám maõi vaãn maát tích. Nay nöôùc laéng trong laïi tìm 

thaáy ñöôïc, haït kim cöông aáy nguyeân laø cuûa ñaõ coù, vieäc chi ñeán ñoãi 

phaûi kinh ngaïc, vui möøng? Ngöôøi tu neáu taâm khoâng bình tænh, quaù bi 

thöông, taát bò loaøi bi ma aùm nhaäp laøm cho thöông tieác maõi chaúng thoâi. 

Nhöng neáu quaù vui möøng, cuõng bò loaøi ma hoan hyû aùm nhaäp, laøm cho 

cöôøi maõi nhö ñieân cuoàng. Laïi haønh giaû nieäm Phaät tuy cuõng mong ñöôïc 

thaáy Thaùnh caûnh, nhöng ñöøng quaù mô töôûng öôùc ao, bôûi nieäm töùc laø ñaõ 

caàu roài. Neân giöõ taâm traïng ñieàm tænh “caàu maø khoâng caàu, khoâng caàu 

maø caàu,” môùi khoâng bò söï mong caàu laøm xao ñoäng. Cöù chí taâm nieäm 

Phaät, laâu ngaøy nieäm löïc thanh tònh, ñaïo caûm öùng giao thoâng, taát thaáy 

ñöôïc Thaùnh caûnh. Neáu maõi ñeå loøng mong öôùc, ñoù töùc laø voïng töôûng, 

ma seõ thöøa cô len loûi vaøo ñeå phaù hoaïi.  
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Distinguishing of Demonic Realms 

 

According to Buddhism, demons are evils, or any delusions or 

forces of distraction. Three types of demons. “Demons” are called 

“mara” in Sanskrit. In Chinese, the word has connotation of “murderer” 

because demons usually plunder the virtues and murder the wisdom-

life of cultivators. Devil or “mara” includes all creatures that obstruct 

the righteous way. Mara’s people means the followers of the devil. 

They have such great powers that they may appear in succession 

before those who endeavor to realize the righteous way, lead them into 

temptation, and confuse them. These devilish people conspire to 

obstruct and intimidate those who try to practice the righteous way. 

“Demons” also represent the destructive conditions or influences that 

cause practitioners to retrogress in their cultivation. Demons can render 

cultivators insane, making them lose their right thought, develop 

erroneous views, commit evil karma and end up sunk in the lower 

realms. These activities which develop virtue and wisdom and lead 

sentient beings to Nirvana are called Buddha work. Those activities 

which destroy good roots, causing sentient beings to suffer and revolve 

in the cycle of Birth and Death, are called demonic actions. The longer 

the practitioner cultivates, and the higher his level of attainment, the 

more he discovers how wicked, cunning and powerful the demons are. 

According to the Zen School, there are five circumstances. First, 

circumstances where cause and effect do not correspond, such as 

visualzing one mark and see another, or hoping to see one realm but 

see another, as well as scenes and realms that do not resemble to those 

described in the sutras are all demonic realms. Second, Buddhas and 

Bodhisattvas have pure compassion; therfore, if they take the 

appearance of demons to test us, we should still feel calm, at peace and 

pure. Demons on the contrary, are inherently evil and wicked; thus 

even when they take the appearance of Buddhas and Bodhisattvas or 

of any good and moral people, we still feel agitated, angry and uneasy. 

Third, The Buddha’s light always makes us feel calm and refreshed; it 

has neither shadow nor a blinding effect on the eye. The light of 

demons, on the other hand, affects our eyes and makes us feel agitated 

rather than calm and peaceful; it also has shadows as described in the 

Lankavatara Sutra. Fourth, the teachings of the Buddhas and 
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Bodhisattvas are in accord with the sutras and the truth. The teachings 

of the demons are contrary to the truth and not in line with the teaching 

in sutras. Fifth, when an auspicious mark appears, the practitioner who 

wishes to test it, needs only concentrate on reciting the Heart Sutra 

with a pure mind, or reciting a mantra or Buddha’s name with one-

pointedness of mind. If the mark is really auspicious, the more the 

practitioner recites, the clearer it becomes. If the mark belongs to the 

demonic realm, it will gradually disappear because evil can never 

infringe upon the truth and the auspicious. However, an advanced 

meditator should always remember that during meditation, you must 

eliminate whatever appear, Buddhas, Bodhisattvas or demons.          

Meanwhile, according to Most Venerable Thích Thieàn Taâm in The 

Pure Land Buddhism in Theory and Practice, there are five demonic 

circumstances. First, instances where cause and effect do not 

sorrespond, such as visualizing  one mark but seeing another, hoping to 

see one realm but seeing another , as well as scenes and realms that do 

not resemble those described in the sutras, are all demonic realms. 

Second, Buddhas and Bodhisattvas have pure compassion; therefore, 

even if they take the appearance of ‘demons’ to test us, we still feel 

calm, at peace and pure. Demons, on the contrary, are inherently evil 

and wicked; thus, even when they take the appearance of Buddhas and 

Bodhisattvas, we feel agitated, angry and uneasy. Third, the Buddhas’ 

light makes us feel calm and refreshed; it has neither shadow nor a 

blinding effect on the eye. The light of demons, on the other hand, 

affects our eyes and makes us feel agitated rather than calm and 

peaceful; it also has shadows. The reference to the Buddhas’ light in 

the Lankavatara Sutra illustrates this point. Fourth, the teachings of the 

Buddhas and Bodhisattvas are in accord with the sutras and the truth. 

The words of demons are contrary to the truth and not in line with the 

sutras’ teachings. Fifth, when an auspicious mark appears, the 

practitioner who wishes to test it need only concentrate on reciting the 

Heart Sutra with a pure mind, or reciting a mantra or the Buddha’s 

name with one-pointedness of mind. If the mark really is auspicious, 

the more he recites, the clearer it becomes, because genuine gold is not 

harmed by fire. If it belongs to the demonic realm, it disappears as he 

recites, because evil can never withstand the truth. 
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Sometimes the Buddha Recitation practitioner sees marks and 

forms which could actually be demonic realms. These are instances 

where cause and effect do not correspond. For example, while 

visualizing the physical features of Amitabha Buddha, a practitioner 

may suddenly see the features of a beautiful woman. Another 

cultivator, diligently reciting the Buddha’s name in the hope of seeing 

auspicious scenes of the Pure Land, may unexpectedly see a slum area, 

with men, women and domestic animals running back and forth in all 

directions. Yet another practitioner, hoping to see precious lotus 

blossoms in the Pure Land, suddenly sees a small cart instead. These 

are demonic realms, as cause and effect do not correspond. ven though 

we say there are five criteria that can help us determine which events 

are real and which belong to the demonic realms, we should judge 

events by all five circumstances, not just one or two. This is because 

there are many celestial demons, externalist deities and Immortals who 

want to lead us their way and therefore falsely take the appearance of 

Buddhas and Bodhisattvas preaching the Dharma. Although their 

cultivation is not the ultimate way leading to liberation, they may have 

good karma or fairly high level of samadhi. Thus, their light can also 

make us feel refreshed and peaceful. Moreover, their teachings at 

times also encourage the performance of good deeds, keeping the 

precepts, vegetarianism and Buddha Recitation. However, they diverge 

from the Buddhist sutras on certain crucial points, such as the need to 

escape Birth and Death. Only by exercising careful judgment and 

understanding the Dharma in depth are we able to know. For example, 

certain externalist deities urge vegetarianism and Buddha Recitation, 

but teach that the sacred words should be visualized as circulating 

throughout the body, this, they say, is ‘turning the Dharma wheel,’ to 

release blockages in the energy system. This is the preaching of 

externalist demons. There are also demons who take the appearance of 

Elder Masters and say, “Buddha statues made of bronze or cement 

cannot vanquish water, because they sink in water; Buddha statues 

made of wood or paper cannot vanquish fire, because they would burn. 

Only the Mind-Buddha cannot be destroyed by anything. You need 

only cultivate the Mind-Buddha, striving to make it pure; there is no 

need to cultivate body and speech. Therefore, even eating meat and 

drinking wine, lusting and begetting children (in the case of monks and 
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nuns) are no consequence. Cultivating body and speech through such 

restrictive, ascetic practices as precept-keeping, vegetarianism, Sutra, 

Mantra and Buddha Recitation is of no use and brings no benefit. This 

is a typical teaching of some spirits of long years standing or demons of 

sexual lust. There are some types of demons who have reached a fairly 

high level of attainment and can use their powers of concentration to 

help the practitioner reach a state of samadhi for a period of seven or 

twenty-one days. However, their teaching does not lead to ultimate 

liberation and, in the end, cannot transcend the cycle of ego-

attachment. Ancient masters have said: “When we see demons yet 

remain undisturbed, the demons self-destruct; when we see ghosts yet 

remain undisturbed, the ghosts are vanquished.” This saying means if 

we see demons and ghosts but our minds are unmoved and unafraid, 

holding fast to correct thoughts or singlemindedly reciting the Buddha’s 

name, these demons and ghosts cannot hurt us in any way, and will 

leave of their own accord. Not only should we act in such a manner 

when seeing demons, but even when we achieve some results or see 

auspicious marks during cultivation, we should not be moved to 

atonishment, sadness or joy. It is as if we had lost a diamond at the 

bottom of the lake and because the water was murky, we were unable 

to recover it despite our best efforts. However, once the water became 

still and transparent, we found it. Since the diamond had always 

belonged to us, why should we have been astonished and happy? If the 

cultivator’s mind is not calm and peaceful and is overly given to 

sorrowful compassion, he will be harmed by the demon of sorrow and 

cry all the time. If he is given to too much happiness, he will be harmed 

by the demon of happiness and laugh all the time, as though insane. 

Thus, although the Pure Land practitioner may also hope to see 

transcendental realms and scenes, he should not long for or dream of 

them too much, because to recite is already to seek. He should be calm 

and seek but not seek, not seek but seek, so as to avoid disturbing his 

mind. He should just earnestly recite the Buddha’s name and in time, 

when the power of his recitation is pure, there will be a response and 

he will witness auspicious realms. To continuously seek and hope for 

them is deluded thought which brings harm.    
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Chöông Hai Möôi Boán 

Chapter Twenty-Four 

 

Caûnh Giôùi 

 

Nôi maø taâm vin vaøo ñoù ñeå chaïy theo goïi laø caûnh, nhö phaùp laø nôi yù 

thöùc vin vaøo goïi laø phaùp caûnh giôùi, saéc laø nhaõn thöùc vin vaøo ñoù goïi laø 

saéc caûnh giôùi, thanh laø nôi nhó thöùc vin vaøo goïi laø thanh caûnh giôùi, vaân 

vaân. Theo Hoøa Thöôïng Thích Thieàn Taâm trong Nieäm Phaät Thaäp Yeáu, 

treân ñöôøng tu khoâng tinh taán thì thoâi, neáu duïng coâng tinh taán, nhöùt ñònh 

coù caûnh giôùi. Hai Caûnh Giôùi Theo Kinh Ñaïi Tyø Loâ Giaù Na: Ñaây laø hai 

caûnh giôùi cuûa Ñöùc Phaät Tyø Loâ Giaù Na, dieãn taû moâi tröôøng hoaït ñoäng 

cuûa Ñöùc Phaät Tyø Loâ Giaù Na, moät ñoà thò hình troøn  hay vuoâng ñöôïc taïo 

ra vôùi Ñöùc Phaät Tyø Loâ Giaù Na ôû giöõa vaø Thaùnh chuùng ôû chung quanh. 

Thöù nhaát laø Kim Cang giôùi: Kim cang giôùi ñöôïc bieåu thò bôûi chín voøng 

troøn ôû giöõa vaø chung quanh laø 414 vò Thaùnh giaû. Thöù nhì laø Thai Taïng 

giôùi: Thai Taïng giôùi ñöôïc bieåu thò bôûi chín oâ vuoâng ôû giöõa vaø 1461 vò 

Thaùnh chuùng chung quanh. Ba Loaïi Caûnh Giôùi Theo Phaät Giaùo: Thöù 

nhaát laø Duïc Caûnh Giôùi: Duïc giôùi laø nôi ñoù coù ñaày daãy nhöõng thöù ham 

muoán. Duïc Giôùi goàm theá giôùi naày vaø saùu coõi trôøi. Baát cöù theá giôùi naøo 

maø nhöõng yeáu toá tham duïc chöa ñöôïc khaéc phuïc. Theá giôùi cuûa söï ham 

muoán. Ñaây laø theá giôùi thaáp nhaát trong ba theá giôùi, hai theá giôùi kia laø 

saéc giôùi vaø voâ saéc giôùi. Noù cuõng laø theá giôùi maø trong ñoù loaøi ngöôøi 

ñang soáng, vaø noù coù teân laø duïc giôùi vì “söï tham duïc” laø ñoäng löïc löôùt 

thaéng cho taát caû chuùng sanh trong coõi naøy. Thöù nhì laø Saéc Caûnh Giôùi: 

Saéc caûnh giôùi laø moät trong tam giôùi theo truyeàn thoáng vuõ truï hoïc Phaät 

giaùo. Saéc giôùi ñöôïc xem nhö laø phaùp giôùi cao hôn theá giôùi trong ñoù con 

ngöôøi sanh soáng, hay duïc giôùi. Theo Phaät giaùo thì saéc giôùi thieàn laáy saéc 

giôùi Thieân laøm ñoái töôïng. Caûnh giôùi beân treân Duïc giôùi goàm Töù Thieàn 

Thieân. Ñaây laø coõi cuûa thieân thaàn baäc thaáp (Chuùng sanh trong coõi naày 

khoâng coù daâm duïc vaø thöïc duïc, chæ coù thaân thaân theå vaät chaát toát ñeïp 

thuø thaéng, coõi nöôùc cung ñieän nguy nga. Toùm laïi trong coõi naày tham 

duïc vaät chaát khoâng ngöøng töï thaïnh, nhöng chöa giaûi thoaùt heát caùc moái 

phieàn tröôïc cuûa vaät chaát vi teá. Y cöù theo tinh thaàn tu döôõng cao caáp, 

coõi naày chia laøm töù thieàn thieân). Thöù ba laø Voâ Saéc Caûnh Giôùi: Caûnh 

giôùi Voâ Saéc Giôùi laø coõi khoâng coù hình töôùng, moät trong tam giôùi theo 

truyeàn thoáng vuõ truï hoïc Phaät giaùo. Chuùng sanh sanh vaøo choán naøy do 
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keát quaû cuûa söï tu taäp thaønh coâng bo án giai ñoaïn thieàn ñònh goïi laø “Töù 

Khoâng Xöù.” Treân coõi saéc giôùi, nôi chæ coù tinh thaàn thanh tònh, nôi 

khoâng coøn thaân theå, khoâng coøn cung ñieän, khoâng coøn vaät chaát. Coõi trôøi 

voâ saéc keùo daøi khoâng haïn ñònh trong töù khoâng xöù. Coõi naày khoâng coù 

vaät chaát cuûa saéc phaùp, maø chæ coøn thöùc taâm truï nôi thieàn ñònh thaâm 

dieäu. Treân coõi voâ saéc khoâng coù thaân saéc, vaø chuùng sanh trong coõi naøy 

khoâng coøn khoå ñau, lo laéng hay phieàn naõo nöõa, nhöng ñaây vaãn ñöôïc coi 

nhö baát toaïi theo quan ñieåm Phaät giaùo, bôûi vì khi thoï maïng cuûa chuùng 

sanh treân coõi naøy chaám döùt hoï vaãn phaûi taùi sanh vaøo coõi thaáp hôn trong 

voøng luaân hoài sanh töû. 

Theo Toâng Thieân Thai, Chæ Moät Taâm Naày Maø Coù Ñuû Ñaày Boán 

Coõi: Thöù nhaát laø coõi Phaøm Thaùnh Ñoàng Cö: Nôi taát caû chuùng sanh, töø 

Thaùnh ñeán phaøm trong saùu ñöôøng, cuøng cö nguï (töø ñòa nguïc, ngaï quyû, 

suùc sanh, a tu la, nhôn, Thieân, Boà Taùt, Phaät). Coõi naøy bao goàm coõi 

Phaøm Thaùnh Ñoàng Cö Tònh Ñoä vaø coõi Phaøm Thaùnh Ñoàng Cö Ueá Ñoä 

(nhö laø coõi Ta Baø trong quoác ñoä naày coù phaøm coù Thaùnh ôû chung laãn, 

maø phaøm vaø Thaùnh ñeàu coù hai haïng). Thöù nhì laø coõi Phöông Tieän Höõu 

Dö: Ñaây laø nôi cö nguï cuûa caùc baäc A La Haùn vaø Boà Taùt caáp thaáp. 

Phöông Tieän Höõu Dö Ñoä laø nôi sanh veà cuûa caùc baäc A La Haùn ñaõ döùt 

heát phieàn naõo ôû tam giôùi. Theo toâng Thieân Thai, ñaây laø coõi nöôùc maø 

chuùng sanh vaãn coøn phaûi taùi sanh trong hình thöùc cao hôn, truï xöù cuûa 

chö Thaùnh Tu Ñaø Höôøn, Tö Ñaø Haøm A Na Haøm vaø A La Haùn. Thöù ba 

laø coõi Thaät Baùo Voâ Chöôùng Ngaïi hay Thöïc Baùo Tònh Ñoä: Ñaây laø nôi cö 

nguï cuûa caùc baäc Boà Taùt ôû caáp cao. Nôi truï cuûa chö Boà Taùt saép thaønh 

Phaät. Thöù tö laø coõi Thöôøng Tòch Quang: Ñaây laø nôi cö nguï cuûa chö 

Phaät. Thöôøng Tòch Quang Tònh Ñoä laø truù xöù cuûa chö Phaät (Theo Kinh 

A Di Ñaø, thì ñaây laø coõi nöôùc khoâng phaûi ai cuõng vaõng sanh veà ñöôïc, 

cuõng khoâng theå boãng nhieân nieäm vaøi tieáng “namo” khoâng chí thaønh maø 

ñöôïc. Thaân Nhö Lai khoâng theå thaân caän vôùi nhöõng ai caên laønh caïn côït. 

Ñaây khoâng phaûi laø nôi cuûa nhöõng haïng ngöôøi phöôùc ñöùc moûng manh 

coù theå höôûng thoï ñöôïc). 

Thieân Thai Thaäp Caûnh Giôùi: Ngoaøi ra, theo toâng Thieân Thai, coù 

möôøi caûnh giôùi theo giaùo thuyeát nhaø Phaät. Chín caûnh giôùi ñaàu haõy coøn 

trong sai traùi vaø vaãn coøn bò duïc voïng chi phoái; taát caû caùc giôùi cuûa chuùng 

höõu tình töø Boà Taùt xuoáng haøng ñòa nguïc, ngoaïi tröø Phaät giôùi laø giôùi cao 

nhaát. Theo toâng Thieân Thai, möôøi coõi naày töông dung töông nhieáp laãn 

nhau, moãi coõi mang trong noù chín coõi coøn laïi kia. Tyû duï nhö nhaân giôùi 
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seõ bao haøm caû chín coõi khaùc, töø Phaät cho ñeán ñòa nguïc, vaø moãi moät 

trong möôøi caûnh vöïc kia cuõng vaäy. Ngay caû caûnh giôùi cuûa chö Phaät 

cuõng bao goàm baûn chaát cuûa ñòa nguïc vaø caùc coõi khaùc, bôûi vì moät Ñöùc 

Phaät duø ôû Ngaøi khoâng coøn baûn chaát cuûa ñòa nguïc, nhöng vì ñeå cöùu ñoä 

chuùng sanh trong coõi naày, neân cuõng coù ñòa nguïc ngay trong taâm cuûa 

Ngaøi. Trong yù nghóa naày Phaät giôùi cuõng bao goàm caû chín coõi khaùc. Luïc 

phaøm laø saùu neûo luaân hoài hay saùu theá giôùi cuûa chuùng sanh meâ môø: ñòa 

nguïc, ngaï quyû, suùc, sanh, a tu la, nhaân vaø thieân. Töù Thaùnh laø boán coõi 

Thaùnh laø coõi maø nôi ñoù chuùng sanh ñaõ giaùc ngoä, ñaõ bieát söï an laïc beân 

trong vaø söï töï do saùng taïo bôûi vì baèng tri thöùc hoï ñaõ chieán thaéng voâ 

minh vaø meâ hoaëc, hoï ñaõ thoaùt khoûi söï noâ leä vaøo caùc nghieäp löïc phaùt 

sinh töø haønh ñoäng meâ laàm trong quaù khöù vaø baây giôø khoâng coøn gieo 

nhöõng haït gioáng maø chuùng seõ keát traùi trong hình thöùc troùi buoäc môùi cuûa 

nghieäp. Song giaùc ngoä khoâng laøm giaùn ñoaïn luaät nhaân quaû. Khi ngöôøi 

giaùc ngoä töï caét ngoùn tay mình, noù cuõng chaûy maùu, khi ngöôøi aáy aên phaûi 

thöùc aên xaáu thì daï daøy vaãn ñau. Ngöôøi giaùc ngoä khoâng theå chaïy troán 

ñöôïc haäu quaû cuûa caùc haønh ñoäng do chính mình taïo ra. Söï khaùc bieät laø 

vì ngöôøi ñaõ giaùc ngoä chaáp nhaän, töùc ñaõ thaáy roõ nghieäp cuûa mình vaø 

khoâng coøn bò troùi buoäc nöõa maø di ñoäng töï do beân trong nghieäp. Thöù 

nhaát laø Thaùnh Duyeân giaùc. Ñaây laø moät vò Phaät töï giaùc ngoä, khoâng 

giaûng daïy cho keû khaùc. Thöù nhì laø Thaùnh Thanh Vaên. Ñaây laø vò ñeä töû 

tröïc tieáp cuûa Phaät. Thöù ba laø Thaùnh Boà Taùt. Ñaây laø moät vò Phaät töông 

lai. Thöù tö laø Phaät, moät vò Phaät khoâng ôû trong voøng möôøi coõi theá gian 

naày, nhöng vì Ngaøi thò hieän giöõa loaøi ngöôøi ñeå giaûng daïy giaùo lyù cuûa 

mình neân Ngaøi ñöôïc keå vaøo ñoù. 

 

Spheres 

 

Sphere is a prospect, region, territory, surroundings, views,  

circumstances, environment, area, field, sphere, environments and 

conditions, i.e. the sphere of mind, the sphere of form for the eye, of 

sound for the ear, etc.: Visaya, artha, or gocara (skt). According to Most 

Venerable Thích Thieàn Taâm in The Pure Land Buddhism in Theory 

and Practice, if we are not diligent and do not exert efforts along the 

path of cultivation, nothing usually happens; however, if we are 

diligent and exert a great deal of effort, we will definitely witness 

different realms. Two Realms According to the Great Vairocana Sutra:  



 174 

There are two realms of Vairocana Buddha which are used to illustrate 

the sphere of activity of Vairocana Buddha, a diagram-like circle, or 

square was invented, having the whole show of saintly beings with the 

Buddha at the center. The first realm is the Realm of Diamond 

Elements: This realm has the central party of nine circles in the center 

surrounded by 414 saintly beings. The second realm is the Realm of 

Matrix Repository: This realm has nine squares in the center surrouned 

by 1,461 saintly beings. Three Realms According to Buddhism: First, 

the realm of desire: Also called realm of passions. Realm of desire is a 

realm where there exists all kinds of desires. The realm of desire, of 

sensuous gratification; this world and the six devalokas; any world in 

which the elements of desire have not ben suppressed. The world of 

desire. The region of the wishes. This is the lowest of the three realms 

of existence, the other two being rupa-dhatu and arupa-dhatu. It is also 

the realm in which human live, and it receives its name because desire 

is the dominant motivation for its inhabitants. Second, the realm of 

form: ‘Rupa-dhatu’ is one of the three worlds (triloka) of traditional 

Buddhist cosmology. This realm is considered to be higher that the one 

in which human beings live, i.e., the desire realm or kama-dhatu. 

According to Buddhism, the four form-realm-meditations have the 

form-heaven as their objective. The realm of form or matter. It is 

above the lust world. It is represented in the Brahamlokas (töù thieàn 

thieân). Third, the realm of formlessness: This is one of the “three 

worlds” (triloka) of traditional Buddhist cosmology. Beings are born 

into this realm as a result of successful cultivation of meditative states 

called the “four formless absorptions” (arupya-samapatti), each of 

which corresponds to a heaven realm within the Formless Realm. The 

formless realm of pure spirit, where there are no bodies, places, things. 

Its extent is undefinable in the four empty regions (Töù khoâng xöù). The 

heavens without form, immaterial, consisting only of mind in 

contemplation. In the Formless Realm there is no physicality, and the 

beings who reside there have lives free from pain, anxiety, or 

afflictions, but this is seen as unsatisfactory from a Buddhist standpoint, 

because when their lives in the Formless Realm end they are again 

reborn in the lower levels of cyclic existence. The heavens without 

form, immaterial, consisting only of mind in contemplation.   
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Four Lands According to the T’ien-T’ai Sect: According to the 

T’ien-T’ai Sect, this single mind encompasses the four kinds of lands in 

their totality. First, the land of common residence of beings and Saints: 

The Land of Common Residence of Beings and Saints, or the land 

where all beings, saints and Ordinary Beings of the six lower worlds, 

dwell together (hells, hungry ghosts, animals, asuras, men, devas, 

Bodhisattvas, abd Buddhas). This land includes the Common Residence 

Pure Land and the Common Residence Impure Land where all 

ordinary beings and saints reside together. Second, the land of 

Expediency: The Land of Expediency, inhabited by Arhats and lesser 

Bodhisattvas. This is one of the four lands or realms to which, acording 

to Mahayana, Arahants go at their decease. According to the T’ien-T’ai 

Sect, this is one of the four lands or realms, the realm which is 

temporary, where beings still subject to higher forms of transmigration, 

the abode of Srotapanna (Tu ñaø höôøn), Sakrdagamin (Tö ñaø haøm), 

Anagamin (A na haøm), and Arhat (A la haùn). Third, the land of True 

Reward: The Land of Reward is also called the land of Buddha-reward 

in Reality free from all barriers, inhabited by the highest Bodhisattvas. 

Realms of permanent reward and freedom, for those who have attained 

bodhisattva rank. Fourth, the land of Eternally tranquil light serenity 

and illumination: The Land of Eternally Quiescent Light, in which the 

Buddhas dwell. The realm where permanent tranquility and 

enlightenment reign. The realm of spirit where all are in perpetual 

peace and glory. The realm of eternal rest and light, and of eternal 

spirit (dharmakaya), the abode of Buddhas. T’ien-T’ai fourth 

Buddhaksetra. 

Ten Realms of the T'ien-T'ai: Besides, according to T'ien-T'ai sect, 

there are ten realms in Buddhism. The first nine realms of error, or 

subjection to the passion; all the realms of the living from Bodhisattvas 

down to hells, except the tenth and highest, the Buddha realm. Six 

stages of rebirth for ordinary people, as contrasted with the four saints. 

These ten realms are mutually immanent and mutually inclusive, each 

one having in it the remaining nine realms. For example, the realm of 

men will include the other nine from Buddha to Hell, and so will any of 

the ten realms. Even the realm of Buddhas includes the nature of hell 

and all the rest, because a Buddha, though not helish himself, intends to 

save the depraved or hellish beings, and therefore also has hell in his 
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mind. In this sense, the realm of the Buddhas, too, includes the other 

nine realms. Six realms of the samsara or the realms of the 

unenlightened: hells, hungry ghosts, animals, angry demons (asuras), 

human beings, and celestials. Four Saints or the realms of the 

enlightened existence, sometimes called the “four holy states.” Unlike 

those in the lower six realms, the enlightened know the joy of inward 

peace and creative freedom because, having overcome their ignorance 

and delusion through knowledge, they are freed from enslavement to 

karmic propensities arising from past delusive actions, and no longer 

sow seeds which will bar fruit in the form of new karmic bondage. 

Enlightenment, however, does not suspend the law of cause and effect. 

When the enlightened man cuts his finger it bleeds, when he eats bad 

food his stomach aches. He too cannot escape the consequences of his 

actions. The difference is that because he accepts, that is, he sees into 

his karma he is no longer bound by it, but moves freely witihn it. First, 

a Pratyeka-buddha or a Buddha for himself, not teaching others. 

Second, a Sravaka (Sravakayana) or a direct disciple of the Buddha. 

Third, a Bodhisattva or a  would-be Buddha. Fourth, the realm of 

Buddhas. A Buddha is not inside the circle of ten, but as he advents 

among men to preach his doctrine he is now partially included in it. 
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Chöông Hai Möôi Laêm 

Chapter Twenty-Five 

 

Möôøi Taùm Caûnh Giôùi 

 

Theo caùc truyeàn thoáng Phaät giaùo, coù möôøi taùm caûnh giôùi. Ñoù laø luïc 

caên, luïc caûnh vaø luïc thöùc. Theo Tyø Khöu Boà Ñeà trong Vi Dieäu Phaùp, 

coù möôøi taùm giôùi: nhaõn giôùi, nhó giôùi, tyû giôùi, thieät giôùi, thaân giôùi, saéc 

giôùi, thanh giôùi, höông giôùi, vò giôùi, xuùc giôùi, nhaõn thöùc giôùi, nhó thöùc 

giôùi, tyû thöùc giôùi, thieät thöùc giôùi, thaân thöùc giôùi, phaùp giôùi, vaø yù thöùc 

giôùi. Luïc Caên laø nhöõng ñoái töôïng cuûa Thieàn Taäp. Theo Tyø Kheo 

Piyananda trong Nhöõng Haït Ngoïc Trí Tueä Phaät Giaùo, baïn phaûi luoân 

tænh thöùc veà nhöõng cô quan cuûa giaùc quan nhö maét, tai, muõi, löôõi, thaân 

vaø söï tieáp xuùc cuûa chuùng vôùi theá giôùi beân ngoaøi. Baïn phaûi tænh thöùc veà 

nhöõng caûm nghó phaùt sinh do keát quaû cuûa nhöõng söï tieáp xuùc aáy. Maét 

ñang tieáp xuùc vôùi saéc; tai ñang tieáp xuùc vôùi thanh; muõi ñang tieáp xuùc 

vôùi muøi; löôõi ñang tieáp xuùc vôùi vò; thaân ñang tieáp xuùc vôùi söï xuùc chaïm; 

vaø yù ñang tieáp xuùc vôùi nhöõng vaïn phaùp. Luïc caûnh hay saùu caûnh ñoái laïi 

vôùi luïc caên nhaõn, nhó, tyû, thieät, thaân, yù laø caûnh trí, aâm thanh, vò, xuùc, yù 

töôûng cuõng nhö thò giaùc, thính giaùc, khöùu giaùc, vò giaùc, xuùc giaùc vaø taâm 

phaân bieät. Luïc Thöùc hay saùu nôi dung chöùa nhöõng döõ kieän cuûa luïc caên, 

bao goàm nhaõn thöùc, nhó thöùc, tyû thöùc, thieät thöùc, thaân thöùc, vaø yù thöùc. 

Trong Kinh Thuû Laêng Nghieâm, quyeån Ba, Ñöùc Phaät ñaõ giaûi thích cho 

oâng A Nan vì sao baûn tính cuûa Thaäp Baùt Giôùi laø Nhö Lai Taïng dieäu 

chaân nhö tính.  

Nhaõn Saéc Thöùc Giôùi: Ñöùc Phaät daïy: “OÂng A Nan! OÂng ñaõ roõ, con 

maét vaø saéc laøm duyeân, sinh ra nhaõn thöùc. Caùi thöùc ñoù nhaân sinh maét, 

laáy maét laøm giôùi, hay nhaân sinh saéc, laáy saéc laøm giôùi? OÂng A Nan! 

Neáu nhaân maét sinh, khoâng coù saéc vaø khoâng, khoâng theå phaân bieät; duø coù 

thöùc duøng ñeå laøm gì? Caùi thaáy cuûa oâng, neáu phi caùc maøu xanh, vaøng, 

ñoû, traéng, khoâng theå chæ baøy ra, vaäy töø ñaâu laäp ra giôùi haïn. Neáu nhaân 

saéc sinh, khi nhìn hö khoâng, khoâng coù saéc, ñaùng leõ thöùc dieät, sao laïi 

bieát hö khoâng? Neáu khi saéc töôùng thay ñoåi, oâng cuõng bieát noù thay ñoåi, 

maø thöùc cuûa oâng khoâng thay ñoåi, thì ñaâu laäp ñöôïc giôùi? Neáu theo saéc 

thay ñoåi, thöùc laø caùi thay ñoåi, khoâng theå coù giôùi haïn. Neáu khoâng thay 

ñoåi, nhaõn thöùc laø caùi thöôøng haèng, vaäy ñaõ töø saéc sinh ra, leõ khoâng bieát 

ñöôïc hö khoâng laø gì? Neáu goàm caû hai thöù maét, saéc cuøng sinh, noùi hôïp, 
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chaëng giöõa laïi phaûi ly; noùi ly, hai beân phaûi hôïp, theå tính taïp loaïn, laøm 

sao thaønh giôùi? Vaäy oâng neân bieát, maét vaø saéc laøm duyeân sinh nhaõn, vaø 

thöùc giôùi, ba choã ñeàu khoâng thöïc coù. Ba caûnh giôùi maét, saéc vaø nhaõn 

thöùc voán chaúng phaûi tính nhaân duyeân hay tính töï nhieân.”  

Nhó Thanh Thöùc Giôùi: Ñöùc Phaät daïy: “OÂng A Nan! OÂng ñaõ roõ, tai 

vaø tieáng laøm duyeân, sinh ra nhó thöùc. Caùi thöùc ñoù nhaân tai sinh, laáy laøm 

giôùi, hay nhaân tieáng sinh laáy tieáng laøm giôùi? OÂng A Nan! Neáu nhaân tai 

sinh, hai töôùng ñoäng tónh ñaõ khoâng hieän tieàn, caùi caên khoâng thaønh tri 

giaùc. Tri giaùc khoâng thaønh, caùi thöùc hoùa ra hình töôùng gì? Neáu caùi tai 

khoâng coù ñoäng tónh, khoâng thaønh caùi nghe, laøm sao hình caùi tai xen vôùi 

saéc, chaïm vôùi traàn, maø goïi ñöôïc laø thöùc giôùi. Caùi nhó thöùc giôùi laïi töø 

ñaâu maø laäp ra ñöôïc? Neáu nhaân tieáng sinh, thöùc nhaân tieáng maø coù, 

khoâng quan heä gì ñeán caùi nghe, nhö theá chính caùi töôùng cuûa tieáng seõ 

maát. Thöùc do tieáng sinh, duø cho tieáng nhaân nghe maø coù töôùng, thì caùi 

nghe phaûi nghe ñöôïc thöùc. Neáu khoâng nghe ñöôïc, thöùc gioáng nhö tieáng. 

Thöùc ñaõ bò nghe, thì caùi gì bieát nghe caùi thöùc? Coøn neáu khoâng bieát, hoùa 

ra nhö coû caây. Khoâng leõ tieáng vaø nghe xen loän thaønh trung giôùi. Giôùi 

ñaõ khoâng coù ñòa vò ôû giöõa, thì töôùng trong vaø ngoaøi töø ñaâu maø thaønh laäp 

ñöôïc? Vaäy oâng neân bieát, tai vaø tieáng laøm duyeân sinh nhó thöù giôùi, ba 

choã ñeàu khoâng thöïc coù. Ba caûnh giôùi tai, tieáng, vaø nhó thöùc voán chaúng 

phaûi tính nhaân duyeân hay tính töï nhieân.” 

Tyû Höông Thöùc Giôùi: Ñöùc Phaät daïy: “OÂng A Nan! OÂng ñaõ roõ, muõi 

vaø muøi laøm duyeân sinh ra tyû thöùc. Caùi thöùc ñoù nhaân muõi sinh, laáy muõi 

laøm giôùi; hay nhaân muøi sinh, laáy muøi laøm giôùi? OÂng A Nan! Neáu nhaân 

muõi sinh, yù oâng laáy gì laøm tyû caên? Caùi muõi baèng thòt hay caùi tính ngöûi 

bieát? Neáu laáy caùi muõi baèng thòt, thòt töùc laø thaân caên, thaân bieát goïi laø 

xuùc. Thaân khoâng phaûi laø muõi. Xuùc laø traàn cuûa thaân. Vaäy khoâng coù caùi 

gì ñaùng goïi laø muõi, sao laäp ñöôïc giôùi? Neáu laáy tính ngöûi bieát laøm tyû 

caên, yù oâng muoán laáy caùi gì laøm bieát ngöûi? Neáu laáy chaát thòt laøm bieát 

ngöûi, thì caùi maø thòt bieát ñöôïc laø xuùc chöù khoâng phaûi tyû caên. Neáu laáy 

hö khoâng laøm bieát ngöûi, thì hö khoâng töï coù bieát, coøn chaát thòt leõ ra 

khoâng coù bieát. Nhö vaäy ñaùng leõ hö khoâng môùi thöïc laø oâng. Thaân oâng 

khoâng phaûi coù bieát, thì oâng A Nan bieát nöông vaøo ñaâu. Neáu laáy muøi 

laøm bieát ngöûi, caùi bieát thuoäc veà muõi, naøo coù quan heä gì ñeán oâng? Neáu 

caùc muøi thôm thuùi sinh ôû muõi cuûa oâng, khoâng phaûi ôû caây y-lan hay 

chieân ñaøn maø ra, vaäy khi khoâng coù hai thöù ñoù, oâng thöû ngöûi xem muõi 

oâng xem thôm hay thuùi? Muøi thuùi khoâng phaûi thôm, muøi thôm khoâng 
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phaûi thuùi. Neáu ngöûi ñöôïc caû hai muøi thôm thuùi, thì moät mình oâng leõ ra 

phaûi coù hai muõi, vaø ñöùng tröôùc toâi hoûi ñaïo, phaûi coù hai A Nan, vaäy ai 

laø oâng? Neáu muõi coù moät, thôm thuùi khoâng phaûi hai, thuùi laø thôm, thôm 

thaønh thuùi, hai tính khoâng coù, vaäy theo ñaâu maø laäp giôùi? Neáu nhaân muøi 

sinh, caùi tyû thöùc nhaân muøi maø coù. Nhö con maét thaáy ñöôïc, khoâng nhìn 

con ñöôïc maét. Vaäy tyû thöùc nhaân muøi maø coù, leõ ra khoâng bieát ñöôïc muøi. 

