
Lyù Söï Theo Quan Ñieåm Phaät Giaùo 

 

                                  Thieän Phuùc 

 

Theo Phaät giaùo, lyù vaø söï coù nghóa laø nguyeân taéc vaø thöïc 

haønh, chaân ñeá vaø tuïc ñeá hay tuyeät ñoái vaø töông ñoái, chaân lyù vaø 

kinh nghieäm thöïc tieån, nhaân vaø quaû, tinh tuùy cô baûn vaø hoaït ñoäng 

beân ngoaøi, tieàm naêng (khaû naêng) vaø thöïc löïc, söï taøng chöùa vaø söï 

phaân phoái, ñaïi döông vaø soùng bieån, vaân vaân. Trong trieát lyù ñaïo 

Phaät, thì “lyù” töùc laø Khoâng, coøn “söï” töùc laø saéc, hay hình theå saéc 

töôùng. Lyù söï khoâng hai. Söï töùc laø phaàn töôùng, coøn Lyù töùc laø phaàn 

Chaân Nhö hay Phaät Taùnh, nhöng lyù söï khoâng hai vaø luoân töông 

hôïp vôùi nhau vì trong söï luoân coù lyù. Hôn theá nöõa, lyù söï (nguyeân 

taéc vaø thöïc haønh) taùc ñoäng laãn nhau moät caùch voâ ngaïi. Theo ñaïo 

Phaät, “lyù” laø nguyeân lyù, laø caùi toaøn theå, caùi nguyeân khoái, caùi ñaïi 

ñoàng, caùi tröøu töôïng, vaân vaân. Lyù taùnh coù theå dòch laø thaät töôùng 

hay voâ töôùng. Thaät töôùng chæ coù theå nhaän qua caùc hieän töôïng. 

Theo Kinh Phaùp Hoa, chöông hai coù daïy: “Nhöõng gì Phaät ñaõ 

thaønh töïu laø phaùp toái thöôïng, hi höõu, khoù hieåu. Chæ coù chö Phaät 

môùi thaáu suoát ñöôïc thaät töôùng cuûa taát caû caùc phaùp, töùc laø taát caû 

caùc phaùp ñeàu nhö thò töôùng, nhö thò theå, nhö thò nhaân, nhö thò löïc, 

nhö thò taùc, nhö thò duyeân, nhö thò quaû, nhö thò baùo, nhö thò baûn 

maït cöùu caùnh.” Qua nhöõng bieåu hieän naøy cuûa nhöõng hieän töôïng 

hay cuûa chaân nhö, chuùng ta thaáy ñöôïc thaät töôùng. Ñuùng hôn, 

nhöõng bieåu hieän naøy töùc laø thaät töôùng. Khoâng coù thaät theå beân 

ngoaøi hieän töôïng, chính nôi hieän töôïng laø thöïc theå. Söï bao goàm 

caùc phaùp hay hieän töôïng do nhaân duyeân sinh ra, nhö boùng hoa 

trong nöôùc, hay aùnh traêng nôi ñaùy gieáng, khoâng coù thöïc tính. Tuy 

khoâng coù thöïc tính, laïi khoâng phaûi laø phaùp hö voâ. Söï hieän höõu 

cuûa chö phaùp chæ laø giaû höõu, neáu khoâng muoán noùi laø khoâng hôn gì 

söï hieän höõu cuûa loâng ruøa söøng thoû. Theá giôùi cuûa caùc hieän töôïng 

vaø hình thöùc beà ngoaøi; theá giôùi cuûa baáp beânh vaø thöôøng xuyeân 

bieán hoùa, maø moät ngöôøi chöa giaùc ngoä laïi cho laø hieän thöïc. Vuõ 

truï hieän töôïng luoân bò chi phoái bôûi ñoåi thay vaø voâ thöôøng. Söï coù 

theå coù nghóa laø söï vieäc, bieán coá, haønh ñoäng, thöïc haønh, vaân vaân. 

Trong Phaät giaùo, “söï” hay caùc phaùp höõu vi do nhaân duyeân sanh 

ra, ñoái laïi vôùi “Lyù” hay caùc phaùp voâ vi xa lìa khoûi moïi nhaân 

duyeân sanh ra; hoaëc giaû laø “thöïc haønh” ñoái laïi vôùi “lyù thuyeát”. 

Söï coù nghóa laø söï vieäc, laø côù söï xaûy ra, hay laø moät vaät hieän höõu, 

nhöng nghóa thoâng thöôøng vaãn laø “söï vieäc.” Trong giaùo lyù Phaät 

giaùo, ñaëc bieät laø giaùo lyù Hoa Nghieâm vaø Thieân Thai, lyù söï vieân 

dung vì Söï cuõng chính laø Lyù vaø trong Söï ñaõ coù Lyù hieän höõu roài. 

Phaät töû thuaàn thaønh chuùng ta phaûi tinh chuyeân tu haønh sao cho 

Lyù Söï Vieân Dung, chôù khoâng neân chaáp Lyù boû Söï, vaø cuõng khoâng 

neân chaáp Söï boû Lyù hay khoâng thaâm nhaäp vaø taän hieåu veà phaàn lyù 

thuyeát. Söï töùc laø phaàn töôùng, coøn Lyù töùc laø phaàn Chaân Nhö hay 

Phaät Taùnh. Ñoàng thôøi, luùc naøo lyù söï (nguyeân taéc vaø thöïc haønh) 

taùc ñoäng laãn nhau moät caùch voâ ngaïi. Muïc ñích cuûa ñaïo Phaät 

nhaèm ñem laïi lôïi ích, laøm giaûm khoå ñau phieàn naõo vaø mang laïi an 

laïc, tænh thöùc vaø haïnh phuùc cho con ngöôøi. Ñaïo Phaät nhö moät 
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phöông tieän, qua ñoù chuùng ta coù theå mang laïi söï chuyeån hoùa cuûa 

taâm. Ñaïo Phaät khoâng chæ quan taâm ñeán nhöõng lyù töôûng ñaïo ñöùc 

vaø trieát hoïc thaâm saâu. Chaùnh nieäm trong Phaät giaùo khoâng chæ ñeå 

noùi, khoâng chæ thích hôïp cho giôùi trí thöùc hay Taêng ñoaøn, maø coøn 

cho caû moïi ngöôøi. Tuy nhieân, neáu chæ tuïng ñoïc kinh ñieån hay thöïc 

haønh nghi leã thoâi thì khoâng ñuû. Neân nhôù, chaân lyù trieät tieâu vaên töï; 

chaân lyù ñoäc laäp vôùi vaên töï, hay noùi caùch khaùc, vaên töï khoâng dieãn 

taû ñöôïc chaân lyù. Ngöôøi Phaät töû chaân thuaàn neân keát hôïp moät caùch 

toaøn haûo giöõa lyù vaø söï, giöõa lyù thuyeát vaø thöïc haønh. Muoán ñaït 

ñöôïc söï hoøa hôïp giöõa noäi taâm vaø ngoaïi caûnh, ngöôøi Phaät töû phaûi 

thöïc haønh giaùo lyù nhaø Phaät. Noùi caùch khaùc, muoán ñaéc thaønh ñaïo 

quaû Boà Ñeà, ngöôøi Phaät töû phaûi tu taäp theá naøo cho lyù söï (nguyeân 

taéc vaø thöïc haønh) taùc ñoäng laãn nhau moät caùch voâ ngaïi. 

 

I Toång Quan Vaø YÙ Nghóa Cuûa Lyù & Söï: 

Theo ñaïo Phaät, “lyù” laø nguyeân lyù, laø caùi toaøn theå, caùi nguyeân khoái, 

caùi ñaïi ñoàng, caùi tröøu töôïng, vaân vaân. Lyù taùnh coù theå dòch laø thaät töôùng 

hay voâ töôùng. Thaät töôùng chæ coù theå nhaän qua caùc hieän töôïng. Theo  

Kinh Phaùp Hoa, chöông hai coù daïy: “Nhöõng gì Phaät ñaõ thaønh töïu laø 

phaùp toái thöôïng, hi höõu, khoù hieåu. Chæ coù chö Phaät môùi thaáu suoát ñöôïc 

thaät töôùng cuûa taát caû caùc phaùp, töùc laø taát caû caùc phaùp ñeàu nhö thò 

töôùng, nhö thò theå, nhö thò nhaân, nhö thò löïc, nhö thò taùc, nhö thò duyeân, 

nhö thò quaû, nhö thò baùo, nhö thò baûn maït cöùu caùnh.” Qua nhöõng bieåu 

hieän naøy cuûa nhöõng hieän töôïng hay cuûa chaân nhö, chuùng ta thaáy ñöôïc 

thaät töôùng. Ñuùng hôn, nhöõng bieåu hieän naøy töùc laø thaät töôùng. Khoâng coù 

thaät theå beân ngoaøi hieän töôïng, chính nôi hieän töôïng laø thöïc theå. Theo 

ñaïo Phaät, “lyù” laø nguyeân lyù, laø caùi toaøn theå, caùi nguyeân khoái, caùi ñaïi 

ñoàng, caùi tröøu töôïng, vaân vaân. Trong Phaät giaùo, lyù chöôùng laø chöôùng 

ngaïi gaây neân bôûi caên baûn voâ minh hay coù taø kieán veà chaân lyù laøm trôû 

ngaïi cho chaùnh tri kieán, ngöôïc laïi vôùi söï chöôùng. Lyù hoaëc laø nhöõng 

kieán hoaëc nhö ngaõ kieán hay meâ hoaëc tröôùc chaân lyù (caùi hoaëc voâ minh 

caên baûn che laáp caùc lyù trung ñaïo, laøm cho noù khoâng saùng toû ñöôïc laø lyù 

hoaëc; kieán hoaëc hay tö hoaëc, hay caùi hoaëc traàn sa coù theå ngaên caûn söï 

töôùng hoùa ñaïo, goïi laø söï hoaëc) thì goïi laø lyù hoaëc, ñoái laïi vôùi söï hoaëc 

hay meâ hoaëc tröôùc söï töôùng cuûa theá gian.  

“Söï” hay caùc phaùp höõu vi do nhaân duyeân sanh ra, ñoái laïi vôùi “Lyù” 

hay caùc phaùp voâ vi xa lìa khoûi moïi nhaân duyeân sanh ra. “Thöïc haønh” 

ñoái laïi vôùi “Lyù thuyeát”. Söï coù nghóa laø söï vieäc, laø côù söï xaõy ra, hay laø 

moät vaät hieän höõu, nhöng nghóa thoâng thöôøng vaãn laø “söï vieäc.” Phaät töû 

khoâng tin töôûng vaøo thöïc taïi cuûa nhöõng hieän höõu caù nhaân vì kinh 
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nghieäm cho bieát khoâng coù gì toàn taïi ñöôïc duø chæ trong choác laùt. Taát caû 

ñeàu bieán ñoåi, laàn hoài, chaàm chaäm, neân laâu ngaøy chaày thaùng ta môùi 

nhaän ra. Caûm giaùc cuûa ta gaén lieàn vôùi yù nieäm thôøi gian vaø ño baèng 

khoâng gian, cho neân moïi söï vieäc tieáp noái dieãn ra trong thôøi gian ñeàu 

chuyeån thaønh moät chuoãi thöïc taïi caù bieät trong khoâng gian. Söï hieän höõu 

cuûa chö phaùp chæ laø giaû höõu, neáu khoâng muoán noùi laø khoâng hôn gì söï 

hieän höõu cuûa loâng ruøa söøng thoû. Theá giôùi cuûa caùc hieän töôïng vaø hình 

thöùc beà ngoaøi; theá giôùi cuûa baáp beânh vaø thöôøng xuyeân bieán hoùa, maø 

moät ngöôøi chöa giaùc ngoä laïi cho laø hieän thöïc. Vuõ truï hieän töôïng luoân bò 

chi phoái bôûi ñoåi thay vaø voâ thöôøng. “Söï” hay caùc phaùp höõu vi do nhaân 

duyeân sanh ra, ñoái laïi vôùi “Lyù” hay caùc phaùp voâ vi xa lìa khoûi moïi 

nhaân duyeân sanh ra. Söï laø “thöïc haønh” ñoái laïi vôùi Lyù laø “lyù thuyeát”. 

