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Lôøi Ñaàu Saùch 

 

Phaùp aán laø daáu aán cuûa dieäu phaùp, dieäu phaùp chaân thöïc, khoâng 

chuyeån ñoäng hay bieán ñoåi neân goïi laø “AÁn.” Daáu hieäu chöùng ngoä maø 

chö Phaät hay chö Toå trao truyeàn taâm phaùp cho nhau. Trong Phaät giaùo, 

Phaùp aán bieåu thò chaân lyù, laø leõ töï nhieân, khoâng theå choái caõi ñöôïc. Chaân 

lyù chính laø nguyeân nhaân dieät tröø khoå ñau. Trong Phaät Giaùo Ñaïi Thöøa, 

chaân lyù ñöôïc noùi trong Kinh Lieân Hoa vaø Hoa Nghieâm. Theo Tam 

Phaùp Ñoä Luaän, chaân lyù coù nghóa thöïc höõu, chaân, baát hö vaø nhö thò; ñoù 

goïi laø chaân lyù. Phaät töû chaân thuaàn neân luoân nhôù raèng Tam Phaùp aán laø 

ba daáu hieäu maø Ñöùc Phaät ñaõ tuyeân boá chung cho vaïn höõu, hay ba daáu 

hieäu phaân bieät (ba daáu hieäu cuûa hieän höõu): voâ thöôøng, khoå vaø voâ ngaõ. 

Laïi coù ba phaùp aán khaùc: voâ thöôøng, khoå, vaø nieát baøn. Ñoái vôùi haønh giaû 

tu Thieàn, tam phaùp aán khoâng phaûi laø ba phaùp khaùc nhau, maø laø töø ba 

quan ñieåm ñeå xem moät phaùp, ñoù laø sinh meänh cuûa mình. Vì theá caùc 

baïn coù theå hieåu ñöôïc sinh meänh cuûa chính mình töø ba quan ñieåm naøy 

vaø seõ thaáy chuùng choàng cheùo leân nhau nhö theá naøo. Thí duï nhö khi 

hieåu roõ baûn chaát cuûa voâ thöôøng thì caùc baïn seõ hieåu roõ baûn chaát cuûa khoå 

vaø voâ ngaõ. Khi hieåu voâ ngaõ laø hieåu roõ Nieát baøn tòch tónh. 

Tam Phaùp AÁn laø ba ñaëc taùnh phoå quaùt cuûa cuoäc soáng. Ñaây laø moät 

phaàn quan troïng trong giaùo lyù cuûa Ñöùc Phaät. Baát cöù Phaät töû thuaàn 

thaønh naøo tænh thöùc ñöôïc tam phaùp aán laø ñaõ moät böôùc tieán gaàn ñeán giaùc 

ngoä. Nhieàu ngöôøi khoâng ñeå yù, cuõng gioáng nhö nhöõng giaùo lyù quan 

troïng khaùc nhö Töù Dieäu Ñeá, Baùt Thaùnh Ñaïo, lyù Nhaân Duyeân, Giôùi 

Ñònh, Nguõ Uaån, vaân vaân, kyø thaät tam phaùp aán cuõng laø moät phaàn cuûa 

tueä hoïc. Noùi caùch khaùc, moät khi chuùng ta am hieåu ñöôïc leõ thaät cuûa 

“Tam Phaùp AÁn”, chuùng ta ñaõ ñaït ñöôïc trí tueä caàn thieát cho vieäc tu taäp 

giaûi thoaùt. Noùi laø ba ñaëc tính, kyø thaät ñaây laø ba chaân cuûa chieác gheá 

“baûn chaát thaät cuûa vaïn höõu” maø chaân naày lieân quan maät thieát vôùi chaân 

kia. Neáu chuùng ta thieáu maát moät ñaëc taùnh thì nguyeân lyù “Tam Phaùp 

AÁn” trôû neân voâ nghóa; hoaëc giaû nhö chieác gheá kia thieáu moät chaân thì noù 

khoâng theå naøo ñöùng vöõng ñöôïc. Ñöùc Phaät luoân nhaán maïnh ñeán “Tam 

Phaùp AÁn” nhö laø ba ñaëc taùnh troïng yeáu cuûa ñaïo Phaät, vì thöù nhaát “Tam 

Phaùp AÁn” luoân lieân heä ñeán cuoäc soáng, thöù nhì chuùng luoân ñöôïc tìm 

thaáy trong cuoäc soáng, vaø thöù ba chuùng laø tieâu chuaån ñöôïc duøng ñeå 

thaåm ñònh chaân giaùo phaùp trong Phaät giaùo (giaùo lyù nhaø Phaät luoân song 

haønh vôùi voâ thöôøng, khoå vaø voâ ngaõ). Chính vì vaäy maø khi Ñöùc Phaät noùi 
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cuoäc soáng naày coù ba ñaëc tính, Ngaøi muoán nhaán maïnh raèng ba ñaëc tính 