Neáu bieát ñöôïc, khoâng phaûi do muøi sinh. Coøn neáu khoâng bieát, khoâng 

phaûi laø thöùc. Neáu muøi khoâng coù caùi bieát muøi thì khoâng thaønh ñöôïc giôùi 

haïn caùi thöùc. Neáu khoâng bieát muøi, thì khoâng phaûi do muøi maø laäp ra 

giôùi. Khoâng coù tyû thöùc laø chaëng giöõa, thì noäi caên, ngoaïi traàn khoâng theå 

thaønh laäp, vaø caùc tính ngöûi bieát chæ laø hö voïng. Vaäy oâng neân bieát, muõi 

vaø muøi laøm duyeân sinh tyû thöùc giôùi, ba choã ñeàu khoâng thöïc coù. Ba caûnh 

giôùi muõi, muøi vaø tyû thöùc voán chaúng phaûi tính nhaân duyeân hay tính töï 

nhieân.” 

Thieät Vò Thöùc Giôùi: Ñöùc Phaät daïy: “OÂng A Nan! OÂng ñaõ roõ, löôõi 

vaø vò laøm duyeân sinh ra thieät thöùc. Caùi thöùc ñoù nhaân löôõi sinh, laáy löôõi 

laøm giôùi; hay nhaân vò sinh, laáy vò laøm giôùi? OÂng A Nan! Neáu nhaân löôõi 

sinh, thì caùc vò trong theá gian ngoït nhö mía, chua nhö me, ñaéng nhö 

huyønh lieân, maën nhö muoái, cay nhö göøng vaø queá, maáy thöù ñoù ñeàu 

khoâng coù vò. OÂng thöï töï neám löôõi oâng, xem ngoït hay ñaéng? Neáu ñaéng 

thì caùi chi ñeán neám löôõi. Löôõi ñaõ khoâng töï neám, thì laáy caùi chi maø bieát 

vò? Neáu khoâng ñaéng, löôõi khoâng sinh ra ñöôïc vò, sao laäp thaønh giôùi? 

Neáu nhaân vò sinh, thì thieät thöùc töï mình ñaõ laø vò, gioáng nhö löôõi, khoâng 

theå töï neám vò mình ñöôïc, sao bieát laø vò hay khoâng phaûi vò? Laïi taát caû 

caùc vò khoâng phaûi do moät vaät sinh ra. Caùc vò ñaõ do nhieàu vaät sinh ra, leõ 

ra thöùc coù nhieàu theå. Neáu thöùc theå laø moät, vaø theå do vò sinh ra, thì ñaùng 

leõ nhöõng vò maën, nhaït, chua, cay hoøa hôïp cuøng nhau sinh ra caùc töôùng 

sai khaùc, ñoàng laø moät vò, khoâng coù phaân bieät. Ñaõõ khoâng coù phaân bieät, 

khoâng goïi laø thöùc, sao coøn goïi laø Thieät-Vò-Thöùc Giôùi? Chaúng leõ hö 

khoâng sinh ra taâm thöùc cuûa oâng? Coøn noùi löôõi vaø vò hoøa hôïp nhau maø 

sinh, thì caùi chaëng giöõa caên traàn ñaõ khoâng coù töï tính, laøm sao sinh ñöôïc 

giôùi? Vaäy oâng neân bieát, löôõi vaø vò laøm duyeân sinh thieät thöùc giôùi, ba 

choã ñeàu khoâng thöïc coù. Ba caûnh giôùi löôõi, vò vaø thieät thöùc voán chaúng 

phaûi tính nhaân duyeân hay tính töï nhieân.” 

Thaân Xuùc Thöùc Giôùi: Ñöùc Phaät daïy: “OÂng A Nan! OÂng ñaõ roõ, thaân 

vaø xuùc laøm duyeân sinh ra thaân thöùc. Caùi thöùc ñoù nhaân thaân sinh, laáy 

thaân laøm giôùi haïn, hay nhaân xuùc sinh, laáy xuùc laøm giôùi? Neáu nhaân thaân 
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sinh, taát khoâng coù hai caùi duyeân giaùc quaùn hôïp ly, thaân coøn bieát gì nöõa? 

Neáu nhaân xuùc sinh, chaéc khoâng coù thaân oâng, ai khoâng coù thaân maø bieát 

hôïp, bieát ly ñöôïc? OÂng A Nan! Vaät khoâng theå bieát xuùc, thaân môùi bieát 

coù xuùc. Xuùc bieát thaân, thaân bieát xuùc. Ñaõ laø xuùc thì khoâng phaûi laø thaân. 

Ñaõ laø thaân, töùc khoâng phaûi laø xuùc. Hai töôùng thaân vaø xuùc voán khoâng coù 

xöù sôû. Hôïp vôùi thaân thì thaønh ra töï theå tính cuûa thaân. Ly vôùi thaân thaønh 

ra nhöõng töôùng hö khoâng. Noäi caên vaø ngoaïi traàn ñaõ khoâng thaønh, caùi 

giöõa laø thöùc laøm sao laäp ñöôïc? Giöõa ñaõ khoâng laäp ñöôïc, tính trong 

ngoaøi laø khoâng, vaäy töø ñaâu maø laäp ñöôïc caùi giôùi sinh ra thöùc cuûa oâng? 

Vaäy oâng neân bieát, thaân vaø xuùc laøm duyeân sinh thaân thöùc giôùi, ba choã 

ñeàu khoâng thöïc coù. Ba caûnh giôùi thaân, xuùc, vaø thaân thöùc voán chaúng 

phaûi tính nhaân duyeân hay tính töï nhieân.” 

YÙ-Phaùp-Thöùc Giôùi: Ñöùc Phaät daïy: “OÂng A Nan! OÂng ñaõ roõ, yù vaø 

phaùp laøm duyeân sinh ra yù thöùc. Caùi thöùc ñoù nhaân yù sinh, laáy laøm giôùi, 

hay nhaân phaùp sinh, laáy laøm giôùi? OÂng A Nan! Neáu nhaân yù sinh, trong 

yù oâng chaéc coù suy nghó môùi phaùt minh yù oâng. Neáu khoâng coù söï vaät ôû 

ngoaøi, yù khoâng sinh ra ñöôïc. Lìa caùc phaùp duyeân, yù khoâng coù hình 

töôùng. Vaäy thöùc duøng ñeå laøm gì? Thöùc taâm cuûa oâng gioáng hay khaùc 

caùc tö töôûng vaø caùc söï roõ bieát. Neáu ñoàng vôùi yù, sao goïi laø do yù sinh. 

Neáu khaùc vôùi yù, ñaùng leõ khoâng bieát gì. Neáu theá, sao noùi laø do yù sinh. 

Neáu coù bieát, sao laïi chia ra thöùc vaø yù? Nguyeân ñoàng vaø khaùc coøn 

khoâng laäp ñöôïc, sao laäp ñöôïc giôùi? Neáu töø phaùp traàn sinh, caùc phaùp 

trong theá gian, khoâng rôøi naêm traàn. OÂng haõy xem caùc saéc phaùp, thanh 

phaùp, höông phaùp, vò phaùp vaø xuùc phaùp, caùc töôùng traïng ñeàu phaân 

minh, ñeå ñoái vôùi naêm caên, caùc thöù ñoù ñeàu khoâng phaûi veà phaàn traàn 

caûnh cuûa yù caên. Neáu thöùc cuûa ngöôi nhaát ñònh töø phaùp traàn ra, thì ngöôi 

haõy xem xeùt hình töôùng cuûa moãi phaùp nhö theá naøo? Neáu lìa saéc, khoâng, 

thoâng, ngheõn, ly, hôïp, vaø sanh dieät, ngoaøi caùc töôùng naày chaúng coù sôû 

ñaéc. Sanh thì caùc phaùp saéc khoâng cuøng sanh, dieät thì caùc phaùp saéc 

khoâng cuøng dieät, vaäy caùi nhaân sanh ra ñaõ khoâng, laøm sao coù thöùc? 

Thöùc ñaõ chaúng coù, giôùi töø ñaâu laäp? Vì theá oâng neân bieát yù caên, phaùp 

traàn laøm duyeân vôùi nhau sanh ra yù thöùc giôùi, ba choã ñeàu khoâng, töùc yù 

caên caûnh giôùi, phaùp traàn caûnh giôùi, vaø yù thöùc caûnh giôùi voán chaúng phaûi 

taùnh nhaân duyeân, cuõng chaúng phaûi taùnh töï nhieân.” 
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Eighteen Realms 

 

According to Buddhist traditions, there are eighteen realms. They 

are six senses, six objects, and six consciousnesses. According to 

Bhikkhu Bodhi in Abhidhamma, there are eighteen elements: eye 

element, ear element, nose element, tongue element, body element, 

visible form element, sound element, smell element, taste element, 

tangible element, eye consciousness element, ear-consciousness 

element, nose-consciousness element, tongue-consciousness element, 

body-consciousness element, mind-element, mental-object element, 

and mind-consciousness element. The six senses are objects of 

meditation practices. According to Bikkhu Piyananda in The Gems Of 

Buddhism Wisdom, you must always be aware of the sense organs such 

as eye, ear, nose, tongue and body and the contact they are having with 

the outside world. You must be aware of the feelings that are arising as 

a result of this contact. The eye is now in contact with forms (rupa); the 

ear is now in contact with sound; the nose is now in conatct with smell; 

the tongue is now in contact with taste; the body is now in contact with 

touching; and the mind is now in contact with all things (dharma). The 

six objects are corresponding to the six senses. The six objective fields 

of the six senses of sight, sound, smell, taste, touch and idea or thought; 

rupa, form and colour, is the field of vision; sound of hearing, scent of 

smelling, the five flavours of tasting, physical feeling of touch, and 

mental presentation of discernment. Six sense-data or six 

consciousness or six conceptions. The perceptions and discernings of 

the six organs of sense, which include sight consciousness, hearing 

consciousness, scent consciousness, taste consciousness, body 

consciousness, and mind consciousness. In the Surangama Sutra, book 

Three, the Buddha explained to Ananda the reasons why he said that 

the eighteen realms were basically the wonderful nature of true 

suchness, the treasury of the Thus Come One.  

The Realms of Eye, Form, and Consciousness: The Buddha taught: 

“Ananda! As you understand it, the eyes and form create the conditions 

that produce the eye-consciousness. Is the consciousness produced 

because of the eyes, such that the eyes are its realm? Or is it produced 

because of form, such that form is its realm? Ananda! If it were 

produced because of the eyes, then in the absence of emptiness and 
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form it would not be able to make distinctions; and, so even if you had 

a consciousness, what use would it be? Moreover, Ananda, your seeing 

is neither green, yellow, red, nor white. There is virtually nothing in 

which it is represented. Therefore, what is the realm established from? 

Suppose it were produced because of form. In emptiness, when there 

was no form, your consciousness would be extinguished. The, why is it 

that the consciousness knows the nature of emptiness? Suppose a form 

changes. You are also conscious of the changing appearance; but your 

eye-consciousness does not change, where is the boundary 

established? If the eye-consciousness were to change when form 

changed, then there would be no appearance of a realm. If it were not 

to change, it would be constant, and given that it was produced from 

form, it should have no conscious knowledge of where there was 

empty. Suppose the eye-consciousness arose both from the eyes and 

from form. If they were united, there would still be a point of 

separation. If they were separated, there would still be a point of 

contact. Hence, the substance and nature would be chaotic and 

disorderly; how could a realm be set up? Therefore, you should know 

that as to the eyes and form being the conditions that produce the realm 

of eye-consciousness, none of the three places exists. Thus, the eyes, 

form, and the form realm, these three, do not have their origin in 

causes and conditions, nor do their natures arise spontaneously.”  

The Realms of Ear, Sound, and Consciousness: The Buddha 

taught: “Ananda! As you understand it, the ear and sound create the 

conditions that produce the ear-consciousness. Is this consciousness 

produced because of the ear such that the ear is its realm, or is it 

produced because of sound, such that sound is its realm? Ananda! 

Supose the ear-consciousness were produced because of the ear. The 

organ of hearing would have no awareness in the absence of both 

movement and stillness. Thus, nothing would be known by it. Since the 

organ would lack awareness, what would characterize the 

consciousness? You may hold that the ears hear, but when there is no 

movement and stillness, hearing cannot occur. How, then, could the 

ears, which are but physical forms, unite with external objects to be 

called the realm of consciousness? Once again, therefore, how would 

the realm of consciousness be established? Suppose it was produced 

from sound. If the consciousness existed because of sound, then it 
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would have no connection with hearing. Without hearing, then the 

characteristic of sound would have no location. Suppose consciousness 

existed because of sound. Given that sound exists because of hearing, 

which causes the characteristic of sound to manifest, then you should 

also hear the hearing-consciousness. If the hearing-consciousness is not 

heard, there is no realm. If it is heard, then it is the same as sound. If 

the consciousness itself is heard, who is it that perceives and hears the 

consciousness? If there is no perceiver, then in the end you would be 

like grass or wood.  Nor is it likely that the sound and hearing mix 

together to form a realm in between. Since a realm in between could 

not be established, how could the internal and external characteristics 

be delineated? Therefore, you should know that as to the ear and sound 

creating the conditions which produce the realm of the ear-

consciousness, none of the three places exists. Thus, the ear, sound, 

and sound-consciousness, these three, do not have their origin in causes 

and conditions, nor do their natures arise spontaneously.”   

The Realms of Nose, Smell, and Consciousness: The Buddha 

taught: “Moreover, Ananda, as you understand it, the nose and smell 

create the conditions that produce the nose-consciousness. Is this 

consciousness produced because of the nose, such that the nose is its 

realm? Or, is it produced because of smell, such that smell are its 

realm? Suppose, Ananda, that the nose-consciousness were produced 

because of the nose, then in your mind, what do you take to be the 

nose? Do you hold that it takes the form of two fleshy claws, or do you 

hold it is an inherent ability of the nature which perceives smells as a 

result of movement? Suppose you hold that it is fleshy claws which 

form an integral part of your body. Since the body’s perception is 

touch, the sense organ of smelling would be named ‘body’ instead of 

‘nose,’ and the objects of smelling would be objects of touch. Since it 

would not even have the name ‘nose,’ how could a realm be 

established for it? Suppose you held that the nose was the perceiver of 

smells. Then, in your mind, what is it that perceives? Suppose it were 

the flesh that perceived. Basically, what the flesh perceives is objects 

of touch, which have nothing to do with the nose. Suppose it were 

emptiness that perceived. Then emptiness would itself be the 

perceiver, and the flesh would have no awareness. Thus, empty space 

would be you, and since your body would be without perception, 
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Ananda would not exist. If it is the smell that perceives, perception 

itself would lie with the smell. What would that have to do with you? If 

it is certain that vapors of fragrance and stench are produced from your 

nose, then the two flowing vapors of fragrance and stench would not 

arise from the wood of Airavana or Chandana. Given that the smell 

does not come from these two things, when you smell your own nose, is 

it fragrant, or does it stink? What stinks does not give off fragrance; 

what is fragrance does not stink. Suppose you say you can smell both 

the fragrance and the stench; then you, one person, would have tow 

noses, and I would now be addressing questions to two Anandas. Which 

one is you? Suppose there is one nose; then fragrance and stench 

would not be two. Since stench would be fragrance and fragrance 

would become stench, there would not be two natures, thus what would 

make up the realm? If the nose-consciousness were produced because 

of smells, it follows that it is in existence just because of smells. Just as 

the eyes can see but are unable to see themselves, so, too, if it exists 

because of smells, it would not be aware of smells. If it is aware of 

smells, then it is not produced from smells. If it had no awareness, the 

realm of smelling would not come into being. If the consciousness were 

not aware of smells, then the realm would not be established from 

smells. Since there is no intermediate realm of consciousness, there is 

no basis for establishing anything internal or external, either. 

Therefore, the nature of smelling is ultimately empty and false. 

Therefore, you should know that, as to the nose and smells being the 

conditions which produce the realm of the nose-consciousness, none of 

the three places exists. Thus, the nose, smells, and the realm of 

smelling, these three, do not have their origin in causes and conditions, 

nor do their natures arise spontaneously.”   

The Realms of Tongue, Flavors, and Consciousness: The Buddha 

taught: “Moreover, Ananda, as you understand it, the tongue and 

flavors create the conditions that produce the tongue-consciousness. Is 

the consciousness produced because of the tongue, such that the tongue 

is its realm, or is it produced because of the flavors, such that the 

flavors are its realm? Suppose, Ananda, that it were produced because 

of the tongue. Then all the sugar, black plums, Huang-lien, salt, wild 

ginger, and cassia in the world would be entirely without flavor. Also, 

when you taste your own tongue, is it sweet or bitter? Suppose the 
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nature of your tongue were bitter. Then, what would it be that tasted 

the tongue? Since the tongue cannot taste itself, who would have the 

sense of taste? If the nature of the tongue were not bitter, there would 

be no flavor engendered by it. Thus, how could a realm be established? 

If it were produced because of flavor, the consciousness itself would be 

a flavor. The case would be the same as with the tongue-organ being 

unable to taste itself. How could the consciousness know whether it 

had flavor or not? Moreover, flavors do not all come from one thing. 

Since flavors are produced from many things, the consciousness would 

have many substances. Suppose that the consciousness were of a single 

substance and that the substance was definitely produced from flavor. 

Then, when salt, bland, sweet, and pungent were combined, their 

various differences would change into a single flavor and there would 

be no distinctions among them. If there were no distinctions, it could 

not be called consciousness. So, how could it further be called the 

realm of tongue, flavor, and consciousness? Nor can it be that empty 

space produces your conscious awareness. The tongue and flavors 

could not combine without each losing its basic nature. How could a 

realm be produced? Therefore, you should know that, as to the tongue 

and flavors being the conditions and that produce the realm of tongu-

consciousness, none of the three places exists. Thus, the tongue, 

flavors, and the realm of the tongue, these three, do not have their 

origin in causes and conditions, nor do their natures arise 

spontaneously.”  

 The Realms of Body-Consciousness, Objects of Touch: The 

Buddha taught: “Moreover, Ananda, as you understand it, the body and 

objects of touch create the conditions that produce the body-

consciousness. Is the consciousness produced because of the body, such 

that the body is its realm, or is it produced because of objects of touch, 

such that objects of touch are its realm? Suppose, Ananda, that it were 

produced because of the body. When there was no awareness of the 

two conditions of contact with and separation from objects of touch, 

what would the body be conscious of? Suppose it were produced 

because of objects of touch. Then you would not need your body. 

Without a body, what could perceive contact with and separation from 

objects of touch? Ananda! Things do not perceive objects of touch. It is 

the body that perceives objects of touch. What the body knows is 
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objects of touch, and what is aware of objects of touch is the body. 

What is objects of touch is not the body, and what is the body is not the 

objects of touch. The two characteristics of body and objects of touch 

are basically without a location. If it united with the body, it would be 

the body’s own substance and nature. If it were apart from the body, it 

would have the same appearance as empty space. Since the inside and 

the outside don’t stand up, how can one set up a middle? The middle 

cannot be set up either. The inside and the outside are by nature empty. 

From what realm, then, is your consciousness born? Therefore, you 

should know that, as to the body and objects of touch being conditions 

that produce the realm of body-consciousness, none of the three places 

exists. Thus, the body, objects of touch, and the realm of the body, thse 

three, do not have their origin in causes and conditions, nor do their 

natures arise spontaneously.”  

The Realms of Mind, Dharmas, and Consciousness: The Buddha 

taught: “Moreover, Ananda, as you understand it, the mind and 

dharmas create the conditions that produce the mind-consciousness. Is 

this consciousness produced because of the mind, such that the mind is 

its realm, or is it produced because of dharmas, such that dharmas are 

its realm? Suppose, Ananda, that it were produced because of the 

mind. In your mind there certainly must be thoughts; these give 

expression to your mind. If there are no dharmas before you, the mind 

does not give rise to anything. Apart from conditions, it has no shape; 

thus, what use would the consciousness be? Moreover, Ananda, is your 

conscious awareness the same as your mind-organ, with its capacity to 

understand and make distinctions, or is it different? If it were the same 

as the mind, it would be the mind; how could it be something else that 

arises? If it were different from the mind, it should thereby be devoid 

of consciousness. If there were no consciousness, how would it arise 

from the mind? If there were consciousness, how would it differ from 

the mind? Since it is by nature neither the same nor different, how can 

a realm be established? Suppose it were produced because of dharmas. 

None of the dharmas of the world exists apart from the five defiling 

objects. Consider the dharmas of form, the dharmas of sound, the 

dharmas of smell, the dharmas of taste, and the dharmas of touch, each 

has a clearly distinguishable appearance and is matched with one of 

the five organs. They are not what the mind takes in. Suppose your 
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consciousness were indeed produced through a reliance on dharmas. 

Take a close look at them now. What does each and every dharma look 

like? Underlying the characteristics of form and emptiness, movement 

and stillness, penetration and obstruction, unity and separation, and 

production and extinction there is nothing at all.  When there is 

production, then form, emptiness, and all dharmas are produced. When 

there is extinction, then form, emptiness, and all dharmas are 

extinguished. Since what is causal does not exist, if those causes 

produce the consciousness, what appearance does the consciousness 

assume? If there is nothing discernable about the consciousness, how 

can a realm be established for it? Therefore, you should know that, as 

to the mind and dharmas being the conditions that produce the realm of 

the mind-consciousness, none of the three places exists. Thus, the 

mind, dharmas, and the realm of the mind, these three, do not have 

their origin in causes and conditions, nor do their natures arise 

spontaneously.” 
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Chöông Hai Möôi Saùu 

Chapter Twenty-Six 

 

Khoå Ñau Vaø Nghòch Caûnh 

 

Theo Hoøa Thöôïng AÁn Quang, caùc ñöùc Nhö Lai ñeàu laáy söï khoå laøm 

thaày neân môùi ñaït ñöôïc Voâ Thöôïng Boà Ñeà, chuùng ta cuõng phaûi laáy beänh 

khoå laøm phöông thuoác ñeå caàu thoaùt khoûi Luaân hoài sanh töû. Chuùng ta 

neân nhaän ra raèng phaøm phu coù ñuû thöù nghieäp hoaëc raøng buoäc, neáu 

khoâng coù nhöõng noãi cô khoå cuøng taät beänh taát seõ ñuoåi theo saéc, thanh, 

danh, lôïi, khoù maø buoâng boû. Trong luùc ñaéc yù nhö theá, coù ai chòu quay 

ñaàu nhìn laïi, töôûng ñeán söï chìm ñaém veà sau naøy? Baäc Thaùnh Maïnh Töû 

ñaõ noùi: “Ngöôøi naøo saép laõnh moät troïng traùch thieâng lieâng, tröôùc tieân 

phaûi nhoïc nôi thaân, phaûi khoå nôi trí, hoaëc ñoùi khaùt, khoán cuøng, vieäc 

laøm thaát baïi. Coù nhö theá ngöôøi aáy môùi reøn luyeän ñöôïc yù chí nhaãn naïi, 

vöõng beàn, taøi naêng cao sieâu xuaát chuùng. Nhö theá, con ngöôøi ñöôïc thaønh 

laäp ña phaàn nhôø nghòch caûnh, vaø trong tröôøng hôïp aáy, chuùng ta chæ neân 

an loøng thuaän chòu maø thoâi. Nhöng troïng traùch maø thaày Maïnh noùi, chæ 

laø töôùc vò ôû ñôøi, maø coøn phaûi khoå nhoïc nhö theá môùi laøm neân; huoáng 

nöõa laø keû phaøm phuthaáp keùm nhö chuùng ta, muoán gaùnh vaùc coâng vieäc 

treân thaønh ñaïo Phaät, döôùi ñoä chuùng sanh ñoù ö! Neáu nhö khoâng bò moät 

chuùt ñieân ñaûo vì ngheøo beänh, thì tình traàn löøng laãy, tònh nghieäp khoù 

thaønh, göông taâm seõ bò toái môø, nhieàu kieáp laên troâi trong aùc ñaïo, söï giaûi 

thoaùt trong töông lai chöa bieát ñaâu laø kyø haïn! Coå ñöùc ñaõ baûo: 'Ví chaúng 

moät phen söông thaám laïnh, hoa mai chi deã thoaûng muøi höông!' Lôøi naøy 

chính laø yù ñoù vaäy. Chuùng ta neân beàn chí nieäm Phaät ñeå mau tieâu tuùc 

nghieäp, chôù sanh loøng phieàn naõo roài oaùn trôøi traùch ngöôøi, cho nhaân quaû 

laø hoang ñöôøng, cheâ Phaät phaùp khoâng linh nghieäm. Neân bieát raèng töø voâ 

thæ ñeán nay, chuùng ta ñaõ gaây taïo nghieäp aùc voâ löôïng, voâ bieân nhö Kinh 

Hoa Nghieâm ñaõ noùi: 'Giaû nhö aùc nghieäp coù hình töôùng, möôøi phöông 

hö khoâng chaúng theå dung chöùa heát.' Theá thì söï tu trì lô laø chuùt ít, ñaâu 

deã döùt tröø hoaëc chöôùng heát ñöôïc.” 

 

Sufferings and Adverse Circumstances 

 

According to Most Venerable Yin-Kuang, the Buddhas view 

suffering as their teacher, thus achieving Ultimate Enlightenment. 
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Likewise, we should consider illness as medicine, to escape Birth and 

Death. We should realize that human beings are bound by all kinds of 

karmic afflictions. Without the sufferings of poverty and illness, they 

will, by nature, pursue the world's of sight and sound, fame anf profit, 

finding it difficult to let go. Who would then willingly turn around to 

watch and ponder the state of perdition to come? The sage Mencius 

once said, “Those who will be entrusted with great talks should first 

endure hardship both in body and mind, suffering hunger and 

destitution or failure in their undertakings. Only then will they be able 

to forge their character, develop patience and endurance and attain 

outstanding abilities, beyond the ken of the multitude. Therefore, we 

should realize that human character is usually forged in adversity. If 

adversity cannot be avoided, we should remain at peace and practice 

forbearance. Moreover, in speaking of great tasks, the sage Mencius 

was referring merely to mundane undertakings. Even so, enduring 

hardship is necessary for success; how much more so when lowly 

beings such as ourselves undertake the great task of achieving 

Buddhahood and rescuing sentient beings! If we are not tested to a 

certain extent by financial hardship and disease, our worldly delusions 

will know no bounds and our Pure Land practice will be difficult to 

perfect. With our Mind-mirror clouded, we will revolve for many eons 

in the evil realms; not knowing when we will ever achieve liberation! 

The ancients have said: 'If it were not for a period of penetrating cold, 

the plum blossom could never develop its exquisite perfume!' This is 

the meaning of what I said earlier. We should persevere in reciting the 

Buddha's name, to eradicate past karma swiftly and avoid developing a 

mind of afflictions, resenting the Heavens, blaming our fellow beings, 

considering the law of Cause and Effect as a fairy tale and rejecting the 

Buddhas and their teachings as ineffective. We should know that from 

time immemorial, we have all created immeasurable evil karma. As 

the Avatamsaka Sutra states: 'If evil karma had physical form, the 

empty space of the ten directions could not contain it.' Thus, how can 

haphazard, intermittent cultivation possibly annihilate all afflictions 

and obstructions?” 
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Chöông Hai Möôi Baûy 

Chapter Twenty-Seven 

 

Toång Quan Veà Thöùc 

 

Thuaät ngöõ Baéc Phaïn “Vijnana” coù nghóa laø “Hoàn Thaàn” laø teân goïi 

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

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

hoàn”. Thöùc laø teân goïi khaùc cuûa taâm. Thöùc coù nghóa laø lieãu bieät, phaân 

bieät, hieåu roõ. Taâm phaân bieät hieåu roõ ñöôïc caûnh thì goïi laø thöùc. Theo 

Phaät giaùo, “Taùnh” töùc laø “Phaät.” “Thöùc” töùc laø “Thaàn Thöùc”, “YÙ” töùc 

laø “Taâm Phaân Bieät”, vaø “Taâm” töùc laø söï suy nghó voïng töôûng. Baûn taùnh 

thì luùc naøo cuõng quang minh saùng suoát, khoâng coù bæ, khoâng coù thöû, 

khoâng ñeïp, khoâng xaáu; khoâng rôi vaøo soá löôïng hay phaân bieät... Nhöng 

khi coù “Thöùc” roài thì con ngöôøi laïi bò rôi vaøo soá löôïng vaø phaân bieät. 

“YÙ” cuõng taïo neân söï phaân bieät, vaø ñaây chính laø thöùc thöù saùu. Ñaây laø 

thöùc töông ñoái oâ nhieãm. Trong khi thöùc thöù baûy vaø thöùc thöù taùm thì 

töông ñoái thanh tònh hôn. Coù taùm loaïi thöùc: maét, tai, muõi, löôõi, thaân, yù, 

maït na, vaø a laïi da thöùc. Veà maët cô baûn maø noùi, thöùc khoâng phaûi coù 

taùm loaïi duø noù coù taùm teân goïi. Thöùc chæ laø moät nhöng laïi coù taùm boä 

phaän khaùc nhau. Daàu coù taùm boä phaän khaùc nhau nhöng vaãn do chæ moät 

thöùc kieåm soaùt. “Thöùc” laø haønh ñoäng phaân bieät bao goàm söï hieåu bieát, 

nhaän bieát, trí thoâng minh, vaø kieán thöùc. Thöùc goàm coù taùm thöù; naêm thöù 

ñaàu laø keát quaû cuûa nhöõng haønh ñoäng lieân heä ñeán nguõ caên; thöùc thöù saùu 

bao goàm taát caû nhöõng caûm giaùc, yù kieán vaø söï phaùn ñoaùn; thöùc thöù baûy 

laø yù thöùc (caùi ngaõ thaàm thaàm); thöùc thöù taùm laø A Laïi Da hay Taøng 

Thöùc, nôi chöùa ñöïng taát caû nhöõng nghieäp, duø thieän, duø aùc hay trung 

tính. Thöùc coøn coù nghóa laø söï nhaän thöùc, söï phaân bieät, yù thöùc, nhöng 

moãi töø naày ñeàu khoâng bao goàm heát yù nghóa chöùa ñöïng trong vijnana. 

Thöùc laø caùi trí hay caùi bieát töông ñoái. Töø naày laém khi ñöôïc duøng theo 

nghóa ñoái laäp vôùi Jnana trong yù nghóa tri thöùc ñôn thuaàn. Jnana laø caùi trí 

sieâu vieät thuoäc caùc chuû ñeà nhö söï baát töû, söï phi töông ñoái, caùi baát khaû 

ñaéc, vaân vaân, trong khi Vijnana bò raøng buoäc vôùi taùnh nhò bieân cuûa caùc 

söï vaät. 
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An Overview of Consciousnesses 

 

“Vijnana” is another name for “Consciousness.” Theravada 

considered the six kinds of consciousness as “Vijnana.” Mahayana 

considered the eight kinds of consciousness as “Vijnana.” Externalists 

considered “vijnana” as a soul. Consciousness is another name for 

mind. Consciousness means the art of distinguishing, or perceiving, or 

recognizing, discerning, understanding, comprehending, distinction, 

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

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

According to Buddhism, our “Nature” is the “Buddha”. The 

“Consciousness” is the “Spirit”, the “Intention” or “Mano-vijnana” is 

the “Discriminating Mind”, and the “Mind” is what constantly engages 

in idle thinking. The “Nature” is originally perfect and bright, with no 

conception of self, others, beauty, or ugliness; no falling into numbers and 

discriminations. But as soon as there is “Consciousness”, one falls into 

numbers and discriminations. The “Intention” or “Mano-vijnana” also makes 

discriminations, and it is the sixth consciousness. It is relatively turbid, while 

the seventh and eighth consciousnesses are relatively more pure. There are 

eight kinds of consciousness: eye, ear, nose, tongue, body, mind, klista-mano-

vijnana, and alaya-vijnana. Fundamentally speaking, consciousness is not of 

eight kinds, although there are eight kinds in name. We could say there is a 

single headquarters with eight departments under it. Although there are eight 

departments, they are controlled by just one single headquarters. “Vijnana” 

translated as “consciousness” is the act of distinguishing or discerning 

including understanding, comprehending, recognizing, intelligence, 

knowledge. There are eight consciousnesses. The first five arise as a result of 

the interaction of the five sense organs (eye, ear, nose, tongue, and mind) and 

the five dusts (Gunas); the sixth consciousness comes into play, all kinds of 

feelings, opinions and judgments will be formed (the one that does all the 

differentiating); the seventh consciousness (Vijnana) is the center of ego; the 

eighth consiousness is the Alayagarbha (a laïi da), the storehouse of 

consciousness, or the storehouse of all deeds or actions (karmas), whether 

they are good, bad or neutral. “Vijnana” also means cognition, discrimination, 

consciousness, but as any one of these does not cover the whole sense 

contained in Vijnana. “Vijnana” also means relative knowledge. This term is 

usually used as contrasted to Jnana in purely intellectual sense. Jnana is 

transcendental knowledge dealing with such subjects as immortality, non-

relativity, the unattained, etc., whereas Vijnana is attached to duality of things.   
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Chöông Hai Möôi Taùm 

Chapter Twenty-Eight 

 

Baùt Thöùc 

 

Khi noùi ñeán “Thöùc” ngöôøi ta thöôøng laàm töôûng ñeán ñaây chæ laø phaàn 

yù thöùc, phaàn tinh thaàn maø theo taâm lyù hoïc Phaät giaùo goïi laø thöùc thöù 

saùu. Kyø thaät, coù saùu thöùc caên baûn, trong ñoù thöùc thöù saùu laø yù thöùc. Taâm 

lyù hoïc Phaät giaùo döïa treân quaù trình nhaän thöùc töø saùu naêng löïc nhaän 

thöùc: thaáy, nghe, ngöûi, neám, xuùc chaïm, vaø suy nghó. Moãi naêng löïc lieân 

quan ñeán moät giaùc quan cuøng vôùi moät thöùc nhaän bieát hoaït ñoäng ñaëc 

bieät töông öùng vôùi giaùc quan ñoù. Thöùc thöù saùu hay yù thöùc, khoâng phaûi 

laø taâm, noù laø chöùc naêng cuûa taâm, noù khoâng tuøy thuoäc vaøo baát cöù caên 

naøo, nhöng noù leä thuoäc vaøo söï töông tuïc cuûa “Taâm”. YÙ thöùc nhaän bieát 

taát caû saùu ñoái töôïng (saéc, thanh, höông, vò, xuùc, vaø hieän töôïng) caû trong 

quaù khöù, hieän taïi vaø vò lai, roài chuyeån giao taát caû tin töùc cho Maït Na 

thöùc ñeå noù chuyeån giao cho Taøng Thöùc löu tröõ. Chuùng ta haõy thöû quan 

saùt thaân taâm ñeå xem trong hai thöù ñoù chuùng ta coù theå tìm thaáy ñöôïc caùi 

“Ta” noù naèm ôû ñaâu, vaø chuùng ta thaáy caùi “Ta” noù chaúng ôû thaân maø 

cuõng chaúng ôû taâm. Nhö vaäy caùi “Ta” chæ laø teân goïi cuûa moät toång hôïp 

nhöõng yeáu toá vaät chaát vaø tinh thaàn. Haõy xeùt veà saéc uaån, saéc töông öùng 

vôùi caùi maø chuùng ta goïi laø vaät chaát hay yeáu toá vaät chaát. Noù chaúng 

nhöõng laø xaùc thaân maø chuùng ta ñang coù, maø coøn laø taát caû nhöõng vaät 

chaát chung quanh chuùng ta nhö nhaø cöûa, ñaát ñai, röøng nuùi, bieån caû, vaân 

vaân. Tuy nhieân, yeáu toá vaät chaát töï noù khoâng ñuû taïo neân söï nhaän bieát. 