“Söï” nghóa laø moät ñoái töôïng ñaëc thuø ñöôïc caùi taâm phaân bieät, nhöng noù 

cuõng coù theå chæ thöïc tính toái haäu ñöôïc quan nieäm nhö laø moät ñoái töôïng 

cuûa tröïc giaùc sieâu vieät. Söï coù nghóa laø söï vieäc, laø côù söï xaûy ra, hay laø 

moät vaät hieän höõu, nhöng nghóa thoâng thöôøng vaãn laø “söï vieäc.” Phaät töû 

khoâng tin töôûng vaøo thöïc taïi cuûa nhöõng hieän höõu caù nhaân vì kinh 

nghieäm cho bieát khoâng coù gì toàn taïi ñöôïc duø chæ trong choác laùt. Taát caû 

ñeàu bieán ñoåi, laàn hoài, chaàm chaäm, neân laâu ngaøy chaày thaùng ta môùi 

nhaän ra. Caûm giaùc cuûa ta gaén lieàn vôùi yù nieäm thôøi gian vaø ño baèng 

khoâng gian, cho neân moïi söï vieäc tieáp noái dieãn ra trong thôøi gian ñeàu 

chuyeån thaønh moät chuoãi thöïc taïi caù bieät trong khoâng gian. “Söï” theo 

nghóa thoâng thöôøng laø söï vieäc, laø cô söï, nhöng theo Phaät giaùo, “söï”  coù 

nghóa laø caùi caù theå, caùi dò bieät, caùi cuï theå, caùi ñôn theå. Söï luoân ñoái laäp 

vôùi lyù vaø ñi ñoâi vôùi lyù thaønh “söï lyù.” Söï thì sai bieät vaø phaân bieät, coøn lyù 

thì voâ sai bieät vaø voâ phaân bieät. Theo nghóa thoâng thöôøng trong ñaïo 

Phaät, lyù töùc laø “khoâng,” vaø söï töùc laø “saéc.” 

Muïc ñích cuûa ñaïo Phaät nhaèm ñem laïi lôïi ích, laøm giaûm khoå ñau 

phieàn naõo vaø mang laïi an laïc, tænh thöùc vaø haïnh phuùc cho con ngöôøi. 

Ñaïo Phaät nhö moät phöông tieän, qua ñoù chuùng ta coù theå mang laïi söï 

chuyeån hoùa cuûa taâm. Ñaïo Phaät khoâng chæ quan taâm ñeán nhöõng lyù töôûng 

ñaïo ñöùc vaø trieát hoïc thaâm saâu. Chaùnh nieäm trong Phaät giaùo khoâng chæ 

ñeå noùi, khoâng chæ thích hôïp cho giôùi trí thöùc hay Taêng ñoaøn, maø coøn 

cho caû moïi ngöôøi. Tuy nhieân, neáu chæ tuïng ñoïc kinh ñieån hay thöïc haønh 

nghi leã thoâi thì khoâng ñuû. Neân nhôù, chaân lyù trieät tieâu vaên töï; chaân lyù 

ñoäc laäp vôùi vaên töï, hay noùi caùch khaùc, vaên töï khoâng dieãn taû ñöôïc chaân 

lyù. Ngöôøi Phaät töû chaân thuaàn neân keát hôïp moät caùch toaøn haûo giöõa lyù vaø 
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söï, giöõa lyù thuyeát vaø thöïc haønh. Muoán ñaït ñöôïc söï hoøa hôïp giöõa noäi 

taâm vaø ngoaïi caûnh, ngöôøi Phaät töû phaûi tu taäp Baùt Thaùnh Ñaïo, nhaát laø 

chaùnh tö duy, chaùnh ngöõ vaø chaùnh nghieäp, cuõng nhö tu taäp thieàn ñònh. 

Muoán ñaéc thaønh ñaïo quaû Boà Ñeà, ngöôøi Phaät töû phaûi tu taäp theá naøo cho 

lyù söï (nguyeân taéc vaø thöïc haønh) taùc ñoäng laãn nhau moät caùch voâ ngaïi. 

 

II. Lyù Söï Theo Quan Ñieåm Phaät Giaùo: 

Theo ñaïo Phaät, “lyù” laø nguyeân lyù, laø caùi toaøn theå, caùi nguyeân khoái, 

caùi ñaïi ñoàng, caùi tröøu töôïng, vaân vaân. Lyù taùnh coù theå dòch laø thaät töôùng 

hay voâ töôùng. Thaät töôùng chæ coù theå nhaän qua caùc hieän töôïng. Theo  

Kinh Phaùp Hoa, chöông hai coù daïy: “Nhöõng gì Phaät ñaõ thaønh töïu laø 

phaùp toái thöôïng, hi höõu, khoù hieåu. Chæ coù chö Phaät môùi thaáu suoát ñöôïc 

thaät töôùng cuûa taát caû caùc phaùp, töùc laø taát caû caùc phaùp ñeàu nhö thò 

töôùng, nhö thò theå, nhö thò nhaân, nhö thò löïc, nhö thò taùc, nhö thò duyeân, 

nhö thò quaû, nhö thò baùo, nhö thò baûn maït cöùu caùnh.” Qua nhöõng bieåu 

hieän naøy cuûa nhöõng hieän töôïng hay cuûa chaân nhö, chuùng ta thaáy ñöôïc 

thaät töôùng. Ñuùng hôn, nhöõng bieåu hieän naøy töùc laø thaät töôùng. Khoâng coù 

thaät theå beân ngoaøi hieän töôïng, chính nôi hieän töôïng laø thöïc theå.   

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät 

Giaùo, phaùp giôùi duyeân khôûi laø cöïc ñieåm cuûa taát caû nhöõng thuyeát nhaân 

quaû; thuïc söï ñoù laø keát luaän cuûa thuyeát duyeân khôûi bôûi vì noù laø lyù taéc 

nhaân quaû phoå bieán vaø ñaõ naèm trong lyù baûn höõu, thoâng huyeàn cuûa vuõ 

truï, hay noùi theá naøo cuõng ñöôïc. Lyù taéc duyeân khôûi ñöôïc giaûi thích tröôùc 

tieân baèng nghieäp caûm duyeân khôûi, nhöng vì nghieäp phaùt khôûi trong 

taïng thöùc, neân thöù ñeán chuùng ta coù A Laïi Da duyeân khôûi. Vì A Laïi Da, 

hay taïng thöùc, laø kho taøng cuûa chuûng töû, sanh khôûi töø moät caùi khaùc neân 

chuùng ta coù Nhö Lai Taïng duyeân khôûi, hay chaân nhö. Töø ngöõ kyø laï naày 

chæ cho caùi laøm khuaát laáp Phaät taùnh. Do söï che khuaát naày maø coù phaàn 

baát tònh, nhöng vì coù Phaät taùnh neân coù caû phaàn tònh nöõa. Noù ñoàng nghóa 

vôùi Chaân Nhö (Tathata: Khoâng phaûi nhö theá naày hay nhö theá kia) maø 

theo nghóa roäng nhaát thì coù ñuû  caû baûn chaát tònh vaø baát tònh. Do coâng 

naêng cuûa nhöõng caên nhaân tònh vaø baát tònh, noù bieåu loä sai bieät töôùng  

cuûa höõu tình nhö soáng vaø cheát, thieän vaø aùc. Chaân nhö baûo trì vaïn höõu, 

hay noùi ñuùng hôn, taát caû vaïn höõu ñeàu ôû trong Chaân nhö. Nôi ñaây, giai 

ñoaïn thöù tö, Phaùp giôùi Duyeân khôûi ñöôïc neâu leân. Ñoù laø lyù taéc töï khôûi 

vaø töï taïo cuûa höõu tình vaø vuõ truï, hoaëc giaû chuùng ta coù theå goïi noù laø 

duyeân khôûi nghieäp caûm chung cuûa taát caû moïi loaøi. Noùi heïp thì vuõ truï 
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seõ laø moät söï bieåu hieän cuûa Chaân nhö hay Nhö Lai Taïng. Nhöng noùi 

roäng thì ñoù laø duyeân khôûi cuûa vuõ truï do chính vuõ truï, chöù khoâng gì 

khaùc.  

Söï bao goàm caùc phaùp hay hieän töôïng do nhaân duyeân sinh ra, nhö 

boùng hoa trong nöôùc, hay aùnh traêng nôi ñaùy gieáng, khoâng coù thöïc tính. 

Tuy khoâng coù thöïc tính, laïi khoâng phaûi laø phaùp hö voâ. Söï hieän höõu cuûa 

chö phaùp chæ laø giaû höõu, neáu khoâng muoán noùi laø khoâng hôn gì söï hieän 

höõu cuûa loâng ruøa söøng thoû. Theá giôùi cuûa caùc hieän töôïng vaø hình thöùc 

beà ngoaøi; theá giôùi cuûa baáp beânh vaø thöôøng xuyeân bieán hoùa, maø moät 

ngöôøi chöa giaùc ngoä laïi cho laø hieän thöïc. Vuõ truï hieän töôïng luoân bò chi 

phoái bôûi ñoåi thay vaø voâ thöôøng. Söï coù theå coù nghóa laø söï vieäc, bieán coá, 

haønh ñoäng, thöïc haønh, vaân vaân. Trong Phaät giaùo, “söï” hay caùc phaùp 

höõu vi do nhaân duyeân sanh ra, ñoái laïi vôùi “Lyù” hay caùc phaùp voâ vi xa 

lìa khoûi moïi nhaân duyeân sanh ra; hoaëc giaû laø “thöïc haønh” ñoái laïi vôùi 

“lyù thuyeát”. Söï coù nghóa laø söï vieäc, laø côù söï xaûy ra, hay laø moät vaät hieän 

höõu, nhöng nghóa thoâng thöôøng vaãn laø “söï vieäc.” Phaät töû khoâng tin 

töôûng vaøo thöïc taïi cuûa nhöõng hieän höõu caù nhaân vì kinh nghieäm cho bieát 

khoâng coù gì toàn taïi ñöôïc duø chæ trong choác laùt. Taát caû ñeàu bieán ñoåi, laàn 

hoài, chaàm chaäm, neân laâu ngaøy chaày thaùng ta môùi nhaän ra. Caûm giaùc 

cuûa ta gaén lieàn vôùi yù nieäm thôøi gian vaø ño baèng khoâng gian, cho neân 

moïi söï vieäc tieáp noái dieãn ra trong thôøi gian ñeàu chuyeån thaønh moät 

chuoãi thöïc taïi caù bieät trong khoâng gian. “Söï” theo nghóa thoâng thöôøng 

laø söï vieäc, laø cô söï, nhöng theo Phaät giaùo, “söï”  coù nghóa laø caùi caù theå, 

caùi dò bieät, caùi cuï theå, caùi ñôn theå. Söï luoân ñoái laäp vôùi lyù vaø ñi ñoâi vôùi 

lyù thaønh “söï lyù.” Söï thì sai bieät vaø phaân bieät, coøn lyù thì voâ sai bieät vaø 

voâ phaân bieät. Theo nghóa thoâng thöôøng trong ñaïo Phaät, lyù töùc laø 

“khoâng,” vaø söï töùc laø “saéc.” Khi baøn veà söï sai bieät cuûa söï töôùng (hieän 

töôïng hay söï thöïc haønh) thì goïi laø “Söï Luaän,” ñoái laïi vôùi “Lyù Luaän” 