naày luùc naøo cuõng hieän höõu trong cuoäc soáng, vaø chính ba ñaëc tính naày 

giuùp chuùng ta bieát ñöôïc phaûi laøm gì vôùi cuoäc soáng ñeå coù ñöôïc haïnh 

phuùc mieân vieãn. Phaät töû thuaàn thaønh phaûi luoân thaáy raèng ñaïo Phaät 

chính laø ngoïn ñeøn khieán cho ngöôøi ta coù theå thaáy ñöôïc chaân lyù, con 

ñöôøng cuûa söï thöïc haønh ñeå giuùp chuùng ta buoâng xaû söï dính maéc vaø 

ngöøng ñaáu tranh ngay chính trong taâm cuûa mình.  

     Chính vì nhöõng neùt ñaëc thuø vöøa keå treân maø giaùo phaùp nhaø Phaät trôû 

neân voâ cuøng ñaëc bieät. Tuy nhieân, cuõng chính vì vaäy maø giaùo phaùp aáy 

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

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

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

Phaät giaùo, toâi cuõng maïo muoäi bieân soaïn boä “Nhöõng Phaùp AÁn Coát Loõi 

Trong Phaät Giaùo” baèng song ngöõ Vieät Anh nhaèm giôùi thieäu giaùo lyù nhaø 

Phaät moät caùch toång quaùt cho Phaät töû ôû moïi trình ñoä, ñaëc bieät laø nhöõng 

ngöôøi sô cô. Nhöõng mong söï ñoùng goùp nhoi naày seõ mang laïi lôïi laïc cho 

nhöõng ai mong caàu coù ñöôïc cuoäc soáng an bình, tænh thöùc vaø haïnh phuùc.  

    

      Thieän Phuùc 
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Preface 

 

Dharma seals are the seal of Buddha-truth, expressing its reality 

and immutability. Its universality and its authentic transmission from 

one Buddha or patriarch to another. In Buddhism, Dharma seals 

symbolize the true teachings, the truth that is the destructive cause of 

pain. In Mahayana, true teachings primarily refer to those of Lotus and 

Avatamsaka Sutras. Expedient teachings include all other teachings. 

According to the Treatise on liberation in three parts, truth means that 

which is actually existent, real, not nothingness and Thusness; 

therefore, it is called "truth." Devout Buddhists should always 

remember that the three Dharma Seals are the three marks of 

existence, or three characteristics of existence that the Buddha 

declared are common to all phenomena, or the three marks that refers 

to impermanence (anitya), suffering or unsatisfactoriness (duhkha) and 

egolessness or anatman. There are three other kinds of dharma seals: 

impermanence, suffering or unsatisfaction, and nirvana. For Zen 

practitioners, these three dharma seals are not three different things but 

rather one thing that is your life from three different perspectives. So 

you can appreciate your life from these perspectives and see how 

easily they overlap. For example, when you understand 

impermanence, you understand the nature of suffering and no-self. 

When you understand no-self that is the peace of Nirvana. 

The three characteristics of existence are universal in daily life. 

Any devout Buddhist who becomes aware of these three characteristics 

is a step closer to enlightenment. Many people are not aware of this, 

like the Four Noble Truths, the Eightfold Noble Path, the Principle of 

Cause and Effect, Precepts and Samadhi, and so on. As a matter of 

fact, the three characteristics of existence are also part of what we call 

the doctrinal contents of wisdom. In other words, when we thoroughly 

understand the real meanings of the three characteristics of existence, 

we are reaching the wisdom that is necessary for the cultivation of 

liberation. Even though we speak of the three characteristics, we really 

speak of a three-legged chair of the “real nature of things”. One 

characteristic or one leg of this chair is closely related to the other. If 

we miss just one characteristic, the principle of the three characteristics 

becomes meaningless; or if the chair lacks one leg, it cannot stand 
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steadily. The Buddha always emphasized on the “Three Characteristics 

of existence” because, first, they refer to facts about the nature of 

existence, second, they are always found in daily life, and third, they 

are standards that Buddhism uses to determine real teachings of its 

own. So when the Buddha said that there are three characterisitcs of 

existence, He meant that these characteristcs are always present in 

existence, and that they help us to understand what to do with 

existence in order to have an eternal happiness for ourselves. Devout 

Buddhists should always see that Buddhism is a light that enables 

people to see the Truth; it is the path of practices that enables us to stop 

our own attachments and struggles. 