Söï tieáp xuùc ñôn giaûn giöõa maét vaø ñoái töôïng nhìn thaáy, hay giöõa tai vaø 

tieáng ñoäng khoâng theå ñem laïi keát quaû nhaän bieát neáu khoâng coù thöùc. 

Chæ khi naøo yù thöùc, naêm giaùc quan vaø naêm ñoái töôïng cuûa noù cuøng hieän 

dieän môùi taïo neân söï nhaän bieát. Noùi caùch khaùc, khi maét, ñoái töôïng cuûa 

maét, vaø yù thöùc cuøng hoaït ñoäng thì söï nhaän bieát veà ñoái töôïng cuûa maét 

môùi ñöôïc taïo neân. Vì vaäy, yù thöùc laø yeáu toá toái caàn thieát trong vieäc taïo 

neân söï nhaän bieát. YÙ Thöùc töùc laø thöùc thöù saùu hay taâm. Giaùc quan naày 

phoái hôïp vôùi naêm giaùc quan maét, tai, muõi, löôõi, vaø thaân ñeå taïo neân söï 

nhaän bieát. Vieäc phoái hôïp giöõa nhöõng yeáu toá vaät chaát vaø tinh thaàn taïo 

neân söï thaønh hình yù thöùc noäi taâm, vaø tính chaát cuûa naêm uaån naày ñeàu ôû 

trong traïng thaùi thay ñoåi khoâng ngöøng. Ngoaøi ra, chuùng ta coøn coù thöùc 

thöù baûy, hay Maït Na Thöùc, coù coâng naêng chuyeån tieáp taát caû tin töùc töø yù 
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thöùc qua A Laïi Da Thöùc; vaø A Laïi Da Thöùc coù coâng naêng nhö moät 

Taøng Thöùc hay nôi löu tröõ taát caû tin töùc.  

Thöù nhaát laø Nhaõn Thöùc: Nhieäm vuï cuûa nhaõn thöùc laø nhaän bieát 

hình daùng. Khoâng coù nhaõn thöùc, chuùng ta seõ khoâng nhìn thaáy gì caû; tuy 

nhieân nhaõn thöùc laïi tuøy thuoäc vaøo nhaõn caên. Khi nhaõn caên gaëp moät 

hình daïng thì nhaõn thöùc lieàn phaùt sanh. Neáu Nhaõn caên khoâng gaëp hình 

daùng thì nhaõn thöùc khoâng bao giôø phaùt sinh (moät ngöôøi bò muø khoâng coù 

nhaõn caên, nhö vaäy nhaõn thöùc khoâng bao giôø phaùt sinh). Ngöôøi tu taäp 

neân luoân thaáu trieät ñieåm toái yeáu naày ñeå thöïc taäp sao cho haïn cheá nhaõn 

caên tieáp xuùc vôùi hình saéc, ñeå laøm giaûm thieåu söï khôûi daäy cuûa nhaõn 

thöùc. Phaät nhaéc nhôû chuùng ñeä töû cuûa Ngaøi raèng, phöông phaùp duy nhaát 

ñeå giaûm thieåu söï khôûi daäy cuûa nhaõn thöùc laø thieàn ñònh.  

Thöù nhì laø Nhó Thöùc: Nhieäm vuï cuûa Nhó thöùc laø nhaän bieát aâm 

thanh; tuy nhieân, nhó thöùc tuøy thuoäc nôi nhó caên. Khi nhó caên vaø aâm 

thanh gaëp nhau, nhó thöùc lieàn phaùt sanh (nôi ngöôøi ñieác thì nhó caên vaø 

aâm thanh khoâng bao giôø gaëp nhau, neân nhó thöùc khoâng bao giôø khôûi 

sanh). Haønh giaû neân luoân nhôù nhö vaäy ñeå tu taäp thieàn ñònh maø ñoùng 

bôùt nhó caên.  

Thöù ba laø Tyû Thöùc: Tyû thöùc phaùt trieån treân nhöõng ñieàu kieän cuûa 

khöùu giaùc. Tyû thöùc tuøy thuoäc hoaøn toaøn nôi tyû caên. Nôi moät ngöôøi maát 

khaû naêng khöùu giaùc, thì khöùu giaùc vaø muøi vò khoâng bao giôø gaëp nhau, 

do ñoù tyû thöùc khoâng khôûi sanh. Ngöôøi tu Phaät phaûi coá gaéng ñoùng bôùt tyû 

caên.  

Thöù tö laø Thieät Thöùc: Thieät thöùc phaùt sinh lieàn khi thieät caên tieáp 

xuùc vôùi moät vò naøo ñoù, luùc aáy chuùng ta môùi kinh qua phaân bieät giöõa vò 

naày vôùi vò khaùc, cuõng töø ñoù duïc voïng khôûi sinh.  

Thöù naêm laø Thaân Thöùc: Thaân thöùc phaùt trieån khi ñieàu kieän noåi 

baäc trong ñoù thaân tieáp xuùc vôùi ñoái töôïng beân ngoaøi. Thaân caên naèm 

khaép caùc nôi trong cô theå. ÔÛ ñaây vò Tyø Kheo, thaân xuùc chaïm, khoâng coù 

hoan hyû, khoâng coù öu phieàn, an truù xaû, chaùnh nieäm, tænh giaùc. Ñaây laø 

moät trong saùu phaùp haèng truù maø Ñöùc Phaät daïy trong Kinh Phuùng Tuïng 

trong Tröôøng Boä Kinh.  

Thöù saùu laø YÙ Thöùc: YÙ Thöùc laø söï suy nghó phoái hôïp vôùi caùc caên. YÙ 

thöùc hay thöùc cuûa trí thoâng minh khoâng phaûi laø taâm, noù laø söï vaän haønh 

cuûa taâm. Taâm chuùng sanh laø moät côn xoaùy khoâng ngöøng xoay chuyeån, 

trong ñoù nhöõng hoaït ñoäng cuûa taâm khoâng bao giôø ngöøng nghæ theo boán 

tieán trình sanh, truï, dò, dieät. YÙ thöùc khoâng tuøy thuoäc vaøo baát cöù caên 
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naøo, nhöng leä thuoäc vaøo söï lieân tuïc cuûa taâm. YÙ thöùc chaúng nhöõng nhaän 

bieát caû saùu ñoái töôïng goàm saéc, thanh, höông, vò, xuùc vaø caùc hieän töôïng 

trong quaù khöù, hieän taïi vaø ngay caû vò lai. YÙ thöùc seõ cuøng ta löõ haønh töø 

kieáp naày qua kieáp khaùc, trong khi naêm thöùc tröôùc chæ laø nhöõng taâm taïm 

thôøi. YÙ thöùc coøn laø moät trong naêm uaån. Chöùc naêng cuûa maït na thöùc 

theo giaû thieát laø suy nghó veà maït na, nhö nhaõn thöùc suy nghó veà theá giôùi 

hình saéc vaø nhó thöùc suy nghó veà theá giôùi cuûa aâm thanh; nhöng thöïc ra, 

ngay khi maït na thöùc phaùt sinh ra caùi nhò bieân cuûa chuû theå vaø ñoái töôïng 

do töø caùi nhaát theå tuyeät ñoái cuûa A Laïi Da thì maït na thöùc vaø quaû thöïc 

taát caû caùc thöùc khaùc cuõng baét ñaàu vaän haønh. Chính vì theá maø trong 

Kinh Laêng Giaø, Ñöùc Phaät baûo: “Nieát Baøn cuûa Phaät giaùo chính laø söï 

taùch xa caùi maït na thöùc phaân bieät sai laàm. Vì maït na thöùc laøm nguyeân 

nhaân vaø sôû duyeân thì söï phaùt sinh baûy thöùc coøn laïi xaõy ra. Laïi nöõa, khi 

maït na thöùc phaân bieät vaø chaáp thuû vaøo theá giôùi cuûa caùc ñaëc thuø ôû beân 

ngoaøi thì taát caû caùc loaïi taäp khí (vasana) ñöôïc sinh ra theo, vaø A Laïi da 

ñöôïc chuùng nuoâi döôõng cuøng vôùi caùi yù töôûng veà “toâi vaø cuûa toâi,” maït 

na naém giöõ noù, baùm vaøo noù, suy nghó veà noù maø thaønh hình vaø phaùt 

trieån. Tuy nhieân, trong baûn chaát, maït na vaø maït na thöùc khoâng khaùc gì 

nhau, chuùng nhôø A Laïi Da laøm nguyeân nhaân vaø sôû duyeân. Vaø khi moät 

theá giôùi beân ngoaøi thöïc voán chæ laø söï bieåu hieän cuûa chính caùi taâm mình 

bò chaáp chaët maø cho laø thöïc, thì caùi heä thoáng taâm thöùc (taâm tuï-citta-

kalapa) lieân heä hoã töông ñöôïc sinh ra trong toång theå cuûa noù. Gioáng nhö 

nhöng con soùng bieån, ñöôïc vaän haønh bôûi côn gioù cuûa moät theá giôùi beân 

ngoaøi laø theá giôùi do chính caùi taâm ngöôøi ta bieåu hieän ra, sinh khôûi vaø 

bieán dieät. Do ñoù baûy thöùc kia dieät theo vôùi söï dieät cuûa maït na thöùc.” YÙ 

thöùc khoâng tuøy thuoäc vaøo baát cöù caên naøo, nhöng leä thuoäc vaøo söï lieân 

tuïc cuûa taâm. YÙ thöùc chaúng nhöõng nhaän bieát caû saùu ñoái töôïng goàm saéc, 

thanh, höông, vò, xuùc vaø caùc hieän töôïng trong quaù khöù, hieän taïi vaø ngay 

caû vò lai. YÙ thöùc seõ cuøng ta löõ haønh töø kieáp naày qua kieáp khaùc, trong 

khi naêm thöùc tröôùc chæ laø nhöõng taâm taïm thôøi. YÙ thöùc coøn laø moät trong 

naêm uaån. YÙ thöùc xaõy ra khi giaùc quan tieáp xuùc vôùi ñoái töôïng beân 

ngoaøi. Naêm thöùc ñaàu töông öùng vôùi nguõ quan. Thöùc thöù saùu thoâng qua 

naêm thöùc tröôùc maø phaùn ñoaùn veà theá giôùi beân ngoaøi. Thöùc thöù baûy laøm 

trung taâm lyù luaän, tính toaùn, vaø kieán truùc ñoái töôïng. Ñaây chính laø 

nguyeân lai cuûa söï chaáp tröôùc, nguoàn goác cuûa töï ngaõ, vaø nguyeân nhaân 

aûo töôûng khôûi leân vì cho raèng hieän töôïng laø coù thaät. Töø “yù thöùc” vaø “voâ 

thöùc” ñöôïc duøng vôùi nhieàu nghóa khaùc nhau. Trong moät yù nghóa maø 
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chuùng ta coù theå noùi laø coù tính caùch taùc naêng, “yù thöùc” vaø “voâ thöùc” aùm 

chæ moät traïng thaùi chuû theå trong caù nhaân. Noùi raèng moät ngöôøi yù thöùc 

ñöôïc noäi dung taâm thaàn naøy noï coù nghóa laø ngöôøi aáy nhaän thöùc ñöôïc 

nhöõng tình caûm, duïc voïng, phaùn ñoaùn, vaân vaân.  

Thöù baûy laø Maït-Na thöùc (YÙ Caên): Phaïn ngöõ “Klista-mano-

vijnana” chæ “tri giaùc.” Trong Phaät giaùo ngöôøi ta goïi noù laø “YÙù Caên” vì 

noù coù khaû naêng laøm cho con ngöôøi trôû thaønh moät sinh vaät coù trí khoân vaø 

ñaïo ñöùc. Maït Na thöôøng ñöôïc nghó töông ñöông vôùi “taâm” hay “thöùc.” 

Noù ñöôïc ruùt ra töø goác chöõ Phaïn “Man” coù nghóa laø “suy nghó hay töôûng 

töôïng,” vaø noù lieân heä tôùi sinh hoaït tri thöùc cuûa “thöùc.” Ñaây laø lyù trí taïo 

ra moïi hö voïng. Noù chính laø nguyeân nhaân gaây ra baûn ngaõ (taïo ra hö 

voïng veà moät caùi “toâi” chuû theå ñöùng taùch rôøi vôùi theá giôùi khaùch theå). 

Maït Na Thöùc cuõng taùc ñoäng nhö laø cô quan chuyeån vaän “haït gioáng” 

hay “chuûng töû” cuûa caùc kinh nghieäm giaùc quan ñeán thöùc thöù taùm (hay 

taøng thöùc). Maït na thöùc ñöôïc dieãn taû nhö laø moät caùi bieån trong ñoù 

nhöõng doøng chaûy tö töôûng cöù daâng traøo leân khoâng ngöøng nghæ. Noù laø 

thöùc chuyeån tieáp taát caû nhöõng tin töùc töø yù thöùc qua A laïi da thöùc. Maït 

Na Thöùc vaø naêm taâm thöùc taäp hôïp laïi vôùi nhau nhö caùc trieát gia ñaõ 

vaïch ra. Theo Kinh Laêng Giaø, heä thoáng naêm caên thöùc naày phaân bieät caùi 

gì thieän vôùi caùi gì khoâng thieän. Maït Na Thöùc phoái hôïp vôùi naêm caên 

thöùc thuû chaáp caùc hình saéc vaø töôùng traïng trong khía caïnh ña phöùc cuûa 

chuùng; vaø khoâng coù luùc naøo ngöng hoaït ñoäng caû. Ñieàu naày ta goïi laø 

ñaëc tính saùt na chuyeån (taïm bôï cuûa caùc thöùc). Toaøn boä heä thoáng caùc 

thöùc naày bò quaáy ñoäng khoâng ngöøng vaø vaøo moïi luùc gioáng nhö soùng 

cuûa bieån lôùn. Maït-Na thöùc hay YÙ caên laø söï suy nghó phoái hôïp vôùi caùc 

caên. YÙ thöùc hay thöùc cuûa trí thoâng minh khoâng phaûi laø taâm, noù laø söï 

vaän haønh cuûa taâm. Taâm chuùng sanh laø moät côn xoaùy khoâng ngöøng xoay 

chuyeån, trong ñoù nhöõng hoaït ñoäng cuûa taâm khoâng bao giôø ngöøng nghæ 

theo boán tieán trình sanh, truï, dò, dieät. YÙ thöùc khoâng tuøy thuoäc vaøo baát 

cöù caên naøo, nhöng leä thuoäc vaøo söï lieân tuïc cuûa taâm. YÙ thöùc chaúng 

nhöõng nhaän bieát caû saùu ñoái töôïng goàm saéc, thanh, höông, vò, xuùc vaø caùc 

hieän töôïng trong quaù khöù, hieän taïi vaø ngay caû vò lai. YÙ thöùc seõ cuøng ta 

löõ haønh töø kieáp naày qua kieáp khaùc, trong khi naêm thöùc tröôùc chæ laø 

nhöõng taâm taïm thôøi. YÙ thöùc coøn laø moät trong naêm uaån. Maït Na hoaït 

ñoäng nhö moät traïm thaâu thaäp taát caû nhöõng hoaït ñoäng cuûa saùu thöùc kia. 

Maït Na chính laø thöùc thöù baûy trong taùm thöùc, coù nghóa laø “Tö Löôøng.” 

Noù laø YÙ thöùc hay nhöõng hoaït ñoäng cuûa YÙ Caên, nhöng töï noù cuõng coù 
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nghóa laø “taâm.” Nhöõng côn soùng laøm gôïn maët bieån A Laïi Da thöùc khi 

caùi nguyeân lyù cuûa ñaëc thuø goïi laø vishaya hay caûnh giôùi thoåi vaøo treân ñoù 

nhö gioù. Nhöõng côn soùng ñöôïc khôûi ñaàu nhö theá laø theá giôùi cuûa nhöõng 

ñaëc thuø naày ñaây trong ñoù tri thöùc phaân bieät, tình caûm chaáp thuû, vaø 

phieàn naõo, duïc voïng ñaáu tranh ñeå ñöôïc hieän höõu vaø ñöôïc söï toái thaéng. 

Caùi nhaân toá phaân bieät naày naèm beân trong heä thoáng caùc thöùc vaø ñöôïc 

goïi laø maït na (manas); thöïc ra, chính laø khi maït na khôûi söï vaän haønh thì 

moät heä thoáng caùc thöùc hieån loä ra. Do ñoù maø caùc thöùc ñöôïc goïi laø “ca ùi 

thöùc phaân bieät caùc ñoái töôïng” (söï phaân bieät thöùc-vastu-prativikalpa-

vijnana). Chöùc naêng cuûa Maït na chuû yeáu laø suy nghó veà A Laïi Da, saùng 

taïo vaø phaân bieät chuû theå vaø ñoái töôïng töø caùi nhaát theå thuaàn tuùy cuûa A 

Laïi Da. Taäp khí tích taäp trong A Laïi Da giôø ñaây bò phaân ra thaønh caùi 

nhò bieân tính cuûa taát caû caùc hình thöùc vaø taát caû caùc loaïi. Ñieàu naày ñöôïc 

so saùnh vôùi ña phöùc cuûa soùng quaáy ñoäng bieån A Laïi Da. Maït na laø moät 

tinh linh xaáu theo moät nghóa vaø laø moät tinh linh toát theo nghóa khaùc, vì 

söï phaân bieät töï noù khoâng phaûi laø xaáu, khoâng nhaát thieát luoân luoân laø söï 

phaùn ñoaùn laàm laïc hay hö voïng phaân bieät (abhuta-parikalpa) hay lyù 

luaän sai traùi (hyù luaän quaù aùc-prapanca-daushthulya). Nhöng noù trôû 

thaønh nguoàn goác cuûa tai hoïa lôùn lao khi noù taïo ra nhöõng khaùt voïng 

ñöôïc ñaët caên baûn treân nhöõng phaùn ñoaùn laàm laïc, nhö laø khi noù tin vaøo 

caùi thöïc tính cuûa moät ngaõ theå roài trôû neân chaáp vaøo ngaõ theå maø cho raèng 

ñaáy laø chaân lyù toái haäu. Vì maït na khoâng nhöõng chæ laø caùi tri thöùc phaân 

bieät maø coøn laø moät nhaân toá öôùc voïng vaø do ñoù laø moät taùc giaû. Maït na 

thöùc cuõng ñöôïc phaùt hieän töø A Laïi Da Thöùc. Noù laø moät thöù tröïc giaùc, 

tröïc giaùc veà söï coù maët cuûa moät baûn ngaõ toàn taïi vaø ñoäc laäp vôùi theá giôùi 

vaïn höõu. Tröïc giaùc naøy coù tính caùch taäp quaùn vaø meâ muoäi. Tính meâ 

voïng cuûa noù ñöôïc caàu thaønh bôûi lieãu bieät caûnh thöùc, nhöng noù laïi trôû 

thaønh caên baûn cho lieãu bieät caûnh thöùc. Ñoái töôïng cuûa loaïi tueä giaùc naøy 

laø moät maûnh vuïn bieán hình cuûa A laïi da maø noù cho laø caùi ta, trong ñoù 

coù linh hoàn vaø thaân xaùc. Ñoái töôïng cuûa noù khoâng bao giôø laø taùnh caûnh 

maø chæ laø ñoái chaát caûnh. Vöøa laø nhaän thöùc veà ngaõ, maït na ñöôïc xem 

nhö laø chöôùng ngaïi caên baûn cho söï theå nhaäp thöïc taïi. Coâng phu thieàn 

quaùn cuûa lieãu bieät caûnh thöùc coù theå xoùa ñöôïc nhöõng nhaän ñònh sai laïc 

cuûa maït na. Chöùc naêng cuûa maït na thöùc theo giaû thieát laø suy nghó veà 

maït na, nhö nhaõn thöùc suy nghó veà theá giôùi hình saéc vaø nhó thöùc suy 

nghó veà theá giôùi cuûa aâm thanh; nhöng thöïc ra, ngay khi maït na thöùc 

phaùt sinh ra caùi nhò bieân cuûa chuû theå vaø ñoái töôïng do töø caùi nhaát theå 
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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.”  

Thöù taùm laø A Laïi Da thöùc (Taøng Thöùc): A Laïi Da laø thöùc caên baûn, 

thöùc thöù taùm trong Baùt Thöùc, coøn goïi laø Taøng Thöùc. Taøng thöùc nôi chöùa 

ñöïng taát caû chuûng töû cuûa caùc thöùc, töø ñaây töông öùng vôùi caùc nhaân 

duyeân, caùc haït gioáng ñaëc bieät laïi döôïc thöùc Maït Na chuyeån vaän ñeán 

saùu thöùc kia, keát thaønh haønh ñoäng môùi ñeán löôït caùc haønh ñoäng naày laïi 

saûn xuaát ra caùc haït gioáng khaùc. Quaù trình naày coù tính caùch ñoàng thôøi vaø 

baát taän. A Laïi da coøn ñöôïc goïi laø “Hieån Thöùc”, chöùa ñöïng moïi chuûng 

töû thieän aùc, hieån hieän ñöôïc heát thaûy moïi caûnh giôùi. Chöõ “Alaya” coù 

nghóa laø caùi nhaø nôi maø taát caû nhöõng gì coù giaù trò cho chuùng ta duøng 

ñöôïc taøng tröõ vaø cuõng laø nôi cö nguï cuûa chuùng ta. Thöùc A Laïi Da, cuõng 

coøn ñöôïc goïi laø “Taøng Thöùc,” hay laø “thöùc thöù taùm,” hay laø “taøng 

nghieäp.” Taát caû moïi nghieäp ñaõ laäp thaønh trong quaù khöù hay ñang ñöôïc 

laäp thaønh trong hieän taïi ñeàu ñöôïc taøng tröû trong A Laïi Da Thöùc naày. 

Giaùo ñieån daïy Taâm Lyù Hoïc, veà taùm thöùc (nhaõn, nhó, tyû, thieät, thaân, yù, 

Maït na vaø A Laïi Da). Nhöõng thöùc naày giuùp chuùng sanh phaân bieät phaûi 

traùi. Tuy nhieân, chuùng sanh con ngöôøi coù moät caùi thöùc thaâm saâu goïi laø 

A Laïi Da Thöùc, laø chuû theå chính cuûa söï luaân hoài sanh töû, vaø bò caùc thöùc 

khaùc hieåu laàm ñoù laø moät linh hoàn hay moät caùi ngaõ tröôøng cöûu. Chính 

taïi A Laïi Da Thöùc naøy nhöõng aán töôïng hay kinh nghieäm cuûa haønh ñoäng 

ñöôïc taøng tröõ döôùi hình thöùc nhöõng ‘chuûng töû’ vaø chính nhöõng chuûng töû 
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naøy laøm naåy nôû nhöõng kinh nghieäm saép tôùi tuøy theo hoaøn caûnh cuûa 

töøng caù nhaân. Theo Boà Taùt Maõ Minh trong Ñaïi Thöøa Khôûi Tín Luaän vaø 

Nhieáp Luaän Toâng, A Laïi Da thöùc laø nôi hoøa hôïp chaân voïng. Khi noù trôû 

neân thanh tònh vaø khoâng coøn oâ nhieãm, noù chính laø “Chaân Nhö.” A Laïi 

Da coù nghóa laø chöùa taát caû. Noù ñi chung vôùi baûy thöùc ñöôïc sinh ra trong 

ngoâi nhaø voâ minh. Trong Kinh Laêng Giaø, Ñöùc Phaät noùi: “Naày 

Mahamati! Nhö Lai Taïng chöùa trong noù nhöõng nguyeân nhaân caû toát laãn 

xaáu, vaø töø nhöõng nguyeân nhaân naày maø taát caû luïc ñaïo (saùu ñöôøng hieän 

höõu) ñöôïc taïo thaønh. Noù cuõng gioáng nhö nhöõng dieãn vieân ñoùng caùc vai 

khaùc nhau maø khoâng nuoâi döôõng yù nghó naøo veà ‘toâi vaø cuûa toâi.’” Chöùc 

naêng cuûa A Laïi Da Thöùc laø nhìn vaøo chính noù trong ñoù taát caû taäp khí 

(vasana) töø thôøi voâ thæ ñöôïc giöõ laïi theo moät caùch vöôït ngoaøi tri thöùc 

(baát tö nghì-acintya) vaø saún saøng chuyeån bieán (parinama), nhöng noù 

khoâng coù hoaït naêng trong töï noù, noù khoâng bao giôø hoaït ñoäng, noù chæ 

nhaän thöùc, theo yù nghóa naày thì noù gioáng nhö moät taám kieáng; noù laïi 

gioáng nhö bieån, hoaøn toaøn phaúng laëng khoâng coù soùng xao ñoäng söï yeân 

tónh cuûa noù; vaø noù thanh tònh khoâng bò oâ nhieãm, nghóa laø noù thoaùt khoûi 

caùi nhò bieân cuûa chuû theå vaø ñoái töôïng. Vì noù laø caùi haønh ñoäng nhaän 

thöùc ñôn thuaàn, chöa coù söï khaùc bieät giöõa ngöôøi bieát vaø caùi ñöôïc bieát. 

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, 

khi vaïn vaät phaûn chieáu trong taâm trí ta, thì theá löïc phaân bieät hay töôûng 

töôïng cuûa taâm ta seõ saún saøng hoaït ñoäng ngay. Ñaây goïi laø “thöùc” 

(vijnana). Chính vì thöùc keát hôïp vôùi taát caû yeáu toá phaûn chieáu, taøng 

chöùa chuùng, neân ñöôïc goïi laø A Laïi Da Thöùc hay “thöùc taïng.” Taïng 

thöùc chính noù laø söï hieän höõu cuûa taäp hôïp nhaân quaû vaø nhöõng taâm sôû 

thanh tònh hoaëc nhieãm oâ, ñöôïc taäp hôïp hay laãn loän vôùi chuùng theo 

töông quan nhaân quaû. Khi taïng thöùc baét ñaàu hoaït ñoäng vaø böôùc xuoáng 

theá giôùi thöôøng nhaät naày, thì chuùng ta coù hieän höõu ña daïng voán chæ laø 

theá giôùi töôûng töôïng. Taïng thöùc, voán laø chuûng töû thöùc, laø trung taâm yù 

thöùc; vaø theá giôùi do thöùc bieåu hieän laø moâi tröôøng cuûa noù. Chæ coù ôû nôi 

söï giaùc ngoä vieân maõn cuûa Phaät, thöùc thanh tònh môùi böøng chieáu leân. 

Tònh thöùc naày coù theå taåy saïch phaàn oâ nhieãm cuûa taïng thöùc vaø coøn khai 

trieån theá löïc trí tueä cuûa noù. Theá giôùi cuûa töôûng töôïng vaø theá giôùi hoã 

töông lieân heä ñöôïc ñöa ñeán chaân lyù chaân thaät, töùc Vieân Thaønh Thaät 

taùnh (parinispanna). Sau khi ñaït ñeán ñoù, chuûng töû taïng, töùc laø thöùc, seõ 

bieán maát vaø cuoái cuøng ñöa ñeán traïng thaùi nôi maø chuû theå vaø ñoái töôïng 

khoâng coøn phaân bieät. Ñaáy laø voâ phaân bieät trí (avikalpa-vijnana). Traïng 
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thaùi toái haäu laø Voâ Truï Nieát Baøn (apratisthita-nirvana) nghóa laø söï thaønh 

töïu töï do hoaøn toaøn, khoâng coøn bò raøng buoäc ôû nôi naøo nöõa. Caùi taâm 

thöù bieán hieän chö caûnh thaønh taùm thöùc. A-Laïi Da hay thöùc thöù taùm 

ñöôïc goïi laø “Sô Naêng Bieán” vì caùc thöùc khaùc ñeàu töø ñoù maø ra. Moät 

khaùi nieäm veà giaùo thuyeát ñaëc bieät quan troïng vôùi tröôøng phaùi Du Giaø. 

Thuaät ngöõ naøy coù khi ñöôïc caùc hoïc giaû Taây phöông dòch laø “Taøng 

Thöùc,” vì noù laø caùi kho chöùa, nôi maø taát caû nhöõng haønh ñoäng ñöôïc saûn 

sinh ra. Taøng thöùc caát giöõ nhöõng gì ñöôïc chöùa vaøo noù cho ñeán khi coù 

hoaøn caûnh thích hôïp cho chuùng hieän ra. Nhöõng dòch giaû Taây Taïng laïi 

dòch noù laø “Caên baûn cuûa taát caû” vì noù laøm neàn taûng cho moïi hieän töôïng 

trong voøng sanh töû vaø Nieát Baøn. Qua thieàn taäp vaø tham döï vaøo nhöõng 

thieän nghieäp, ngöôøi ta töø töø thay theá nhöõng chuûng töû phieàn naõo baèng 

nhöõng chuûng töû thanh tònh; moät khi ngöôøi ta thanh tònh hoùa moät caùch 

toaøn dieän A Laïi Da, thì ñoù ñöôïc coi nhö laø “Tònh Thöùc.” A Laïi Da coù 

nghóa laø caùi taâm caát chöùa taát caû. Noù ñi chung vôùi baûy thöùc ñöôïc sinh ra 

trong ngoâi nhaø voâ minh. A Laïi Da taøng thöùc (ñeä baùt thöùc). YÙ thöùc caên 

baûn veà moïi toàn taïi hay yù thöùc di truyeàn, nôi nhöõng haït gioáng karma loït 

vaøo vaø gaây ra hoaït ñoäng taâm thaàn. Tieàm thöùc hay taïng thöùc, thöùc thöù 

taùm hay Nghieäp thöùc. Taát caû nghieäp ñöôïc thaønh laäp trong hieän ñôøi vaø 

quaù khöù ñeàu ñöôïc taøng tröõ trong A Laïi Da thöùc. A Laïi Da thöùc haønh xöû 

nhö nôi toàn chöùa taát caû nhöõng döõ kieän ñöôïc Maït Na thöùc thaâu thaäp. Khi 

moät sinh vaät cheát thì baûy thöùc kia seõ cheát theo, nhöng A-Laïi-Da thöùc 

vaãn tieáp tuïc. Noù laø quyeát ñònh toái haäu cho cho söï ñaàu thai trong luïc 

ñaïo.  

 

Eight Consciousnesses 

 

When we talk about “Consciousnesses” we usually misunderstand 

with the sixth consciousness according to Buddhist psychology. In fact, 

there are six basic sense consciousnesses, and the sixth one being the 

mental consciousness. Buddhist psychology bases the perception 

process on six sense faculties: sight, hearing, smell, taste, touch and 

thought. Each faculty relates to a sense organ (eye, ear, nose, tongue, 

body and mind) and to a consciousness which functions specifically 

with that organ. The sixth consciousness, or the mind consciousness is 

not the mind, it is the function of the mind; it does not depend on any of 

the five sense faculties, but on the immediately preceding continuum 
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of mind. Mental consciousness apprehends not only objects (form, 

sound, taste, smell and touch) in the present time, but it also 

apprehends objects and imagines in the past and even in the future, 

then it transfers these objects or imagines to the seventh consciousness, 

and in turn, the seventh consiousness will transfer these objects to the 

Alaya Consciousness. Let us examine the body and mind to see 

whether in either of them we can locate the self, we will find in neither 

of of them. Then, the so-called “Self” is just a term for a collection of 

physical and mental factors. Let us first look at the aggregate matter of 

form. The aggregate of form corresponds to what we would call 

material or physical factors. It includes not only our own bodies, but 

also the material objects that surround us, i.e., houses, soil, forests, and 

oceans, and so on. However, physical elements by themselves are not 

enough to produce experience. The simple contact between the eyes 

and visible objects, or between the ear and sound cannot result in 

experience without consciousness. Only the co-presence of 

consciousness together with the sense of organ and the object of the 

sense organ produces experience. In other words, it is when the eyes, 

the visible object and consciousness come together that the experience 

of a visible object is produced. Consciousness is therefore an 

extremely important element in the production of experience. 

Consciousness or the sixth sense, or the mind. This sense organ 

together with the other five sense organs of eyes, ears, nose, tongue, 

and body to produce experience. The physical and mental factors of 

experience worked together to produce personal experience, and the 

nature of the five aggregates are in constant change. Therefore, 

according to the Buddha’s teachings, the truth of a man is selfless. The 

body and mind that man misunderstands of his ‘self’ is not his self, it is 

not his, and he is not it.” Devout Buddhists should grasp this idea firmly 

to establish an appropriate method of cultivation not only for the body, 

but also for the speech and mind. Besides, we also have the seventh 

consciousness, or the mano-vijnana, which is the transmitting 

consciousness that relays sensory information from the mind to the 

Alaya Consciousness, or the eighth consciousness which functions as a 

storehouse of all sensory information.  

First, Eye Consciousness: The function of the eye consciousness is 

to perceive and apprehend visual forms. Without the eye consciousness 
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we could not behold any visual form; however, the eye consciousness 

depends on the eye faculty. When the eye faculty and any form meet, 

the eye consciousness develops instantly. If the eye faculty and the 

form never meet, eye consciousness will never arise (a blind person 

who lacks the eye faculty, thus eye consciousness can never develop). 

Buddhist cultivators should always understand thoroughly this vital 

point to minimize the meeting between eye faculty and visual forms, so 

that no or very limited eye consciousness will ever arise. The Buddha 

reminded his disciples that meditation is the only means to limit or stop 

the arising of the eye consciousness.  

Second, Ear Consciousness: The function of the ear consciousness 

is to perceive and apprehend sounds; however, ear consciousness 

depends on the ear faculty. Ear faculty and any sound meet, the ear 

consciousness develops instantly (in a deaf person, ear faculty and 

sounds never meet, therefore no ear consciousness will arise). Buddhist 

cultivators should always remember this and try to practise meditation 

stop or close the ear consciousness if possible.  

Third, Smell Consciousness: The nose consciousness develops 

immediately from the dominant condition of the nose faculty when it 

focuses on smell. Nose consciousness completely dependents on the 

nose faculty. Someone who lacks smelling capability, nose faculty and 

smell never meet, therefore, nose consciousness will never arise. 

Buddhist cultivators should always practise meditation to stop or close 

the nose consciousness.  

Fourth, Taste Consciousness: The tongue consciousness develops 

immediately through the dominant condition of the tongue when the 

tongue faculty focuses on a certain taste. At that very moment, we 

experience and distinguish between tastes and desire arises.  

Fifth, Tacticle Sensation Consciousness: Body consciousness 

develops when the dominant condition in which the body faculty meets 

an object of touch. The location of the body faculty is throughout the 

entire body.  Cognition of the objects of touch, one of the five forms of 

cognition. Here a monk, on touching a tangible object with the body, is 

neither pleased not displeased, but remains equable, mindful and 

clearly aware. This is one of the six stable states which the Buddha 

taught in the Sangiti Sutta in the Long Discourses.  
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Sixth, Mano Consciousness: The Mano Consciousness is the 

thinking consciousness that coordinates the perceptions of the sense 

organs. The mind consciousness, the sixth or the intellectual 

consciousness is not the mind, it’s the function of the mind. The 

sentient being’s mind is an ever-spinning whirlpool in which mental 

activities never cease. There are four stages of production, dwelling, 

change, and decay. A mind which does not depend on any of the five 

sense faculties, but on the immediately preceding continuum of mind. 

Mental consciousness apprehends not only objects (form, sound, taste, 

smell, touch) in the present time, but it also apprehends objects in the 

past and imagines objects even in the future. Mental consciousness will 

go with us from one life to another, while the first five consciousnesses 

are our temporary minds. Consciousness is also one of the five 

skandhas. The function of Manovijnana is by hypothesis to reflect on 

Manas, as the eye-vijnana reflects on the world of forms and the ear-

vijnana on that of sounds; but in fact as soon as Manas evolves the 

dualism of subject and object out of the absolute unity of the Alaya, 

Manovijnana and indeed all the other Vijnanas begin to operate. Thus, 

in the Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists 

in turning away from the wrongfully discriminating Manovijnana. For 

with Manovijnana as cause (hetu) and support (alambana), there takes 

place the evolution of the seven Vijnanas. Further, when Manovijnana 

discerns and clings to an external world of particulars, all kinds of 

habit-energy (vasana) are generated therefrom, and by them the Alaya 

is nurtured. Together with the thought of “me and mine,” taking hold of 

it and clinging to it, and reflecting upon it, Manas thereby takes shape 

and is evolved. In substance (sarira), however, Manas and 

Manovijnana are not differentthe one from the other, they depend upon 

the Alaya as cause and support. And when an external world is 

tenaciously held as real which is no other than the presentation of one’s 

own mind, the mentation-system (citta-kalapa), mutually related, is 

evolved in its totality. Like the ocean waves, the Vijnanas set in motion 

by the wind of an external world which is the manifestation of one’s 

own mind, rise and cease. Therefore, the seven Vijnanas cease with 

the cessation of Manovijnana.” A mind which does not depend on any 

of the five sense faculties, but on the immediately preceding 

continuum of mind. Mental consciousness apprehends not only objects 
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(form, sound, taste, smell, touch) in the present time, but it also 

apprehends objects in the past and imagines objects even in the future. 