hay baøn veà chaân lyù tuyeät ñoáiCho raèng nhaän thöùc con ngöôøi chæ lieân heä 

vaøo bieåu töôïng hay hieän töôïng chöù khoâng lieân heä vaøo baûn thaân. Quan 

nieäm cho raèng theá giôùi tieàm taøng trong moät khoaûnh khaéc cuûa tö töôûng, 

laø trieát hoïc noäi taïi theå, thì hieän töôïng vaø taùc ñoäng cuûa taâm laø moät. Ta 

coù theå goïi laø “Hieän töôïng luaän,” nhöng theo thuaät ngöõ, neân goïi laø 

“Thaät töôùng luaän,” moãi hieän töôïng taâm hay vaät, töï bieåu loä lyù taùnh hay 

baûn taùnh cuûa chính noù 

Theo Ñöùc Phaät, thoâng hieåu söï vaän haønh cuûa caùc hieän töôïng raát ö laø 

quan troïng trong tieán trình tu taäp cuûa Phaät töû. Cuõng theo Ñöùc Phaät, döõ 
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kieän kinh nghieäm ñöôïc chia thaønh hai phaàn, phaàn khaùch quan vaø phaàn 

chuû quan. Noùi caùch khaùc, ñoù laø moïi söï maø chuùng ta nhaän thaáy chung 

quanh chuùng ta vaø chính chuùng ta, ngöôøi nhaän thöùc chuû quan. Ñöùc Phaät 

luoân phaân tích nhöõng döõ kieän kinh nghieäm thaønh nhöõng thaønh phaàn hay 

yeáu toá khaùc nhau. Thaønh phaàn caên baûn nhaát cuûa nhöõng thaønh phaàn naøy 

laø nguõ uaån (saéc, thoï, töôûng, haønh, thöùc). Ñöùc Phaät phaân tích kinh 

nghieäm ra thaønh töøng phaàn gioáng nhö khi chuùng ta thaùo moät coã xe ra 

thaønh baùnh xe, truïc xe, söôøn xe, vaân vaân..., ñeå töø ñoù chuùng ta hieåu bieát 

theâm veà söï vaän haønh cuûa caùc hieän töôïng. Theo toâng Thieân Thai, thöïc 

töôùng hay thöïc theå chæ ñöôïc theå nhaän qua caùc hieän töôïng. Chöông hai 

cuûa Kinh Phaùp Hoa noùi: “Nhöõng gì Ñöùc Phaät ñaõ thaønh töïu laø phaùp toái 

thöôïng, hy höõu, vaø khoù hieåu. Chæ coù chö Phaät môùi thaáu suoát ñöôïc thöïc 

töôùng cuûa taát caû caùc Phaùp, töùc laø taát caû caùc phaùp ñeàu nhö thò töôùng, nhö 

thò theå, nhö thò nhaân, nhö thò löïc, nhö thò taùc, nhö thò duyeân, nhö thò quaû, 

nhö thò baùo, nhö thò baûn maït cöùu caùnh.” Qua nhöõng bieåu hieän naày cuûa 

nhöõng hieän töôïng hay cuûa chaân nhö, chuùng ta thaáy ñöôïc thöïc töôùng. 

Ñuùng hôn, nhöõng bieåu hieän naày töùc laø thöïc töôùng. Khoâng coù thöïc theå 

beân ngoaøi hieän töôïng, chính nôi hieän töôïng laø thöïc theå. 

Muïc ñích cuûa ñaïo Phaät nhaèm ñem laïi lôïi ích, laøm giaûm khoå ñau 

phieàn naõo vaø mang laïi an laïc, tænh thöùc vaø haïnh phuùc cho con ngöôøi. 

Ñaïo Phaät nhö moät phöông tieän, qua ñoù chuùng ta coù theå mang laïi söï 

chuyeån hoùa cuûa taâm. Ñaïo Phaät khoâng chæ quan taâm ñeán nhöõng lyù töôûng 

ñaïo ñöùc vaø trieát hoïc thaâm saâu. Chaùnh nieäm trong Phaät giaùo khoâng chæ 

ñeå noùi, khoâng chæ thích hôïp cho giôùi trí thöùc hay Taêng ñoaøn, maø coøn 

cho caû moïi ngöôøi. Tuy nhieân, neáu chæ tuïng ñoïc kinh ñieån hay thöïc haønh 

nghi leã thoâi thì khoâng ñuû. Neân nhôù, chaân lyù trieät tieâu vaên töï; chaân lyù 

ñoäc laäp vôùi vaên töï, hay noùi caùch khaùc, vaên töï khoâng dieãn taû ñöôïc chaân 

lyù. Ngöôøi Phaät töû chaân thuaàn neân keát hôïp moät caùch toaøn haûo giöõa lyù vaø 

söï, giöõa lyù thuyeát vaø thöïc haønh. Muoán ñaït ñöôïc söï hoøa hôïp giöõa noäi 

taâm vaø ngoaïi caûnh, ngöôøi Phaät töû phaûi tu taäp Baùt Thaùnh Ñaïo, nhaát laø 

chaùnh tö duy, chaùnh ngöõ vaø chaùnh nghieäp, cuõng nhö tu taäp thieàn ñònh. 

Muoán ñaéc thaønh ñaïo quaû Boà Ñeà, ngöôøi Phaät töû phaûi tu taäp theá naøo cho 

lyù söï (nguyeân taéc vaø thöïc haønh) taùc ñoäng laãn nhau moät caùch voâ ngaïi. 

 

III. Söï Khaùc Bieät Giöõa Lyù Vaø Söï:   

Theo ñaïo Phaät, “lyù” laø nguyeân lyù, laø caùi toaøn theå, caùi nguyeân khoái, 

caùi ñaïi ñoàng, caùi tröøu töôïng, vaân vaân. Lyù taùnh coù theå dòch laø thaät töôùng 
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hay voâ töôùng. Thaät töôùng chæ coù theå nhaän qua caùc hieän töôïng. Theo  

Kinh Phaùp Hoa, chöông hai coù daïy: “Nhöõng gì Phaät ñaõ thaønh töïu laø 

phaùp toái thöôïng, hi höõu, khoù hieåu. Chæ coù chö Phaät môùi thaáu suoát ñöôïc 

thaät töôùng cuûa taát caû caùc phaùp, töùc laø taát caû caùc phaùp ñeàu nhö thò 

töôùng, nhö thò theå, nhö thò nhaân, nhö thò löïc, nhö thò taùc, nhö thò duyeân, 

nhö thò quaû, nhö thò baùo, nhö thò baûn maït cöùu caùnh.” Qua nhöõng bieåu 

hieän naøy cuûa nhöõng hieän töôïng hay cuûa chaân nhö, chuùng ta thaáy ñöôïc 

thaät töôùng. Ñuùng hôn, nhöõng bieåu hieän naøy töùc laø thaät töôùng. Khoâng coù 

thaät theå beân ngoaøi hieän töôïng, chính nôi hieän töôïng laø thöïc theå. “Söï” 

hay caùc phaùp höõu vi do nhaân duyeân sanh ra, ñoái laïi vôùi “Lyù” hay caùc 

phaùp voâ vi xa lìa khoûi moïi nhaân duyeân sanh ra. “Thöïc haønh” ñoái laïi vôùi 

“Lyù thuyeát”. Söï coù nghóa laø söï vieäc, laø côù söï xaûy ra, hay laø moät vaät 

hieän höõu, nhöng nghóa thoâng thöôøng vaãn laø “söï vieäc.” Phaät töû khoâng tin 

töôûng vaøo thöïc taïi cuûa nhöõng hieän höõu caù nhaân vì kinh nghieäm cho bieát 

khoâng coù gì toàn taïi ñöôïc duø chæ trong choác laùt. Taát caû ñeàu bieán ñoåi, laàn 

hoài, chaàm chaäm, neân laâu ngaøy chaày thaùng ta môùi nhaän ra. Caûm giaùc 

cuûa ta gaén lieàn vôùi yù nieäm thôøi gian vaø ño baèng khoâng gian, cho neân 

moïi söï vieäc tieáp noái dieãn ra trong thôøi gian ñeàu chuyeån thaønh moät 

chuoãi thöïc taïi caù bieät trong khoâng gian. Noùi toùm laïi, söï laø phaùp höõu vi 

hay hieän töôïng do nhaân duyeân sanh ra vaø lyù laø phaùp voâ vi khoâng do 

nhaân duyeân sanh ra, tuyeät ñoái, khoâng thay ñoåi vì noù laø chôn nhö baát 

bieán. Lyù laø nguyeân taéc, söï laø thöïc haønh. Lyù laø chaân ñeá, söï laø tuïc ñeá 

(tuyeät ñoái vaø töông ñoái). Lyù laø chaân lyù vaø söï laø kinh nghieäm thöïc tieån. 

Lyù laø nhaân, söï laø quaû. Lyù laø tinh tuùy cô baûn, söï laø hoaït ñoäng beân ngoaøi. 

Lyù laø tieàm naêng (khaû naêng), söï laø thöïc löïc. Lyù laø taøng chöùa, söï laø phaân 

phoái. Lyù laø ñaïi döông, söï laø soùng bieån. Lyù laø tónh, söï laø ñoäng. Theo 

nghóa thoâng duïng trong ñaïo Phaät, thì “lyù” töùc laø Khoâng, coøn “söï” töùc laø 

“saéc”, hay hình theå saéc töôùng. 

 

IV. Lyù Söï Töông Töùc: 

Lyù söï töông töùc nghóa laø caùi naøy töùc laø caùi kia. Söï nhaân lyù maø hieån 

vì söï khoâng theå töï toàn taïi vaø söï bieán ñoåi khoâng ngöøng nghæ. Lyù, traùi laïi 

khoâng theå ñöùng lìa ra, vì neáu noù ñöùng lìa ra thì noù khoâng coøn laø lyù nöõa 

maø noù hoùa thaønh moät söï khaùc. Lyù laø ñaát hoaït ñoäng cuûa söï, nhôø lyù maø 

söï khai trieån trong khoâng gian vaø thôøi gian. Lyù laø ñieåm töïa cuûa söï, laø 

thöù ñieåm döïa nhö chuùng ta thöôøng quen hình dung trong theá giôùi sai 

bieät. Vaû laïi, chöõ “ñoàng nhaát” khoâng theå loät heát ñöôïc tinh thaàn cuûa 
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“töông töùc” noùi treân, vì ñoàng nhaát coøn gôïi yù nhò nguyeân ñoái laäp, coøn 

“töông töùc töông nhaäp” nhaán maïnh vaøo traïng thaùi voán laø moät, töï nhieân 

laø nhö vaäy ñoù, thay vì nhaém vaøo hai vaät gioáng nhau. Traïng thaùi töï 

nhieân nhö vaäy ñoù ñaïo Phaät goïi baèng “Nhö.” Nhö laø vieân dung voâ ngaïi, 

troän laãn vaøo nhau moät caùch tuyeät haûo, khoâng ngaên ngaïi. Tuy nhieân 

caøng noùi caøng khoâng dieãn taû ñöôïc traïng thaùi cuûa “Nhö” hoaëc “Vieân 

dung voâ ngaïi.” Noùi gì vaãn laø khaùi nieäm hoùa, vaø maát haún ñi chuû ñích. 

Caùi “Nhö” vöôït ngoaøi taàm hieåu bieát cuûa loaøi ngöôøi. Chöõ “Nhö” chæ coù 

theå thöïc chöùng maø thoâi, nghóa laø tröïc ngoä. Thoùi thöôøng ngöôøi ta phaûi coù 

ñöôïc kieán giaûi tri thöùc tröôùc roài sau môùi coù moät lyù giaûi baèng taâm 

chöùng. Nhöng moät khi taâm chöùng roài, ñoät ngoät saùng ra môùi thaáy chaân 

lyù vöôït haún ra ngoaøi taát caû lyù luaän, nghóa laø ngoaøi khaû naêng hieåu bieát 

cuûa tri thöùc. 