     For these reasons, the Buddhist Dharma becomes exceptionally 

special; however, it is also a matter not easily comprehensible. The 

journey of Buddhist practitioners demands continuous efforts with right 

understanding and practice. Presently even with so many books 

available on Buddhism, I venture to compose this booklet titled “Core 

Dharma Seals In Buddhism” in Vietnamese and English to introduce 

general and basic things in Buddhism to all Vietnamese Buddhist 

followers, especially Buddhist beginners, hoping this little contribution 

will help Buddhists in different levels to understand on how to achieve 

and lead a life of peace, mindfulness and happiness.  

       

      Thieän Phuùc 
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Chöông Moät 

Chapter One 

 

Toùm Löôïc Veà Phaùp AÁn 

 

Phaùp aán laø daáu aán cuûa dieäu phaùp, dieäu phaùp chaân thöïc, khoâng 

chuyeån ñoäng hay bieán ñoåi neân goïi laø “AÁn.” Phaùp aán laø daáu hieäu chöùng 

ngoä maø chö Phaät hay chö Toå trao truyeàn taâm phaùp cho nhau. Trong 

Phaät giaùo, coù nhieàu loaïi Phaùp AÁn trong caû hai truyeàn thoáng Ñaïi Thöøa 

vaø Nguyeân Thuûy. Tam Phaùp AÁn bao goàm: Voâ Thöôøng, Khoå, vaø Voâ Ngaõ. 

Theo truyeàn thoáng Ñaïi Thöøa, coù töù phaùp aán: Thöù nhaát laø Voâ Thöôøng: 

Nhaát Thieát Haønh Voâ Thöôøng, vaïn vaät voâ thöôøng, phaùp höõu vi voâ 

thöôøng. Thöù nhì laø Khoå: Nhaát Thieát Haønh Khoå, moïi thöù ñeàu ñöa ñeán 

khoå ñau. Thöù ba laø Voâ Ngaõ: Chö Phaùp Voâ Ngaõ, chö phaùp voâ ngaõ. Thöù 

tö laø Nieát Baøn: Nieát Baøn Tòch Dieät, Nieát Baøn an laïc tröôøng cöûu, chæ coù 

Nieát baøn laø vónh vieãn, voâ khoå vaø thanh tònh. Theo truyeàn thoáng Tònh 

Ñoä, trong quyeån Nieäm Phaät Thaäp Yeáu ñöôïc vieát bôûi Hoøa Thöôïng 

Thích Thieàn Taâm, khi nguõ duïc luïc traàn noåi daäy hay taâm tham nhieãm 

nguõ duïc luïc traàn, caùch ñoái trò toång quaùt laø neân quaùn saùt thuaàn thuïc boán 

lyù: baát tònh, khoå, voâ thöôøng, voâ ngaõ. Khi quaùn xeùt töø thaân, taâm, ñeán 

caûnh giôùi ñeàu baát tònh, khoå, voâ thöôøng vaø voâ ngaõ, haønh giaû seõ döùt tröø 

ñöôïc tham nhieãm. Bôûi chuùng sanh thieáu maát trí hueä, thöôøng soáng trong 

söï ñieân ñaûo, khoâng saïch cho laø saïch, khoå cho laø vui, voâ thöôøng cho laø 

thöôøng, voâ ngaõ cho laø ngaõ, roài sanh ra meâ say ñaém nhieãm, neân Ñöùc 

Phaät daïy phaûi duøng “Töù Öu Ñaøn Na” ñeå quaùn phaù boán söï ñieân ñaûo 

naày. Chaúng haïn nhö phaån ueá, ta cho laø thoái tha nhô nhôùp, nhöng loaøi 

choù lôïn vì nghieäp meâ nhieãm, laïi thaáy laø thôm saïch ngon, neân ñua nhau 

tranh giaønh. Söï duïc nhieãm ôû nhôn gian, loaøi ngöôøi cho laø vui saïch ñaùng 

öa thích, nhöng chö thieân cho laø hoâi tanh nhô nhôùp, chaúng khaùc chi ta 

thaáy loaøi choù lôïn aên ñoà oâ ueá. Söï duïc nhieãm cuûa chuùng sanh raát si meâ 