Mental consciousness will go with us from one life to another, while 

the first five consciousnesses are our temporary minds. Consciousness 

is also one of the five skandhas. Consciousness refers to the perception 

or discernment which occurs when our sense organs make contact with 

their respective objects. The first five consciousness correspond to the 

five senses. The sixth consciousness integrates the perceptions of the 

five senses into coherent images and make judgments about the 

external world. The seventh consciousness is the active center of 

reasoning, calculation, and construction or fabrication of individual 

objects. It is the source of clinging and craving, and thus the origin of 

self or ego and the cause of illusion that arises from assuming the 

apparent to be real. The terms “conscious” and “unconscious” are used 

with several different meanings. In one meaning, which might be 

called functional, “conscious” and “unconscious” refer to a subjective 

state within the individual. Saying that he is conscious of this or that 

psychic content means that he is aware of affects, of desires, of 

judgments, etc.  

Seventh, Klistamanas Consciousness: “Klista-mano-vijnana” is a 

Sanskrit term for “sentience.” In Buddhism, it is called “mental faculty” 

for it constitutes man as an intelligent and moral being. It is commonly 

thought to be equated with the terms “citta” or “consciousness.” It is 

derived from the Sanskrit root “man,” which means “to think” or “to 

imagine” and is associated with intellectual activity of consciousness. 

This is the discriminating and constructive sense. It is more than the 

intellectually perceptive. It is the cause of all egoism (it creates the 

illusion of a subject “I” standing apart from the object world) and 

individualizing of men and things (all illusion arising from assuming the 

seeming as the real). The self-conscious defiled mind, which thinks, 

wills, and is the principal factor in the generation of subjectivity. It is a 

conveyor of the seed-essence of sensory experiences to the eighth 

level of subconsciousness. It is described as a sea in which currents of 

thought surge and seethe. It is the transmitting consciousness that 

relays sensory information from the mind or mano consciousness to the 

storehouse or Alaya-vijnana. According to The Lankavatara Sutra, this 

system of the five sense-vijnanas is in union with Manovijnana and this 



 207 

muatuality makes the system distinguish between what is good and 

what is not good. Manovijnana in union with the five sense-vijnanas 

grasps forms and appearances in their multitudinous apsect; and there 

is not a moment’s cessation of activity. This is called the momentary 

character of the Vijnanas. This system of vijnanas is stirred 

uninterruptedly and all the time like the waves of the great ocean. 

Klistamanas consciousness is the thinking consciousness that 

coordinates the perceptions of the sense organs. The mind 

consciousness, the sixth or the intellectual consciousness is not the 

mind, it’s the function of the mind. The sentient being’s mind is an 

ever-spinning whirlpool in which mental activities never cease. There 

are four stages of production, dwelling, change, and decay. A mind 

which does not depend on any of the five sense faculties, but on the 

immediately preceding continuum of mind. Mental consciousness 

apprehends not only objects (form, sound, taste, smell, touch) in the 

present time, but it also apprehends objects in the past and imagines 

objects even in the future. Mental consciousness will go with us from 

one life to another, while the first five consciousnesses are our 

temporary minds. Consciousness is also one of the five skandhas. This 

acts like the collection station for the first six consciousnesses. The 

seventh of the eight consciousnesses, which means thinking and 

measuring, or calculating. It is the active mind, or activity of mind, but 

is also used for the mind itself. The waves will be seen ruffling the 

surface of the ocean of Alayavijnana when the principle of 

individuation known as Vishaya blows over it like the wind. The waves 

thus started are this world of particulars where the intellect 

discriminates, the affection clings, and passions and desires struggle for 

existence and supremacy. This particularizing agency sits within the 

system of Vijnanas and is known as Manas; in fact it is when Manas 

begins to operate that a system of the Vijnanas manifests itself. They 

are thus called “object-discriminating-vijnana” (vastu-prativikalpa-

vijnana). The function of Manas is essentially to reflect upon the Alaya 

and to creat and to discriminate subject and object from the pure 

oceans of the Alaya. The memory accumulated (ciyate) in the latter is 

now divided into dualities of all forms and all kinds. This is compared 

to the manifoldness of waves that stir up the ocean of Alaya. Manas is 

an evil spirit in one sense and a good one in another, for discrimination 
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in itself is not evil, is not necessarily always false judgment (abhuta-

parikalpa) or wrong reasoning (prapanca-daushthulya). But it grows to 

be the source of great calamity when it creates desires based upon its 

wrong judgments, such as when it believes in the reality of an ego-

substance and becomes attached to it as the ultimate truth. For manas is 

not only a discriminating intelligence, but a willing agency, and 

consequently an actor. Manyana is a kind of intuition, the sense that 

there is a separate self which can exist independently of the rest of the 

world. This intuition is produced by habit and ignorance. Its illusory 

nature has been constructed by vijnapti, and it, in turn, becomes a basis 

for vijnapti. The object of this intuition is a distorted fragment of alaya 

which it considers to be a self, comprised of a body and a soul. It of 

course is never reality in itself, but just a representation of reality. In its 

role as a self as well as consciousness of the self, manyana is regarded 

as the basic obstacle to penetrating reality. Contemplation performed 

by vijnapti can remove the erroneous perceptions brought about by 

manas. The function of Manovijnana is by hypothesis to reflect on 

Manas, as the eye-vijnana reflects on the world of forms and the ear-

vijnana on that of sounds; but in fact as soon as Manas evolves the 

dualism of subject and object out of the absolute unity of the Alaya, 

Manovijnana and indeed all the other Vijnanas begin to operate. Thus, 

in the Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists 

in turning away from the wrongfully discriminating Manovijnana. For 

with Manovijnana as cause (hetu) and support (alambana), there takes 

place the evolution of the seven Vijnanas. Further, when Manovijnana 

discerns and clings to an external world of particulars, all kinds of 

habit-energy (vasana) are generated therefrom, and by them the Alaya 

is nurtured. Together with the thought of “me and mine,” taking hold of 

it and clinging to it, and reflecting upon it, Manas thereby takes shape 

and is evolved. In substance (sarira), however, Manas and 

Manovijnana are not differentthe one from the other, they depend upon 

the Alaya as cause and support. And when an external world is 

tenaciously held as real which is no other than the presentation of one’s 

own mind, the mentation-system (citta-kalapa), mutually related, is 

evolved in its totality. Like the ocean waves, the Vijnanas set in motion 

by the wind of an external world which is the manifestation of one’s 
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own mind, rise and cease. Therefore, the seven Vijnanas cease with 

the cessation of Manovijnana.”  

Eighth, Alaya Vijnana: Alaya Vijnana, the receptacle intellect or 

consciousness, basic consciousness, Eighth consciousness, 

subconsciousness, and store consciousness. The storehouse  

consciousness or basis from which come all seeds of consciousness or 

from which it responds to causes and conditions, specific seeds are 

reconveyed by Manas to the six senses, precipitating new actions, 

which in turn produce other seeds. This process is simultaneous and 

endless. “Alayavijnana is also called “Open knowledge”, the store of 

knowledge where all is revealed, either good or bad. Alaya means a 

house or rather a home, which is in turn a place where all the valued 

things for use by us are kept and among which we dwell. Also called 

“Store consciousness,” “eighth consciousness,” or “karma repository.”  

All karma created in the present and previous lifetime is stored in the 

Alaya Consciousness. According to the Consciousness-Only, there are 

eight consciousnesses (sight, hearing, smell, taste, touch, mind, Mana 

and Alaya). These consciousnesses enable sentient beings to 

discriminate between right and wrong of all dharmas (thoughts, 

feelings, physical things, etc). However, human beings have a deep 

consciousness which is called Alaya-consciousness which is the actual 

subject of rebirth, and is mistakenly taken to be an eternal soul or self 

by the other consciousnesses. It is in the Alaya-consciousness that the 

impressions of action and experience are stored in the form of ‘seeds’ 

and it is these seeds which engender further experiences according to 

the individual situation. According to Asvaghosa Bodhisattva in the 

Awakening of Faith and the Samparigraha, the Alaya or store id the 

consciousness in which the true and the false unite. When Alaya 

Consciousness becomes pure and taintless, it is Tathata (Thusness). 

Also known as Alayavijnana. In the Lankavatara Sutra, the Buddha 

told Mahamati: “Oh Mahamati! The Tathagata-garbha contains in itself 

causes alike good and not-good, and from which are generated all 

paths of existence. It is like an actor playing different characters 

without harboring any thought of ‘me and mine.’” Alaya means all-

conserving. It is in company with the seven Vijnanas which are 

generated in the dwelling-house of ignorance. The function of 

Alayavijnana is to look into itself where all the memory (vasana) og 
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the beginningless past is preserved in a way beyond consciousness 

(acintya) and ready for further evolution (parinama); but it has no 

active energy in itself; it never acts, it simply perceives, it is in this 

exactly like a mirror; it is again like the ocean, perfectly smooth with 

no waves disturbing its tranquillity; and it is pure and undefiled, which 

means that it is free from the dualism of subject and object. For it is the 

pure act of perceiving, with no differentiation yet of the knowing one 

and the known. According to Prof. Junjiro Takakusu in The Essentials 

of Buddhist Philosophy, when all things are reflected on our mind, our 

discriminating or imaginating power is already at work. This called our 

consciousness (vijnana). Since the consciousness co-ordinating all 

reflected elements stores them, it is called the store-consciousness or 

ideation-store. The ideation-store itself is an existence of causal 

combination, and in it the pure and tainted elements are causally 

combined or intermingled. When the ideation-store begins to move and 

descend to the everyday world, then we have the manifold existence 

that is only an imagined world. The ideation-store, which is the seed-

consciousness, is the conscious center and the world manifested by 

ideation is its environment. It is only from the Buddha’s Perfect 

Enlightenment that pure ideation flashed out. This pure ideation can 

purify the tainted portion of the ideation-store and further develop its 

power of understanding. The world of imagination and the world of 

interdependence will be brought to the real truth (parinispanna). This 

having been attained, the seed-store, as consciousness, will disappear 

altogether and ultimately will reach the state where there is no 

distinction between subject and object. The knowledge so gained has 

no discrimination (Avikalpa-vijnana). This ultimate state is the Nirvana 

of No Abode (apratisthita-nirvana), that is to say, the attainment of 

perfect freedom, not being bound to one place. The function of 

Alayavijnana is to look into itself where all the memory (vasana) of the 

beginningless past is preserved in a way beyond consciousness 

(acintya) and ready for further evolution (parinama); but it has no 

active energy in itself; it never acts, it simply perceives, it is in this 

exactly like a mirror; it is again like the ocean, perfectly smooth with 

no waves disturbing its tranquillity; and it is pure and undefiled, which 

means that it is free from the dualismof subject and object. For it is the 

pure act of perceiving, with no differentiation yet of the knowing one 
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and the known. The initiator of change, or the first power of change, or 

mutation, i.e. the alaya-vijnana, so called because other vijnanas are 

derived from it. An important doctrinal concept that is particularly 

important in the Yogacara tradition. This term is sometimes translated 

by Western scholars as “storehouse consciousness,” since it acts as the 

repository (kho) of the predisposition (thieân veà) that one’s actions 

produce. It stores these predispositions until the conditions are right for 

them to manifest themselves. The Tibetan translators rendered (hoaøn 

laïi) it as “basis of all” because it serves as the basis for all of the 

phenomena of cyclic existence and nirvana. Through meditative 

practice and engaging in meritorious actions, one gradually replaces 

afflicted seeds with pure ones; when one has completely purified the 

continuum of the alaya-vijnana, it is referred to as the “purified 

consciousness.” Alaya means all-conserving mind. It is in company 

with the seven Vijnanas which are generated in the dwelling-house of 

ignorance. Alaya means the preconsciousness, or the eighth 

consciousness, or the store-consciousness. It is the central or universal 

consciousness which is the womb or store consciousness (the 

storehouse consciousness where all karmic seeds enter and cause all 

thought activities). All karma created in the present and previous 

lifetime is stored in the Alaya Consciousness. This is like a storage 

space receiving all information collected in the Mana consciousness. 

When a sentient being dies, the first seven consciousnesses die with it, 

but the Alaya-Consciousness carries on. It is the supreme ruler of one 

existence which ultimately determines where one will gain rebirth in 

the six realms of existence. 
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Chöông Hai Möôi Chín 

Chapter Twenty-Nine 

 

A Laïi Da Thöùc 

 

“Thöùc” thöôøng ñöôïc laàm töôûng chæ laø phaàn yù thöùc, phaàn tinh thaàn 

maø theo taâm lyù hoïc Phaät giaùo goïi laø thöùc thöù saùu. Kyø thaät, coù saùu thöùc 

caên baûn, trong ñoù thöùc thöù saùu laø yù thöùc. Taâm lyù hoïc Phaät giaùo döïa treân 

quaù trình nhaän thöùc töø saùu naêng löïc nhaän thöùc: thaáy, nghe, ngöûi, neám, 

xuùc chaïm, vaø suy nghó. Moãi naêng löïc lieân quan ñeán moät giaùc quan 

cuøng vôùi moät thöùc nhaän bieát hoaït ñoäng ñaëc bieät töông öùng vôùi giaùc 

quan ñoù. Thöùc thöù saùu hay yù thöùc, khoâng phaûi laø taâm, noù laø chöùc naêng 

cuûa taâm, noù khoâng tuøy thuoäc vaøo baát cöù caên naøo, nhöng noù leä thuoäc 

vaøo söï töông tuïc cuûa “Taâm”, YÙ thöùc nhaän bieát taát caû saùu ñoái töôïng 

(saéc, thanh, höông, vò, xuùc, vaø hieän töôïng) caû trong quaù khöù, hieän taïi vaø 

vò lai, roài chuyeån giao taát caû tin töùc cho Maït Na thöùc ñeå noù chuyeån giao 

cho Taøng Thöùc löu tröõ. Chuùng ta haõy thöû quan saùt thaân taâm ñeå xem 

trong hai thöù ñoù chuùng ta coù theå tìm thaáy ñöôïc caùi “Ta” noù naèm ôû ñaâu, 

vaø chuùng ta thaáy caùi “Ta” noù chaúng ôû thaân maø cuõng chaúng ôû taâm. Nhö 

vaäy caùi “Ta” chæ laø teân goïi cuûa moät toång hôïp nhöõng yeáu toá vaät chaát vaø 

tinh thaàn. Haõy xeùt veà saéc uaån, saéc töông öùng vôùi caùi maø chuùng ta goïi laø 

vaät chaát hay yeáu toá vaät chaát. Noù chaúng nhöõng laø xaùc thaân maø chuùng ta 

ñang coù, maø coøn laø taát caû nhöõng vaät chaát chung quanh chuùng ta nhö 

nhaø cöûa, ñaát ñai, röøng nuùi, bieån caû, vaân vaân. Tuy nhieân, yeáu toá vaät chaát 

töï noù khoâng ñuû taïo neân söï nhaän bieát. Söï tieáp xuùc ñôn giaûn giöõa maét vaø 

ñoái töôïng nhìn thaáy, hay giöõa tai vaø tieáng ñoäng khoâng theå ñem laïi keát 

quaû nhaän bieát neáu khoâng coù thöùc. Chæ khi naøo yù thöùc, naêm giaùc quan 

vaø naêm ñoái töôïng cuûa noù cuøng hieän dieän môùi taïo neân söï nhaän bieát. Noùi 

caùch khaùc, khi maét, ñoái töôïng cuûa maét, vaø yù thöùc cuøng hoaït ñoäng thì söï 

nhaän bieát veà ñoái töôïng cuûa maét môùi ñöôïc taïo neân. Vì vaäy, yù thöùc laø 

yeáu toá toái caàn thieát trong vieäc taïo neân söï nhaän bieát. Nhö treân ñaõ noùi, 

thöùc töùc laø thöùc thöù saùu hay taâm, giaùc quan naày phoái hôïp vôùi naêm giaùc 

quan maét, tai, muõi, löôõi, vaø thaân ñeå taïo neân söï nhaän bieát. Vieäc phoái 

hôïp giöõa nhöõng yeáu toá vaät chaát vaø tinh thaàn taïo neân söï thaønh hình yù 

thöùc noäi taâm, vaø tính chaát cuûa naêm uaån naày ñeàu ôû trong traïng thaùi thay 

ñoåi khoâng ngöøng. Ngoaøi ra, chuùng ta coøn coù thöùc thöù baûy, hay Maït Na 

Thöùc, coù coâng naêng chuyeån tieáp taát caû tin töùc töø yù thöùc qua A Laïi Da 
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Thöùc; vaø A Laïi Da Thöùc coù coâng naêng nhö moät Taøng Thöùc hay nôi löu 

tröõ taát caû tin töùc. 

A Laïi da laø thöùc caên baûn, thöùc thöù taùm trong Baùt Thöùc, coøn goïi laø 

Taøng Thöùc. A Laïi da coøn ñöôïc goïi laø “Hieån Thöùc”, chöùa ñöïng moïi 

chuûng töû thieän aùc, hieån hieän ñöôïc heát thaûy moïi caûnh giôùi. Chöõ “Alaya” 

coù nghóa laø caùi nhaø nôi maø taát caû nhöõng gì coù giaù trò cho chuùng ta duøng 

ñöôïc taøng tröõ vaø cuõng laø nôi cö nguï cuûa chuùng ta. Thöùc A Laïi Da, cuõng 

coøn ñöôïc goïi laø “Taøng Thöùc,” hay laø “thöùc thöù taùm,” hay laø “taøng 

nghieäp.” Taát caû moïi nghieäp ñaõ laäp thaønh trong quaù khöù hay ñang ñöôïc 

laäp thaønh trong hieän taïi ñeàu ñöôïc taøng tröû trong A Laïi Da Thöùc naøy. 

Giaùo ñieån daïy Duy Thöùc Hoïc veà taùm thöùc laø nhaõn, nhó, tyû, thieät, thaân, 

yù, Maït na vaø A Laïi Da. Nhöõng thöùc naày giuùp chuùng sanh phaân bieät 

phaûi traùi. Tuy nhieân, chuùng sanh con ngöôøi coù moät caùi thöùc thaâm saâu 

goïi laø A Laïi Da Thöùc, laø chuû theå chính cuûa söï luaân hoài sanh töû, vaø bò 

caùc thöùc khaùc hieåu laàm ñoù laø moät linh hoàn hay moät caùi ngaõ tröôøng cöûu. 

Chính taïi A Laïi Da Thöùc naøy nhöõng aán töôïng hay kinh nghieäm cuûa 

haønh ñoäng ñöôïc taøng tröõ döôùi hình thöùc nhöõng ‘chuûng töû’ vaø chính 

nhöõng chuûng töû naøy laøm naåy nôû nhöõng kinh nghieäm saép tôùi tuøy theo 

hoaøn caûnh cuûa töøng caù nhaân. Theo Boà Taùt Maõ Minh trong Ñaïi Thöøa 

Khôûi Tín Luaän vaø Nhieáp Luaän Toâng, A Laïi Da thöùc laø nôi hoøa hôïp 

chaân voïng. Khi noù trôû neân thanh tònh vaø khoâng coøn oâ nhieãm, noù chính 

laø “Chaân Nhö.” 

Nhö treân ñaõ noùi, Alaya laø thuaät ngöõ Baéc Phaïn duøng ñeå chæ “Taïng 

Thöùc”, caùi taâm thöùc bieán hieän chö caûnh thaønh taùm thöùc. A-Laïi Da hay 

thöùc thöù taùm ñöôïc goïi laø “Sô Naêng Bieán” vì caùc thöùc khaùc ñeàu töø ñoù 

maø ra. Moät khaùi nieäm veà giaùo thuyeát ñaëc bieät quan troïng vôùi tröôøng 

phaùi Du Giaø. Thuaät ngöõ naøy coù khi ñöôïc caùc hoïc giaû Taây phöông dòch 

laø “Taøng Thöùc,” vì noù laø caùi kho chöùa, nôi maø taát caû nhöõng haønh ñoäng 

ñöôïc saûn sinh ra. Taøng thöùc caát giöõ nhöõng gì ñöôïc chöùa vaøo noù cho ñeán 

khi coù hoaøn caûnh thích hôïp cho chuùng hieän ra. Nhöõng dòch giaû Taây 

Taïng laïi dòch noù laø “Caên baûn cuûa taát caû” vì noù laøm neàn taûng cho moïi 

hieän töôïng trong voøng sanh töû vaø Nieát Baøn. Qua thieàn taäp vaø tham döï 

vaøo nhöõng thieän nghieäp, ngöôøi ta töø töø thay theá nhöõng chuûng töû phieàn 

naõo baèng nhöõng chuûng töû thanh tònh; moät khi ngöôøi ta thanh tònh hoùa 

moät caùch toaøn dieän A Laïi Da, thì ñoù ñöôïc coi nhö laø “Tònh Thöùc.” A 

Laïi Da coù nghóa laø caùi taâm caát chöùa taát caû. Noù ñi chung vôùi baûy thöùc 

ñöôïc sinh ra trong ngoâi nhaø voâ minh. A Laïi Da taøng thöùc (ñeä baùt thöùc). 
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YÙ thöùc caên baûn veà moïi toàn taïi hay yù thöùc di truyeàn, nôi nhöõng haït 

gioáng karma loït vaøo vaø gaây ra hoaït ñoäng taâm thaàn. Trong Kinh Laêng 

Giaø, Ñöùc Phaät noùi: “Naày Mahamati! Nhö Lai Taïng chöùa trong noù 

nhöõng nguyeân nhaân caû toát laãn xaáu, vaø töø nhöõng nguyeân nhaân naày maø 

taát caû luïc ñaïo (saùu ñöôøng hieän höõu) ñöôïc taïo thaønh. Noù cuõng gioáng nhö 

nhöõng dieãn vieân ñoùng caùc vai khaùc nhau maø khoâng nuoâi döôõng yù nghó 

naøo veà ‘toâi vaø cuûa toâi.’” 

Theo Trung Anh Phaät Hoïc Töø Ñieån cuûa Giaùo Sö Soothill, A Laïi Da 

Thöùc ñöôïc dieãn dòch nhö sau: Thöù nhaát laø Chaáp Trì Thöùc: Coøn goïi laø A 

Ñaøn Na Thöùc, ví noù giöõ laáy taát caû caùc nhaân thieän aùc vaø giöõ cho thaân 

theå cuûa höõu tình chuùng luoân luaân löu trong luaân hoài sanh töû. Thöù nhì laø 

Baûn Thöùc: Goác reã cuûa chö phaùp. Thöù ba laø Dò Thuïc Thöùc: Goïi laø dò 

thuïc thöùc vì noù chöùa ñöïng vaø laøm chín muøi nhöõng thieän aùc nghieäp, töø 

ñoù coù theå daãn ñeán luaân hoài sanh töû. Thöù tö laø Ñeä Nhaát Thöùc: Ñeä nhaát 

thöùc töø goác trôû veà ngoïn (taàm quan troïng ñeä nhaát cuûa A Laïi Da Thöùc). 

Thöù naêm laø Ñeä Baùt Thöùc: Thöùc cuoái cuøng trong taùm thöùc. Thöù saùu laø 

Hieän Thöùc: Chö phaùp ñeàu hieån hieän treân baûn thöùc. Thöù baûy laø Höõu 

Tình Caên Baûn Chi Taâm Thöùc: Taâm thöùc caên baûn cuûa loaøi höõu tình. Thöù 

taùm laø Chuûng Töû Thöùc: Chuûng töû thöùc cô baûn vì töø ñoù maø phaùt sanh ra 

moïi phaùp, moïi vaät; gioáng nhö töø haït gioáng naày maø sanh ra caây coái hoa 

quaû. Thöù chín laø Sôû Tri Y Thöùc: Goïi laø Sôû Tri Y thöùc vì noù laø cô sôû cho 

moïi phaùp thieän aùc döïa vaøo.  Thöù möôøi laø Taøng thöùc: Tieàm thöùc hay 

taïng thöùc, thöùc thöù taùm hay Nghieäp thöùc. Taát caû nghieäp ñöôïc thaønh laäp 

trong hieän ñôøi vaø quaù khöù ñeàu ñöôïc taøng tröõ trong A Laïi Da thöùc. A 

Laïi Da thöùc haønh xöû nhö nôi toàn chöùa taát caû nhöõng döõ kieän ñöôïc Maït 

Na thöùc thaâu thaäp. Khi moät sinh vaät cheát thì baûy thöùc kia seõ cheát theo, 

nhöng A-Laïi-Da thöùc vaãn tieáp tuïc. Noù laø quyeát ñònh toái haäu cho cho söï 

ñaàu thai trong luïc ñaïo. Taøng thöùc laø nôi tích luõy taát caû nhöõng aán töôïng, 

taát caû nhöõng haït gioáng kyù öùc, taát caû nhöõng haït gioáng nghieäp. Thöù möôøi 

moät laø Taâm Thöùc: Taâm laø teân khaùc cuûa a Laïi Da Thöùc vì caû hai ñeàu 

tích tuï caùc haït gioáng cuûa chö phaùp vaø laøm cho chuùng khôûi leân. Thöù 

möôøi hai laø Traïch Thöùc: Laø nhaø ôû cuûa caùc haït gioáng. Thöù möôøi ba laø 

Voâ Caáu Thöùc: Cöïc thanh tònh thöùc ôû baäc “Nhö Lai Ñòa,” nôi nöông töïa 

cuûa caùc phaùp voâ laäu. Thöù möôøi boán laø Voâ Moät Thöùc: Taát caû caùc chuûng 

töû khoâng bò maát maùt (khoâng maát, khoâng tan). Thöù möôøi laêm laø Nhö Lai 

Taïng: Nhö Lai Taïng laø caùi thai taïng trong ñoù Nhö Lai ñöôïc mang, ñöôïc 

nuoâi döôõng vaø ñöôïc thaønh thuïc. Nhö Lai Taïng coøn laø A Laïi Da thöùc 
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ñöôïc hoaøn toaøn thanh tònh, saïch taäp khí hay naêng löïc cuûa thoùi quen vaø 

caùc khuynh höôùng xaáu.  

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät 

Giaùo, khi vaïn vaät phaûn chieáu trong taâm trí ta, thì theá löïc phaân bieät hay 

töôûng töôïng cuûa taâm ta seõ saún saøng hoaït ñoäng ngay, ñaây goïi laø “thöùc” 

(vijnana). Chính vì thöùc keát hôïp vôùi taát caû yeáu toá phaûn chieáu, taøng 

chöùa chuùng, neân ñöôïc goïi laø A Laïi Da Thöùc hay “thöùc taïng.” Taïng 

thöùc chính noù laø söï hieän höõu cuûa taäp hôïp nhaân quaû vaø nhöõng taâm sôû 

thanh tònh hoaëc nhieãm oâ, ñöôïc taäp hôïp hay laãn loän vôùi chuùng theo 

töông quan nhaân quaû. Khi taïng thöùc baét ñaàu hoaït ñoäng vaø böôùc xuoáng 

theá giôùi thöôøng nhaät naày, thì chuùng ta coù hieän höõu ña daïng voán chæ laø 

theá giôùi töôûng töôïng. Taïng thöùc, voán laø chuûng töû thöùc, laø trung taâm yù 

thöùc; vaø theá giôùi do thöùc bieåu hieän laø moâi tröôøng cuûa noù. Chæ coù ôû nôi 

söï giaùc ngoä vieân maõn cuûa Phaät, thöùc thanh tònh môùi böøng chieáu leân. 

Tònh thöùc naày coù theå taåy saïch phaàn oâ nhieãm cuûa taïng thöùc vaø coøn khai 

trieån theá löïc trí tueä cuûa noù. Theá giôùi cuûa töôûng töôïng vaø theá giôùi hoã 

töông lieân heä ñöôïc ñöa ñeán chaân lyù chaân thaät, töùc Vieân Thaønh Thaät 

taùnh (parinispanna). Sau khi ñaït ñeán ñoù, chuûng töû taïng, töùc laø thöùc, seõ 

bieán maát vaø cuoái cuøng ñöa ñeán traïng thaùi nôi maø chuû theå vaø ñoái töôïng 

khoâng coøn phaân bieät. Ñaáy laø voâ phaân bieät trí (avikalpa-vijnana). Traïng 

thaùi toái haäu laø Voâ Truï Nieát Baøn (apratisthita-nirvana) nghóa laø söï thaønh 

töïu töï do hoaøn toaøn, khoâng coøn bò raøng buoäc ôû nôi naøo nöõa. Chöùc naêng 

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. 

 

Alaya Consciousness 

 

“Consciousnesses” is usually misunderstand only with the sixth 

consciousness according to Buddhist psychology. In fact, there are six 

basic sense consciousnesses, and the sixth one being the mental 
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consciousness. Buddhist psychology bases the perception process on 

six sense faculties: sight, hearing, smell, taste, touch and thought. Each 

faculty relates to a sense organ (eye, ear, nose, tongue, body and mind) 

and to a consciousness which functions specifically with that organ. 

The sixth consciousness, or the mind consciousness is not the mind, it is 

the function of the mind; it does not depend on any of the five sense 

faculties, but on the immediately preceding continuum of mind. Mental 

consciousness apprehends not only objects (form, sound, taste, smell 

and touch) in the present time, but it also apprehends objects and 

imagines in the past and even in the future, then it transfers these 

objects or imagines to the seventh consciousness, and in turn, the 

seventh consiousness will transfer these objects to the Alaya 

Consciousness. Let us examine the body and mind to see whether in 

either of them we can locate the self, we will find in neither of of them. 

Then, the so-called “Self” is just a term for a collection of physical and 

mental factors. Let us first look at the aggregate matter of form. The 

aggregate of form corresponds to what we would call material or 

physical factors. It includes not only our own bodies, but also the 

material objects that surround us, i.e., houses, soil, forests, and oceans, 

and so on. However, physical elements by themselves are not enough 

to produce experience. The simple contact between the eyes and 

visible objects, or between the ear and sound cannot result in 

experience without consciousness. Only the co-presence of 

consciousness together with the sense of organ and the object of the 

sense organ produces experience. In other words, it is when the eyes, 

the visible object and consciousness come together that the experience 

of a visible object is produced. Consciousness is therefore an 

extremely important element in the production of experience. As 

mentioned above, consciousness or the sixth sense, or the mind, this 

sense organ together with the other five sense organs of eyes, ears, 

nose, tongue, and body to produce experience. The physical and 

mental factors of experience worked together to produce personal 

experience, and the nature of the five aggregates are in constant 

change. Therefore, according to the Buddha’s teachings, the truth of a 

man is selfless. The body and mind that man misunderstands of his 

‘self’ is not his self, it is not his, and he is not it.” Devout Buddhists 

should grasp this idea firmly to establish an appropriate method of 
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cultivation not only for the body, but also for the speech and mind. 

Besides, we also have the seventh consciousness, or the mano-vijnana, 

which is the transmitting consciousness that relays sensory information 

from the mind to the Alaya Consciousness, or the eighth consciousness 

which functions as a storehouse of all sensory information.  

Alaya Vijnana is the receptacle intellect or consciousness, basic 

consciousness, Eighth consciousness, subconsciousness, and store 

consciousness. “Alayavijnana is also called “Open knowledge”, the 

store of knowledge where all is revealed, either good or bad. Alaya 

means a house or rather a home, which is in turn a place where all the 

valued things for use by us are kept and among which we dwell. Also 

called “Store consciousness,” “eighth consciousness,” or “karma 

repository.”  All karma created in the present and previous lifetime is 

stored in the Alaya Consciousness. According to the Consciousness-

Only, there are eight consciousnesses: sight, hearing, smell, taste, 

touch, mind, Mana and Alaya. These consciousnesses enable sentient 

beings to discriminate between right and wrong of all dharmas 

(thoughts, feelings, physical things, etc). However, human beings have 

a deep consciousness which is called Alaya-consciousness which is the 

actual subject of rebirth, and is mistakenly taken to be an eternal soul 

or self by the other consciousnesses. It is in the Alaya-consciousness 

that the impressions of action and experience are stored in the form of 

‘seeds’ and it is these seeds which engender further experiences 

according to the individual situation. According to Asvaghosa 

Bodhisattva in the Awakening of Faith and the Samparigraha, the 

Alaya or store id the consciousness in which the true and the false 

unite. When Alaya Consciousness becomes pure and taintless, it is 

Tathata (Thusness). 

As mentioned above, Alaya is a Sanskrit term for “basis 

consciousness,” the initiator of change, or the first power of change, or 

mutation, i.e. the alaya-vijnana, so called because other vijnanas are 

derived from it. An important doctrinal concept that is particularly 

important in the Yogacara tradition. This term is sometimes translated 

by Western scholars as “storehouse consciousness,” since it acts as the 

repository (kho) of the predisposition (thieân veà) that one’s actions 

produce. It stores these predispositions until the conditions are right for 

them to manifest themselves. The Tibetan translators rendered (hoaøn 
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laïi) it as “basis of all” because it serves as the basis for all of the 

phenomena of cyclic existence and nirvana. Through meditative 

practice and engaging in meritorious actions, one gradually replaces 

afflicted seeds with pure ones; when one has completely purified the 

continuum of the alaya-vijnana, it is referred to as the “purified 

consciousness.” Alaya means all-conserving mind. It is in company 

with the seven Vijnanas which are generated in the dwelling-house of 

ignorance.  Alaya means the preconsciousness, or the eighth 

consciousness, or the store-consciousness. It is the central or universal 

consciousness which is the womb or store consciousness (the 

storehouse consciousness where all karmic seeds enter and cause all 

thought activities). In the Lankavatara Sutra, the Buddha told 

Mahamati: “Oh Mahamati! The Tathagata-garbha contains in itself 

causes alike good and not-good, and from which are generated all 

paths of existence. It is like an actor playing different characters 

without harboring any thought of ‘me and mine.’” 

According to the Dictionary of Chinese-English Buddhist terms 

composed by Professor Soothill, Alaya-vijnana is interpreted as: First, 

Adana-vijnana: It holds together, or is the seed of another rebirth, or 

phenomena, the causal nexus. Second, Original mind, because it is the 

root of all things. Third, it contains good and bad karma which in turns 

produces the rounds of mortality. Fourth, the prime or supreme mind or 

consciousness. Fifth, it is the last of the eight vijnanas. Sixth, 

Manifested mind, because all things are revealed in or by it. Seventh, 

the fundamental mind-consciousness of conscious beings, which lay 

hold of all the experiences of the individual life. Eighth, Seeds mind, 

because from it spring all individualities, or particulars. Ninth, Alaya-

vijnana is the basis of all knowledge. Tenth, Store Consciousness: All 

karma created in the present and previous lifetime is stored in the 

Alaya Consciousness. This is like a storage space receiving all 

information collected in the Mana consciousness. When a sentient 

being dies, the first seven consciousnesses die with it, but the Alaya-

Consciousness carries on. It is the supreme ruler of one existence 

which ultimately determines where one will gain rebirth in the six 

realms of existence. The storehouse-consciousness is a place where 

stores: all impressions, all memory-seeds, and all karmic seeds. 

Eleventh, Mind is another name for Alaya-vijnana, as they both store 
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and give rise to all seeds of phenomena and knowledge. Twelfth, 

Abode of consciousness. Thirteenth, Unsullied consciousness when 

considered in the absolute, i.e. the Tathagata. Fourteenth, 

Inexhaustible mind, because none of its seeds, or products is lost (non-

disappearing, perhaps non-melting). Fifteenth, Tathagata-garbha: 

Tathagatagarbha is the womb where the Tathgata is conceived and 

nourished and matured. Tathagatagarbha also means the Alayavijnana 

which fully purified of its habit-energy (vasana) and evil tendencies 

(daushthulya).  

According to Prof. Junjiro Takakusu in The Essentials of Buddhist 

Philosophy, when all things are reflected on our mind, our 

discriminating or imaginating power is already at work, this called our 

consciousness (vijnana). Since the consciousness co-ordinating all 

reflected elements stores them, it is called the store-consciousness or 

ideation-store. The ideation-store itself is an existence of causal 

combination, and in it the pure and tainted elements are causally 

combined or intermingled. When the ideation-store begins to move and 

descend to the everyday world, then we have the manifold existence 

that is only an imagined world. The ideation-store, which is the seed-

consciousness, is the conscious center and the world manifested by 

ideation is its environment. It is only from the Buddha’s Perfect 

Enlightenment that pure ideation flashed out. This pure ideation can 

purify the tainted portion of the ideation-store and further develop its 

power of understanding. The world of imagination and the world of 

interdependence will be brought to the real truth (parinispanna). This having 

been attained, the seed-store, as consciousness, will disappear altogether and 

ultimately will reach the state where there is no distinction between subject 

and object. The knowledge so gained has no discrimination (Avikalpa-

vijnana). This ultimate state is the Nirvana of No Abode (apratisthita-nirvana), 

that is to say, the attainment of perfect freedom, not being bound to one place. 