 

V. Lyù Söï Vieân Dung: 

Lyù Söï vieân dung vì Söï cuõng chính laø Lyù vaø trong Söï ñaõ coù Lyù hieän 

höõu roài. Phaät töû thuaàn thaønh chuùng ta phaûi tinh chuyeân tu haønh sao cho 

Lyù Söï Vieân Dung, chôù khoâng neân chaáp Lyù boû Söï, vaø cuõng khoâng neân 

chaáp Söï boû Lyù hay khoâng thaâm nhaäp vaø taän hieåu veà phaàn lyù thuyeát. Söï 

töùc laø phaàn töôùng, coøn Lyù töùc laø phaàn Chaân Nhö hay Phaät Taùnh. Lyù 

tính cuûa chö phaùp voán ñaày ñuû hay vaïn phaùp söï lyù ñeàu vieân dung khoâng 

trôû ngaïi, khoâng phaûi hai, khoâng coù phaân bieät. Dung hoøa, dung thoâng, 

chu bieán khaép caû, hay vaïn phaùp vieân dung khoâng trôû ngaïi. Tuyeät ñoái 

trong töông ñoái vaø ngöôïc laïi. Nhö soùng vôùi nöôùc, soùng töùc laø nöôùc, 

soùng nöôùc laø moät, nöôùc soùng laø moät; nhö phieàn naõo vaø Boà Ñeà, phieàn 

naõo töùc Boà Ñeà; nhö sinh töû vaø Nieát Baøn, sinh töû töùc Nieát Baøn; nhö soáng 

vaø cheát, cheát laø khôûi ñaàu cho cuoäc soáng khaùc, soáng laø ñang ñi daàn veà 

caùi cheát. Baûn chaát cuûa chö phaùp ñeàu gioáng nhau, taát caû laø Chaân Nhö, 

chaân Nhö laø taát caû. Coù möôøi cöûa noái keát giöõa theá giôùi vaät chaát vaø hieän 

töôïng: lyù luoân ñi vôùi söï, söï luoân ñi vôùi lyù, söï tuøy thuoäc vaøo lyù maø toàn 

taïi, söï phoâ baøy lyù, söï bieán maát trong lyù, söï coù theå che daáu lyù, chaân lyù 

chính laø söï, söï chính laø lyù, chaân nhö khoâng phaûi laø söï, vaø söï khoâng phaûi 

laø lyù. 

 

VI. Naêm Phaùp Söï Lyù:  

Theo Phaät giaùp, söï laø thöïc haønh vaø lyù laø lyù thuyeát. Söï laø Phaùp höõu 

vi hay hieän töôïng do nhaân duyeân sanh ra vaø phaùp voâ vi khoâng do nhaân 
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duyeân sanh ra, tuyeät ñoái, khoâng thay ñoåi vì noù laø chôn nhö baát bieán. 

Trong khi ñoù, “lyù” laø nguyeân lyù, laø caùi toaøn theå, caùi nguyeân khoái, caùi 

ñaïi ñoàng, caùi tröøu töôïng, vaân vaân. Lyù taùnh coù theå dòch laø thaät töôùng hay 

voâ töôùng. Thaät töôùng chæ coù theå nhaän qua caùc hieän töôïng. Theo Phaùp 

Töôùng Toâng, heát thaûy söï lyù cuûa phaùp ñöôïc chia laøm naêm loaïi: Thöù nhaát 

laø Taâm Phaùp: Taâm phaùp coøn goïi laø Töï töôùng cuûa thöùc. Taùm taâm phaùp 

bieät laäp nhau. Naêm thöùc ñaàu laäp thaønh nhaän thöùc giaùc quan, thöù saùu laø 

yù thöùc (mano-vijnana), thöù baûy laø maït na thöùc (manas) vaø thöù taùm laø A 

Laïi Da thöùc (citta). Theo töï taùnh, taát caû caùc thöùc naày leä thuoäc vaøo moät 

phaùp khaùc, töùc laø y tha khôûi töôùng (paratantra-laksana) nhöng chuùng 

khoâng phaûi chæ laø töôûng töôïng (parikalpitalaksana). Giaû thuyeát veà thöïc 

taïi bieät laäp cuûa 8 thöùc naày laø lyù thuyeát rieâng cuûa Hoä Phaùp vaø khoâng theå 

tìm thaáy ôû ñaâu khaùc trong Phaät giaùo, ngay caû trong Tieåu Thöøa. Taùm 

taâm phaùp ñeàu bieät laäp nhau. Naêm thöùc ñaàu laäp thaønh nhaän thöùc giaùc 

quan, thöù saùu laø yù thöùc (mano-vijnana), thöù baûy laø maït na thöùc (manas) 

vaø thöù taùm laø A Laïi Da thöùc (citta). Theo töï taùnh, taát caû caùc thöùc naày leä 

thuoäc vaøo moät phaùp khaùc, töùc laø y tha khôûi töôùng (paratantra-laksana) 

nhöng chuùng khoâng phaûi chæ laø töôûng töôïng (parikalpitalaksana). Giaû 

thuyeát veà thöïc taïi bieät laäp cuûa 8 thöùc naày laø lyù thuyeát rieâng cuûa Hoä 

Phaùp vaø khoâng theå tìm thaáy ôû ñaâu khaùc trong Phaät giaùo, ngay caû trong 

Tieåu Thöøa. Chö phaùp ñöôïc chia laøm hai loaïi: saéc phaùp vaø taâm phaùp. 

Taâm Phaùp laø caùi gì khoâng coù chaát ngaïi maø duyeân khôûi neân caùc phaùp 

goïi laø Taâm Phaùp. Theo Laâm Teá Ngöõ Luïc, moät hoâm thieàn sö Laâm Teá 

thöôïng ñöôøng daïy chuùng: "Caùc ñaïo löu, Taâm Phaùp voâ hình nhöng 

thoâng suoát caû möôøi phöông. ÔÛ maét goïi laø thaáy; ôû tai goïi laø nghe; ôû muõi 

goïi laø ngöûi; ôû mieäng goïi laø noùi; ôû tay goïi laø naém baét; ôû chaân goïi laø 

chaïy nhaûy. Voán laø moät caùi tinh minh, phaân thaønh saùu duïng hoøa hôïp. 

Moät Taâm ñaõ khoâng, tuøy choã maø giaûi thoaùt. Sôn Taêng noùi theá, coát yù ôû 

ñaâu? Chæ coát mong caùc ngaøi thoâi dong ruoåi theo ngoaïi caûnh; chæ vì leõ 

ñoù maø coå nhaân ñaët baøy cô caûnh cho caùc ngaøi. Caùc ñaïo löu, neáu caùc 

ngaøi nhaän ñöôïc choã thaáy cuûa sôn Taêng ñaây, caùc ngaøi coù theå ngoài ngay 

treân Baùo Phaät, Hoùa Phaät; chö Boà Taùt troïn veïn chöùng taâm Thaäp Ñòa vaãn 

coøn nhö khaùch; haøng Ñaúng Giaùc, Dieäu Giaùc töïa hoà nhöõng gaõ mang 

goâng; La Haùn, Bích Chi vaãn coøn nhö haàm phaån; Boà Ñeà, Nieát Baøn nhö 

coïc troùi löøa. Taïi sao? Bôûi vì, naøy caùc ñaïo löu, chæ vì caùc ngaøi chöa ñaït 

ñeán ba a taêng kyø khoâng kieáp, neân môùi coù nhöõng chöôùng ngaïi ñoù. Neáu 

laø haïng Ñaïo nhaân chaân chaùnh, troïn veïn khoâng nhö vaäy. Chæ nhöõng ai 
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coù theå tuøy duyeân laøm tieâu nghieäp cuõ, thì cöù maëc tình maëc aùo mang 

quaàn, muoán ñi laø ñi, muoán ngoài laø ngoài, khoâng moät taâm nieäm mong caàu 

Phaät quaû. Duyeân ñaâu ra theá? Coå nhaân noùi, 'Neáu muoán taùc nghieäp maø 

caàu Phaät laø caùi nhaân lôùn cuûa sanh töû luaân hoài.'" Thöù nhì laø Taâm Sôû 

Phaùp: Caùc phaùp töông öùng vôùi taùm thöùc maø khôûi leân. Taâm sôû laø phaåm 

chaát hay ñieàu kieän cuûa nhöõng taùc duïng aáy nhö tham, saân, si, maïn, nghi, 

taø kieán, saùt, ñaïo, daâm, voïng, vaân vaân. Taâm sôû hay yeáu toá taâm lyù goïi laø 

chi thieàn. Nhöõng chi thieàn naày giuùp naâng caùc caáp thanh tònh taâm cuûa 

haønh giaû töø thaáp leân cao. Coù naêm yeáu toá taâm lyù hay chi thieàn: taàm, saùt, 

phæ, laïc, vaø nhaát ñieåm taâm. Taâm phaùp sôû höõu cuûa taâm vöông hay nhöõng 

ñieàu kieän tinh thaàn, nhöõng ñoùng goùp cuûa taâm, ñaëc bieät laø nhöõng phaåm 

chaát luaân lyù, tình caûm, thöông yeâu, haän thuø, vaân vaân. Noùi caùch khaùc, 

taâm sôû phaùp laø traïng thaùi taâm, ñoái laïi vôùi taâm. Taâm laø goác cuûa vaïn 

phaùp, coù theå saûn sanh ra heát thaûy vaïn phaùp. Taùc nhaân thöù ba trong ba 

taùc nhaân thaân, khaåu vaø yù. Theo Cöông Yeáu Trieát Hoïc Phaät Giaùo cuûa 

Giaùo Sö Junjiro Takakusu, coù 46 taâm sôû phaùp trong Taâm Lyù Hoïc Phaät 

Giaùo: Töø thöù nhaát ñeán thöù möôøi laø Möôøi ñaïi ñòa phaùp: Mahabhunika coù 

nghóa laø nhöõng nhieäm vuï toång quaùt, ôû ñaây chæ cho “taâm.” Baát cöù khi 

naøo taâm hoaït ñoäng, thì nhöõng ñaïi ñòa phaùp nhö thoï, töôûng, tö, vaân vaân 

luoân luoân cuøng xuaát hieän. Töø thöù möôøi moät ñeán thöù hai möôi laø Möôøi 

ñaïi phieàn naõo phaùp (Thaäp Ñaïi Thieän Ñòa Phaùp): Phaùp thieän haønh vôùi 

taát caû taâm sôû thieän. Töø thöù hai möôi moát ñeán thöù hai möôi saùu laø Saùu 

phieàn naõo ñòa phaùp (Luïc Phieàn Naõo Ñòa Phaùp): Nhöõng thöù bò nhieãm oâ 

tham duïc. Töø thöù hai möôi baûy ñeán thöù hai möôi taùm laø Nhò Ñaïi Baát 

Thieän Ñòa Phaùp: Chuùng cuøng xuaát hieän vôùi taát caû nhöõng tö töôûng xaáu 

xa. Töø thöù hai möôi chín ñeán thöù ba möôi taùm laø Möôøi tieåu phieàn naõo 

phaùp (Thaäp Tieåu Phieàn Naõo Ñòa Phaùp): Möôøi phaùp thuoäc ñaëc chaát 

tham duïc thoâng thöôøng. Chuùng luoân ñi theo taâm xaáu xa cuõng nhö vôùi 

taâm laøm chöôùng ngaïi Thaùnh Ñaïo, vaø chuùng caàn phaûi ñöôïc loaïi tröø töø töø 

qua tu taäp, chöù khoâng theå naøo ñöôïc ñoaïn tröø töùc khaéc baèng trí tueä. Töø 

thöù ba möôi chín ñeán thöù boán möôi saùu laø Taùm phaùp baát ñònh (Baùt Baát 

Ñònh Phaùp): Chuùng laø nhöõng phaùp khoâng theå ñöôïc xeáp vaøo naêm phaàn 

vöøa keå treân. Thöù ba laø Saéc phaùp: Caùc phaùp do taâm phaùp vaø taâm sôû 

phaùp bieán ra. Chö phaùp ñöôïc chia laøm hai loaïi: saéc phaùp vaø taâm phaùp. 

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 
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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. Saéc phaùp laø nhöõng gì coù chaát ngaïi. Ñaây 

cuõng laø moät trong tam höõu. Cuõng laø moät trong ba laäu hoaëc nuoâi döôõng 

doøng sanh töû luaân hoài. Thöù tö laø Baát töông öng phaùp: Coøn goïi laø taâm 

baát töông öng haønh phaùp laø nhöõng phaùp giaû laäp. Trong soá caùc phaùp höõu 

vi, coøn coù 14 phaùp khoâng töông öùng vôùi taâm hay vaät. Chuùng chaúng phaûi 

laø saéc maø cuõng chaúng phaûi laø taâm: Moät laø söï thuû ñaéc hay laø naêng löïc 

raøng buoäc moät vaät theå ñaït ñöôïc vôùi keû ñaït ñöôïc noù. Hai laø Baát Thuû 

Ñaéc laø naêng löïc laøm phaân ly moät vaät theå vôùi sôû höõu chuû cuûa noù. Ba laø 

Chuùng ñoàng phaàn laø naêng löïc taïo ra nhöõng ñaëc loaïi hay boä loaïi ñeå coù 

nhöõng hình thöùc töông töï nhö cuoäc soáng. Töø boán tôùi saùu laø Nhöõng Keát 

Quaû, Khoâng Tö Töôûng vaø Khoâng Ñieàu Kieän chæ ñaït ñöôïc baèng thieàn 

ñònh. Baûy laø Maïng caên hay sinh löïc laø nhöõng naêng löïc keùo daøi ñôøi 

soáng. Töø 8 ñeán 11 bao goàm söï soáng vaø söï cheát cuûa sinh theå, tyû nhö 

nhöõng laøn soùng sinh hoùa (sanh, laõo, beänh, töû). Töø phaùp 12 ñeán phaùp 14 

laø nhöõng boä phaän cuûa danh, cuù vaø vaên. Taát caû ñeàu lieân heä ñeán ngoân 

ngöõ. Thöù naêm laø Voâ Vi Phaùp: Phaùp voâ vi laø thöïc tính tónh laëng cuûa chö 

phaùp. Phaùp voâ vi laø phaùp xa lìa nhaân duyeân taïo taùc hay khoâng coøn chòu 

aûnh höôûng cuûa nhaân duyeân. Phaùp voâ vi laø phaùp thöôøng haèng, khoâng 

thay ñoåi, vöôït thôøi gian vaø sieâu vieät. Nieát Baøn vaø hö khoâng ñöôïc xem 

nhö laø Voâ Vi Phaùp. Theo Ñaïi Chuùng Boä coù ba loaïi voâ vi phaùp: Hö 

Khoâng, Thöùc Dieät, vaø Voâ Thöùc Dieät. Coù saùu phaùp  voâ vi hay dieät phaùp. 

Phaùp Voâ Vi (duøng ñeå dieät boû heát chö töôùng. Thaân taâm ñoái vôùi caûnh 

khoâng coøn caûm ñoäng, khoâng öa, khoâng gheùt, khoâng ham, khoâng chaùn, 

khoâng vui, khoâng buoàn, khoâng möøng, khoâng giaän). Phaùp khoâng sanh 

dieät. Coâng ñöùc voâ vi laø nhöõng nhaân giaûi thoaùt khoûi luaân hoài sanh töû. 

Thöù nhaát laø Hö khoâng voâ vi (chôn nhö hay phaùp taùnh, khoâng theå duøng 

yù thöùc suy nghó hay lôøi noùi baøn luaän ñöôïc. Noù phi saéc, phi taâm, khoâng 

sanh dieät, khoâng caáu tònh, khoâng taêng giaûm). Thöù nhì laø Traïch dieät voâ 

vi (Do duøng trí hueä voâ laäu, löïa choïn dieät tröø heát caùc nhieãm oâ, neân chôn 

nhö voâ vi môùi hieän). Thöù ba laø Phi traïch voâ vi dieät phaùp (Voâ vi khoâng 

caàn löïa choïn dieät tröø caùc phieàn naõo). Thöù tö laø Baát ñoäng dieät voâ vi (Ñeä 

töù thieàn ñaõ lìa ñöôïc ba ñònh döôùi, ra khoûi tam tai, khoâng coøn bò möøng, 

giaän, thöông, gheùt, vaân vaân laøm chao ñoäng nôi taâm). Thöù naêm laø 

Töôûng thoï dieät voâ vi (Khi ñöôïc dieät taän ñònh, dieät tröø heát thoï vaø töôûng). 
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Thöù saùu laø Chôn nhö voâ vi (Khoâng phaûi voïng goïi laø chôn, khoâng phaûi 

ñieân ñaûo goïi laø nhö, töùc laø thöïc taùnh cuûa caùc phaùp). 

 

VII.Lyù Söï OÂm Troïn Phaùp Giôùi Hoa Nghieâm: 

Ñaïo Phaät chuû tröông raèng khoâng coù caùi ñöôïc taïo ñoäc nhaát vaø rieâng 

reõ. Vaïn höõu trong vuõ truï, taâm vaø vaät, khôûi leân ñoàng thôøi; vaïn höõu trong 

vuõ truï nöông töïa laãn nhau, aûnh höôûng laãn nhau, vaø do ñoù taïo ra moät 

baûn ñaïi hoøa taáu vuõ truï cuûa toaøn theå ñieäu. Neáu thieáu moät, vuõ truï seõ 

khoâng toaøn veïn; neáu khoâng coù taát caû, caùi moät cuõng khoâng. Khi toaøn theå 

vuõ truï tieán tôùi moät baûn hoøa aâm toaøn haûo, noù ñöôïc goïi laø “Nhaát Chaân 

Phaùp Giôùi,” vuõ truï cuûa caùi moät vaø caùi thöïc, hay “Lieân Hoa Taïng.” 

Trong vuõ truï lyù töôûng ñoù, vaïn höõu seõ toàn taïi trong hoøa ñieäu toaøn dieän, 

moãi höõu khoâng chöôùng ngaïi hieän höõu vaø hoaït ñoäng cuûa caùc höõu khaùc. 

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, 

maëc duø quan nieäm vieân dung vaø ñoàng khôûi laø vuõ truï, noù laø moät thuyeát 

phaùp giôùi duyeân khôûi, baûn tính cuûa hieän khôûi laø vuõ truï, noù laø moät thöù 

trieát lyù toaøn theå tính cuûa taát caû hieän höõu, hôn laø trieát hoïc veà nguyeân 

khôûi. Theo thuyeát naày, toâng Hoa Nghieâm cho raèng coù boán phaùp giôùi 

naèm troïn trong Lyù & Söï. Thöù nhaát laø Söï Phaùp Giôùi. Theá giôùi cuûa ñôøi 

soáng hieän thöïc, hay theá giôùi kieän tính. Caùch nhìn phaùp giôùi nhö laø moät 

theá giôùi cuûa nhöõng vaät theå caù bieät, trong ñoù chöõ giôùi (dhatu) coù nghóa 

laø caùi phaân bieät. Ñaây laø theá giôùi cuûa thöïc taïi, theá giôùi hieän töôïng, hay 

theá giôùi hieän töôïng, caùc phaùp saéc vaø taâm cuûa chuùng sanh. Söï phaùp giôùi 

bieåu hieän cho giaùo lyù duy thöïc cuûa Tieåu Thöøa. Thöù nhì laø Lyù Phaùp 

Giôùi. Theá giôùi lyù töôûng cuûa ñònh luaät hay nguyeân lyù. Caùch nhìn Phaùp 

Giôùi nhö laø  söï hieån hieän cuûa nhaát taâm (ekacitta) hay moät baûn theå cô 

baûn (ekadhatu). Ñaây laø theá giôùi theå taùnh noùi veà caùc phaùp saéc vaø taâm 

cuûa chuùng sanh tuy coù sai khaùc nhöng cuøng chung moät theå taùnh. Ñaây laø 

theá giôùi cuûa lyù taéc. Noù ñöôïc Tam Luaän Toâng vaø Phaùp Töôùng Toâng chuû 

xöôùng, daïy raèng lyù taùch rôøi vôùi söï. Thöù ba laø Lyù Söï Voâ Ngaïi Phaùp 

Giôùi: Theá giôùi theå hieän lyù trong söï; söï vaø lyù cuøng hoøa ñieäu. Caùch nhìn 

Phaùp Giôùi nhö laø moät theá giôùi trong ñoù taát caû nhöõng hieän höõu rieâng 

bieät cuûa noù (vastu) coù theå ñoàng nhaát ñöôïc vôùi moät taâm laø sôû y. Phaùp 

Giôùi naày khoâng coù trôû ngaïi giöõa lyù vaø söï vì lyù do söï maø hieån baøy, söï 

nhôø lyù maø thaønh töïu. Khôûi Tín vaø Thieân Thai toâng chuû tröông nhaát theå 

giöõa söï vaø lyù, nghóa laø theá giôùi cuûa lyù taéc vaø thöïc taïi ñöôïc hôïp nhaát, 

hay theá giôùi lyù töôûng ñöôïc theå ngoä. Thöù tö laø Söï Söï Voâ Ngaïi Phaùp 
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Giôùi: “Söï” theo Hoa Nghieâm lieân quan ñeán thuaät ngöõ “Vatsu” trong 

Phaïn ngöõ coù nghóa laø “söï vieäc,” “côù söï xaûy ra,” hay “moät vaät hieän 

höõu.” Tuy nhieân nghóa thoâng thöôøng cuûa “söï” laø “söï vieäc.” Ngöôøi Phaät 

töû chuùng ta khoâng tin töôûng vaøo thöïc taïi cuûa nhöõng hieän höõu caù nhaân vì 

kinh nghieäm cho bieát khoâng coù gì toàn taïi ñöôïc duø trong choác laùt. Taát caû 

ñeàu bieán ñoåi, laàn hoài, chaàm chaäm, neân laâu ngaøy chaày thaùng ta môùi 

nhaän ra. Caûm giaùc cuûa chuùng ta thöôøng gaén lieàn vôùi yù nieäm veà thôøi 

gian vaø ño baèng khoâng gian, cho neân moïi söï vieäc tieáp noái dieãn ra trong 

thôøi gian ñeàu chuyeån thaønh moät chuoãi thöïc taïi caù bieät trong khoâng 

gian. Giaùo lyù “söï söï voâ ngaïi phaùp giôùi,” chæ thaáu trieät ñöôïc khi yù thöùc 

cuûa chuùng ta hoaøn toaøn thaâm nhaäp vôùi doøng dieãn bieán voâ taän cuûa muoân 

söï muoân vaät keå treân. Caùch nhìn Phaùp Giôùi nhö laø moät theá giôùi trong ñoù 

moãi moät vaät theå rieâng bieät cuûa noù ñoàng nhaát vôùi moïi vaät theå rieâng bieät 

khaùc, maø taát caû nhöõng giôùi haïn phaân caùch giöõa chuùng thaûy ñeàu bò boâi 

boû. Ñaây laø theá giôùi cuûa taát caû thöïc taïi ñöôïc keát deät laïi hay ñöôïc ñoàng 

nhaát trong nhòp ñieäu toaøn veïn, nghóa laø taát caû moïi hieän töôïng ñeàu töông 

öùng thoâng dung nhau, moät töùc nhieàu, lôùn chöùa nhoû. Ñaây laø chuû tröông 

cuûa toâng Hoa Nghieâm, theo ñoù taát caû nhöõng söï thaät hay thöïc taïi dò bieät 

nhaát thieát phaûi taïo thaønh moät toaøn theå nhòp nhaøng do söï töông dung 

töông nhieáp ñeå chöùng ngoä theá giôùi lyù töôûng laø “nhaát nhö.” Theá giôùi naày 

töông giao hoøa ñieäu giöõa chính caùc söï, caùc hieän thöïc. Trong theá giôùi 

hieän thöïc, söï phaùp giôùi, chuû nghóa caù nhaân coù cô noåi baät; caïnh tranh, 

xung ñoät, tranh luaän vaø tranh chaáp cuõng seõ laøm roái loaïn söï hoøa ñieäu. 