The function of Alayavijnana is to look into itself where all the memory 

(vasana) of the beginningless past is preserved in a way beyond consciousness 

(acintya) and ready for further evolution (parinama); but it has no active 

energy in itself; it never acts, it simply perceives, it is in this exactly like a 

mirror; it is again like the ocean, perfectly smooth with no waves disturbing its 

tranquillity; and it is pure and undefiled, which means that it is free from the 

dualismof subject and object. For it is the pure act of perceiving, with no 

differentiation yet of the knowing one and the known.  
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Chöông Ba Möôi 

Chapter Thirty 

 

Nhö Lai Taïng 

 

Phaïn ngöõ “Tathagata-garbha” chæ tieàm naêng Phaät taùnh baåm sinh 

saün coù nôi moïi chuùng sanh. Nhö Lai Taïng laø caùi thai taïng trong ñoù Nhö 

Lai ñöôïc mang, ñöôïc nuoâi döôõng vaø ñöôïc thaønh thuïc. Nhö Lai Taïng 

cuõng coøn laø A Laïi Da thöùc ñöôïc hoaøn toaøn thanh tònh, saïch taäp khí 

hay naêng löïc cuûa thoùi quen vaø caùc khuynh höôùng xaáu. Theo truyeàn 

thoáng Ñaïi thöøa, moïi thöïc theå ñeàu chöùa Phaät ôû taän saâu trong baûn thaân 

mình döôùi hình thöùc Phaùp thaân. Nhö Lai Taïng laø nguyeân nhaân cuûa 

thieän cuõng nhö baát thieän, sinh ra nhieàu con ñöôøng hieän höõu khaùc nhau, 

nhö luïc thuù chaúng haïn. Trong moät soá giaùo ñieån, chaúng haïn nhö giaùo 

ñieån Ñaïi Thöøa, Nhö Lai Taïng töông ñöông vôùi taùnh khoâng, vaø döïa treân 

khaùi nieäm taát caû chuùng sanh hay vaïn höõu khoâng coù töï taùnh, vaø luoân 

bieán ñoåi, tuøy thuoäc vaøo nhaân duyeân beân ngoaøi, khoâng coù moät caùi töï 

taùnh coá ñònh. Vì vaäy Phaät taùnh khoâng phaûi laø caùi gì ñöôïc phaùt trieån qua 

thieàn ñònh hay do keát quaû cuûa thieàn ñònh, maø noù laø baûn chaát coá höõu 

nhaát cuûa chuùng sanh ñöôïc laøm cho hieån loä qua vieäc thaùo gôõ böùc maøn 

voâ minh che môø noù töø baáy laâu nay. Tuy nhieân, thieàn ñònh ñoùng vai troø 

voâ cuøng quan troïng trong ñôøi soáng tu taäp cuûa chuùng ta, vì chính noù laø 

coâng cuï chính giuùp ta thanh tònh thaân taâm vaø thaùo gôõ böùc maøn voâ minh 

töø voâ thæ ñeå Phaät taùnh ñöôïc hieån loä. Nhö Lai Taïng coù hai nghóa: Nhö 

Lai hay Phaät ñaõ haøm aån trong thai taïng hay nhaân tính, vaø Phaät tính 

trong töï tính. Nhö Lai Taïng laø nôi chöùa ñöïng hay thu nhieáp vaïn phaùp. 

Nhö vaäy, chaân nhö ôû trong phieàn naõo duïc voïng, vaø chaân nhö cuõng ôû 

trong vaïn phaùp bao haøm caû hai maët hoøa hôïp vaø khoâng hoøa hôïp, tònh vaø 

baát tònh, toát vaø xaáu. Caûnh giôùi cuûa Nhö Lai Taïng voán laø moät teân khaùc 

cuûa A Laïi Da thöùc, caûnh giôùi naày vöôït khoûi nhöõng kieán giaûi ñöôïc ñaët 

caên baûn treân söï töôûng töôïng cuûa haøng Thanh Vaên, Duyeân Giaùc vaø caùc 

trieát gia. Nhö Lai Taïng laø caùi thai taïng trong ñoù Nhö Lai ñöôïc mang, 

ñöôïc nuoâi döôõng vaø ñöôïc thaønh thuïc. Nhö treân ñaõ noùi, Nhö Lai Taïng 

coøn laø A Laïi Da thöùc ñöôïc hoaøn toaøn thanh tònh, saïch taäp khí hay naêng 

löïc cuûa thoùi quen vaø caùc khuynh höôùng xaáu. Nhö vaäy Nhö Lai Taïng 

cuõng coù nghóa laø Phaät taùnh. Theo truyeàn thoáng Ñaïi thöøa, moïi thöïc theå 
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ñeàu chöùa Phaät ôû taän saâu trong baûn thaân mình döôùi hình thöùc Phaùp thaân. 

Nhö Lai Taïng laø nguyeân nhaân cuûa thieän cuõng nhö baát thieän, sinh ra 

nhieàu con ñöôøng hieän höõu khaùc nhau, nhö luïc thuù chaúng haïn. Haønh giaû 

tu taäp ñeå coù ñöôïc Taâm Nhö Lai Taïng laø quan nieäm phoå bieán thöôøng 

thaáy trong nhieàu phaùi Phaät giaùo Ñaïi thöøa, theo ñoù haønh giaû coá gaéng 

toaøn thieän nhaân taâm veà caên baûn cho ñöôïc hoaøn haûo vaø gioáng vôùi taâm 

Phaät. 

 

Tathagata-Garbha 

 

The absolute, the true nature of all things which is immutable, 

immovable and beyond all concepts and distinctions. A Sanskrit term 

for the innate potential for Buddhahood or Buddha-nature that is 

present in all sentient beings. Tathagatagarbha is the womb where the 

Tathagata is conceived and nourished and matured. Tathagatagarbha 

also means the Alayavijnana which fully purified of its habit-energy 

(vasana) and evil tendencies (daushthulya). According to the 

Mahayana Buddhism, everything has its own Buddha-nature in the 

dharmakaya. Tathagatagarbha is the cause of goods as well as evils 

which creates the various paths of existence. In some texts, Mahayana 

texts, for example, Tathagata-garbha is equated with emptiness 

(sunyata) and is based on the notion that since all beings, all 

phenomena lack inherent existence (svabhava) and are constantly 

changing in dependence upon causes and conditions there is no fixed 

essence. Thus Buddha-nature is not something that is developed 

through practices of meditation or as a result of meditation, but rather is 

one’s most basic nature, which is simply made manifest through 

removing the veils of ignorance that obscure it. However, meditation 

plays a crucial role in our cultivation life, for it’s a main tool that helps 

us to remove the beginningless veils of ignorance so that Buddha-

nature can manifest. Matrix of Thus-come or Thus-gone or Tathagata-

garbha has a twofold meaning: Thus-Come or Thus-Gone or Buddha 

concealed in the Womb (man’s nature), and the Buddha-nature as it is. 

Tathagata-garbha is the absolute, unitary storehouse of the universe, 

the primal source of all things. Therefore, the Tathagata is in the midst 

of the delusion of passions and desires; and the Tathagata is the source 

of all things(all created things are in the Tathagatagarbha, which is the 
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womb that gives birth to them all), whether compatible or incomaptible, 

whether forces of purity or impurity, good or bad. The realm of the 

Tathagatagarbha which is another name for the Alayavijnana, is 

beyond the views based on the imagination of the Sravakas and 

Pratyekabuddhas and philosophers. Tathagatagarbha is the womb 

where the Tathgata is conceived and nourished and matured. As 

mentioned above, Tathagatagarbha also means the Alayavijnana which 

fully purified of its habit-energy (vasana) and evil tendencies 

(daushthulya). Thus, Tathagatagarbha also means Buddha-nature. 

According to the Mahayana Buddhism, everything has its own Buddha-

nature in the dharmakaya. Tathagatagarbha is the cause of goods as 

well as evils which creates the various paths of existence. Pratitioners 

cultivate to attain the heart-mind of the Tathagata Storehouse is a 

popular concept which is common to many Mahayana schools, that 

practitioners try to cultivate to perfect the mind of human beings to a 

level which is fundamentally perfect and identical with that of Buddha. 
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Chöông Ba Möôi Moát 

Chapter Thirty-One 

 

Thöùc Taùi Sanh 

 

Thöùc laø teân goïi khaùc cuûa taâm. Thöùc coù nghóa laø lieãu bieät, phaân 

bieät, hieåu roõ. Taâm phaân bieät hieåu roõ ñöôïc caûnh thì goïi laø thöùc. “Hoàn 

Thaàn” laø teân goïi khaùc cuûa taâm thöùc. Tieåu Thöøa laäp ra saùu thöùc, Ñaïi 

Thöøa laäp ra taùm thöùc naày ñoái vôùi nhuïc theå goïi laø “hoàn thaàn,” maø ngoaïi 

ñaïo goïi laø “linh hoàn”. Taùi Sanh nghóa laø Chuyeån Cö (Transmigration). 

Thaân naøy cheát  ñeå taùi sanh vaøo thaân khaùc. Nôi chuùng sanh ñaàu thai (taùi 

sanh) tuøy thuoäc vaøo nghieäp toát hay xaáu cuûa töøng chuùng sanh. Nieàm tin 

chuùng sanh, keå caû con ngöôøi coù moät chuoãi daøi nhieàu ñôøi soáng, vaø chæ 

döøng laïi khi naøo khoâng coøn söï chaáp thuû vaøo baát cöù thöù gì treân ñôøi naøy. 

Ñieàu naøy chæ xaõy ra khi ñaõ tìm thaáy Phaät taùnh. Ñaây laø nieàm tin raát phoå 

bieán trong caùc tín ñoà Phaät giaùo. Söï taùi sanh laø söï taùi keát hôïp cuûa theå 

xaùc vaø tinh thaàn. Sau khi thaân vaät chaát cheát ñi, thì thaàn thöùc hay taâm seõ 

taùi phoái hôïp moät hình thöùc vaät theå môùi ñeå trôû thaønh moät söï hieän höõu 

khaùc. Söï taùi sanh laø do haäu quaû cuûa nghieäp. Theo nieàm tin Phaät giaùo, 

khoâng coù söï ñaàu thai cuûa moät linh hoàn hay moät chaát naøo töø moät thaân 

xaùc naày ñeán moät thaân xaùc khaùc. Caùi thöïc söï xaõy ra tieán trình tö töôûng 

chuû ñoäng cuûa ngöôøi saép cheát (Javana) phoùng ra moät soá löïc thay ñoåi tuøy 

theo söï thanh tònh cuûa naêm chaäp tö töôûng trong loaït naày. Nhöõng löïc 

naày goïi laø “naêng löôïng nghieäp” (Karma vega) töï noù loâi cuoán vaøo lôùp 

vaät chaát taïo ra bôûi cha meï trong daï con ngöôøi meï. Uaån vaät chaát trong 

hôïp chaát phoâi thai phaûi coù nhöõng ñaëc tính khaû dó coù theå tieáp nhaän loaïi 

naêng löôïng nghieäp ñaëc bieät naày. Söï loâi cuoán theo caùch thöùc naøy cuûa 

nhöõng loaïi uaån vaät chaát khaùc nhau taïo ra bôûi cha meï xuaát hieän do hoaït 

ñoäng cuûa caùi cheát vaø ñem laïi söï taùi sinh thuaän lôïi cho ngöôøi saép cheát. 

Moät tö töôûng baát thieän seõ ñöa ñeán moät söï taùi sanh khoâng thuaän lôïi. Khi 

ñaàu thai, moãi moãi chuùng sanh ñeàu coù hình daùng xaáu ñeïp, sang heøn 

khaùc nhau, ñoù ñeàu laø do caùc nghieäp nhaân ñaõ taïo ra khi coøn mang thaân 

tieàn höõu caûm thaønh.  

Theo Phaät giaùo, thöùc taùi sanh khoâng phaûi laø moät töï ngaõ hay linh 

hoàn, hoaëc moät thöïc theå caûm thoï quaû baùo toát xaáu cuûa nghieäp thieän 

aùc, maø laø thöùc taùi sanh ñöôïc quyeát ñònh bôûi caùc duyeân. Ngoaøi duyeân 
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khoâng coù thöùc sanh khôûi. Chuùng ta ñaët teân cho doøng taâm thöùc naày 

baèng nhöõng töø nhö: sanh, töû, tieán trình taâm, vaân vaân. Kyø thaät chæ coù 

nhöõng saùt na taâm, saùt na taâm cuoái cuøng chuùng ta goïi laø “töû”, saùt na taâm 

ñaàu tieân chuùng ta goïi laø “sanh”. Nhö vaäy, nhöõng laàn sanh töû xaõy ra 

trong doøng taâm thöùc naày, cuõng chæ laø moät chuoãi cuûa nhöõng saùt na taâm 

töông tuïc maõi maõi maø thoâi. Bao laâu con ngöôøi coøn chaáp chaët vaøo söï 

hieän höõu do voâ minh, aùi, vaø thuû cuûa hoï, chöøng ñoù caùi cheát ñoái vôùi 

ngöôøi aáy vaãn khoâng phaûi laø söï chaám döùt cuoái cuøng. Hoï seõ tieáp tuïc laên 

troâi trong “Baùnh xe sinh toàn” hay “voøng luaân hoài” cuûa hoï. Ñaây laø troø 

chôi baát taän cuûa “nhaân vaø quaû” ñöô ïc nghieäp duy trì söï chuyeån ñoäng 

khoâng ngöøng, bò che laáp bôûi voâ minh vaø thuùc ñaåy bôûi aùi duïc. Vì nghieäp 

do chuùng ta taïo taùc, neân chuùng ta coù ñuû söùc maïnh ñeå beû gaãy chuoãi 

nhaân quaû baát taän naày. Chính do ñoaïn tröø voâ minh vaø caét ñöùt ñoäng löïc 

thuùc ñaåy cuûa noù laø tham aùi, khaùt khao söï hieän höõu, öôùc muoán soáng 

naày, maø voøng luaân hoài döøng laïi. Theo Kinh Trung Boä, Ñöùc Phaät giaûi 

thích: “Laøm theá naøo söï taùi sanh trong töông lai khoâng xaõy ra? Do söï 

dieät cuûa voâ minh, maø tham aùi ñöôïc ñoaïn dieät, nhö vaäy söï taùi sanh trong 

töông lai khoâng xaõy ra. Theo Kinh Phaùp Cuù (153-154), sau khi ñaït ñeán 

giaùc ngoä, Ñöùc Phaät ñaõ noùi leân nhöõng lôøi haân hoan naày: 

       “Lang thang bao kieáp soáng 

              Ta tìm nhöng khoâng gaëp 

           Ngöôøi xaây döïng nhaø naày 

           Khoå thay phaûi taùi sanh 

           OÂi! Ngöôøi laøm nhaø kia, 

           Nay ta ñaõ thaáy ngöôi, 

           Ngöôøi khoâng laøm nhaø nöõa, 

           Ñoøn tay ngöôi bò gaãy 

           Keøo coät ngöôi bò tan 

           Taâm ta ñaït tòch dieät 

         Tham aùi thaûy tieâu vong.” 

 

Rebirth Consciousness 

 

Consciousness is another name for mind. Consciousness means the 

art of distinguishing, or perceiving, or recognizing, discerning, 

understanding, comprehending, distinction, intelligence, knowledge, 

learning. It is interpreted as the “mind,” mental discernment, 
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perception, in contrast with the object discerned. Rebirth means 

reincarnation is transmigration. The passing away from one body to be 

reborn in another body. Where the being will be reborn depends on his 

accumulated good or bad karma. The belief that living beings, 

including man, have a series of bodily lives, only ceasing when they no 

longer base their happiness on any of the objects of the world. This 

come about when the Buddha-nature is found. This belief is very 

common to all Buddhists. Rebirth is the recombination of mind and 

matter. After passing away of the physical body or the matter, the 

mental forces  or the mind recombine and assume a new combination 

in a different material form and condition in another existence. Rebirth 

is the result of karma. In Buddhist belief, there is no transmigration of 

soul or any substance from one body to another. What really happens is 

that the last active thought (Javana) process of dying man releases 

certain forces which vary in accordance with the purity of the five 

thought moments in that series. These forces are called karma vega or 

karmic energy which attracts itself to a material layer produced by 

parents in the mother's’womb. The material aggregates in this germinal 

compound must possess such characteristics as are suitable for the 

reception of that particular type of karmic energy. Attraction in this 

manner of various types of physical aggregates produced by parents 

occurs through the operation of death and gives a favourable rebirth to 

the dying man. An unwholesome thought gives an unfavourable 

rebirth. Each and every type of sentient being will have different  

appearance whether it be beautiful or ugly, superior or inferior. This is 

determined and is manifested based solely on the various karma 

sentient beings created while alive with their antecedent bodies. 

In Buddhism, rebirth consciousness is not a Self or a Soul, or an 

Ego-entity that experiences the fruits of good and evil deeds, but 

consciousness is generated by conditions. Apart from condition there 

is no arising of consciousness. We call names such as birth, death, 

thought-processes, and so on, to a stream of consciousness. There are 

only thought-moments. The last thought-moment we call death, and the 

first thought-moment we call birth. Thus, birth and death occur in this 

stream of consciousness, which is only a series of ever continuing 

thought-moments. So long as man is attached to existence through his 

ignorance, craving and clinging, to him death is not the final end. He 
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will continue his journey of whirling round the “Wheel of Existence.” 

This is the endless play of “cause and effect” or action and reaction 

kept in perpetual motion by karma concealed by ignorance propelled 

by craving or thirst. As karma, or action, is of our own making, we have 

the power to break this endless chain. It is through the eradication of 

ignorance and of this driving force, craving, this thirst for existence, this 

will to live, that the “Cycle of Existence” ceases. In the Majjhima 

Nikaya, the Buddha explained: “How is there not re-becoming in the 

future? By the cessation of ignorance, by the arising of knowledge, by 

the cessation of craving there is thus no re-becoming in the future.” In 

the Dhammapada (153-154), on attaining Enlightenment, the Buddha 

spoke these joyful words:  

      “Repeated births are each a torment. 

          Seeking but not finding the “House Builder”, 

          I wandered through many a Samsaric birth. 

          O “House Builder”, thou art seen, 

          Thou wilt not rebuild the house. 

          All thy rafters have been shattered, 

          Demolished has thy ridge pole been. 

          My mind has won the Unconditioned (Nirvana), 

       The extinction of craving is achieved.” (fruit of Arhat). 
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Chöông Ba Möôi Hai 

Chapter Thirty-Two 

 

Tu Taäp Taâm Thöùc 

 

Nhö ñaõ noùi trong caùc chöông treân, “Vijnana” hay “Hoàn Thaàn” laø 

teân goïi khaùc cuûa taâm thöùc. Phaät Giaùo Nguyeân Thuûy laäp ra saùu thöùc, 

Phaät Giaùo Ñaïi Thöøa laäp ra taùm thöùc naày ñoái vôùi nhuïc theå goïi laø “hoàn 

thaàn,” maø ngoaïi ñaïo goïi laø “linh hoàn”. Thöùc laø teân goïi khaùc cuûa taâm. 

Theo Phaät giaùo, “Taùnh” töùc laø “Phaät.” “Thöùc” töùc laø “Thaàn Thöùc”, “YÙ” 

töùc laø “Taâm Phaân Bieät”, vaø “Taâm” töùc laø söï suy nghó voïng töôûng. Baûn 

taùnh thì luùc naøo cuõng quang minh saùng suoát, khoâng coù bæ, khoâng coù thöû, 

khoâng ñeïp, khoâng xaáu; khoâng rôi vaøo soá löôïng hay phaân bieät... Nhöng 

khi coù “Thöùc” roài thì con ngöôøi laïi bò rôi vaøo soá löôïng vaø phaân bieät. 

“YÙ” cuõng taïo neân söï phaân bieät, vaø ñaây chính laø thöùc thöù saùu. Ñaây laø 

thöùc töông ñoái oâ nhieãm. Trong khi thöùc thöù baûy vaø thöùc thöù taùm thì 

töông ñoái thanh tònh hôn. Coù taùm loaïi thöùc: maét, tai, muõi, löôõi, thaân, yù, 

maït na, vaø a laïi da thöùc. Veà maët cô baûn maø noùi, thöùc khoâng phaûi coù 

taùm loaïi duø noù coù taùm teân goïi. Thöùc chæ laø moät nhöng laïi coù taùm boä 

phaän khaùc nhau. Daàu coù taùm boä phaän khaùc nhau nhöng vaãn do chæ moät 

thöùc kieåm soaùt. “Vijnana” laø töø Baéc Phaïn thöôøng ñöôïc dòch laø “Thöùc.” 

Ñaây laø haønh ñoäng phaân bieät bao goàm söï hieåu bieát, nhaän bieát, trí thoâng 

minh, vaø kieán thöùc. Thöùc goàm coù taùm thöù. Naêm thöù ñaàu laø keát quaû cuûa 

nhöõng haønh ñoäng lieân heä ñeán nguõ caên. Thöùc thöù saùu bao goàm taát caû 

nhöõng caûm giaùc, yù kieán vaø söï phaùn ñoaùn. Thöùc thöù baûy laø yù thöùc (caùi 

ngaõ thaàm thaàm). Thöùc thöù taùm laø A Laïi Da hay Taøng Thöùc, nôi chöùa 

ñöïng taát caû nhöõng nghieäp, duø thieän, duø aùc hay trung tính. Thöùc coøn coù 

nghóa laø söï nhaän thöùc, söï phaân bieät, yù thöùc, nhöng moãi töø naày ñeàu 

khoâng bao goàm heát yù nghóa chöùa ñöïng trong vijnana. Thöùc laø caùi trí 

hay caùi bieát töông ñoái. Töø naày laém khi ñöôïc duøng theo nghóa ñoái laäp 

vôùi Jnana trong yù nghóa tri thöùc ñôn thuaàn. Jnana laø caùi trí sieâu vieät 

thuoäc caùc chuû ñeà nhö söï baát töû, söï phi töông ñoái, caùi baát khaû ñaéc, vaân 

vaân, trong khi Vijnana bò raøng buoäc vôùi taùnh nhò bieân cuûa caùc söï vaät. 

Noùi toùm laïi, moät khi hieåu ñöôïc thöùc coù nghóa laø lieãu bieät, phaân bieät, 

hieåu roõ, laø taâm phaân bieät hieåu roõ ñöôïc caûnh ñeàu goïi laø thöùc, thì haønh 

giaû coù theå deã daøng tu taäp taâm thöùc cuûa mình. Cuoái cuøng, haønh giaû neân 

luoân nhôù raèng taâm thöùc khoâng phaûi laø moät khaùi nieäm tri thöùc, cuõng 
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khoâng laø moät yù töôûng ñeå cho taâm mình ñuøa giôûn. Taâm thöùc chính laø 

nhöõng traïng thaùi taâm, nhöõng phaåm chaát ñaëc bieät cuûa caùc thöùc hay 

nhöõng tænh thöùc chæ ñaït ñöôïc qua tu taäp. Muoán tu taäp taäp taâm thöùc caàn 

phaûi coù nhieàu noã löïc, phaûi luyeän taâm. Ñaëc bieät, chuùng ta phaûi chuyeån 

hoùa thaùi ñoä maø chuùng ta thöôøng coù ñoái vôùi ngöôøi khaùc.  

 

To Cultivate the Consciousnesses 

 

As mentioned in the above chapters, Vijnana” is another name for 

“Consciousness.” Theravada Buddhism considered the six kinds of 

consciousness as “Vijnana.” Mahayana Buddhism considered the eight 

kinds of consciousness as “Vijnana.” Externalists considered “vijnana” 

as a soul. Consciousness is another name for mind. According to 

Buddhism, our “Nature” is the “Buddha”. The “Consciousness” is the 

“Spirit”, the “Intention” or “Mano-vijnana” is the “Discriminating 

Mind”, and the “Mind” is what constantly engages in idle thinking. The 

“Nature” is originally perfect and bright, with no conception of self, 

others, beauty, or ugliness; no falling into numbers and discriminations. 

But as soon as there is “Consciousness”, one falls into numbers and 

discriminations. The “Intention” or “Mano-vijnana” also makes 

discriminations, and it is the sixth consciousness. It is relatively turbid, 

while the seventh and eighth consciousnesses are relatively more pure. 

There are eight kinds of consciousness: eye, ear, nose, tongue, body, 

mind, klista-mano-vijnana, and alaya-vijnana. Fundamentally speaking, 

consciousness is not of eight kinds, although there are eight kinds in 

name. We could say there is a single headquarters with eight 

departments under it. Although there are eight departments, they are 

controlled by just one single headquarters. “Vijnana” is a Sanskrit term 

generally translated as “consciousness.” This is the act of distinguishing 

or discerning including understanding, comprehending, recognizing, 

intelligence, knowledge. There are eight consciousnesses. The first 

five arise as a result of the interaction of the five sense organs (eye, 

ear, nose, tongue, and mind) and the five dusts (Gunas). The sixth 

consciousness comes into play, all kinds of feelings, opinions and 

judgments will be formed (the one that does all the differentiating). 

The seventh consciousness (Vijnana) is the center of ego. The eighth 

consiousness is the Alayagarbha (a laïi da), the storehouse of 
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consciousness, or the storehouse of all deeds or actions (karmas), 

whether they are good, bad or neutral. “Vijnana” also means cognition, 

discrimination, consciousness, but as any one of these does not cover 

the whole sense contained in Vijnana. Relative knowledge. This term 

is usually used as contrasted to Jnana in purely intellectual sense. 

Jnana is transcendental knowledge dealing with such subjects as 

immortality, non-relativity, the unattained, etc., whereas Vijnana is 

attached to duality of things. In short, once practitioners thoroughly 

understand that consciousness means the art of distinguishing, or 

perceiving, or recognizing, discerning, understanding, comprehending, 

distinction, intelligence, knowledge, learning, it is interpreted as the 

“mind,” mental discernment, perception, in contrast with the object 

discerned, then practitioners can easily cultivate the consciounesses. 

Finally, practitioners should always remember that consciousnesses are 

not an intellectual concept, nor are they another thought to played with 

in our mind. They are states of mind, specific qualities of 

consciousnesses or awarenesses to be attained through cultivation. In 

order to cultivate our consciousnesses, we have to exert a great deal of 

effort to cultivate on them. Especially, we have to train our mind and 

transform our basic attitude towards others. 
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Chöông Ba Möôi Ba 

Chapter Thirty-Three 

 

Haønh Giaû Vaø Voâ Thöùc 

 

“Voâ thöùc” laø moät thuaät ngöõ raát quan troïng trong nhaø Thieàn. “Voâ 

thöùc” duøng aùm chæ moät taâm traïng maø trong aáy con ngöôøi khoâng nhaän 

thöùc ñöôïc nhöõng kinh nghieäm noäi taâm cuûa mình; neáu ngöôøi aáy hoaøn 

toaøn khoâng nhaän thöùc ñöôïc taát caû nhöõng kinh nghieäm, keå caû nhöõng 

kinh nghieäm caûm quan, ngöôøi aáy thieät gioáng nhö moät con ngöôøi voâ 

thöùc. Noùi raèng con ngöôøi yù thöùc ñöôïc nhöõng tình caûm naøo ñoù, vaân vaân, 

coù nghóa laø ngöôøi aáy yù thöùc ñöôïc xeùt veà nhöõng tình caûm naøy; noùi raèng 

nhöõng tình caûm naøo ñoù laø voâ thöùc coù nghóa laø ngöôøi aáy khoâng yù thöùc 

ñöôïc xeùt veà nhöõng noäi dung naøy. Chuùng ta phaûi nhôù raèng “voâ thöùc” 

khoâng aùm chæ söï khieám dieän cuûa baát cöù moät xung löïc, tình caûm, duïc 

voïng, hay sôï haõi naøo, vaân vaân, maø chæ aùm chæ söï khoâng nhaän thöùc ñöôïc 

nhöõng xung löïc naøy. Khaùc haún vôùi caùch söû duïng yù thöùc vaø voâ thöùc theo 

yù nghóa taùc duïng maø chuùng ta vöøa dieãn taû laø moät caùch söû duïng khaùc 

trong ñoù chuùng ta aùm chæ nhöõng ñòa ñieåm naøo ñoù trong con ngöôøi vaø 

nhöõng quan heä vôùi nhöõng ñòa ñieåm naøy. Ñaây thöôøng laø tröôøng hôïp neáu 

chöõ “caùi yù thöùc” vaø “caùi voâ thöùc” ñöôïc söû duïng. ÔÛ ñaây “caùi yù thöùc” laø 

moät thaønh phaàn cuûa caù tính, vôùi nhöõng noäi dung ñaëc bieät, vaø “caùi voâ 

thöùc” laø moät thaønh phaàn khaùc cuûa caù tính, vôùi nhöõng noäi dung ñaëc bieät 

khaùc.  

Voâ thöùc theo yù nghóa cuûa nhaø Thieàn, khoâng nghi ngôø gì caû, noù laø 

thöù huyeàn nhieäm, caùi voâ trí, vaø chính vì theá maø noù coù tính khoâng khoa 

hoïc hay tröôùc thôøi coù khoa hoïc. Nhöng nhö theá khoâng coù nghóa laø noù 

vöôït ra ngoaøi taàm yù thöùc cuûa chuùng ta vaø laø moät caùi gì chaúng coù lieân 

heä ñeán chuùng ta. Thaät ra, traùi laïi, noù laø caùi thaân thieát nhaát ñoái vôùi 

chuùng ta, vaø chính vì caùi thaân thieát naøy maø chuùng ta khoù naém baét ñöôïc 

noù, cuõng nhö maét khoâng töï thaáy ñöôïc maét. Do ñoù ñeå yù thöùc ñöôïc caùi voâ 

thöùc ñoøi hoûi moät söï tu taäp ñaëc bieät veà yù thöùc. Noùi theo beänh caên hoïc, 

thì yù thöùc ñöôïc ñaùnh thöùc khoûi voâ thöùc moät thôøi gian naøo ñoù ôû trong 

voøng tieán hoùa. Thieân nhieân tieán trieån maø khoâng töï yù thöùc, vaø con ngöôøi 

höõu thöùc phaùt sinh töø noù. YÙ thöùc laø moät caùi nhaûy, nhöng caùi nhaûy 

khoâng theå coù nghóa laø moät söï phaân ly trong yù nghóa vaät lyù cuûa noù. Vì yù 

thöùc luoân coäng thoâng vaø baát ñoaïn vôùi voâ thöùc. Thaät vaäy, khoâng coù voâ 
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thöùc, yù thöùc khoâng taùc ñoäng ñöôïc; noù maát haún caùi neàn taûng taùc ñoäng. 

Ñoù laø lyù do taïi sao Thieàn tuyeân boá raèng Ñaïo laø “caùi taâm bình thöôøng.” 

Vôùi chöõ Ñaïo dó nhieân Thieàn nguï yù voâ thöùc, taùc ñoäng thöôøng tröïc trong 

yù thöùc cuûa chuùng ta. Chaúng haïn nhö khi ñoùi thì aên, khi meät thì nghæ 

ngôi, khi buoàn nguû thì nguû, vaân vaân. Neáu ñaây laø caùi voâ thöùc maø Thieàn 

noùi ñeán nhö moät thöù huyeàn nhieäm vaø giaù trò nhaát trong ñôøi soáng con 

ngöôøi nhö laø ñoäng löïc chuyeån hoùa, chuùng ta khoâng theå naøo khoâng hoaøi 

nghi. Taát caû nhöõng haønh ñoäng voâ thöùc kia töø laâu vaãn bò phoùng vaøo 

phaïm vi baûn naêng phaûn xaï cuûa yù thöùc phuø hôïp vôùi nguyeân taéc cuûa söï 

ñieàu hoøa veà tinh thaàn.  

 

Practitioners and the Unconscious 

 

Unconscious is a very important term in Zen. Unconscious refers to 

a state of mind in which the person is not aware of his inner 

experiences; if he were totally unaware of all experiences, including 

sensory ones, he would be precisely like a person who is unconscious. 

Saying that the person is conscious of certain affects, etc., means he is 

conscious as far as these affects are concerned; saying that certain 

affects are unconscious means that he is unconscious as far as these 

contents are concerned. We must remember that “unconscious” does 

not refer to the absence of any impulse, feeling, desire, fear, etc., but 

only to the absence of awareness of these impulses. Quite different 

from the use of conscious and unconscious in the functional sense just 

described is another use in which one refers to certain localities in the 

person and to certain contents connected with these localities. This is 

usually the case if the word “the conscious” and “the unconscious” are 

used. Here “the conscious” is one part of the personality, with specific 

contents, and “the unconscious” is another part of the personality, with 

other specific contents. 

The unconscious in its Zen sense is, no doubt, the mysterious, the 

unknown, and for that reason unscientific or ante-scientific. But this 

does not mean that it is beyond the reach of our consciousness and 

something we have nothing to do with. In fact it is, on the contrary, the 

most intimate thing to us, and it is just because of this intimacy that it is 

difficult to take hold of, in the same way as the eye cannot see itself. 

To become, therefore, conscious of the unconscious requires a special 
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training the part of consciousness. Etiologically speaking, 

consciousness was awakened from the unconscious sometime in the 

course of evolution. Nature works its way unconscious of itself, and the 

conscious man comes out of it. Consciousness is a leap, but the leap 

cannot mean a disconnection in its physical sense. For consciousness is 

in constant, uninterrupted communion with the unconscious. Indeed, 

without the later the former could not function; it would lose its basis of 

operation. This is the reason why Zen declares that the Tao is “One’s 

everyday mind.” By Tao, Zen of course means the unconscious, which 

works all the time in our consciousness. For example, when hungry, 

one eats; when tired, one takes a rest; when sleepy, one sleeps, etc. If 

this is the unconscious that Zen talks about as something highly 

mysterious and of the greatest value in human life as the transforming 

agent, we cannot help doubting it. All those “unconscious” deeds have 

long been relegated to our instinctive reflexive domain of 

consciousness in accordance with the principle of mental moderation.  
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Phaàn Saùu 

Part Six  

 

AÛnh Höôûng Cuûa Caên-Caûnh-Thöùc 

Impacts of Organs-States-Consciuosnesses 
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Chöông Ba Möôi Boán 

Chapter Thirty-Four 

 

Boán Caûnh Laøm Thay Ñoåi  

Cuoäc Ñôøi Ñöùc Phaät 

 

Thaùi töû Taát Ñaït Ña cuøng vôùi ngöôøi ñaùnh xe cuûa Ngaøi phieâu löu ra 

ngoaøi böùc töôøng cuûa cung ñieän boán laàn, vaø boán hình aûnh maø Ngaøi ñaõ 

chaïm traùn ñaõ daãn ñeán söï kieän Ngaøi töø boû theá gian, moät trong nhöõng 

böôùc ngoaëc lôùn lao trong ñôøi cuûa Ngaøi. Trong laaàn ñaàu tieân ñi ra ngoaøi, 

thaùi töû gaëp moät ngöôøi gaày yeáu choáng gaäy. Xa Naëc giaûi thích raèng ñaây 

laø tuoåi giaø vaø cuõng laø soá phaän cuûa taát caû moïi chuùng sanh, keå caû thaùi töû. 

Khi vua cha nghe ñöôïc chuyeän naøy, ngaøi cho taêng gaáp ñoâi soá ngöôøi 

canh giöõ con trai mình vaø taêng theâm soá ngöôøi laøm troø vui cho thaùi töû. 

Trong laàn ñi ra ngoaøi thaønh laàn thöù hai, thaùi töû tình côø gaëp moät ngöôøi 

ñau ñôùn vì beänh taät. Moät laàn nöõa Xa Naëc baùo cho thaùi töû bieát raèng ñieàu 

baát haïnh naøy coù theå ñeán vôùi taát caû chuùng sanh, keå luoân caû thaùi töû. Laàn 

ñi ra ngoaøi thaønh thöù ba, thaùi töû troâng thaáy moät xaùc cheát, vaø sau ñoù Xa 

Naëc thaûo luaän vôùi Ngaøi veà baûn chaát vaø yù nghóa cuûa caùi cheát. Nôi cung 

ñieän thaùi töû caûm thaáy buoàn naûn maø khoâng coù moät söï giaûi trí naøo coù theå 

laøm cho Ngaøi phaán chaán leân ñöôïc: ngaøi gioáng nhö “moät con sö töû bò 

ñaâm thuûng nôi tim bôûi moät muõi teân ñoäc.” Ngaøi khoâng theå hieåu ñöôïc 

laøm theá naøo maø ngöôøi ta coù theå an vui vôùi baûn thaân hoaëc cöôøi ñuøa thoûa 

thích khi laõo, beänh, töû vaãn coøn toàn taïi trong theá gian naøy. Nhöõng naêm 

sau ñoù Ngaøi thöôøng daïy raèng söï ñau nhö theá vaãn luoân luoân hieän dieän 

vaø ñöa ra moät giaûi phaùp cho söï kieän ñaõ ñöôïc khaúng ñònh naøy. Vaøo laàn 

ñi ra ngoaøi thaønh laàn cuoái cuøng, thaùi töû thaáy moät ñaïo só mang moät chieác 

bình baùt khaát thöïc, Xa Naëc trình baøy vôùi thaùi töû raèng ngöôøi naøy ñaõ töø 

boû cuoäc soáng gia ñình vaø ñaõ xuaát gia soáng ñôøi ñaïo haïnh cuûa moät nhaø tu 

khoå haïnh ñi tìm chaân lyù vaø haïnh phuùc. Vaø roài sau ñoù thaùi töû Taát Ñaït 

Ña quyeát ñònh thöïc haønh gioáng nhö vaäy. 