Coi xung ñoät nhö chuyeän ñöông nhieân, laø ñöôøng loái cuûa caùc neàn trieát 

hoïc xöa nay. Ñaïo Phaät döïng leân moät theá giôùi trong ñoù ñôøi soáng hieän 

thöïc ñaït tôùi choã hoøa ñieäu lyù töôûng. Theo Giaùo Sö Junjiro Takakusu 

trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, ñem thöïc haønh maø thích öùng lyù 

thuyeát khoâng phaûi laø ñieàu khoù khaên, nhöng tai haïi ôû choã laø con ngöôøi , 

keû thì quaù thieân veà lyù thuyeát, ngöôøi laïi quaù troïng thöïc haønh. Do ñoù caàn 

phaûi coù moät giaûi phaùp höõu lyù. Laïi nöõa, trong theá giôùi thöïc teá, thöïc haønh 

thöôøng choáng laïi thöïc haønh, söï kieän choáng laïi söï kieän, coâng taùc choáng 

laïi coâng taùc, caù theå choáng laïi caù theå, ñaúng caáp choáng laïi ñaúng caáp, 

quoác gia choáng laïi quoác gia. Ñoù laø saéc thaùi cuûa theá giôùi caù nhaân chuû 

nghóa, roài töø ñoù toaøn theå  theá giôùi hoùa ra phaân chia thaønh maûnh vuïn 

vaët. Chuû nghóa taäp theå hay tinh thaàn töông trôï khoâng ngöøng, vaãn chöa 

ñuû ñeå ngaên chaän aùc tính cuûa ñôøi soáng. Ñeå hoøa ñieäu moät traïng thaùi sinh 

toàn nhö vaäy vaø ñeå ñöa taát caû vaïn vaät ñeán choã nhu hoøa, theá giôùi töông 
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giao töông caûm caàn phaûi ñöôïc taïo ra. Moät theá giôùi lyù töôûng nhö vaäy 

ñöôïc goïi laø “söï söï voâ ngaïi phaùp giôùi.” 
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Theories and Practices In Buddhist Point of View 

 

                                  Thieän Phuùc 

 

 According to Buddhism, noumenal and phenomenal aspect 

means principle and practice, absolute and relative, truth and 

empirical, cause and effect, fundamental essence and external 

activity, potential and actual power, store and distribution, ocean 

and wave, tónh vaø ñoäng, static and kinetic, and so on. In Buddhist 

philosophy, “lyù” corresponds to “Sunyata,” while “Söï” 

corresponds to “form.” Theory and Practice are not two, they are 

always in harmony because practice is theory and in practice 

there already exists theory. Furthermore, noumenon and 

phenoumenon, or principle and practice, interact unimpededly. In 

Buddhism, “lyù” means “a principle,” “reason,” “the whole,” “the 

all,” “totality,” “the universal,” “the abstract,” etc. The 

noumenon can be translated as true state, or no state. The true 

state or noumenon can be only realized through phenomena. 

According to the Lotus Sutra, chapter two: “What the Buddha has 

accomplished is the dharma foremost, rare and inconceivable. 

Only the Buddhas can realize the true state of all dharmas; that is 

to say, all dharmas are thus-formed, thus-natured, thus-

substantiated, thus-caused, thus-forced, thus-activated, thus-

circumstanced, thus-effected, thus-remunerated and thus-

beginning-ending-completing.” Through these manifestations of 

Thusness or phenomena we can see true state. It is to say, these 

manifestations are the true state. There is no noumenon besides 

phenomenon; phenomenon itself is noumenon. The phenomenal 

which no more exists than turtle’s hair or rabbit’s horns. The 

continually changing, impermanent phenomanal world of 

appearances and forms, of illusion or deception, which an 

unenlightened mind takes as the only reality. The phenomenal 

universe is subject to differentiation and impermanence. The 

phenomenal can have the meanings of affair, event, action, 

practice, and so on.  In Buddhism, the phenomena are in contrast 

with noumena; or “practice” or the thing, affair, matter, in 

contrast with “theory” or the underlying principle. Vatsu means 

“a matter,” “an event,” or “a happening,” or “an existing thing.” 

However, its general meaning is “an event.” In Buddhist 

teachings, especially teachings of the Hua-Yen and T'ien-T'ai, 

theory and practice are in harmony because practice is theory 

and in practice there already exists theory. We, sincere Buddhists, 

should diligently cultivate so that both Theory and Practice are in 

harmony. Thus, do not get stuck in Theory or theoretical 

teachings and abandon Practice. Similarly, one should not apply 

only the Practice but not penetrate and understand Theory. 

Practice belongs to form or appearance; while Theory belongs to 

Emptiness or True Nature, or Buddha-Nature. Simultaneously, 

there's always an unimpeded interaction of noumenon and 

phenoumenon, principle and practice, etc (no barrier in either of 
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the two). The goal of Buddhism is to benefit the emotional and 

spiritual welfare of all sentient beings, to decrease sufferings and 

afflictions and to bring peace, mindfulness and happiness to all 

beings. Buddhism serves as a means by which we can bring about 

the transformation of mind. Buddhism is not only concerned with 

the ideals of morality and profound philosophy. Mindfulness in 

Buddhism is not for empty  lecturing. It is not only appropriate for 

the intellectual and the Sangha, but also for the general public. 

However, simply reading and reciting sutras or just performing 

rites is not enough. Remember, truth is in eliminating words; it is 

independent of words; it does not require words to express it. 

Devout Buddhists should perfectly combine both principle and 

practice. In order to achieve internal and external harmony, 

Buddhist practitioners must put the Buddhist teachings into 

practice, especially the mindfulness of thought, action, speech, 

and meditation. In other, words, in order to achieve the fruit of 

enlightenment, Buddhist practitioners should try to have 

unimpeded interaction of noumenon and phenoumenon, principle 

and practice, etc (no barrier in either of the two). 

 

I. An Overview and Meanings of Noumena & Phenomena:  

In Buddhism, “lyù” means “a principle,” “reason,” “the whole,” “the 

all,” “totality,” “the universal,” “the abstract,” etc. The noumenon can 

be translated as true state, or no state. The true state or noumenon can 

be only realized through phenomena. According to the Lotus Sutra, 

chapter two: “What the Buddha has accomplished is the dharma 

foremost, rare and inconceivable. Only the Buddhas can realize the 

true state of all dharmas; that is to say, all dharmas are thus-formed, 

thus-natured, thus-substantiated, thus-caused, thus-forced, thus-

activated, thus-circumstanced, thus-effected, thus-remunerated and 

thus-beginning-ending-completing.” Through these manifestations of 

Thusness or phenomena we can see true state. It is to say, these 

manifestations are the true state. There is no noumenon besides 

phenomenon; phenomenon itself is noumenon. In Buddhism, “lyù” 

means “a principle,” “reason,” “the whole,” “the all,” “totality,” “the 

universal,” “the abstract,” etc. In Buddhism, hindrances to truth means 

hindrance caused by incorrect views of truth—Noumenal hindrances, in 

contrast with phenomenal hindrances (söï chöôùng). Illusions connected 

with principles means illusion in regard to fundamental truth, i.e. the 

reality of the ego and things, in contrast with illusion in regard to things 

themselves  
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Phenomena in contrast with Noumena. “Practice” or the thing, 

affair, matter, in contrast with “Theory” or the underlying principle. 

Vatsu means “a matter,” “an event,” or “a happening,” or “an existing 

thing.” However, its general meaning is “an event.” Buddhists do not 

believe in the reality of an individual existence, for there is nothing in 

our world of experience that keeps its identity even for a moment; it is 

subject to constant change. The changes are, however, imperceptively 

gradual as far as our human senses are concerned, and are not noticed 

until they pass through certain stages of modification. Human 

sensibility is bound up with the notion of time-divisions; it translates 

time into space; a succession of events is converted into a spatial 

system of individual realities. The phenomenal which no more exists 

than turtle’s hair or rabbit’s horns. The continually changing, 

impermanent phenomanal world of appearances and forms, of illusion 

or deception, which an unenlightened mind takes as the only reality. 

The phenomenal universe is subject to differentiation and 

impermanence. Phenomena in contrast with Noumena. “Practice” or 

the thing, affair, matter, in contrast with “Theory” or the underlying 

principle. Practice means a particular object discriminated by the mind, 

but it may also designate ultimate reality conceived as an object of 

transcendental intuition. Vatsu means “a matter,” “an event,” or “a 

happening,” or “an existing thing.” However, its general meaning is 

“an event.” Buddhists do not believe in the reality of an individual 

existence, for there is nothing in our world of experience that keeps its 

identity even for a moment; it is subject to constant change. The 

changes are, however, imperceptively gradual as far as our human 

senses are concerned, and are not noticed until they pass through 

certain stages of modification. Human sensibility is bound up with the 

notion of time-divisions; it translates time into space; a succession of 

events is converted into a spatial system of individual realities.  

“Practice” ordinarily means “an event,” “a happening,” but according 

to Buddhist philosophy, “Vastu” means “the individual,” “the 

particular,” “the concrete,” “the monad.” “Söï” always stands contrasted 

to “lyù.” “Söï” is distinction and discrimination, and “lyù” is non-

distinction and non-discrimination. In regular Buddhist terminology, 

“lyù” corresponds to Sunyata, Void or Emptiness, while “söï” is form.   
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The goal of Buddhism is to benefit the emotional and spiritual 

welfare of all sentient beings, to decrease sufferings and afflictions and 

to bring peace, mindfulness and happiness to all beings. Buddhism 

serves as a means by which we can bring about the transformation of 

mind. Buddhism is not only concerned with the ideals of morality and 

profound philosophy. Mindfulness in Buddhism is not for empty  

lecturing. It is not only appropriate for the intellectual and the Sangha, 

but also for the general public. However, simply reading and reciting 

sutras or just performing rites is not enough. Remember, truth is in 

eliminating words; it is independent of words; it does not require words 

to express it. Devout Buddhists should perfectly combine both principle 

and practice. In order to achieve internal and external harmony, 

Buddhist practitioners must put the Noble Eightfold Path into practice, 

especially the mindfulness of thought, action, speech, and meditation. 

In order to achieve the fruit of enlightenment, Buddhist practitioners 

should try to have unimpeded interaction of noumenon and 

phenoumenon, principle and practice, etc (no barrier in either of the 

two).  

 

II. Theories and Practices In Buddhist Point of View: 

In Buddhism, “lyù” means “a principle,” “reason,” “the whole,” “the 

all,” “totality,” “the universal,” “the abstract,” etc. The noumenon can 

be translated as true state, or no state. The true state or noumenon can 

be only realized through phenomena. According to the Lotus Sutra, 

chapter two: “What the Buddha has accomplished is the dharma 

foremost, rare and inconceivable. Only the Buddhas can realize the 

true state of all dharmas; that is to say, all dharmas are thus-formed, 

thus-natured, thus-substantiated, thus-caused, thus-forced, thus-

activated, thus-circumstanced, thus-effected, thus-remunerated and 

thus-beginning-ending-completing.” Through these manifestations of 

Thusness or phenomena we can see true state. It is to say, these 

manifestations are the true state. There is no noumenon besides 

phenomenon; phenomenon itself is noumenon.  