Theo truyeàn thuyeát veà cuoäc ñôøi Ñöùc Phaät Thích Ca Maâu Ni, ít laâu 

sau khi Ngaøi ñaûn sanh, moät nhaø tieân tri ñaõ tieân ñoaùn raèng Ngaøi seõ 

thaønh moät vò ñaïi vöông neáu Ngaøi khoâng chöùng kieán boán caûnh: 1) ngöôøi 

beänh; 2) ngöôøi giaø; 3) moät thaây ma; 4) moät ngöôøi xuaát gia. Ba caûnh ñaàu 

töôïng tröng cho hieän thöïc cay nghieät cuûa voøng luaân hoài sanh töû, trong 
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ñoù chuùng sanh beänh hoaïn, giaø yeáu vaø cheát choùc, vaø caûnh töôïng thöù tö 

chæ ra con ñöôøng thoaùt khoûi hieän thöïc naøy, baèng caùch töø boû theá giôùi 

traàn tuïc ñeå tìm ñöôøng giaûi thoaùt. Theo truyeän keå cuûa truyeàn thoáng, cha 

Ngaøi laø vua Tònh Phaïn ñaõ coá gaéng heát söùc mình ñeå ngaên ngöøa khoâng 

cho Ngaøi thaáy nhöõng caûnh naøy, nhöng khoâng thaønh coâng. Vò Thaùi töû treû 

ñaõ ñi ra ngoaïi thaønh Ca Tyø La Veä 4 laàn, vaø moãi laàn Ngaøi ñeàu chöùng 

kieán moät trong boán caûnh töôïng. Sau ñoù Ngaøi quyeát ñònh rôøi boû cung 

ñieän cuûa vua cha vaø trôû thaønh ngöôøi töø boû theá gian. Lyù do taïi sao chuùng 

ta goïi boán caûnh töôïng naøy laø boán caûnh töôïng coù yù nghóa bôûi vì chính 

boán ñieåm naøy ñaõ laøm thay ñoåi caû cuoäc ñôøi cuûa Thaùi töû Taát Ñaït Ña 

(ngöôøi sau naøy trôû thaønh Ñöùc Phaät). Khi Thaùi töû lôùn leân, ñieàu mô öôùc 

maïnh meû vaø khaån thieát cuûa vua Tònh Phaïn laø con mình laäp gia ñình, 

chaêm soùc gia ñình, vaø laø ngöôøi keá vò xöùng ñaùng cuûa mình, bôûi vì lôøi 

tieân tri cuûa nhaø thoâng thaùi Kondanna luoân aùm aûnh nhaø vua, neân nhaø 

vua luoân lo sôï moät ngaøy naøo ñoù Thaùi töû seõ boû nhaø ra ñi, soáng ñôøi aån só 

khoâng cöûa khoâng nhaø. Theo taäp tuïc AÁn Ñoä thôøi baáy giôø, Thaùi töû keát 

duyeân raát sôùm vaøo naêm leân 16 vôùi ngöôøi em baø con, moät coâng chuùa 

xinh ñeïp, con vua Hoäc Phaïn vaø baø hoaøng haäu Pamita cuûa xöù Koliya. 

Coâng chuùa cuøng tuoåi vôùi Thaùi töû.  Vua Tònh Phaïn ñaõ cung öùng ñaày ñuû 

nhöõng phöông tieän sang troïng nhaát cho Thaùi töû. Ngaøi coù ba cung ñieän 

ñeå soáng thích hôïp vôùi ba muøa theo thôøi tieát cuûa AÁn Ñoä. Khoâng gì treân 

ñôøi ñeå höôûng thuï nhöõng laïc thuù traàn gian, Thaùi töû soáng giöõa caûnh ñaøn 

ca muùa haùt, trong xa hoa hyû laïc loäng laãy, khoâng bieát gì ñeán khoå ñau 

saàu muoän. Tuy nhieân, taát caû nhöõng coá gaéng cuûa vua Tònh Phaïn nhaèm 

giam haõm con mình trong nhuïc duïc traàn theá vaø taïo cho con mình moät 

taâm hoàn traàn tuïc ñaõ khoâng ñem laïi keát quaû.  Nhöõng coâng trình cuûa vua 

cha Tònh Phaïn  nhaèm taùch rôøi caëp maét tìm toøi cuûa con mình ra khoûi 

nhöõng traïng huoáng khoán khoå phieàn luïy trong ñôøi soáng, chæ laøm cho 

taùnh toø moø vaø yù chí quyeát tìm chaân lyù vaø thaønh ñaït giaùc ngoä cuûa Thaùi 

töû  ngaøy caøng lôùn theâm. Vôùi tuoåi lôùn khoân vaø thaønh thuïc, Thaùi töû baét 

ñaàu thoaùng thaáy ñöôïc noãi thoáng khoå cuûa theá gian. Moät hoâm khi Thaùi töû 

ñang ngoài treân xe ngöïa do ngöôøi ñaùnh xe Xa Naëc chôû vaøo vöôøn 

Thöôïng Uyeån, thì Ngaøi ngaïc nhieân troâng thaáy moät caûnh töôïng naõo neà 

maø Ngaøi chöa töøng thaáy bao giôø: moät cuï giaø giaø yeáu ñang ôû vaøo giai 

ñoaïn cuoái cuûa cuoäc soáng, ñang reân ræ khoùc than: “Ngaøi ôi! Haõy giuùp 

toâi! Giuùp toâi ñöùng vöõng treân ñoâi chaân; OÂi, haõy giuùp toâi! Neáu khoâng toâi 

seõ cheát tröôùc khi veà ñeán nhaø!” Ñaây laø caûnh kích ñoäng maïnh meõ ñaàu 
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tieân cuûa Thaùi töû. Laàn thöù nhì, khi Ngaøi thaáy moät ngöôøi oám yeáu chæ coøn 

da boïc xöông, voâ cuøng khoå sôû vaø buoàn thaûm, ñang chòu ñöïng moät côn 

beänh naëng, ñang chòu ñöïng moät côn beänh traàm troïng. Söùc löïc khoâng 

coøn, taát caû nhöõng hy voïng vaø nieàm vui soáng cuûa ngöôøi aáy cuõng khoâng 

coøn. Laàn thöù ba Ngaøi thaáy moät nhoùm ngöôøi than khoùc reân ræ theâ thaûm, 

khieâng treân vai thi haøi cuûa thaân nhaân ñeå ñi hoûa taùng. Caûnh töôïng baát 

haïnh maø laàn ñaàu tieân Ngaøi thaáy trong ñôøi ñaõ laøm cho Ngaøi voâ cuøng 

kích ñoäng. Vaø Ngaøi ñöôïc ngöôøi ñaùnh xe Xa Naëc cho bieát roài ñaây chính 

Ngaøi, Coâng chuùa Da Du Ñaø La, vaø taát caû thaân quyeán  lôùn nhoû, khoâng 

tröø boû moät ai, ñeàu phaûi traûi qua nhöõng giai ñoaïn giaø, beänh vaø cheát naøy. 

Ít laâu sau, Thaùi töû troâng thaáy moät tu só khoan thai ñi töøng böôùc, maét 

nhìn xuoáng, ung dung vaø vaéng laëng, thanh thoaùt töï taïi; taùc phong traàm 

tónh cuûa con ngöôøi töø toán aáy ñaäp maïnh vaøo taâm tö Ngaøi. Ngaøi ñöôïc Xa 

Naëc cho bieát raèng ñoù laø moät tu só ñaõ lìa boû nhaø cöûa ñeå soáng ñôøi trong 

saïch, tìm chaân lyù giaûi ñaùp cho nhöõng phieàn toaùi cuûa ñôøi soáng. YÙ nieäm 

xuaát gia boãng choác thoaùng qua trong trí Ngaøi vaø Ngaøi traàm tö maëc 

töôûng treân ñöôøng veà nhaø. Nhòp tim thoáng khoå cuûa nhaân loaïi ñaõ tìm 

ñöôïc moät aâm vang cöùu chöõa trong taâm Ngaøi. Caøng ñuïng chaïm vôùi cuoäc 

soáng beân ngoaøi Ngaøi caøng coù xaùc tín laø theá gian naøy quaû thaät khoâng coù 

haïnh phuùc thaät söï. Nhöng tröôùc khi veà ñeán hoaøng cung thì moät ngöôøi 

ñeán baùo tin laø coâng chuùa Da Du Ñaø La ñang laâm boàn vaø haï sanh moät 

hoaøng nam. “Laïi theâm moät troùi buoäc cho ta,” Ngaøi thoát ra lôøi than vaø 

trôû veà.   

 

Four Sights Which Changed the Buddha’s Life 

 

Prince Siddhartha ventured beyond the palace walls four times, 

accompanied by his charioteer Chandaka, and the four sights that he 

encountered led to his renunciation of the world, one of the great 

turning points in his life. On his first outing, Siddhartha saw a wasted 

man supported himself with a stick. Chandaka explained that this was 

old age and that it was the fate of all living beings, including the prince. 

When the heard about the incident, he doubled the number of guards 

around his son and increased the number of his entertainers. On his 

second outing, the prince came across a man afflicted with disease. 

Again Chandaka informed him that this misfortune can strike all living 

beings, including the prince. On his third outing, the prince saw a 
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corpse, and Chandaka then discussed with him the nature and meaning 

of death. At the palace Siddhartha became broody. No amount of 

entertainment could cheer him up: he was like “a lion pierced in the 

heart by a poisoned arrow.” He could not understand how people could 

be at peace with themselves or indulge in laughter when old age, 

illness and death existed in the world. Years later he would teach that 

such suffering is always present, and would offer a solution to this 

predicament. On his final outing, Siddhartha saw a monk carrying a 

begging bowl. Chandaka told him that this man had abandoned the 

house-hold life and had ‘gone forth’ to lead the holy life of an ascetic 

in search of truth and happiness. There and then Siddhartha resolved to 

do the same. 

According to legends about Sakyamuni Buddha’s life, shortly after 

his birth a fortune-teller predicted that he would become a great king 

unless he encountered the “four sights”: 1) a sick person; 2) an old 

person; 3) a corpse; and 4) a world renouncer. The first three symbolize 

the harsh realities of cyclic existence, in which beings become sick, 

grow old, and die, and the fourth indicates the way to escape this, by 

renouncing the world and seeking liberation. According to tradition 

accounts, his father Suddhodana tried very hard to prevent him from 

encountering these sights, but was unsuccessful. The young prince 

went out into the town of Kapilavastu on four occasions, and during 

each of these he was confronted by one of the four sights. He 

subsequently resolved to leave his father’s palace and become a world 

renouncer. The reason we call these four visions four significant 

visions because these four visions changed the whole life of Prince 

Siddhartha (who became Buddha later). When the Prince grew up, 

King Suddhodana’s strong and fervent wish was that his should get 

married, bring up a family, and be his worthy successor, for the 

prediction of the Sage Kondanna always haunted him, and he feared 

that one day the Prince would give up home for the homeless life of an 

escetic. According to the custom of Indian at that time, at the very early 

age of sixteen, the Prince was married to his cousin, the beautiful 

Princess Yasodhara, the only daughter of King Suppabudha and Queen 

Pamita of the Koliyas. The Princess was of the same age as the Prince. 

King Suddhodana provided the Prince with the greatest comforts. The 

Prince had, so the story tells, three palaces, one of each for the Indian 
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yea’s three seasons. Lacking nothing of the early joys of life, he lived 

amid song and dance, in luxury and pleasure, and knowing nothing of 

sorrow. Yet all the efforts of King Suddhodana to try to hold the Prince 

a prisoner to the senses and made him worldly-minded were of no 

avail. King Suddhodana’s endeavors to keep away life’s miseries from 

his son’s inquiring eyes only heightened Prince Siddhartha’s curiosity 

and his resolute search for truth and Enlightenment. With the advance 

of age and maturity, the Prince began to glimpse the woes of the world. 

On one occasion, when the Prince went driving with his charioteer 

Canna to the Royal Garden, he saw to his amazement what his eyes 

had never beheld before: a man weakened with age, and in the last 

stage of aging, crying out in a mournful voice: “Help master! Lift me to 

my feet; ho, help! Or I shall die before I reach my house!” This was the 

first shock the Prince received. The second was the sight of a weak 

man, mere skin and bones, supremely unhappy, forlorn (hopeless), 

suffered, and depressed. He was suffering a serious illness. The 

strength was gone, and all the grace and joy of life was also gone. On a 

third occasion He saw a group of lamenting kinsmen bearing on their 

shoulders the corpse of their beloved one for cremation. These woeful 

signs, seen for the first time in his life, deeply moved him. From the 

charioteer he learned that even he, his beloved Princess Yasodara, and 

all his relatives, without exception, are subject to old age, illness and 

death. Soon after this the Prince saw a recluse moving with slow and 

imposing (majestic) steps, down-cast eyes, calm and serene, aloof 

(away from the world) and independent. He was struck by the serene 

countenance of the man. He learned form Channa that this recluse was 

one who had abandoned his home to live a life or purity, to seek truth 

and answer the troubles of life. Thoughts of renunciation flashed 

through the Prince’s mind and in deep contemplation on the way home, 

the heart throb of suffering human beings found a responsive echo in 

his mind. The more he came in contact with the world outside of his 

palace, the more he was convinced that the world was lacking in true 

happiness. But before reaching the palace he was informed by a 

messenger that a son had been born to Yosadara. “A fetter is set upon 

me,” he uttered and returned to the palace. 
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Chöông Ba Möôi Laêm 

Chapter Thirty-Five 

 

Caên-Caûnh-Thöùc AÛnh Höôûng  

Treân Thaát Tình Luïc Duïc 

 

Tham duïc laø tham muoán cuûa caûi traàn theá. Haàu heát ngöôøi ñôøi 

thöôøng ñònh nghóa haïnh phuùc traàn tuïc nhö laø söï thoûa maõn cuûa moïi tham 

duïc: Desire for and love of the things of this life. Tham duïc traàn theá laø 

voâ haïn, nhöng chuùng ta laïi khoâng coù khaû naêng nhaän ra chuùng vaø tham 

duïc khoâng ñöôïc thoûa maõn thöôøng gaây ra khoå ñau phieàn naõo cho mình 

vaø cho ngöôøi. Khi chuùng ta chæ phaàn naøo thoûa maõn tham duïc, chuùng ta 

luoân coù khuynh höôùng tieáp tuïc theo ñuoåi chuùng cho ñeán khi ñöôïc thoûa 

maõn, chính vì vaäy maø chuùng ta caøng gaây neân khoå ñau cho mình vaø cho 

ngöôøi. Ngay caû khi ñaõ thoûa maõn tham duïc, chuùng ta cuõng khoå ñau. 

Chuùng ta chæ nghieäm ñöôïc chaân haïnh phuùc vaø an nhin töï taïi khi chuùng 

ta coù ít tham duïc. Ñaây cuõng laø moät trong nhöõng böôùc lôùn ñeán beán bôø 

giaûi thoaùt cuûa chuùng ta. Ñöùc Phaät daïy: “Tham duïc chính laø nguoàn goác 

cuûa khoå ñau. Moïi vaät roài seõ thay ñoåi, vì theá khoâng neân luyeán aùi hay 

vöôùng víu vaøo moät thöù gì. Neân nhieáp taâm thanh tònh tìm chaân lyù vaø ñaït 

ñeán haïnh phuùc vónh haèng.” Bieát tri tuùc thieåu duïc laø bieát seõ giuùp chuùng 

ta dieät tröø tham duïc. Ñieàu naày coù nghóa laø bieát thoûa maõn vôùi nhöõng 

ñieàu kieän vaät chaát khaû dó giuùp cho chuùng ta coù ñaày ñuû söùc khoûe ñeå tu 

taäp. Ñaây laø phöông caùch höõu hieäu nhaát ñeå caét ñöùt löôùi tham duïc, an oån 

thaân taâm vaø coù nhieàu thì giôø giuùp ñôû tha nhaân. Trong Kinh Trung Boä, 

Ñöùc Phaät daïy: “Naøy caùc Tyû kheo, do duïc laøm nhaân, do duïc laøm duyeân, 

do duïc laøm nguyeân nhaân, do chính duïc laøm nhaân, vua tranh ñoaït vôùi 

vua, Saùt Ñeá Lôïi tranh ñoaït vôùi Saùt Ñeá Lôïi, Baø La Moân tranh ñoaït vôùi 

Baø La Moân, gia chuû tranh ñoaït vôùi gia chuû; meï tranh ñoaït vôùi con, con 

tranh ñoaït vôùi meï; cha tranh ñoaït vôùi con, con tranh ñoaït vôùi cha; anh 

em tranh ñoaït vôùi anh em; anh tranh ñoaït vôùi chò, chò tranh ñoaït vôùi 

anh; baïn beø tranh ñoaït vôùi baïn beø. Khi hoï ñaõ daán thaân vaøo tranh chaáp, 

tranh luaän, tranh ñoaït thì hoï taán coâng nhau baèng tay, taán coâng nhau 

baèng gaïch, taán coâng nhau baèng gaäy, taán coâng nhau baèng ñao kieám. Roài 

thì ñi ñeán töû vong hay chòu ñöïng khoå ñau gaàn nhö töû vong. Naøy caùc Tyû 

kheo, do duïc laøm nhaân, do duïc laøm duyeân, do duïc laøm nguyeân nhaân, 
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do chính duïc laøm nhaân, hoï caàm maâu vaø thuaãn, hoï ñeo cung vaø teân, hoï 

daøn traän hai maët vaø teân ñöôïc nhaém baén nhau, ñao ñöôïc quaêng neùm 

nhau, kieám ñöôïc vung cheùm nhau. Hoï baén vaø ñaâm nhau baèng teân, hoï 

quaêng vaø ñaâm nhau baèng ñao, hoï chaët ñaàu nhau baèng kieám. Roài thì ñi 

ñeán töû vong hay chòu ñöïng khoå ñau gaàn nhö töû vong.” 

Tình caûm, duø tieâu cöïc hay tích cöïc, ñeàu voâ thöôøng (coù nghóa laø 

khoâng toàn taïi), nhöng chuùng ta khoâng theå noùi chuùng ta khoâng ñeám xæa 

tôùi tình caûm cuûa chuùng ta vì chuùng voâ thöôøng. Ngöôøi tu theo Phaät 

khoâng theå noùi vì caû khoå ñau laãn haïnh phuùc ñeàu laø voâ thöôøng neân chuùng 

ta chaúng caàn tìm maø cuõng chaúng caàn traùnh chuùng. Ai trong chuùng ta 

cuõng ñeàu bieát raèng nhöõng tình caûm baát thieän (tieâu cöïc) ñöa ñeán khoå 

ñau, trong khi tình caûm thieän laønh ñöa ñeán haïnh phuùc, vaø muïc tieâu cuûa 

Phaät töû laø mong ñaït ñöôïc haïnh phuùc. Nhö vaäy chuùng ta caàn phaûi coá 

gaéng theå thöïc hieän ñieàu taïo neân haïnh phuùc vaø raùng loaïi boû nhöõng gì 

laøm cho ta ñau khoå. Theo Phaät giaùo, coù baûy loaïi tình caûm. 

Caùi gì mang laïi thoaûi maùi laø haïnh phuùc. Haïnh phuùc bình thöôøng laø 

thoûa maõn söï khao khaùt. Tuy nhieân, ngay khi ñieàu mong muoán vöøa ñöôïc 

thöïc hieän thì chuùng ta laïi mong muoán moät thöù haïnh phuùc khaùc, vì loøng 

theøm muoán ích kyû cuûa chuùng ta khoâng cuøng taän. Tieàn khoâng mua ñöôïc 

haïnh phuùc, hay söï giaøu coù thöôøng khoâng mang laïi haïnh phuùc. Kyø thaät, 

haïnh phuùc thöïc söï chæ tìm thaáy trong noäi taâm chöù khoâng nôi cuûa caûi, 

quyeàn theá, danh voïng hay chieán thaéng. Ñöùc Phaät ñaõ neâu leân caùc loaïi 

haïnh phuùc cho ngöôøi cö só taïi gia: “Haïnh phuùc coù söùc khoûe, coù cuûa caûi, 

soáng laâu, ñeïp ñeõ, vui veû, söùc maïnh, taøi saûn vaø con caùi, vaân vaân. Ñöùc 

Phaät khoâng khuyeân chuùng ta töø boû cuoäc soáng traàn tuïc vaø ruùt lui veà soáng 

aån daät. Tuy nhieân, Ngaøi khuyeân Phaät töû taïi gia, söï vui höôûng cuûa caûi 

khoâng nhöõng naèm trong vieäc xöû duïng cho rieâng mình, maø neân ñem 

phuùc lôïi cho ngöôøi khaùc. Nhöõng caùi maø chuùng ta ñang coù chæ laø taïm bôï. 

Nhöõng caùi maø chuùng ta ñang gìn giöõ, roát roài chuùng ta cuõng boû chuùng 

maø ñi. Chæ coù nhöõng nghieäp seõ phaûi theo chuùng ta suoát neûo luaân hoài. 

Ñöùc Phaät daïy veà haïnh phuùc cuûa ngöôøi cö só nhö sau: “Soáng ngheøo veà 

vaät chaát maø tinh thaàn thoaûi maùi laø haïnh phuùc. Soáng ñôøi khoâng bò cheâ 

traùch laø haïnh phuùc, vì ngöôøi khoâng bò cheâ traùch laø phuùc laønh cho chính 

mình vaø cho ngöôøi khaùc. Ngöôøi ñoù ñöôïc moïi ngöôøi ngöôõng moä vaø caûm 

thaáy sung söôùng hôn khi truyeàn caûm ñöôïc laøn soùng hoøa bình sang ngöôøi 

khaùc. Tuy nhieân, raát khoù maø khoâng bò moïi ngöôøi cheâ traùch. Vì theá 

ngöôøi trí cao thöôïng neân coá soáng döûng döng vôùi söï khen cheâ beân ngoaøi, 
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coá ñaït ñöôïc haïnh phuùc tinh thaàn baèng caùch vöôït qua laïc thuù vaät chaát.” 

Sau ñoù Ñöùc Phaät tieáp tuïc nhaéc nhôû chö Taêng Ni: “Haïnh phuùc Nieát Baøn 

laø daïng thöùc haïnh phuùc giaûi thoaùt khoå ñau cao thöôïng nhaát.” Chính vì 

vaäy maø trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Haïnh phuùc thay ñöùc Phaät 

ra ñôøi! Haïnh phuùc thay dieãn noùi Chaùnh phaùp! Haïnh phuùc thay Taêng giaø 

hoøa hôïp! Haïnh phuùc thay doõng tieán ñoàng tu! (194). Sung söôùng thay 

chuùng ta soáng khoâng thuø oaùn giöõa nhöõng ngöôøi thuø oaùn; giöõa nhöõng 

ngöôøi thuø oaùn, ta soáng khoâng thuø oaùn (197). Sung söôùng thay chuùng ta 

soáng khoâng taät beänh giöõa nhöõng ngöôøi taät beänh; giöõa nhöõng ngöôøi taät 

beänh chuùng ta soáng khoâng taät beänh (198). Sung söôùng thay chuùng ta 

soáng khoâng tham duïc giöõa nhöõng ngöôøi tham duïc; giöõa nhöõng ngöôøi 

tham duïc, chuùng ta soáng khoâng tham duïc (199). Sung söôùng thay chuùng 

ta soáng khoâng bò ñieàu gì chöôùng ngaïi. Ta thöôøng soáng vôùi nhöõng ñieàu 

an laïc nhö caùc vò thaàn giöõa coõi trôøi Quang-AÂm (200). Thaéng lôïi thì bò 

thuø oaùn, thaát baïi thì bò ñau khoå; chaúng maøng tôùi thaéng baïi, seõ soáng moät 

ñôøi hoøa hieáu an vui vaø haïnh phuùc (201). Neáu boû vui nhoû maø ñöôïc 

höôûng vui lôùn, keû trí seõ laøm nhö theá (290). Gaëp baïn xa laâu ngaøy laø vui, 

sung tuùc phaûi luùc laø vui, meänh chung coù ñöôïc thieän nghieäp laø vui, lìa 

heát thoáng khoå laø vui (331). Ñöôïc kính döôõng meï hieàn laø vui, kính 

döôõng thaân phuï laø vui, kính döôõng sa-moân laø vui, kính döôõng Thaùnh 

nhôn laø vui (332). Giaø vaãn soáng ñöùc haïnh laø vui, thaønh töïu chaùnh tín laø 

vui, ñaày ñuû trí tueä laø vui, khoâng laøm ñieàu aùc laø vui (333). 

Theo giaùo thuyeát Phaät giaùo, ai laïc töông sinh (Buoàn vui cuøng sanh 

ra laãn nhau, nghóa laø buoàn sinh ra vui, vui sinh ra buoàn. YÙ khuyeân 

chuùng ta khi gaëp chuyeän vui khoâng neân quaù vui, maø khi gaëp chuyeän 

buoàn cuõng khoâng neân quaù buoàn vì trong vui coù buoàn vaø trong buoàn coù 

vui). Tình thöông treân theá gian naày khoâng tình thöông naøo hôn tình cha 

meï thöông con. Neáu coù ngöôøi, vai beân traùi coõng cha, vai beân maët coõng 

meï, ñi giaùp nuùi Tu Di traêm ngaøn voøng, maùu chaûy ñaày chaân, cuõng coøn 

chöa theå baùo ñeàn ñöôïc tình thöông vaø coâng ôn sanh döôõng (Kinh Phaùp 

Cuù). Phaät daïy: “Tình thöông laø phöông caùch duy nhaát ñeå xoùa boû haän 

thuø. Haän thuø khoâng theå ñaùnh baïi ñöôïc haän thuø.” Ñöùc Phaät daïy khi baïn 

gheùt ai thì baïn trôû neân maát haïnh phuùc, coøn khi baïn thöông ai thì moïi 

ngöôøi ñeàu caûm thaáy haïnh phuùc. Ñeå trieät tieâu söï thuø gheùt, baïn neân thieàn 

quaùn veà loøng töø bi. 

Tham aùi, tham duïc ñoøi hoûi nhöõng söï ham muoán veà vaät chaát nhö 

theøm aên, theøm nguû, theøm aân aùi, vaân vaân, laø nhöõng khoaùi laïc veà nguõ 
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quan. Con ngöôøi coøn ham muoán ñeå ñöôïc thoûa maõn nhöõng nhu caàu veà 

tinh thaàn nhö ham chieám ñoaït, ham phoâ tröông, ham quyeàn löïc, ham lôïi 

loäc. Nhöõng phieàn naõo cuûa loøng tham muoán che laáp taâm thöùc höõu tình 

thì khoâng cho pheùp thieän phaùp naåy sinh. Loøng ham muoán ñaém meâ 

khoâng bao giôø bieát ngöøng, khoâng bao giôø ñöôïc thoûa maõn caû, nhö chieác 

thuøng khoâng ñaùy. Ñeå thoûa maõn duïc voïng maø con ngöôøi sanh ra vò kyû, 

ñoäc aùc, laøm haïi, laøm khoå ngöôøi khaùc ñeå mình ñöôïc vui, ñöôïc sung 

söôùng. Vì loøng tham maø chuùng ta khoâng ngaïi xöû duïng moïi thuû ñoaïn ñeå 

ñaït cho ñöôïc muïc ñích, baát keå chuyeän gì xaõy ñeán cho ngöôøi khaùc. Phaät 

töû chuùng ta neân thaáy roõ vì khoâng tu neân coõi ñôøi trôû thaønh moät ñaáu 

tröôøng maø nöôùc maét ñoå nhö möa raøo, beå khoå daâng leân nhö nöôùc thuûy 

trieàu bieån khôi. Tham duïc laø tham muoán cuûa caûi traàn theá. Haàu heát 

ngöôøi ñôøi thöôøng ñònh nghóa haïnh phuùc traàn tuïc nhö laø söï thoûa maõn cuûa 

moïi tham duïc. Tham duïc traàn theá laø voâ haïn, nhöng chuùng ta laïi khoâng 

coù khaû naêng nhaän ra chuùng vaø tham duïc khoâng ñöôïc thoûa maõn thöôøng 

gaây ra khoå ñau phieàn naõo cho mình vaø cho ngöôøi. Khi chuùng ta chæ 

phaàn naøo thoûa maõn tham duïc, chuùng ta luoân coù khuynh höôùng tieáp tuïc 

theo ñuoåi chuùng cho ñeán khi ñöôïc thoûa maõn, chính vì vaäy maø chuùng ta 

caøng gaây neân khoå ñau cho mình vaø cho ngöôøi. Ngay caû khi ñaõ thoûa 

maõn tham duïc, chuùng ta cuõng khoå ñau. Chuùng ta chæ nghieäm ñöôïc chaân 

haïnh phuùc vaø an nhin töï taïi khi chuùng ta coù ít tham duïc. Ñaây cuõng laø 

moät trong nhöõng böôùc lôùn ñeán beán bôø giaûi thoaùt cuûa chuùng ta. Ñöùc 

Phaät daïy: “Tham duïc chính laø nguoàn goác cuûa khoå ñau. Moïi vaät roài seõ 

thay ñoåi, vì theá khoâng neân luyeán aùi hay vöôùng víu vaøo moät thöù gì. Neân 

nhieáp taâm thanh tònh tìm chaân lyù vaø ñaït ñeán haïnh phuùc vónh haèng.” 

Bieát tri tuùc thieåu duïc laø bieát seõ giuùp chuùng ta dieät tröø tham duïc. Ñieàu 

naày coù nghóa laø bieát thoûa maõn vôùi nhöõng ñieàu kieän vaät chaát khaû dó giuùp 

cho chuùng ta coù ñaày ñuû söùc khoûe ñeå tu taäp. Ñaây laø phöông caùch höõu 

hieäu nhaát ñeå caét ñöùt löôùi tham duïc, an oån thaân taâm vaø coù nhieàu thì giôø 

giuùp ñôû tha nhaân. 

Trong xaõ hoäi hoâm nay ngöôøi ta sôï ñuû thöù, sôï khoâng tieàn, sôï khoâng 

nhaø, sôï giaø, sôï beänh, sôï cheát, vaân vaân. Kyø thaät vì khoâng hieåu baûn chaát 

thaät söï cuûa ñôøi soáng neân chuùng ta coá gaéng duy trì nhöõng thöù maø chuùng 

ta khoâng theå duy trì ñöôïc, roài töø ñoù chuùng ta ñaâm ra sôï haõi. Phaät töû neân 

luoân nhôù raèng ñôøi soáng naày luoân thay ñoåi. Noù ñöôïc caáu taïo bôûi moät môù 

yeáu toá coù theå ñoåi thay (voâ thöôøng). Hieåu ñöôïc nhö vaäy chuùng ta seõ 

khoâng coøn caûm thaáy sôï haõi tröôùc nhöõng bieán coá cuûa cuoäc ñôøi naày nöõa. 



 249 

Tình caûm, duø tieâu cöïc hay tích cöïc, ñeàu voâ thöôøng (coù nghóa laø 

khoâng toàn taïi), nhöng chuùng ta khoâng theå noùi chuùng ta khoâng ñeám xæa 

tôùi tình caûm cuûa chuùng ta vì chuùng voâ thöôøng. Ngöôøi tu theo Phaät 

khoâng theå noùi vì caû khoå ñau laãn haïnh phuùc ñeàu laø voâ thöôøng neân chuùng 

ta chaúng caàn tìm maø cuõng chaúng caàn traùnh chuùng. Ai trong chuùng ta 

cuõng ñeàu bieát raèng nhöõng tình caûm baát thieän (tieâu cöïc) ñöa ñeán khoå 

ñau, trong khi tình caûm thieän laønh ñöa ñeán haïnh phuùc, vaø muïc tieâu cuûa 

Phaät töû laø mong ñaït ñöôïc haïnh phuùc. Nhö vaäy chuùng ta caàn phaûi coá 

gaéng theå thöïc hieän ñieàu taïo neân haïnh phuùc vaø raùng loaïi boû nhöõng gì 

laøm cho ta ñau khoå. Theo Phaät giaùo, luïc tình laø saùu tình khôûi leân töø saùu 

caên: Nhaõn Tình, töùc laø tình khôûi leân töø nhaõn caên hay maét. Nhó Tình, töùc 

laø tình khôûi leân töø nhó caên hay tai. Tyû Tình, töùc laø tình khôûi leân töø tyõ 

caên hay muõi. Thieät Tình, töùc laø tình khôûi leân töø thieät caên hay löôõi. Thaân 

Tình, töùc laø tình khôûi leân töø thaân caên. YÙ Tình, töùc laø tình khôûi leân töø yù 

caên. Ngöôøi tu taäp tænh thöùc luoân coi Luïc Caên laø nhöõng ñoái töôïng trong 

tu taäp. Theo Tyø Kheo Piyananda trong Nhöõng Haït Ngoïc Trí Tueä Phaät 

Giaùo, baïn phaûi luoân tænh thöùc veà nhöõng cô quan cuûa giaùc quan nhö maét, 

tai, muõi, löôõi, thaân vaø söï tieáp xuùc cuûa chuùng vôùi theá giôùi beân ngoaøi. 

Baïn phaûi tænh thöùc veà nhöõng caûm nghó phaùt sinh do keát quaû cuûa nhöõng 

söï tieáp xuùc aáy: Maét ñang tieáp xuùc vôùi saéc; tai ñang tieáp xuùc vôùi thanh; 

muõi ñang tieáp xuùc vôùi muøi; löôõi ñang tieáp xuùc vôùi vò; thaân ñang tieáp 

xuùc vôùi söï xuùc chaïm; vaø yù ñang tieáp xuùc vôùi vaïn phaùp.  

 

Organs-States-Consciousnesses Impact on 

Seven Emotions and Six Desires 

 

Craving (greed, affection, desire). Most people define happiness as 

the satisfaction of all desires. The desires are boundless, but our ability 

to realize them is not, and unfulfilled desires always create suffering. 

When desires are only partially fulfilled, we have a tendency to 

continue to pursue until a complete fulfillment is achieved. Thus, we 

create even more suffering for us and for others. We can only realize 

the true happiness and a peaceful state of mind when our desires are 

few. This is one of the great steps towards the shore of liberation.  The 

Buddha taught: “Craving and desire are the cause of all unhappiness or 

suffering. Everything sooner or later must change, so do not become 

attached to anything. Instead devote yourself to clearing your mind and 
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finding the truth, lasting hapiness.” Knowing how to feel satisfied with 

few possessions help us destroy greed and desire. This means being 

content with material conditions that allow us to be healthy and strong 

enough to cultivate. This is an effective way to cut through the net of 

passions and desires, attain a peaceful state of mind and have more 

time to help others. In the Middle Length Discourses, the Buddha 

taught: “O Bhikksus, with sense desires as cause, with sense desires as 

motives, kings are fighting with kings, khattiya are fighting with 

khattiya, brahmanas are fighting with brahmanas, householders are 

fighting with householders, mother is fighting with son, son is fighting 

with mother, father is fighting with brother, brother is fighting with 

sister, sister is fighting with brother, friend is fighting with friend. When 

they engage themselves in fighting, in quarrels, in disputes, they attack 

each other with hands, they attack each other with stones, they attack 

each other with sticks, they attack each other with swords. Thus they 

are going to death, or to suffer like death. O Bhikksus, with sense 

desires as cause, with sense desires as motives, they take hold of 

spears, they take hold of shields, they wear bows and arrows. They 

arrange themselves in two lines, and arrows are thrown at each other, 

knives are thrown at each other, swords are slashed at each other. They 

pierce each other with arrows, they slash each other with knives, they 

cut each other heads with swords. Thus they are going to death, or to 

suffer like death.” 

Emotions, negative or positive, are impermanent (they would not 

last), but we cannot say we don’t care about our emotions because they 

are impermanent. Buddhists cannot say both suffering and happiness 

are impermanent so we need not seek nor avoid them. We all know 

that negative emotions lead to suffering, whereas positive ones lead to 

happiness, and the purpose of all Buddhists is to achieve happiness. So 

should try to achieve things that cause happiness, and whatever causes 

suffering we should deliberately happiness. According to Buddhism, 

there are seven kinds of emotions.  

What can be borne with ease is happiness. Ordinary happiness is 

the gratification of a desire. However, as soon as the thing desired is 

achived then we desire something else or some other kind of 

happiness, for our selfish desires are endless. Money cannot buy 

happiness, or wealth does not always conduce to happiness.  In fact, 
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real happiness is found within, and is not be defined in terms of wealth, 

power, honours, or conquests. The Buddha enumerates some kinds of 

happiness for a layman. They are the happiness of possession, health, 

wealth, longevity, beauty, joy, strength, property, children, etc.  The 

Buddha does not advise all of us to renounce our worldly lives and 

pleasures and retire to solitude. However, he advised lay disciples to 

share the enjoyment of wealth with others. We should use wealth for 

ourselves, but we should also use wealth for the welfare of others. 