According to Prof. Junjiro Takakusu in the Esentials of Buddhist 

Philosophy, the theory of causation by Dharmadhatu is the climax of all 

the causation theories; it is actually the conclusion of the theory of 

causation origination, as it is the universal causation and is already 
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within the theory of universal immanence, pansophism, cosmotheism, 

or whatever it may be called. The causation theory was explained first 

by action-influence, but as action originates in ideation, we had, 

secondly, the theory od causation by ideation-store. Since the ideation-

store as the repository of seed-energy must originate from something 

else, we had, thirdly, the causation theory explained by the expression 

“Matrix of the Thus-come” (Tathagata-garbha) or Thusness. This 

curious term means that which conceals the Buddha. Because of 

concealment it  has an impure side, but because of Buddhahood it has a 

pure side as well. It is a synonym of Thusness (Tathatva or Tathata, not 

Tattva=Thisness or Thatness) which has in its broadest sense both pure 

and impure nature. Through the energy of pure and impure causes it 

manifests the specific character of becoming as birth and death, or as 

good and evil. Thusness pervades all beings, or better, all beings are in 

the state of Thusness. Here, as the fourth stage, the causation theory by 

Dharmadhatu (universe) is set forth. It is the causation by all beings 

themselves and is the creation of the universe itself, or we can call it 

the causation by the common action-influence of all beings. Intensively 

considered the universe will be a manifestation of Thusness or the 

Matrix of Tathagata (Thus-come). But extensively considered it is the 

causation of the universe by the universe itself and nothing more. 

The phenomenal which no more exists than turtle’s hair or rabbit’s 

horns. The continually changing, impermanent phenomanal world of 

appearances and forms, of illusion or deception, which an 

unenlightened mind takes as the only reality. The phenomenal 

universe is subject to differentiation and impermanence. The 

phenomenal can have the meanings of affair, event, action, practice, 

and so on.  In Buddhism, the phenomena are in contrast with noumena; 

or “practice” or the thing, affair, matter, in contrast with “theory” or the 

underlying principle. Vatsu means “a matter,” “an event,” or “a 

happening,” or “an existing thing.” However, its general meaning is 

“an event.” Buddhists do not believe in the reality of an individual 

existence, for there is nothing in our world of experience that keeps its 

identity even for a moment; it is subject to constant change. The 

changes are, however, imperceptively gradual as far as our human 

senses are concerned, and are not noticed until they pass through 

certain stages of modification. Human sensibility is bound up with the 



 20 

notion of time-divisions; it translates time into space; a succession of 

events is converted into a spatial system of individual realities. “Söï” 

ordinarily means “an event,” “a happening,” but according to Buddhist 

philosophy, “Vastu” means “the individual,” “the particular,” “the 

concrete,” “the monad.” “Söï” always stands contrasted to “lyù.” “Söï” is 

distinction and discrimination, and “lyù” is non-distinction and non-

discrimination. In regular Buddhist terminology, “lyù” corresponds to 

Sunyata, Void or Emptiness, while “söï” is form. When discussing of 

phenomena in contrast with discussion of noumena or absolute truth. 

The concept that the world is immanent in one moment of thought is 

the philosophy of immanence, phenomena being identical with 

conscious action. It may be called ‘phenomenology,’ each 

phenomenon, matter or mind, expressing its own principle or nature.  

According to the Buddha, a thorough understanding of the 

phenomenal function is extremely important in the Buddhist cultivation 

process. Also according to the Buddha, the data of experience are 

divided into two components, the objective component and the 

subjective one. In other words, the things we perceive around us, and 

we ourselves, the subjective perceivers. The Buddha always analyzes 

the facts of experience into various components or factors. The most 

basic of these components are the five aggregates (form, feeling, 

perception, volition and consciousness). He analyzes experience and 

breaks it down into its components just as we disassemble a chariot into 

the wheels, the axle, the body, and so forth... so that we can gain a 

better idea of how these phenomena function. The phenomena ever 

change, the underlying principle, being absolute, neither changes nor 

acts. It is the bhutatathata. According to the T’ien-T’ai Sect, the true 

state or noumenon can be realized only through phenomena. In the 

second chapter of the Lotus Sutra, it is said: “What the Buddha has 

accomplished is the dharma foremost, rare and inconceivable. Only the 

Buddhas can realize the true state of all dharmas; that is to say, all 

dharmas are thus formed, thus-natured, thus-substantiated, thus-caused, 

thus-forced, thus-activated, thus-circumstanced, thus-effected, thus-

remunerated and thus-beginning-ending-completing.”  Through these 

manifestations of Thusness or phenomena we can see the true state. 

Truly speaking, these manifestations are the true state. There is no 

noumenon besides phenomenon; phenomenon itself is noumenon.  
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The goal of Buddhism is to benefit the emotional and spiritual 

welfare of all sentient beings, to decrease sufferings and afflictions and 

to bring peace, mindfulness and happiness to all beings. Buddhism 

serves as a means by which we can bring about the transformation of 

mind. Buddhism is not only concerned with the ideals of morality and 

profound philosophy. Mindfulness in Buddhism is not for empty  

lecturing. It is not only appropriate for the intellectual and the Sangha, 

but also for the general public. However, simply reading and reciting 

sutras or just performing rites is not enough. Remember, truth is in 

eliminating words; it is independent of words; it does not require words 

to express it. Devout Buddhists should perfectly combine both principle 

and practice. In order to achieve internal and external harmony, 

Buddhist practitioners must put the Noble Eightfold Path into practice, 

especially the mindfulness of thought, action, speech, and meditation. 

In order to achieve the fruit of enlightenment, Buddhist practitioners 

should try to have unimpeded interaction of noumenon and 

phenoumenon, principle and practice, etc (no barrier in either of the 

two). 

 

III. Differences Between Noumenal and Phenomenal Aspects: 

In Buddhism, Noumenal aspect means “a principle,” “reason,” “the 

whole,” “the all,” “totality,” “the universal,” “the abstract,” etc. The 

noumenon can be translated as true state, or no state. The true state or 

noumenon can be only realized through phenomena. According to the 

Lotus Sutra, chapter two: “What the Buddha has accomplished is the 

dharma foremost, rare and inconceivable. Only the Buddhas can 

realize the true state of all dharmas; that is to say, all dharmas are thus-

formed, thus-natured, thus-substantiated, thus-caused, thus-forced, 

thus-activated, thus-circumstanced, thus-effected, thus-remunerated 

and thus-beginning-ending-completing.” Through these manifestations 

of Thusness or phenomena we can see true state. It is to say, these 

manifestations are the true state. There is no noumenon besides 

phenomenon; phenomenon itself is noumenon. Phenomena in contrast 

with Noumena. “Practice” or the thing, affair, matter, in contrast with 

“Theory” or the underlying principle. Vatsu means “a matter,” “an 

event,” or “a happening,” or “an existing thing.” However, its general 

meaning is “an event.” Buddhists do not believe in the reality of an 
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individual existence, for there is nothing in our world of experience 

that keeps its identity even for a moment; it is subject to constant 

change. The changes are, however, imperceptively gradual as far as 

our human senses are concerned, and are not noticed until they pass 

through certain stages of modification. Human sensibility is bound up 

with the notion of time-divisions; it translates time into space; a 

succession of events is converted into a spatial system of individual 

realities. In short, phenomenon and noumenon, activity and principle or 

the absolute; phenomena ever change, the underlying principle, being 

absolute, neither change nor acts, it is the bhutatathata. Noumenal 

aspect means principle and phenomenal aspect means practice. 

Noumenal aspect means absolute and phenomenal aspect means 

relative. Noumenal aspect means real and phenomenal aspect means 

empirical. Noumenal aspect means cause and phenomenal aspect 

means effect. Noumenal aspect means fundamental essence and 

phenomenal aspect means external activity. Noumenal aspect means 

potential and phenomenal aspect means actual. Store and phenomenal 

aspect means distribution. Noumenal aspect means ocean and 

phenomenal aspect means wave. Noumenal aspect means static and 

phenomenal aspect means kinetic. In Buddhist philosophy, Noumenal 

aspect corresponds to “Sunyata,” while and phenomenal aspect 

corresponds to “form.” 

 

IV. Noumenon and Phenomenon are Mutually Merged and 

Immersed in Each Other: 

Noumenon and phenomenon are mutually merged and immersed in 

each other means this one is also the other one. Phenomenon has its 

existence by virtue of noumenon for phenomenon is unable to subsist 

by itself and phenomenon is subject to a constant change. Noumenon, 

on the other hand, has no separate existence; if it has, it will be another 

phenomenon and no more noumenon. Noumenon supplies to 

phenomenon a field of operation, as it were, whereby the latter may 

extend in space and function in time. Noumenon is a kind of supporter 

for phenomenon, but there is no real supporter for phenomenon as such 

on the plane of distinction. “Identity” does not exactly express the idea 

of “merge and immerse”, for “Identity” suggests a dualism, whereas 

“merge and immerse” is the emphasis which is placed on the state of 
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self-identity as it is, and not on the two objects that are identical. For 

this state of “as-it-is-ness” Buddhism has a special term “Suchness.” “A 

perfect mutual unimpeded solution” is suchness. However, the more 

we talk, the more we are unable to express the term “Suchness” 

because “Suchness” is beyond the human understanding. “Suchness” is 

only to be experienced, i.e., to be intuited. Anything that is expressible 

in words is already conceptualized, and misses the point altogether. 

What is regarded as an intellectual understanding is generally made to 

precede the spiritual, but when a man actually has the experience or 

intuition, he at once realizes that it is utterly beyond any sort of 

ratiocination, that is, it altogether supercedes intellectual 

understanding. 

 

V. Theory and Practice Are in Harmony: 

Theory and Practice are in harmony because practice is theory and 

in practice there already exists theory. We, sincere Buddhists, should 

diligently cultivate so that both Theory and Practice are in harmony. 

Thus, do not get stuck in Theory or theoretical teachings and abandon 

Practice. Similarly, one should not apply only the Practice but not 

penetrate and understand Theory. Practice belongs to form or 

appearance; while Theory belongs to Emptiness or True Nature, or 

Buddha-Nature. The absolute in the relative and vice-versa. The 

identity of apparent contraries; perfect harmony among all differences. 

As in waves and water, waves are one with waves, and water is one 

with water, and water and wave are one; as in passion and 

enlightenment; as in transmigration and nirvana; and as in life and 

death. All are of the same fundamental nature, all are bhutatathata, 

bhutatathata is all. There are ten doors of connection between 

noumena or substance and phenomena: substance (lyù) is always 

present with the phenomena (söï), the phenomena is always present 

with substance, the phenomena depend on the substance for its 

existence, the phenomena can reveal the substance, the phenomena 

(from is unreal) can disappear in the substance, the phenomena can 

conceal the substance, the true substance is the phenomena, the 

phenomena is the substance, true reality is not the phenomena, and the 

phenomena is not the whole substance. 
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VI.Five Categories Into Which Things and Their Principles Are 

Divided:  

According to Buddhism, Artha (vastu) means practice and 

Siddhanta means theory. Artha (vastu) means Phenomenon and 

noumenon, activity and principle or the absolute; phenomena ever 

change, the underlying principle, being absolute, neither change nor 

acts, it is the bhutatathata. Meanwhile, “lyù” means “a principle,” 

“reason,” “the whole,” “the all,” “totality,” “the universal,” “the 

abstract,” etc. The noumenon can be translated as true state, or no 

state. The true state or noumenon can be only realized through 

phenomena. According to the Dharmalaksana School, there are five 

categories into which things and their principles are divided: First, 

mind or mental dharmas: Eight consciousnesses (mind) are all 

separate. The first five constitute sense-consciousness (Vijnana), the 

sixth is the sense-center (mano-vijnana), the seventh is the thought-

center of self-consciousness (citta). By nature all of these 

consciousnesses are dependent on something else, i.e., cause 

(paratantra-laksana), but they are not mere imagination (parikalpita-

laksana). The assumption of the separate reality of the eight 

consciousnesses is Dharmapala’s special tenet and nowhere else in 

Buddhism can it be seen, not even in Hinayana. Eight consciousnesses 

(mind or mental dharmas) are all separate. The first five constitute 

sense-consciousness (Vijnana), the sixth is the sense-center (mano-

vijnana), the seventh is the thought-center of self-consciousness (citta). 