What we have is only temporary; what we preserve we leave and go. 

Only karmas will have to go with us along the endless cycle of births 

and deaths. The Buddha taught about the happiness of lay disciples as 

follows: “A poor, but peace life is real happiness. Leading a blameless 

life is one of the best sources of happiness, for a blameless person is a 

blessing to himself and to others. He is admired by all and feels 

happier, being affected by the peaceful vibrations of others. However, 

it is very difficult to get a good name from all. The wisemen try to be 

indifferent to external approbation, try to obtain the spiritual happiness 

by transcending of material pleasures.” Then the Buddha continued to 

remind monks and nuns: “Nirvana bliss, which is the bliss of relief from 

suffering, is the highest form of happiness.” Thus, the Buddha taught on 

Happiness in the Dharmapada Sutra: “Happy is the birth of Buddhas! 

Happy is the teaching of the True Law! Happy is the harmony in the 

sangha! Happy is the discipline of the united ones! (Dharmapada 194). 

Oh! Happily do we live without hatred among the hateful! Among 

hateful men we dwell unhating! (Dharmapada 197). Oh! Happily do we 

live in good health among the ailing! Among the ailing we dwell in 

good health! (Dharmapada 198). Oh! Happily do we live without greed 

for sensual pleasures among the greedy! Among the greedy we dwell 

free from greed! (Dharmapada 199). Oh! Happily do we live without 

any hindrances. We shall always live in peace and joy as the gods of 

the Radiant Realm (Dharmapada 200). Victory breeds hatred, defeat 

breeds suffering; giving up both victory and defeat will lead us to a 

peaceful and happy life (Dharmapada 201). If by giving up a small 

happiness or pleasure, one may behold a larger joy. A far-seeing and 

wise man will do this (a wise man will leave the small pleasure and 

look for a larger one) (Dharmapada 290). It is pleasant to have friends 

when need arises. Enjoyment is pleasant when shared with one 
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another. Merit is pleasant when life is at its end. Shunning of (giving 

up) all evil is pleasant (Dharmapada 331). To revere the mother is 

pleasant; to revere the father is pleasant; to revere the monks is 

pleasant; to revere the sages is pleasant (Dharmapada 332). To be 

virtue until old age is pleasant; to have steadfast faith is pleasant; to 

attain wisdom is pleasant; not to do evil is pleasant (Dharmapada 333). 

According to Buddhist thoeries, sorrow and joy, each producing the 

other, or each being inherent in the other. There is no greater love in 

this world than the love of the mother and father. If a person, carrying 

father on the left shoulder and mother on the right shoulder, were to 

walk around the Sumeru Mountain hundreds of thousands of times, 

with blood covering both feet, it would still not be enough to repay the 

love and hardship of child rearing (Dhammapada). The Buddha taught: 

“Love is the only way to destroy hatred. Hatred cannot be defeated 

with more hatred.” Buddha taught: “When you hate others, you 

yourself become unhappy. But when you love others, everyone is 

happy.” In order to eliminate “hate,” you should meditate on loving-

kindness, pity and compassion.  

Greed and lust are unrestrained desires for material possessions 

such as food, sleeping, sexual intercourse, etc., all related to sensual 

pleasures. We also have a desire for appropriations, showing off, 

authority, and profits. The cover of desire which overlays the mind and 

prevents the good from appearing. Since they are like bottomless 

barrel, neither obsessive greed nor desire can be stopped or satisfied. 

Through tricks, expedients, and manipulations we try to reach our goal 

irrespective of whatever happens to others. We Buddhists must see that 

greedy people are generally selfish, wicked, and prone to cause 

sufferings to others. As a result, they transform this world into a 

battlefield where tears are shed like streams, and sufferings rise like an 

ocean tide. Desire for and love of the things of this life, such as craving 

(greed, affection, desire). Most people define happiness as the 

satisfaction of all desires. The desires are boundless, but our ability to 

realize them is not, and unfulfilled desires always create suffering. 

When desires are only partially fulfilled, we have a tendency to 

continue to pursue until a complete fulfillment is achieved. Thus, we 

create even more suffering for us and for others. We can only realize 

the true happiness and a peaceful state of mind when our desires are 
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few. This is one of the great steps towards the shore of liberation. The 

Buddha taught: “Craving and desire are the cause of all unhappiness or 

suffering. Everything sooner or later must change, so do not become 

attached to anything. Instead devote yourself to clearing your mind and 

finding the truth, lasting hapiness.” Knowing how to feel satisfied with 

few possessions help us destroy greed and desire. This means being 

content with material conditions that allow us to be healthy and strong 

enough to cultivate. This is an effective way to cut through the net of 

passions and desires, attain a peaceful state of mind and have more 

time to help others. 

In nowadays society, one fears everything, fear of no money, fear 

of homelessness, fear of sickness, old-age and death, etc. In fact, 

because of lack of understanding about the real nature of life, we try to 

maintain things that we are unable to, that’s why we feel fear of 

everything. Buddhists should always remember that life is changeable 

and it composes of a bundle of changeable (impermanent) elements. 

Once we understand the real nature of life, we don’t have the feeling 

of fear in life anymore.  

Emotions, negative or positive, are impermanent (they would not 

last), but we cannot say we don’t care about our emotions because they 

are impermanent. Buddhists cannot say both suffering and happiness 

are impermanent so we need not seek nor avoid them. We all know 

that negative emotions lead to suffering, whereas positive ones lead to 

happiness, and the purpose of all Buddhists is to achieve happiness. So 

should try to achieve things that cause happiness, and whatever causes 

suffering we should deliberately happiness. According to Buddhism, six 

emotions arising from the six organs of sense: Emotions arising from 

the eyes. Emotions arising from the ears. Emotions arising from the 

nose. Emotions arising from the tongue. Emotions arising from the 

body. Emotions arising from the mind. Practitioners of mindfulness 

always consider the six senses are objects of cultivation. According to 

Bikkhu Piyananda in The Gems of Buddhism Wisdom, you must 

always be aware of the sense organs such as eye, ear, nose, tongue and 

body and the contact they are having with the outside world. You must 

be aware of the feelings that are arising as a result of this contact:   eye 

is now in contact with forms (rupa); ear is now in contact with sound; 

nose is now in conatct with smell; tongue is now in contact with taste; 
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body is now in contact with touching; and mind is now in contact with 

all things (dharma). 
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Chöông Ba Möôi Saùu 

Chapter Thirty-Six 

 

Nguõ Uaån Vaø Caên-Caûnh-Thöùc 

 

Phaïn ngöõ “Skandha” coù nghóa laø “nhoùm, cuïm hay ñoáng.” Theo ñaïo 

Phaät, “Skandha” coù nghóa laø thaân caây hay thaân ngöôøi. Noù cuõng coù 

nghóa laø naêm nhoùm, naêm hieän töôïng hay naêm yeáu toá keát thaønh söï toàn 

taïi cuûa chuùng sanh. Theo trieát hoïc Phaät giaùo, moãi hieän höõu caù nhaân 

goàm naêm thaønh toá hay uaån, ñoù laø saéc, thoï, töôûng, haønh, thöùc, vaø vì 

chuùng luoân thay ñoåi neân nhöõng ai coá gaéng luyeán chaáp vaøo chuùng seõ 

phaûi chòu khoå ñau phieàn naõo. Tuy nhöõng yeáu toá naøy thöôøng ñöôïc coi 

nhö laø “söï luyeán aùi cuûa caùc uaån” vì, duø chuùng laø voâ thöôøng vaø luoân 

thay ñoåi, phaøm phu luoân luoân phaùt trieån nhöõng ham muoán veà chuùng. 

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm nhoùm caáu thaønh 

moät con ngöôøi (nguõ uaån). Nguõ uaån laø naêm thöù laøm thaønh con ngöôøi. 

Nguõ uaån laø caên ñeá cuûa moïi si meâ laøm cho chuùng sanh xa rôøi Phaät Taùnh 

haèng höõu cuûa mình. Nguõ uaån ñöôïc coi nhö laø nhöõng ma quaân choáng laïi 

vôùi Phaät tính nôi moãi con ngöôøi. Saéc cuøng boán yeáu toá tinh thaàn cuøng 

nhau keát hôïp thaønh ñôøi soáng. Baûn chaát thöïc söï cuûa naêm uaån naày ñöôïc 

giaûi thích trong giaùo lyù cuûa nhaø Phaät nhö sau: “Saéc töông ñoàng vôùi moät 

ñoáng boït bieån, thoï nhö boït nöôùc, töôûng moâ taû nhö aûo aûnh, haønh nhö caây 

chuoái vaø thöùc nhö moät aûo töôûng.  

Saéc Uaån laø tính vaät theå goàm boán yeáu toá, raén, loûng, nhieät vaø di 

ñoäng; caùc giaùc quan vaø ñoái töôïng cuûa chuùng. Saéc uaån laø hình töôùng cuûa 

vaät chaát. Coù nhieàu loaïi saéc: vaät chaát, hình theå, hay hình daùng vaät theå. 

Saéc laø hình theå, nhöng thöôøng duøng theo nghóa theå chaát, coù moät vò trí 

trong khoâng gian, vaø ngaên ngaïi vôùi nhöõng hình theå khaùc. Vaäy, saéc coù 

theå tích, do ñoù coù haïn cuoäc, bò tuøy thuoäc. Saéc phaùt hieän khi hoäi ñuû 

nhöõng nhaân duyeân naøo ñoù, vaø tuøy nhöõng nhaân duyeân aáy maø truï moät 

thôøi gian, roài tieâu dieät maát. Saéc voán voâ thöôøng, leä thuoäc, hö giaû, töông 

ñoái, nghòch ñaûo vaø sai bieät. Coù hình töôùng thì goïi laø saéc. Saéc cuõng coù 

nghóa laø ñuû thöù saéc ñeïp, hay loaïi nhan saéc khieán cho chuùng ta môø mòt. 

Thoùi thöôøng maø noùi, maét thaáy saéc thöôøng bò saéc traàn meâ hoaëc, tai nghe 

aâm thanh thì bò thanh traàn meâ hoaëc, muõi ngöûi muøi thì bò höông traàn meâ 

hoaëc, löôõi neám vò thì bò vò traàn meâ hoaëc, thaân xuùc chaïm thì bò xuùc traàn 

meâ hoaëc. Trong Ñaïo Ñöùc Kinh coù daïy: “Nguõ saéc linh nhaân muïc manh; 
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nguõ aâm linh nhaân nhó lung; nguõ vò linh nhaân khaåu saûng”, coù nghóa laø 

naêm saéc khieán maét ngöôøi ta muø, naêm aâm khieán tai ngöôøi ta ñieác, vaø 

naêm vò khieán löôõi ngöôøi ta ñôù. Nhöõng thöù naày ñeàu do bôûi saéc uaån meâ 

hoaëc. Coù hai Loaïi Saéc: Noäi saéc (nhöõng caên cuûa giaùc quan nhö nhaõn, 

nhó, tyû, thieät, thaân). Ngoaïi saéc (nhöõng traàn caûnh beân ngoaøi nhö maøu 

saéc, aâm thanh, muøi thôm, höông vò, söï xuùc chaïm). Laïi coù ba loaïi saéc: 

Khaû kieán höõu ñoái saéc (caùc saéc traàn, traéng, xanh, vaøng, ñoû, v.v.). Baát 

khaû kieán höõu ñoái saéc (thanh, höông, vò, xuùc). Baát khaû kieán voâ ñoái saéc 

(nhöõng vaät theå tröøu töôïng). Laïi coù möôøi loaïi saéc (Thaäp Saéc): Nhaõn, 

nhó, tyû, thieät, thaân, saéc, thanh, höông, vò, vaø xuùc. Trong Baùt Nhaõ Taâm 

Kinh, Ñöùc Phaät cuõng daïy: “Saéc Töùc Thò Khoâng, Khoâng Töùc Thò Saéc. 

Theá giôùi hieän töôïng hay saéc töôùng naøy laø khoâng, vaø khoâng quaû thöïc laø 

theá giôùi hieän töôïng. Khoâng khoâng khaùc vôùi theá giôùi hieän töôïng hay 

Saéc, theá giôùi hieän töôïng hay Saéc khoâng khaùc vôùi Khoâng. Caùi gì laø theá 

giôùi hieän töôïng thì caùi ñoù laø Khoâng, caùi gì Khoâng thì caùi ñoù laø theá giôùi 

hieän töôïng”. Phaät töû chaân thuaàn neân luoân nhôù raèng baûn chaát cuûa saéc 

hay vaät chaát laø che ñaäy vaø laøm cho chuùng sanh meâ muoäi (Saéc Caùi). Caùi 

giaû luoân luoân che ñaäy caùi thaät (Saéc Caùi). Taát caû caùc caûnh giôùi ñeàu coù 

hình saéc (caùc phaùp xanh, vaøng, ñoû, traéng ñeàu laø caûnh giôùi ñoái vôùi nhaõn 

caên). Beân caïnh ñoù, Saéc Töôùng (Rupalakshana-skt) hay töôùng maïo saéc 

thaân beân ngoaøi, coù theå nhìn thaáy ñöôïc hay caùc ñaëc tröng cuûa cô theå vaø 

Saéc Vò laø höông vò cuûa söï haáp daãn duïc tình. Thoï Uaån laø phaùp taâm sôû 

nhaän laõnh dung naïp caùi caûnh maø mình tieáp xuùc. Thoï cuõng laø caùi taâm 

neám qua nhöõng vui, khoå hay döûng döng (vöøa yù, khoâng vöøa yù, khoâng 

vöøa yù maø cuõng khoâng khoâng vöøa yù). Thoï laø laõnh thoï, phaùt sanh caûm 

giaùc. Khi caûnh giôùi ñeán, chaúng caàn suy nghó, lieàn tieáp thoï, phaùt ra caûm 

giaùc. Nhö aên moùn gì thaáy ngon, laø thoï. Maëc aùo ñeïp thaáy thích, laø thoï. 

ÔÛ nhaø toát, caûm thaáy thích, laø thoï. Ñi xe toát, coù caûm giaùc eâm aùi, laø thoï. 

Khi thaân xuùc chaïm baát cöù thöù gì vôùi caûm giaùc ra sao, cuõng laø thoï. Khi 

chuùng ta gaëp nhöõng ñoái töôïng haáp daãn, chuùng ta lieàn phaùt khôûi nhöõng 

caûm giaùc vui söôùng vaø luyeán aùi. Khi gaëp phaûi nhöõng ñoái töôïng khoâng 

haáp daãn, thì chuùng ta sinh ra caûm giaùc khoù chòu; neáu ñoái töôïng khoâng 

ñeïp khoâng xaáu thì chuùng ta caûm thaáy döûng döng. Taát caû moïi taïo taùc 

cuûa chuùng ta töø thaân, khaåu vaø yù cuõng ñeàu ñöôïc kinh qua nhôø caûm giaùc, 

Phaät giaùo goïi ñoù laø “thoï” vaø Phaät khaúng ñònh trong Thaäp Nhò nhaân 

duyeân raèng “thoï” taïo nghieäp luaân hoài sanh töû. Haønh giaû tu Phaät neân 

xem “Thoï” nhö nhöõng ñoái töôïng cuûa thieàn taäp. Quaùn chieáu nhöõng loaïi 
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caûm thoï nhö laïc thoï, khoå thoï vaø trung tính thoï. Thaáu hieåu nhöõng thoï 

naày ñeán ñi theá naøo. Quaùn chieáu thoï chæ naåy sanh khi naøo coù söï tieáp xuùc 

giöõa nhöõng giaùc quan maø thoâi (maét, tai, muõi, löôõi, thaân, yù). Quaùn chieáu 

nhöõng ñieàu treân ñeå thaáy roõ raèng duø thoï vui, thoï khoå hay thoï trung tính, 

haäu quaû cuûa chuùng ñeàu laø “khoå”. Thaân Thoï laø nhöõng thöù laõnh naïp nôi 

thaân hay tam thoï (khoå, laïc, phi khoå phi laïc). Taâm Thoï laø nhöõng thöù 

laõnh naïp nôi taâm nhö öu vaø hyû. Tính tri giaùc goàm taát caû caùc loaïi caûm 

giaùc sung söôùng, khoù chòu hay döûng döng. Coù naêm thoï uaån: Thuoäc veà 

tinh thaàn coù öu thoï hay saàu bi, vaø hyû thoï coù nghóa laø vui möøng do coù söï 

phaân bieät. Thuoäc veà caûm giaùc bao goàm khoå thoï hay ñau khoå vaø laïc thoï 

hay sung söôùng khoâng coù söï phaân bieät. Thuoäc veà caû tinh thaàn laãn caûm 

giaùc bao goàm xaû Thoï hay trung tính, khoâng khoå khoâng laïc. Theo Kinh 

Phuùng Tuïng trong Tröôøng Boä Kinh, coù saùu thoï nôi thaân: Thöù nhaát laø 

Nhaõn xuùc sôû sanh thoï. Thöù nhì laø Nhó xuùc sôû sanh thoï. Thöù ba laø Tyû 

xuùc sôû sanh thoï. Thöù tö laø Thieät xuùc sôû sanh thoï. Thöù naêm laø Thaân xuùc 

sôû sanh thoï. Thöù saùu laø YÙ xuùc sôû sanh thoï. Haønh Giaû tu Phaät neân suy 

gaãm caån thaän lôøi daïy cuûa Ñöùc Phaät veà ‘Ba Loaïi Caûm Thoï’. Theo Tieåu 

Kinh Phöông Quaûng, Trung Boä Kinh, soá 44, ñeå traû lôøi cö só Visakha veà 

söï tu haønh cuûa haønh giaû tu thieàn vaø ‘Ba Loaïi Caûm Thoï’, Tyø Kheo Ni 

Dhammadinna ñaõ giaûi thích: “Coù ba loaïi caûm thoï: laïc thoï, khoå thoï vaø 

baát khoå baát laïc thoï. Theá naøo laïc thoï? Theá naøo laø khoå thoï? Theá naøo laø 

baát laïc baát khoå thoï? Hieàn giaû Visakha, caùi gì ñöôïc caûm thoï bôûi thaân 

hay taâm moät caùch khoaùi laïc khoaùi caûm laø laïc thoï. Caùi gì ñöôïc caûm thoï 

bôûi thaân hay taâm moät caùch ñau khoå khoâng khoaùi caûm laø khoå thoï. Caùi gì 

ñöôïc caûm thoï bôûi thaân hay taâm khoâng khoaùi caûm cuõng khoâng ñau khoå 

laø baát laïc baát khoå thoï. Ñoái vôùi laïc thoï, caùi gì truù laø laïc, caùi gì bieán hoaïi 

laø khoå; ñoái vôùi khoå thoï, caùi gì truù laø khoå, caùi gì bieán hoaïi laø laïc. Ñoái 

vôùi baát laïc baát khoå thoï, coù trí laø laïc, voâ trí laø khoå. Trong laïc thoï, tham 

tuøy mieân toàn taïi; trong khoå thoï, saân tuøy mieân toàn taïi; trong baát laïc baát 

khoå thoï, voâ minh tuøy mieân toàn taïi. Tuy nhieân, khoâng phaûi trong taát caû 

laïc thoï, tham tuøy mieân toàn taïi; khoâng phaûi trong taát caû khoå thoï, saân tuøy 

mieân toàn taïi; khoâng phaûi trong taát caû baát laïc baát khoå thoï, voâ minh tuøy 

mieân toàn taïi. Muoán ñöôïc nhö vaäy, trong laïc thoï, tham tuøy mieân phaûi 

ñöôïc töø boû; trong khoå thoï, saân tuøy mieân phaûi ñöôïc töø boû; vaø trong baát 

laïc baát khoå thoï, voâ minh tuøy mieân phaûi ñöôïc töø boû. Khi haønh giaû ly 

duïc, ly baát thieän phaùp, chöùng vaø an truù Thieàn thöù nhaát, moät traïng thaùi 

hyû laïc do ly duïc sanh, coù taàm coù töù. Do vaäy tham ñaõ ñöôïc töø boû, khoâng 
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coøn tham tuøy mieân ôû ñaây. Haønh giaû suy nghó ‘chaéc chaén ta seõ chöùng vaø 

an truù trong truù xöù maø caùc vò Thaùnh ñang an truù.’ Vì muoán phaùt nguyeän 

höôùng ñeán caùc caûnh giôùi voâ thöôïng, do öôùc nguyeän aáy, khôûi leân öu tö. 

Do vaäy, saân ñöôïc töø boû, khoâng coøn saân tuøy mieân toàn taïi ôû ñaây. Khi 

haønh giaû xaû laïc vaø xaû khoå, dieät hyû öu ñaõ caûm thoï tröôùc ñaây, thì seõ 

chöùng vaø an truù Thieàn thöù tö, khoâng khoå, khoâng laïc, xaû nieäm thanh 

tònh. Do vaäy voâ minh ñaõ ñöôïc töø boû, khoâng coøn voâ minh tuøy mieân toàn 

taïi nôi ñaây.” Haønh giaû tu thieàn neân nhôù, tham duïc naèm ngay trong laïc 

thoï vaø laïc thoï naèm ngay phía beân kia cuûa khoå thoï. Saân haän naèm ngay 

trong khoå thoï vaø khoå thoï laïi cuõng naèm ngay phía beân kia cuûa laïc thoï. 

Caùi gì naèm phía beân kia cuûa baát laïc baát khoå thoï? Voâ minh naèm phía 

beân trong cuûa baát laïc baát khoå thoï. Tuy nhieân, söï saùng suoát vaø giaûi thoaùt 

naèm ngay phía beân kia bôø cuûa voâ minh. Töôûng Uaån laø yù thöùc chia caùc 

tri giaùc ra laøm saùu loaïi (saéc, thinh, höông, vò, xuùc, vaø nhöõng aán töôïng 

tinh thaàn). Töôûng uaån töùc laø tö töôûng, yù nieäm. Vì naêm caên tieáp xuùc, 

laõnh thoï caûnh giôùi cuûa naêm traàn neân phaùt sanh ra ñuû thöù voïng töôûng, 

ñuû thöù yù nieäm. Chuùng thoaït sanh thoaït dieät, khôûi leân suy nghó ñeán saéc 

vaø thoï. Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù baåy loaïi 

töôûng: Voâ Thöôøng Töôûng, Voâ Ngaõ Töôûng, Baát Tònh Töôûng, Hoaïn Naïn 

Töôûng, Ñoaïn Töôûng, Ly Tham Töôûng, vaø Dieät Töôûng. Haønh Uaån laø 

khaùi nieäm hay haønh ñoäng bao goàm phaàn lôùn nhöõng hoaït ñoäng taâm 

thaàn, yù chí, phaùn xeùt, quyeát taâm, vaân vaân. Haønh coù yù nghóa dôøi ñoåi, luùc 

ñeán luùc ñi, chaúng khi naøo ngöøng nghæ, troâi maõi khoâng ngöøng. Ñoäng cô 

laøm thieän laøm aùc ôû trong taâm, nhöng do voïng töôûng, suy tö chi phoái vaø 

phaûn aûnh qua nhöõng haønh vi, cöû chæ cuûa thaân, khaåu, yù. Taát caû nhöõng 

haønh vi naày ñeàu thuoäc veà haønh uaån. Thöùc Uaån hay nhaän thöùc bao goàm 

saùu loaïi yù thöùc naûy sinh töø söï tieáp xuùc cuûa giaùc quan töông öùng vôùi moät 

ñoái töôïng tri giaùc. Thöùc coù nghóa phaân bieät; caûnh giôùi ñeán thì sanh taâm 

phaân bieät. Thí duï nhö thaáy saéc ñeïp thì sanh loøng vui thích, nghe lôøi aùc 

thì sanh loøng gheùt boû, vaân vaân. Taát caû nhöõng phaân bieät nhö theá naày 

ñeàu laø moät phaàn cuûa thöùc uaån. Phaøm phu khoâng nhìn nguõ uaån nhö laø 

nhöõng hieän töôïng maø chuùng ta laïi nhìn chuùng nhö moät thöïc theå do bôûi 

taâm meâ môø löøa doái chuùng ta, do ham ham muoán baåm sinh cuûa chuùng ta 

ch nhöõng thöù treân laø cuûa ta ñeå thoûa maõn caùi “Ngaõ” quan troïng cuûa 

chuùng ta. Ñöùc Phaät daïy trong Kinh Sati Patthana: “Neáu chòu nhaãn naïi 

vaø coù yù chí, baïn seõ thaáy ñöôïc boä maët thaät cuûa söï vaät. Neáu baïn chòu 

quay vaøo noäi taâm vaø quaùn chieáu beà saâu cuûa taâm khaûm, chuù taâm nhaän 
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xeùt moät caùch khaùch quan, khoâng lieân töôûng ñeán baûn ngaõ, vaø chòu trau 

doài nhö vaäy trong moät thôøi gian, baïn seõ thaáy nguõ uaån khoâng phaûi laø 

moät thöïc theå maø laø moät loaït caùc tieán trình vaät chaát vaø tinh thaàn. Roài 

baïn seõ khoâng coøn laàm laãn caùi beà ngoaøi vôùi caùi thöïc. Baïn seõ thaáy nguõ 

uaån phaùt sinh vaø bieán ñi moät caùch lieân tuïc vaø nhanh choùng. Chuùng luoân 

luoân bieán ñoåi töøng phuùt töøng giaây, khoâng bao giôø tónh maø luoân ñoäng, 

khoâng bao giôø laø thöïc theå maø luoân bieán hieän. Vaø Ñöùc Phaät daïy tieáp 

trong Kinh Laêng Giaø: “Nhö Lai khoâng khaùc cuõng khoâng phaûi khoâng 

khaùc vôùi caùc uaån.” 

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm uaån thuû: 

Saéc Thuû Uaån hay chaáp thuû veà saéc; Thoï Thuû Uaån hay chaáp thuû veà thoï; 

Töôûng Thuû Uaån hay chaáp thuû veà töôûng; Haønh Thuû Uaån hay chaáp thuû 

haønh; Thöùc Thuû Uaån hay chaáp thuû veà thöùc. Theo Hoøa Thöôïng 

Piyadassi trong quyeån “Con Ñöôøng Coå Xöa,” saéc uaån thuoäc veà thaân, 

coøn boán uaån kia thuoäc veà taâm. Theo Hoøa Thöôïng Piyadassi trong 

quyeån “Con Ñöôøng Coå Xöa,” saéc uaån chöùa ñöïng vaø bao goàm Töù Ñaïi: 

ñaát, nöôùc, löûa, gioù. Tuy nhieân, töù ñaïi khoâng ñôn thuaàn laø ñaát, nöôùc, löûa, 

vaø gioù nhö chuùng ta thöôøng nghó. Trong tö töôûng Phaät giaùo, nhaát laø 

trong Vi Dieäu Phaùp, töù ñaïi coù yù nghóa roäng hôn. Moïi caûm thoï cuûa 

chuùng ta ñeàu naèm trong nhoùm “Thoï” naày. Thoï coù ba loaïi: Laïc thoï, khoå 

thoï, vaø phi laïc phi khoå thoï. Thoï phaùt sanh tuøy thuoäc nôi xuùc. Thaáy moät 

saéc, nghe moät aâm thanh, ngöûu moät muøi, neám moät vò, xuùc chaïm moät vaät 

gì ñoù, nhaän thöùc moät yù nieäm hay moät tö töôûng, con ngöôøi caûm nhaän 

moät trong ba loaïi thoï vöøa noùi treân. Chaúng haïn, khi maét, hình saéc, vaø 

nhaõn thöùc gaëp nhau, chính söï töông hôïp cuûa ba yeáu toái naày ñöôïc goïi laø 

xuùc. Xuùc nghóa laø söï keát hôïp cuûa caên, traàn, vaø thöùc. Khi ba yeáu toá naày 

cuøng coù maët thì khoâng coù söùc maïnh hay löïc naøo coù theå ngaên ñöôïc Thoï 

phaùt sinh. Töôûng uaån, moät trong naêm uaån. Theo Hoøa Thöôïng Piyadassi 

trong quyeån “Con Ñöôøng Coå Xöa,” nhieäm vuï cuûa töôûng laø nhaän bieát 

ñoái töôïng, caû vaät chaát laãn tinh thaàn. Cuõng nhö Thoï, Töôûng coù saùu loaïi: 

saéc, thanh, höông, vò, xuùc, phaùp. Töôûng trong ñaïo Phaät khoâng ñöôïc 

duøng theo nghóa maø caùc trieát gia Taây phöông ñaõ duøng nhö Bacon, 

Descartes, vaân vaân, maø chæ ñôn thuaàn nhö moät söï nhaän thöùc veà giaùc 

quan. Coù moät söï töông ñoàng naøo ñoù giöõa Thöùc Tri (Vijanama), hay 

nhieäm vuï cuûa Thöùc, vaø Töôûng Tri (Samjanama), hay nhieäm vuï cuûa 

Töôûng. Trong khi Thöùc hay bieát moät ñoái töôïng, laäp töùc Taâm Sôû Töôûng 

baét laáy daáu hieäu ñaëc bieät naøo ñoù cuûa ñoái töôïng, nhôø vaäy phaân bieät 
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ñöôïc noù vôùi caùc ñoái töôïng khaùc, daáu hieäu ñaëc bieät naày laø coâng cuï giuùp 

nhaän ra ñoái töôïng vaøo caùc laàn khaùc. Thaät vaäy, moãi laàn chuùng ta trôû neân 

bieát roõ hôn veà ñoái töôïng. Nhö vaäy, chính Töôûng laøm naåy sanh kyù öùc. 

Haønh uaån bao goàm taát caû caùc taâm sôû, ngoaïi tröø Thoï vaø Töôûng. Vi Dieäu 

Phaùp ñeà caäp ñeán 52 taâm sôû. Thoï vaø Töôûng laø hai trong soá ñoù, nhöng 

khoâng phaûi laø hoaït ñoäng thuoäc yù chí. Naêm möôi taâm sôû coøn laïi goïi 

chung laø Haønh. Tö Taâm Sôû (Cetana) ñoùng moät vai troø raát quan troïng 

trong laõnh vöïc tinh thaàn. Theo Phaät giaùo, khoâng coù haønh ñoäng naøo 

ñöôïc xem laø Nghieäp (kamma), neáu haønh ñoäng ñoù khoâng coù chuû yù, hay 

taùch ñoäng cuûa Tö. Cuõng nhö Thoï vaø Töôûng, Haønh coù saùu loaïi: saéc tö, 

thinh tö, höông tö, vò tö, xuùc tö, vaø phaùp tö. Thöùc uaån ñöôïc coi laø quan 

troïng nhaát trong naêm uaån; coù theå noùi Thöùc uaån laø kho chöùa 52 taâm sôû, 

vì khoâng coù Thöùc thì khoâng Taâm sôû naøo coù ñöôïc. Thöùc vaø caùc Taâm sôû 

töông quan, tuøy thuoäc vaø ñoàng thôøi toàn taïi vôùi nhau. Thöùc cuõng coù 6 

loaïi vaø nhieäm vuï cuûa noù raát ña daïng, noù coù caùc Caên vaø Traàn cuûa noù. 

Taát caû moïi caûm nhaän cuûa chuùng ta ñeàu ñöôïc caûm nhaän qua söï tieáp xuùc 

giöõa caùc caên vôùi theá giôùi beân ngoaøi. Maëc duø coù söï töông quan giöõa caùc 

caên vaø ñoái töôïng cuûa chuùng. Chaúng haïn, nhaõn caên vôùi caùc saéc, nhó caên 

vôùi caùc aâm thanh, söï bieát vaãn phaûi qua Thöùc. Noùi caùch khaùc, caùc ñoái 

töôïng giaùc quan khoâng theå ñöôïc caûm nhaän vôùi ñoä nhaïy caûm ñaëc bieät 

neáu khoâng coù loaïi Thöùc thích hôïp. Baây giôø, khi con maét vaø hình saéc 

ñeàu coù maët, Thöùc Thaáy seõ phaùt sinh tuøy thuoäc hai yeáu toá naày. Töông 

töï, vôùi tai vaø aâm thanh, vaân vaân, cho tôùi taâm vaø caùc phaùp traàn. Laïi nöõa, 

khi ba yeáu toá maët, saéc vaø nhaõn thöùc gaëp nhau, chính söï truøng hôïp naày 

ñöôïc goïi laø xuùc. Töø xuùc sanh Thoï, vaân vaân. Nhö vaäy, Thöùc sanh khôûi 

do moät kích thích naøo ñoù xuaát hieän ôû naêm cöûa giaùc quan vaø yù moân, caên 

thöù saùu. Vì Thöùc phaùt sanh do söï töông taùc giöõa caùc Caên vaø Traàn, neân 

noù cuõng do duyeân sanh chöù khoâng hieän höõu ñoäc laäp. Thöùc khoâng phaûi 

laø moät linh hoàn hay tinh thaàn ñoái laïi vôùi vaät chaát. Caùc tö duy vaø yù nieäm 

laø thöùc aên cho caên thöù saùu goïi laø “taâm” naày cuõng do duyeân sanh, chuùng 

tuøy thuoäc vaøo theá giôùi beân ngoaøi maø naêm caên kia kinh nghieäm. Naêm 

caên tieáp xuùc naêm traàn, chæ trong thôøi hieän taïi, nghóa laø khi traàn (ñoái 

töôïng) tieáp xuùc chaïm vôùi caên töông öùng cuûa noù. Tuy nhieân, Taâm caên 

coù theå kinh nghieäm traàn caûnh, duø ñoù laø saéc, thanh, höông, vò, hay xuùc 

ñaõ ñöôïc nhaän thöùc baèng caùc giaùc quan. Chaúng haïn, moät ñoái töôïng cuûa 

söï thaáy, maø vôùi ñoái töôïng naày nhaõn caên ñaõ tieáp xuùc trong quaù khöù, coù 

theå ñöôïc töôûng töôïng laïi baèng taâm caên ngay luùc naày maëc duø ñoái töôïng 
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aáy khoâng coù tröôùc maét. Töông töï nhö vaäy ñoái vôùi caùc traàn caûnh khaùc. 

Ñaây laø chuû theå nhaän thöùc vaø raát khoù kinh nghieäm moät soá caùc caûm giaùc 

naày. Loaïi hoaït ñoäng cuûa Taâm naày raát vi teá vaø ñoâi khi vöôït quaù söï hieåu 

bieát thoâng thöôøng.  

Phaøm phu chuùng ta khoâng nhìn nguõ uaån nhö laø nhöõng hieän töôïng 

maø chuùng ta laïi nhìn chuùng nhö moät thöïc theå do bôûi taâm meâ môø löøa doái 

chuùng ta, do ham muoán baåm sinh cuûa chuùng ta cho nhöõng thöù treân laø 

cuûa ta ñeå thoûa maõn caùi “Ngaõ” quan troïng cuûa chuùng ta. Ñöùc Phaät daïy 

trong Kinh Sati Patthana: “Neáu chòu nhaãn naïi vaø coù yù chí, baïn seõ thaáy 

ñöôïc boä maët thaät cuûa söï vaät. Neáu baïn chòu quay vaøo noäi taâm vaø quaùn 

chieáu beà saâu cuûa taâm khaûm, chuù taâm nhaän xeùt moät caùch khaùch quan, 

khoâng lieân töôûng ñeán baûn ngaõ, vaø chòu trau doài nhö vaäy trong moät thôøi 

gian, baïn seõ thaáy nguõ uaån khoâng phaûi laø moät thöïc theå maø laø moät loaït 

caùc tieán trình vaät chaát vaø tinh thaàn. Roài baïn seõ khoâng coøn laàm laãn caùi 

beà ngoaøi vôùi caùi thöïc. Baïn seõ thaáy nguõ uaån phaùt sinh vaø bieán ñi moät 

caùch lieân tuïc vaø nhanh choùng. Chuùng luoân luoân bieán ñoåi töøng phuùt töøng 

giaây, khoâng bao giôø tónh maø luoân ñoäng, khoâng bao giôø laø thöïc theå maø 

luoân bieán hieän. Vaø Ñöùc Phaät daïy tieáp trong Kinh Laêng Giaø: “Nhö Lai 

khoâng khaùc cuõng. Theo Kinh Baùt Nhaõ Ba La Maät Ña Taâm Kinh, nguõ 

uaån bao goàm saéc, thoï, töôûng, haønh, thöùc. Noùi chung, nguõ uaån coù nghóa 

laø con ngöôøi vaø theá giôùi söï vaät hieän töôïng. Che laáp hay che khuaát, yù 

noùi caùc phaùp saéc taâm che laáp chaân lyù. Uaån coøn coù nghóa laø tích taäp hay 

chöùa nhoùm (yù noùi caùc saéc phaùp taâm lôùn nhoû tröôùc sau tích taäp maø taïo 

ra tính vaø saéc). Uaån chæ laø nhöõng hieän töôïng höõu vi chöù khoâng phaûi voâ 

vi. Muoán thoaùt ly khoå aùch, Phaät töû neân luoân haønh thaâm baùt nhaõ vaø 

chieáu kieán nguõ uaån giai khoâng. Ñöùc Phaät ñaõ nhaéc nhôû Xaù Lôïi Phaát: 

“Naøy Xaù Lôïi Phaát, Saéc chaúng khaùc Khoâng, Khoâng chaúng khaùc Saéc. 