By nature all of these consciousnesses are dependent on something 

else, i.e., cause (paratantra-laksana), but they are not mere imagination 

(parikalpita-laksana). The assumption of the separate reality of the 

eight consciousnesses is Dharmapala’s special tenet and nowhere else 

in Buddhism can it be seen, not even in Hinayana. All things are 

divided into two classes:  physical dharma and mental dharma. Mental 

dharma which is devoid of substance or resistance, or the root of all 

phenomena. According to Lin-chi's Sayings, one day, Zen master Lin-

chi entered the hall and addressed the monks, saying, "Friends, Mental 

Dharma or Mind has no form, but it penetrates every corner of the 

universe. In the eye it sees, in the ear it hears, in the nose it smells, in 

the mouth it talks, in the hand it seizes, in the leg it runs. The source is 

just one illuminating essence, which divides itself into six functioning 
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units. Let all interfering thoughts depart from Mind, and you 

experience emancipation wherever you go. What do you think is my 

idea of talking to you like this? I simple wish to see you stop wandering 

after external objects, for it is because of this hankering that the old 

masters play tricks on you. Friends, when you come to view things as I 

do, you are able to sit over the heads of the Enjoyment-and 

Transformation-Buddhas; the Bodhisattvas who have successfully 

mounted the scale of ten stages look like hirelings; those who have 

attained the stage of full enlightenment resemble prisoners in chains; 

the Arhats and Pratyeka-buddhas are cesspools; Bodhi and Nirvana are 

a stake to which donkeys are fastened. Why so? Because, O friends, 

you have not yet attained the view whereby all kalpas are reduced to 

Emptiness. When this is not realized, there are all such hindrances. It is 

not so with the true man who has an insight into Reality. he gives 

himself up to all manner of situations in which he finds himself in 

obedience to his  past karma. He appears in whatever garments are 

ready for him to put on. As it is desired of him either to move or to sit 

quietly, he moves or sits. He has not a thought of running after 

Buddhahood. He is free from such pinings. Why is it so with him? Says 

an ancient sage, 'When the Buddha is sought after, he is the great cause 

of transmigration.'" Second, mental conditions or activities: The 

qualities of the functioning mind are the qualities or conditions of the 

functioning mind or the fundamental consciousness, such as lust, anger, 

ignorance, arrogance, doubt, wrong views, killing, stealing, and lying, 

and so on. The qualities of the functioning mind is also called the 

conditions (mental actions) of the functioning mind are also called the 

mental factors, also called psychic factors or jhana factors, that help 

raise the practitioner from lower to higher levels of mental purity. 

There are five jhana factors: initial application, sustained application, 

rapture, happiness, and one-pointedness of mind. Mental conditions or 

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

emotions, love, hate, etc. In other words, the mental ground or 

condition, mental conditions in contrast to mind itself. The Mind from 

which all things spring. The third of the three agents body, mouth and 

mind. According to The Essentials of Buddhist Philosophy composed 

by Prof. Junjiro Takakusu, there are 46 different kinds of concomitant 

mental functions in Psychological School of Buddhism: From one to ten 
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are Ten general functions or universals (Mahabhumika): Mahabhumika 

means of the universal ground, the ground means the mind. Whenever 

the mind functions the universals such as idea, will, ect., always appear 

concomitantly. From eleven to twenty are Ten general functions of 

good or moral universal: They accompany all good mental functions. 

From twenty-one to twenty-six are Six general functions of evil: They 

are concomitant with all evil thoughts. From twenty-seven to twenty-

eight are Two general functions of evil: They are concomitant with all 

evil thoughts. From twenty-nine to thirty-eight are Ten functions of 

ordinary character: They are those of ordinary compassionate 

character. They always accompany evil mind and also the mental mind 

which hinders the Noble Path, and they are to be eliminated gradually 

by the way of self-culture, not abruptly by the way of  insight. From 

thirty-nine to forty-six are Eight Indeterminate Functions: They are 

those which cannot be classified as belonging to any of the five above 

mentioned functions. Third, the actual states or categories as 

conceived: All things are divided into two classes:  physical dharma and 

mental dharma. 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. Physical 

dharma which has substance and resistance. This is also one of three 

kinds of existence. Also one of the three affluences that feed the 

stream of mortality or transmigration. Fourth, Hypothetic categories: 

Also called things that are not associated with mind. Dharmas that have 

no connection with form or mind. Among the created, or conditioned 

elements, there are those which have no connection with form or mind. 

They are neither matter nor mind: Number one is acquisition which is 

the power that binds an acquired object to the one who acquires it. 

Number two is non-acquisition which is the power that separates an 

object from the possessor. Number three is Communion-ship which is 

the power that causes a species or a class to have similar forms of life. 

From 4 to 6 are Thoughtless, Conditionless, and Effects attained by 

meditation. Number seven is Life or Vital Power or Vital power is the 

power that gives longevity. From 8 to 11 are elements that imply the 
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life and death of being, i.e., the waves of becoming and expiration 

(birth, old age, sickness, and death). From 12 to 14 are elements of 

names, sentences and letters. They all related to speech. Fifth, 

Unconditioned or unproduced dharma: Unconditioned reality means 

the state of rest, or the inactive principle pervading all things. 

Unconditioned reality is anything not subject to cause, condition or 

dependence. Unconditioned Dharmas are out of time, eternal, inactive, 

unchanging, and supra-mundane. Nirvana and space are considered to 

be unconditioned dharmas. According to Sarvastivadins there are three 

categories of Asamskrta dharma: Space or ether (Akasa (skt), 

Conscious cessation of the contamination of the passions 

(Pratisamkhya-nirodha (skt), and Unconscious or effortless cessation 

(Apratisamkhya-nirodha (skt). There are six unconditioned dharmas or 

six inactive or metaphysical concepts. The unconditioned dharma, the 

ultimate inertia from which all forms come, the noumenal source of all 

phenomenal. Those dharmas which do not arise or cease, and are not 

transcient, such as Nirvana, the Dharma body, etc. Unconditioned 

merits and and virtues are the causes of liberation from birth and death. 

First, Unconditioned Empty Space (Akasha). Second, Unconditioned 

Extinction (Pratisamkhyanirodha) which is attained through selection. 

Extinction obtained by knowledge. Third, Unconditioned Extinction 

(Apratisamkhyanirodha) which is Unselected. Extinction not by 

knowledge but by nature. Fourth, Unconditioned Unmoving Extinction 

(Aninjya). Extinction by a motionless state of heavenly meditation. 

Fifth, Unconditioned Extinction of Feeling (Samjnavedayitanirodha). 

Extinction by the stoppage of idea and sensation by an arhat. Sixth, 

Unconditioned True Suchness (Tathata).  

 

VII.The Hua-Yen Dharma Realms Are Entirely Embraced By 

Noumena and Phenomena: 

Buddhism holds that nothing was created singly or individually. All 

things in the universe, matter or mind, arose simultaneously, all things 

in its depending upon one another, the influence of each mutually 

permeating and thereby making a universe symphony of harmonious 

totality. If one item were lacking, the universe would not be complete; 

without the rest, one item cannot be. When the whole cosmos arrives at 

a harmony of perfection, it is called the “universe One and True,” or 
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the “Lotus Store.” In this ideal universe all beings will be in perfect 

harmony, each finding no obstruction in the existence and activity of 

another. According to Prof. Junjiro Takakusu in The Essentials of 

Buddhist Philosophy, although the idea of the interdependence and 

simultaneous rise of all things is called the Theory of Universe 

Causation, the nature of the rise being universal, it is rather a 

philosophy  of the totality of all existence than a philosophy of 

origination. According to this theory of the Hua-Yen school, there are 

Four Dharma Realms: First, the Dharma Realm of Phenomena. The 

real, or the world of actual life, the factual world.The idea of looking at 

the Dharmadhatu as a world of individual objects, in which case the 

term “dhatu” means “something separated.” This is the world of reality, 

the factual, practical world, or the phenomenal realm, phenomenal 

world. The Dharma Realm of Phenomena, or the realm of events 

(specifics). It represents the Realistic Doctrine of Hinayana. Second, 

the Dharma Realm of Noumena. The ideal, or the world of law or 

principle. The idea of looking at the Dharmadhatu as a manifestation of 

one spirit (ekacitta) or one elementary substance (ekadhatu). This is 

the noumenal realm, or noumenal world. The Dharma Realm of 

Noumena, or the realm of principles. This is the world of principle or 

theorical world. It is represented by the Sam-Lun and Dharmalaksana 

Schools which teach that principle is separate from facts. Third, the 

Dharma Realm of non-obstructions of noumena and phenomena. The 

idea realized, or the world in which the principle is applied in actual 

life, or the fact and the principle harmonized. The idea of looking at the 

Dharmadhatu as a world where all its particular existences (vastu) are 

identifiable with one underlying spirit. This Dharmadhatu is the  

interdepence of phenomenal and noumenal realm. The world in which 

phenomena are identical with noumena. The Dharma Realm of non-

obstructions of noumena and phenomena (principles and specifics). The 

realm of principles against events perfectly fused in unimpeded 

freedom. The Awakening of Faith and the T’ien-T’ai School believe 

the identity of fact and principle. That means the world of principle and 

reality united, or the ideal world realized. Fourth, the Dharma Realm of 

non-obstruction of phenomena and phenomena. According to the 

Avatamsaka terminology, which is a Sanskrit term “Vatsu” meaning 

“matter,” or “event,” or “happening,” or “ an individual thing or 
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substance.” However, its general idea is “an event.” We, Buddhists, do 

not believe in the reality of an individual existence, for there is nothing 

in our world of experience that keeps its identity even for a moment; it 

is subject to constant change. The changes are, however, 

imperceptively gradual as far as  our human senses are concerned , and 

are not noticed until they pass through certain stages of modification. 

Human sensibility is bound up with the notion of time-divisions; it 

translates  time into space; a succession of events is converted into a 

spatial system of individual realities. The idea of “pefectly unimpeded 

interpenetration Dharmadhatu” is attained only when our 

consciousness is thoroughly pervaded with a feeling for a never-ending 

process of occurrences mentioned above. The world in which actuality  

attains harmony in itself. The idea of looking at the Dharmadhatu as a 

world where each one of its particular objects is identifiable with every 

other particular object, with whatever lines of separation there may be 

between them all removed. This is the world of all realities or practical 

facts interwoven or identified in perfect harmony. It is to say 

phenomena are also interdependent. The world in which phenomena 

interpenetrate one another without hindrances. The Dharma Realm of 

non-obstruction of phenomena and phenomena. The realm of events 

against events (specifics and specifics) perfectly fused in unimpeded 

freedom. It represents by the Hua-Yen School which teaches that all 

distinct facts or realities will, and ought to, form a harmonious whole 

by mutual penetration and mutual identification so as to realize the 

ideal world of “One-True.” The real harmonized, or the world in which 

actuality  attains harmony in itself.  In the actual world individualism is 

apt to predominate, and competition, conflict, dispute and struggle too 

often will disturb the harmony. To regard conflict as natural is the way 

of usual philosophies. Buddhism sets up a world in which actual life 

attains an ideal harmony. According to Prof. Junjiro Takakusu in The 

Essentials of Buddhist Philosophy, it should not be difficult to make 

practice adapted to theory, but such being the evil of men, some make 

too much of theory while others make too much of practice. So a 

rational solution becomes necessary. Moreover, in the world of 

realities (fact), practice often goes against practice, fact against fact, 

business, agains business, individual against individual, class against 

class, nation against nation. Such is the feature of the world of 
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individualism and thus the whole world goes to pieces. Mere 

collectivism or solidarity will not prevent the evil of life. To harmonize 

such a state of being and to make all things go smoothly, the world of 

mutual reliance or interdependence ought to be created. Such an ideal 

world is called “the fact and fact world perfectly harmonized.” 
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