Saéc laø Khoâng, Khoâng laø Saéc. Thoï, Töôûng, Haønh, Thöùc laïi cuõng nhö 

vaäy.” Nhö vaäy, neáu chuùng ta khieán ñöôïc cho saéc uaån laø khoâng thì beân 

trong khoâng coù taâm, beân ngoaøi khoâng coù hình töôùng, xa gaàn khoâng coù 

vaät theå. Neáu chuùng ta laøm ñöôïc nhö lôøi Phaät daïy thì chuùng ta khoâng 

coøn gì nöõa ñeå maø chaáp tröôùc, töùc laø giaûi thoaùt roài vaäy. 

Rieâng veà Thöùc Uaån theo Phaïn ngöõ laø “Vijnana-Skandha”, coøn 

ñöôïc goïi laø “Hoàn Thaàn” laø teân goïi khaùc cuûa taâm thöùc. Tieåu Thöøa laäp ra 

saùu thöùc, Ñaïi Thöøa laäp ra taùm thöùc naày ñoái vôùi nhuïc theå goïi laø “hoàn 

thaàn,” maø ngoaïi ñaïo goïi laø “linh hoàn”. Thöùc laø teân goïi khaùc cuûa taâm. 

Thöùc coù nghóa laø lieãu bieät, phaân bieät, hieåu roõ. Taâm phaân bieät hieåu roõ 
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ñöôïc caûnh thì goïi laø thöùc. Theo Phaät giaùo, “Taùnh” töùc laø “Phaät.” 

“Thöùc” töùc laø “Thaàn Thöùc”, “YÙ” töùc laø “Taâm Phaân Bieät”, vaø “Taâm” töùc 

laø söï suy nghó voïng töôûng. Baûn taùnh thì luùc naøo cuõng quang minh saùng 

suoát, khoâng coù bæ, khoâng coù thöû, khoâng ñeïp, khoâng xaáu; khoâng rôi vaøo 

soá löôïng hay phaân bieät... Nhöng khi co ù “Thöùc” roài thì con ngöôøi laïi bò 

rôi vaøo soá löôïng vaø phaân bieät. “YÙ” cuõng taïo neân söï phaân bieät, vaø ñaây 

chính laø thöùc thöù saùu. Ñaây laø thöùc töông ñoái oâ nhieãm. Trong khi thöùc 

thöù baûy vaø thöùc thöù taùm thì töông ñoái thanh tònh hôn. Coù taùm loaïi thöùc: 

maét, tai, muõi, löôõi, thaân, yù, maït na, vaø a laïi da thöùc. Veà maët cô baûn maø 

noùi, thöùc khoâng phaûi coù taùm loaïi duø noù coù taùm teân goïi. Thöùc chæ laø moät 

nhöng laïi coù taùm boä phaän khaùc nhau. Daàu coù taùm boä phaän khaùc nhau 

nhöng vaãn do chæ moät thöùc kieåm soaùt. Nhö treân ñaõ noùi, “Vijnana” laø töø 

Baéc Phaïn thöôøng ñöôïc dòch laø “Thöùc.” Ñaây laø haønh ñoäng phaân bieät bao 

goàm söï hieåu bieát, nhaän bieát, trí thoâng minh, vaø kieán thöùc. Thöùc goàm coù 

taùm thöù. Naêm thöù ñaàu laø keát quaû cuûa nhöõng haønh ñoäng lieân heä ñeán nguõ 

caên. Thöùc thöù saùu bao goàm taát caû nhöõng caûm giaùc, yù kieán vaø söï phaùn 

ñoaùn. Thöùc thöù baûy laø yù thöùc (caùi ngaõ thaàm thaàm). Thöùc thöù taùm laø A 

Laïi Da hay Taøng Thöùc, nôi chöùa ñöïng taát caû nhöõng nghieäp, duø thieän, 

duø aùc hay trung tính. Thöùc coøn coù nghóa laø söï nhaän thöùc, söï phaân bieät, 

yù thöùc, nhöng moãi töø naày ñeàu khoâng bao goàm heát yù nghóa chöùa ñöïng 

trong vijnana. Thöùc laø caùi trí hay caùi bieát töông ñoái. Töø naày laém khi 

ñöôïc duøng theo nghóa ñoái laäp vôùi Jnana trong yù nghóa tri thöùc ñôn 

thuaàn. Jnana laø caùi trí sieâu vieät thuoäc caùc chuû ñeà nhö söï baát töû, söï phi 

töông ñoái, caùi baát khaû ñaéc, vaân vaân, trong khi Vijnana bò raøng buoäc vôùi 

taùnh nhò bieân cuûa caùc söï vaät. Theo Giaùo lyù duy thöùc, chæ coù duy thöùc 

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

goïi laø Duy Thöùc Gia hay Phaùp Töôùng toâng. Hoïc thuyeát cuûa Duy Thöùc 

toâng chuù troïng ñeán töôùng cuûa taát caû caùc phaùp; döïa treân ñoù, luaän thuyeát 

veà Duy Thöùc Hoïc ñöôïc laäp neân ñeå minh giaûi raèng ly thöùc voâ bieät phaùp 

hay khoâng coù phaùp naøo taùch bieät khoûi thöùc ñöôïc. Maëc duø toâng naày 

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

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

noù laïi khaùc bieät. Noùi duy thöùc, chæ vì taát caû caùc phaùp baèng caùch naày 

hay caùch khaùc luoân luoân lieân heä vôùi thöùc. Thuyeát naày döïa vaøo nhöõng 

lôøi daïy cuûa Ñöùc Phaät trong Kinh Hoa Nghieâm, theo ñoù tam giôùi chæ 

hieän höõu trong thöùc. Theo ñoù theá giôùi ngoaïi taïi khoâng hieän höõu, nhöng 

noäi thöùc phaùt hieän giaû töôùng cuûa noù nhö laø theá giôùi ngoaïi taïi. Toaøn theå 
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theá giôùi do ñoù laø taïo neân do aûo töôûng hay do nhaân duyeân, vaø khoâng coù 

thöïc taïi thöôøng toàn naøo caû. Taïi AÁn Ñoä, toâng phaùi naày chuyeân chuù vaøo 

vieäc nghieân cöùu Duy Thöùc Luaän vaø caùc kinh saùch cuøng loaïi, neân coù teân 

laø Duy Thöùc Töôùng Giaùo. Taùc giaû caùc boä saùch naày laø Voâ Tröôùc vaø 

Thieän Thaân, hoï töøng coù moät ñeä töû xuaát saéc laø Giôùi Hieàn, moät ngöôøi AÁn 

Ñoä, soáng trong tu vieän Na Lan Ñaø. Giôùi Hieàn laø ngöôøi ñaõ laäp ra Duy 

Thöùc Toâng taïi AÁn Ñoä vaø coù nhieàu coâng lao trong vieäc saép xeáp caùc kinh 

ñieån Phaät Giaùo. Taïi Trung Quoác, sau khi Huyeàn Trang ñöôïc Giôùi Hieàn 

trao cho boä luaän, ñaõ laäp neân toâng phaùi naày. Veà sau, toâng naày cuõng coù 

teân laø Phaùp Töôùng Toâng vaø do moät ñoà ñeà cuûa Huyeàn Trang laø Khuy 

Cô daãn daét. Sôû Y Thöùc (Asraya), cô sôû maø moïi thöù phaûi tuøy thuoäc vaøo, 

hay caên baûn cuûa caùc thöùc. Ñaây laø söï chuyeån bieán hay ñoät chuyeån xaõy 

ra giöõa caên baûn cuûa taâm thöùc, nhôø ñoù ngöôøi ta coù theå naém ñöôïc caùi 

chaân lyù thaâm saâu nhaát cuûa taát caû söï hieän höõu, maø giaûi thoaùt chuùng ta 

khoûi nhöõng raøng buoäc cuûa phaân bieät. Taát caû vieäc tu taäp trong Phaät giaùo 

ñeàu nhaèm vaøo caùi bieán coá naày, khoâng coù noù seõ khoâng coù söï caûi tieán 

naøo caû. Khi ngöôøi ta hieåu thoâng raèng theá giôùi beân ngoaøi chæ laø söï bieåu 

hieän cuûa chính taâm mình; thì coù moät söï ñoät chuyeån töø caên baûn cuûa 

phaân bieät, ñaáy laø söï giaûi thoaùt chöù khoâng phaûi laø söï huûy dieät. Söï ñoät 

chuyeån naày laø chaân nhö, laø choã truù thoaùt ngoaøi söï phaân bieät. Tònh Thöùc 

laø tính chaân thöïc cuûa chö phaùp hay chaân lyù tuyeät ñoái: Theo Nhieáp Luaän 

Toâng (tieàn thaân cuûa Phaùp Töôùng Toâng), tònh thöùc coù theå taåy saïch phaàn 

oâ nhieãm cuûa taïng thöùc vaø coøn khai trieån theá löïc trí tueä cuûa noù. Theá giôùi 

cuûa töôûng töôïng vaø theá giôùi hoã töông lieân heä ñöôïc ñöa ñeán chaân lyù 

chaân thöïc, töùc laø vieân thaønh thöïc taùnh. Sau khi ñaït ñeán ñoù, chuûng töû 

taïng, töùc laø thöùc, seõ bieán maát vaø cuoái cuøng ñöa ñeán traïng thaùi nôi maø 

chuû theå vaø ñoái töôïng khoâng coøn phaân bieät. Ñaây laø “Voâ Phaân Bieät Trí.” 

Traïng thaùi toái haäu laø voâ truï Nieát Baøn, nghóa laø söï thaønh töïu töï do hoaøn 

toaøn, khoâng coøn bò raøng buoäc ôû nôi naøo nöõa. 

 

The Five Aggregates  

and Sense Organs-States-Consciounsses 

 

“Skandha” in Sanskrit means “group, aggregate, or heap.” In 

Buddhism, Skandha means the trunk of a tree, or a body. Skandha also 

means the five aggregates or five aggregates of conditioned 

phenomena (constituents), or the five causally conditioned elements of 
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existence forming a being or entity. According to Buddhist philosophy, 

each individual existence is composed of the five elements and 

because they are constantly changing, so those who attempt to cling to 

the “self” are subject to suffering. Though these factors are often 

referred to as the “aggregates of attachment” because they are 

impermanent and changing, ordinary people always develop desires for 

them. According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are five aggregates (Five Skandhas). The aggregates 

which make up a human being. The five skandhas are the roots of all 

ignorance. They keep sentient beings from realizing their always-

existing Buddha-Nature. The five aggregates are considered as maras 

or demons fighting against the Buddha-nature of men. In accordance 

with the Dharma, life is comprised of five aggregates (form, feeling, 

perception, mental formation, consciousness). Matter plus the four 

mental factors classified below as feeling, perception, mental 

formation and consciousness combined together from life. The real 

nature of these five aggregates is explained in the Teaching of the 

Buddha as follows: “Matter is equated to a heap of foam, feeling is like 

a bubble, perception is described as a mirage, mental formations are 

like a banana tree and consciousness is just an illusion.  

Aggregate of Matter or Aggregate of Form which comprises of four 

elements of our own body and other material objects such as solidity, 

fluidity, heat and motion comprise matter). Material or physical factors. 

The aggregate of form includes the five physical sense organs and the 

corresponding physical objects of the sense organs (the eyes and 

visible objects, the ears and sound, the nose and smell, the tongue and 

taste, the skin and tangible objects). Matter is form, appearance, object 

or material shape. There are several different categories of rupa. Form 

is used more in the sense of “substance,” or “something occupying 

space which will resist replacement by another form.” So it has 

extension, it is limited and conditioned. It comes into existence when 

conditions are matured, as Buddhists would say, and staying as long as 

they continue, pass away. Form is impermanent, dependent, illusory, 

relative, antithetical, and distinctive. Things with shape and features 

are forms. Forms include all colors which can dim our eyes. Ordinarily 

speaking, we are confused with forms when we see them, hear sounds 

and be confused by them, smell scents and be confused by them, taste 
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flavors and be confused by them, or feel sensations and be confused by 

them. In the Classic of the Way and Its Virtue, it is said: “The five 

colors blind the eyes; the five musical notes deafen the ears; and the 

five flavors dull the palate.” There are two kinds of rupa: Inner rupa as 

the organs of sense (eye, ear, nose, tongue, body). Outer rupa as the 

objects of sense (colour, sound, smell, taste, touch). There are three 

kinds of rupa: Visible objects (white, blue, yellow, red, etc.). Invisible 

objects (sound, smell, taste, touch). Invisible immaterial or abstract 

objects. There are also ten kinds of rupa: Eye, ear, nose, tongue, body, 

color, sound, smell, taste, and touch. In the Heart Sutra, the Buddha 

also taught: “Matter is just the immaterial, the immaterial is just matter 

(form is emptiness and the very emptiness is form/rupam eva sunyata, 

sunyataiva rupam). This phenomenal world or form is emptiness, and 

emptiness is truly the phenomenal world. Emptiness is not different 

from the phenomenal world, the phenomenal world is not different 

from emptiness. What is the phenomenal world that is emptiness, what 

is emptiness that is the phenomenal world.” Devout Buddhists should 

always remember that the nature of rupa or matter (character of the 

visible or material) is concealing and misleading sentient beings. The 

seeming is always concealing the reality. All visible objects are the 

realm of vision or form. Besides, Material appearance, external 

manifestation, the visible or corporeal features and the flavour of form 

means sexual attraction, or love of women. Aggregate of Feeling is 

knowledge obtained by the senses, feeling sensation. It is defined as 

mental reaction to the object, but in general it means receptivity, or 

sensation. Feeling is also a mind which experiences either pleasure, 

unpleasure or indifference (pleasant, unpleasant, neither pleasant nor 

unpleasant). The Aggregate of Feelings refers to the feelings that we 

experience. For instance, a certain state arises, we accept it without 

thinking about it, and we feel comfortable or uncomfortable. When we 

eat some delicious food and its flavor makes us feel quite pleasant, this 

is what we mean by feelings. If we wear a fine suit and it makes us 

feel quite attractive, this is also what we mean by feelings. If we live in 

a nice house that we feel like it, this is a feeling. If we drive a nice car 

that we love to have, this also a feeling. All experiences that our body 

accepts and enjoys are considered to be the Aggregate of Feelings. 

When we meet attractive objects, we develop pleasurable feelings and 
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attachment which create karma for us to be reborn in samsara. In the 

contrary, when we meet undesirable objects, we develop painful or 

unpleasurable feelings which also create karma for us to be reborn in 

samsara. When we meet objects that are neither attractive nor 

unattractive, we develop indifferent feelings which develop ignorant 

self-grasping, also create karma for us to be reborn in samsara. All 

actions performed by our body, speech and mind are felt and 

experienced, Buddhism calls this “Feeling”  and the Buddha confirmed 

in the Twelve Nidanas that “Feeling” creates karma, either positive or 

negative, which causes rebirths in samsara. Buddhist practitioners 

should consider “Feelings” as objects of meditation practices. To 

contemplate various kinds of feelings such as pleasant, unpleasant and 

neutral feelings. To understand thoroughly how these feelings arise, 

develop after their arising, and pass away. To contemplate that 

“feelings” only arise when there is contact between the senses. To 

contemplate all of the above to have a better understanding of 

“feelings.” No matter what kinds of feelings, pleasant, unpleasant or 

indifference, they all lead to sufferings. Sensation of physical objects, 

or three states of sensation (vedana). Karma of pleasure and pain of the 

physical body. Sensation of mental objects or Karma of the mental or 

the mind, i.e. anxiety, joy, etc. Aggregate of feeling or sensation of 

three kinds pleasant, unpleasant and indifferent. When an object is 

experienced, that experience takes on one of these emotional tones, 

either of pleasure, of displeasure or of indifference. The five vedanas 

or sensations: Limited to mental emotion includes sorrow and joy. 

Limited to the senses includes pain and pleasure. Limited to both 

mental emotion and the senses includes indifference. According to the 

Sangiti Sutta in the Long Discourses of the Buddha, there are six 

groups of feeling: First, Cakkhu-samphassaja-vedana or the Feeling 

based on eye-contact. Second, feeling based on ear-contact. Third, 

feeling based on nose-contact. Fourth, feeling based on tongue-contact. 

Fifth, feeling based on body-contact. Sixth, feeling based on mind-

contact. Buddhist Practitioners should think over carefully the Buddha’s 

Teachings on the ‘Three Kinds of Feeling’. In order to provide answers 

to layperson Visakha on the cultivation of Buddhist practitioners of 

‘Body-Mouth-Mind’, Bhikhuni Dhammadinna explained in the 

Culavedalla Sutta (the Shorter Set of Questions-and-Answers), in 
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Majjhima Nikaya, book 44: “Threre are three kinds of feeling: pleasant 

feeling, painful feeling, and neither-pleasant-nor-painful feeling. What 

is pleasant feeling? What is painful feeling? What is neither-pleasant-

nor-painful feeling? Visakha, whatever is experienced physically or 

mentally as pleasant and gratifying is pleasant feeling. Whatever is 

experienced physically or mentally as painful and hurting is painful 

feeling. Whatever is experienced physically or mentally as neither 

gratifying nor hurting is neither-pleasant-nor-painful feeling. Pleasant 

feeling is pleasant in remaining, and painful in changing. Painful 

feeling is painful in remaining and pleasant in changing. Neither-

pleasant-nor-painful feeling is pleasant in occurring together with 

knowledge, and painful in occurring without knowledge. The latent 

tendency to passion lies latent in pleasant feeling. The latent tendency 

to irritation lies latent in painful feeling. The latent tendency to 

ignorance lies latent in neither-pleasant-nor-painful feeling. However, 

the latent tendency to passion does not necessary lie latent in all 

pleasant feeling; the latent tendency to irritation does not necessary lie 

latent in all painful feeling; and the latent tendency to ignorance does 

not necessary lie latent in all neither-pleasant-nor-painful feeling. To 

be able to achieve these, the latent tendency to irritation is to be 

abandoned in pleasant feeling, the latent tendency to irritation is to be 

abandoned in painful feeling, and the latent tendency to ignorance is to 

be abandoned in neither-pleasant-nor-painful feeling. When 

practitioners quite withdraw from sensuality, and withdraw from 

unskillful qualities, they enter and remain in the first jhana: rapture and 

pleasure born from withdrawal, accompanied by directed thought and 

evaluation. With that they abandons passion. No latent tendency to 

passion lies latent there. At that time, practitioners will enter and 

remain in the sphere that those who are noble now enter and remain in. 

And as they thus nurses this yearning for the unexcelled liberations, 

there arises within them sorrow based on that yearning. With that he 

abandons irritation. No latent tendency to irritation lies latent there. 

There is the case where practitioners, with the abandoning of pleasure 

and pain, as with the earlier disappearance of elation and distress, they 

enter and remain in the fourth jhana: purity of equanimity and 

mindfulness, neither pleasure nor pain. With that they abandons 

ignorance. No latent tendency to ignorance lies latent there.” 
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Practitioners should remember, passion lies on the side of pleasant 

feeling, and pleasant feeling lies on the other side of painful feeling. 

Irritation lies on the side of painful feeling and painful feeling also lies 

on the other side of pleasant feeling. What lies on the other side of 

neither-pleasant-nor-painful feeling? Ignorance lies on the side of 

neither-pleasant-nor-painful feeling. However, clear knowing and 

emancipation lie on the other side of ignorance. Aggregate of 

Thinking, aggregate of perception or activity of recognition or 

identification or attaching of a name to an object of experience. 

Perceptions include form, sound, smell, taste, bodily impression or 

touch, and mental objects. The Aggregate of Thoughts refers to our 

thinking processes. When our five sense organs perceive the five sense 

objects, a variety of idle thoughts arise. Many ideas suddenly come to 

mind and are suddenly gone: ideas of forms, ideas of feelings. 

According to the Sangiti Sutta in the Long Discourses of the Buddha, 

there are seven perceptions: Perception of impermanence, Perception 

of Not-Self, Perception of foulness (Asubhasanna (p), Perception of 

danger, Perception of abandonment, Perception of dispassion, and 

Perception of cessation. Aggregate of Mental Formation, a conditioned 

response to the object of experience including volition, attention, 

discrimination, resolve, etc. The Aggregate of Activities refers to a 

process of shifting and flowing. The Aggregate of Activities leads us to 

come and go, to go and come without end in a constant, ceaseless, 

flowing pattern. Our idle thoughts compel us to impulsively do good or 

do evil, and such thoughts then manifest in our actions and our words. 

Aggregate of Consciousness includes the six types of consciousness 

(seeing, hearing, smelling, tasting, touching and mental consciousness). 

Awareness or sensitivity to an object, i.e. the consciousness associates 

with the physical factors when the eye and a visible object come into 

contact, an awareness of a visible object occurs in our mind. 

Consciousness or a turning of a mere awareness into personal 

experience is a combined function of feeling, perception and mental 

formation. The Aggregate of Consciousness refers to the process of 

discrimination. As soon as a situation appears, we begin to discriminate 

in our thoughts about that situation. For example, when we see 

something beautiful, we have thoughts of fondness towards it; and 

when we hear ugly sounds, we have thoughts of dislike for those 
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sounds. All such discriminations are part of this Aggregate. We, 

ordinary people, do not see the five aggregates as phenomena but as an 

entity because of our deluded minds, and our innate desire to treat 

these as a self in order to pander to our self-importance. The Buddha 

taught in the Sati Patthana Sutra: “If you have patience and the will to 

see things as they truly are. If you would turn inwards to the recesses 

of your own minds and note with just bare attention (sati), not 

objectively without projecting an ego into the process, then cultivate 

this practice for a sufficient length of time, then you will see these five 

aggregates not as an entity but as a series of physical and mental 

processes. Then you wil not mistake the superficial for the real. You 

will then see that these aggregates arise and disappear in rapid 

succession, never being the same for two consecutive moments, never 

static but always in a state of flux, never being but always becoming.”  

And the Buddha continued to teach in the Lankavatara Sutra: “The 

Tathatagata is neither different nor not-different from the Skandhas.” 

(Skandhebhyo-nanyo-nanayas-tathagata).  

According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are five aggregates of grasping: Aggregate of grasping 

of body (form) or the form agregate subject to clinging. Aggregate of 

grasping of feelings or the feeling aggregate subject to clinging. 

Aggregate of grasping of perceptions or the perception aggregate 

subject to clinging. Aggregate of grasping of mental formations or the 

volition aggregate subject to clinging. Aggregate of grasping of 

consciousness or the consciousness aggregate subject to clinging. 

According to Most Venerable Piyadassi in “The Buddha’s Ancient 

Path,” the skandha of form relates to the physical body, while the 

remaining four concern the mind. The skandha of rupa (or that which 

has form). According to Most Venerable Piyadassi in “The Buddha’s 

Ancient Path,” matter contains and comprises the Four Great Primaries 

which are traditionally known as, solidity, fluidity, heat or temperature, 

and motion or vibration. However, they are not simply earth, water, fire 

and wind, though conventionally they may be so called. In Buddhist 

thought, especially in the Abhidhamma, the Higher Doctrine, they are 

more than that. All our feelings are included in the group of 

“Aggregate of feeling”. Feelings are threefold: pleasant, unpleasant, 

and neutral. They arise dependent on contact. Seeing a form, hearing a 
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sound, smelling an odor, tasting a flavor, touching some tangible thing, 

cognizing a mental object, either an idea or a thought, man experiences 

feeling. When, for instance, eye, form and eye-consciousness (cakkhu-

vinnana) come together, it is their coincidence that is called contact. 

Contact means the combination of the organ of sense, the object of 

sense, and sence-consciousness. When these are all present together 

there is no power or force that can prevent the arising of feeling. 

According to Most Venerable Piyadassi in “The Buddha’s Ancient 

Path,” the function of perception is recognition of objects both physical 

and mental. Perception, like feeling, also is sixfold: perception of 

forms, sounds, smells, tastes, bodily contacts, and mental objects. 

Perception in Buddhism is not used in the sense that some Western 

philosophers like Bacon, or Descartes, etc. used the term, but as a mere 

sense perception. There is a certain affinity between awareness (a 

function of consciousness) and recognition (a function of perception). 

While consciousness becomes aware of an object, simultaneously the 

mental factor of perception takes the distinctive mark of the object and 

thus distinguishes it from other objects. This distinctive mark is 

instrumental in cognizing the object a second and a third time, and in 

fact, every time we become aware of the object. Thus, it is perception 

that brings about memory. Aggregate of volational formations include 

all mental factors except feeling and perception. The Abhidhamma 

speaks of fifty-two mental concomitants or factors (cetasika). Feeling 

and perception are two of them, but they are not volitional activities. 

The remaining fifty are collectively known as mental or volitional 

formations. Volition (cetana) plays a very important role in the mental 

realm. In Buddhism, no action is considered as “kamma” if that action 

is void of volition. And like feeling and perception, it is of six kinds: 

volition directed to forms, sounds, smells, tastes, bodily contacts and 

mental objects. Aggregate of consciousness is the most important of the 

aggregates; for it is the receptacle, so to speak, for all the fifty-two 

mental concomitants or factors, since without consciousness no mental 

factors are available. Consciousness and the factors are interrelated, 

inter-dependent, and co-existent. Aggregate of consciousness has six 

types and its function is varied. It has its basis and objects. All our 

feelings are experienced through the contact of sense faculties with the 

external world. Although there is this functional relationship between 
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the faculties and their objects, for instance, eye with forms, ear with 

sounds, and so on, awareness comes through consciousness. In other 

words, sense objects can not be experienced with the particular 

sensitivity without the appropriate kind of consciousness. Now when 

eye and form are both present, visual consciousness arises dependent 

on them. Similarly with ear and sound, and so on, down to mind and 

mental objects. Again, when the three things, eye, form, and eye-

consciousness come together, it is their coincidence that is called 

“contact”. From contact comes feeling and so on. Thus, consciousness 

originates through a stimulus arising in the five sense doors and the 

mind door, the sixth. As consciousness arises through the interaction of 

the sense faculties and the sense objects, it also is conditioned and not 

independent. It is not a spirit or soul opposed to matter. Thoughts and 

ideas which are food for the sixth faculty called mind are also 

dependent and conditioned. They depend on the external world which 

the other five sense faculties experience. The five faculties contact 

objects, only in the present that is when objects come in direct contact 

with the particular faculty. The mind faculty, however, can experience 

the sense object, whether it is form, sound, smell, taste, or thought 

already cognized by the sense organs. For instance, a visible object, 

with which the eye came in contact in the past, can be visualized by the 

mind faculty just at this moment although the object is not before the 

eye. Similarly with the other sense objects. This is subjective, and it is 

difficult to experience some of these sensations. This sort of activity of 

the mind is subtle and sometimes beyond ordinary comprehension.  

We, ordinary people, do not see the five aggregates as phenomena 

but as an entity because of our deluded minds, and our innate desire to 

treat these as a self in order to pander to our self-importance. The 

Buddha taught in the Sati Patthana Sutra: “If you have patience and the 

will to see things as they truly are. If you would turn inwards to the 

recesses of your own minds and note with just bare attention (sati), not 

objectively without projecting an ego into the process, then cultivate 

this practice for a sufficient length of time, then you will see these five 

aggregates not as an entity but as a series of physical and mental 

processes. Then you wil not mistake the superficial for the real. You 

will then see that these aggregates arise and disappear in rapid 

succession, never being the same for two consecutive moments, never 



 272 

static but always in a state of flux, never being but always becoming.”  

And the Buddha continued to teach in the Lankavatara Sutra: “The 

Tathatagata is neither different nor not-different from the Skandhas.” 

(Skandhebhyo-nanyo-nanayas-tathagata). According to The 

Prajnaparamita Heart Sutra, the five aggregates are composed of form, 

feelings, perceptions, mental formations, and consciousness. Generally 

speaking, the five aggregates mean men and the world of phenomena. 

Things that cover or conceal, implying that physical and mental forms 

obstruct realization of the truth. An accumulation or heap, implying the 

five physical and mental constituents, which combine to form the 

intelligence or nature, and rupa. The skandhas refer only to the 

phenomenal, not to the non-phenomenal. In order to overcome all 

sufferings and troubles, Buddhists should engage in the practice of 

profound Prajnaparamita and perceive that the five aggregates are 

empty of self-existence. The Buddha reminded Sariputra: “O Sariputra, 

Form is not different from Emptiness, and Emptiness is not different 

from Form. Form is Emptiness and Emptiness is Form. The same can 

be said of feelings, perceptions, actions and consciousnesses.” 

Therefore, if we can empty out the Aggregate of Form, then we can 

realize a state of there being ‘no mind inside, no body outside, and no 

things beyond. If we can follow what the Buddha taught, we are no 

longer attached to Forms, we are totally liberated. 

As for the skandha of consciousness, Sanskrit term is “Vijnana-

Skandha”, another name for “Consciousness.” Hinayana considered the 

sixth kinds of consciousness as “Vijnana.” Mahayana considered the 

eighth kinds of consciousness as “Vijnana.” Externalists considered 

“vijnana” as a soul. Consciousness is another name for mind. 

Consciousness means the art of distinguishing, or perceiving, or 

recognizing, discerning, understanding, comprehending, distinction, 

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

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

According to Buddhism, our “Nature” is the “Buddha”. The 

“Consciousness” is the “Spirit”, the “Intention” or “Mano-vijnana” is 

the “Discriminating Mind”, and the “Mind” is what constantly engages 

in idle thinking. The “Nature” is originally perfect and bright, with no 

conception of self, others, beauty, or ugliness; no falling into numbers 

and discriminations. But as soon as there is “Consciousness”, one falls 
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into numbers and discriminations. The “Intention” or “Mano-vijnana” 

also makes discriminations, and it is the sixth consciousness. It is 

relatively turbid, while the seventh and eighth consciousnesses are 

relatively more pure. There are eight kinds of consciousness: eye, ear, 

nose, tongue, body, mind, klista-mano-vijnana, and alaya-vijnana. 

Fundamentally speaking, consciousness is not of eight kinds, although 

there are eight kinds in name. We could say there is a single 

headquarters with eight departments under it. Although there are eight 

departments, they are controlled by just one single headquarters. As 

above mentioned, the term “Vijnana” is a Sanskrit term generally 

translated as “consciousness.” This is the act of distinguishing or 

discerning including understanding, comprehending, recognizing, 

intelligence, knowledge. There are eight consciousnesses. The first 

five arise as a result of the interaction of the five sense organs (eye, 

ear, nose, tongue, and mind) and the five dusts (Gunas). The sixth 

consciousness comes into play, all kinds of feelings, opinions and 

judgments will be formed (the one that does all the differentiating). 

The seventh consciousness (Vijnana) is the center of ego. The eighth 

consiousness is the Alayagarbha (a laïi da), the storehouse of 

consciousness, or the storehouse of all deeds or actions (karmas), 

whether they are good, bad or neutral. “Vijnana” also means cognition, 

discrimination, consciousness, but as any one of these does not cover 

the whole sense contained in Vijnana. Relative knowledge. This term 

is usually used as contrasted to Jnana in purely intellectual sense. 

Jnana is transcendental knowledge dealing with such subjects as 

immortality, non-relativity, the unattained, etc., whereas Vijnana is 

attached to duality of things. According to the Mind-Only, the doctrine 

of consciousness, or the doctrine of the Yogacaras that only 

intelligence has reality, not the objects exterior to us. Dharmalaksana 

sect, which holds that all is mind in its ultimate nature. The doctrine of 

Idealism School concerns chiefly with the facts or specific characters 

(lakshana) of all elements on which the theory of idealism was built in 

order to elucidate that no element is separate from ideation. Although 

it is usually expressed by saying that all dharmas are mere ideation or 

that there is nothing but ideation, the real sense is quite different. It is 

idealistic because all elements are in some way or other always 

connected with ideation. This doctrine was based on the teaching of the 
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Buddha in the Avatamsaka Sutra that the three worlds exist only in 

ideation. According to Ideation Theory, the outer world does not exist 

but the internal ideation presents appearance as if it were an outer 

world. The whole world is therefore, of either illusory or causal nature; 

and no permanent reality can be found. In India, two famous monks 

named Wu-Ch’o and T’ien-Ts’in wrote some sastras on Vijnana. They 

had an outstanding disciple named Chieh-Hsien, an Indian monk living 

at Nalanda monastery. Later, Chieh-Hsien established the Vijnanavada 

School and contributed much to the arrangement of the Buddhist 

canons. In China, Hsuan-Tsang, to whom Chieh-Hsien handed over the 

sastra, founded this school in his native land. Later, the school was also 

called Dharmalaksana (Fa-Tsiang-Tsung) and was led by Kwei-Chi, a 

great disciple of Hsuan-Tsang. Asraya is the base that on which 

anything depends, the basis of the vijnanas. This is a sudden revulsion 

or turning over which takes place at the basis of consciousness, 

whereby we are enabled to grasp the inmost truth of all existence, 

liberating us from the fetters of discrimination. All the Buddhist 

discipline aims at this catastrophe, without which there is no permanent 

conversion at all. When it is thoroughly comprehended that the 

external world is no more than the manifestation of one’s own mind, 

there is a revulsion at the basis of discrimination, which is 

emancipation and not destruction. The revulsion is Suchness; the abode 

is free from discrimination. Bhutatathata or Parinispanna means the 

absolute reality, the pure ideation can purify the tainted portion of the 

ideation-store (Alaya-vijnana) and further develop its power of 

understanding. The world of imagination and the world of 

interdependence will be brought to the real truth (Parinispanna). This 

having been attained, the seed-store, as consciousness, will disappear 

altogether and ultimately will reach the state where there is no 

distinction between subject and object. The knowledge so gained has 

no discrimination (avikalpa-jnana). This ultimate state is the Nirvana of 

No Abode (apratisthita-nirvana), that is to say, the attainment of perfect 

freedom, not being bound to one place. 

 

 

 

 



 275 

Taøi Lieäu Tham Khaûo 

References 

 

1. The Buddha’s Ancient Path, Piyadassi Thera, 1964. 

2. Ñaïo Phaät Trong Ñôøi Soáng, 10 volumes, Thieän Phuùc, USA, 1994. 

3.  Ñaïo Phaät An Laïc vaø Tænh Thöùc, Thieän Phuùc, USA, 1996. 

4. The Flower Ornament Scripture, Shambhala: 1987. 

5. The Holy Teaching of Vimalakirti, Robert A.F. Thurman: 1976. 

6. Kim Cang Giaûng Giaûi, Hoøa Thöôïng Thích Thanh Töø, 1992. 

7. The Long Discourses of the Buddha, translated from the Pali by Maurice 

Walshe, 1987. 

8. The Method of Zen, Eugen Herrigel, 1960. 

9. The Middle Length Discourses of the Buddha, translated from the Pali by 

Bhikkhu Nanamoli, edited and revised by Bhikkhu Bodhi, 1995.  

10. Nieäm Phaät Thaäp Yeáu, Hoøa Thöôïng Thích Thieàn Taâm, 1950.  

11. Phaät Phaùp Caên Baûn (Vieät-Anh)—Basic Buddhist Doctrines, 08 volumes, 

Thieän Phuùc, USA, 2009. Trích trong Chöông 48, Taäp III, vaø Chöông 96, 

Taäp V, boä Phaät Phaùp Caên Baûn cuûa cuøng taùc giaû—Extracted from Chapter 

48, Volume III, and Chapter 96, Volume V of the Basic Buddhist Doctrines 

of the same author. 

12. Thuû Laêng Nghieâm Kinh, Taâm Minh Leâ Ñình Thaùm, 1961. 

13. Thuû Laêng Nghieâm Kinh, Trí Ñoä vaø Tueä Quang, 1964. 

14. Trung A Haøm Kinh, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1992. 

15. Trung Boä Kinh, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1992. 

16. Tröôøng A Haøm Kinh, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1991. 

17. Tröôøng Boä Kinh, Hoøa Thöôïng Thích Minh Chaâu: 1991. 

18. Tröôøng Boä Kinh, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1991. 

19. Töông Öng Boä Kinh, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1993. 

20.  Töø Ñieån Phaät Hoïc Anh-Vieät—English-Vietnamese Buddhist Dictionary, 10 

volumes, Thieän Phuùc, USA, 2007.  

21. Töø Ñieån Phaät Hoïc Vieät-Anh—Vietnamese-English Buddhist Dictionary, 6 

volumes, Thieän Phuùc, USA, 2005. 

22. The Vimalakirti Nirdesa Sutra, Charles Luk, 1972. 

 

 

 

 

 

 

 



 276 

 

 

 

 

 

 

 

 

 

 

 

 