ñieân ñaûo ñaïi khaùi laø nhö theá, neân ngöôøi tu phaûi coá gaéng laàn löôït phaù 

tröø. Thöù nhaát laø Baát Tònh: Baát tònh laø chæ cho thaân khoâng saïch, taâm 

khoâng saïch, vaø caûnh khoâng saïch. Thaân khoâng saïch laø phaûi quaùn xeùt 

thaân ta vaø ngöôøi beân ngoaøi nhôø coù lôùp da che daáu, nhöng beân trong chæ 

toaøn laø nhöõng thöù hoâi tanh nhô nhôùp nhö thòt, xöông, maùu, muû, ñôøm, 

daõi, phaån, nöôùc tieåu, vaân vaân. Ñaõ theá maø caùc thöù nhô nhôùp beân trong 

coøn baøi tieát ra cöûu khoång (chín loå) beân ngoaøi. Suy xeùt kyõ, saéc thaân cuûa 
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chuùng sanh khoâng coù chi ñaùng öa thích. Taâm khoâng saïch laø khi taâm 

sanh tham nhieãm, taát noù seõ thaønh xaáu xa nhô bôïn, chaúng khaùc chi hoà 

nöôùc trong bò caùu buøn laøm baån ñuïc. Hoà nöôùc ñuïc khoâng theå soi boùng 

saéc caây nuùi trôøi maây, taâm nhô bôïn laøm maát heát thaàn thoâng trí hueä. Neân 

nhôù caâu: “Bieát tu haønh chôù phí uoång coâng. Taâm bình tònh thaàn thoâng trí 

hueä!” Ngöôøi ñaõ phaùt nguyeän böôùc leân ñöôøng tu, phaûi laäp chí laàn laàn 

döùt tröø taâm phieàn naõo nhieãm duïc töø thoâ ñeán teá. Caûnh khoâng saïch laø 

caûnh giôùi coõi nguõ tröôïc ñaày daãy buøn ñaát, soûi ñaù, choâng gai, laïi dung 

chöùa voâ soá chuùng sanh töø thaân ñeán taâm ñeàu nhô bôïn. Cho neân caûnh ueá 

ñoä naày khoâng coù chi ñaùng say meâ tham luyeán. Thöù nhì laø Nhöùt Thieát 

Haønh Khoå: Thaân khoå, taâm khoå vaø caûnh khoå. Thaân khoå laø thaân naày ñaõ 

nhô nhôùp, laïi bò söï sanh giaø beänh cheát, noùng laïnh, ñoùi khaùt, vaát vaû cöïc 

nhoïc chi phoái, laøm cho khoå sôû khoâng ñöôïc töï taïi an vui. Taâm khoå laø khi 

taâm ta khôûi phieàn naõo, taát bò löûa phieàn naõo thieâu ñoát, giaây phieàn naõo 

troùi buoäc, roi phieàn naõo ñaùnh ñuoåi sai khieán, khoùi buïi phieàn naõo laøm 

taêm toái nhieãm oâ. Cho neân ngöôøi naøo khôûi phieàn naõo taát keû ñoù thieáu trí 

hueä, vì töï laøm khoå mình tröôùc nhaát. Caûnh khoå laø caûnh naày naéng löûa 

möa daàu, chuùng sanh vaát vaû trong cuoäc möu sinh, moãi ngaøy ta thaáy 

tröôùc maét dieãn ñaày nhöõng hieän traïng nhoïc nhaèn bi thaûm. Thöù ba laø 

Nhaát Thieát Haønh Voâ Thöôøng: Thaân voâ thöôøng, taâm voâ thöôøng, caûnh voâ 

thöôøng. Thaân voâ thöôøng laø thaân naày mau taøn taï, deã suy giaø roài keát cuoäc 

seõ phaûi ñi ñeán caùi cheát. Ngöôøi xöa ñaõ than: “Nhôù thuôû coøn thô dong 

ngöïa truùc. Thoaùt troâng nay toùc ñieåm maøu söông.” Möu löôïc doõng maõnh 

nhö Vaên Chuûng, Nguõ Töû Tö; saéc ñeïp deã say ngöôøi nhö Taây Thi, Trònh 

Ñaùn, keát cuoäc roài cuõng: “Hoàng nhan giaø xaáu, anh huøng maát. Ñoâi maét 

thö sinh cuõng moûi buoàn.” Taâm voâ thöôøng laø taâm nieäm chuùng sanh luoân 

luoân thay ñoåi, khi thöông giaän, luùc vui buoàn. Nhöõng nieäm aáy xeùt ra hö 

huyeãn nhö boït nöôùc. Caûnh voâ thöôøng laø chaúng nhöõng hoaøn caûnh chung 

quanh ta haèng ñoåi thay bieán chuyeån, maø söï vui cuõng voâ thöôøng. Moùn 

aên duø ngon, qua coå hoïng roài cuõng thaønh khoâng; cuoäc sum hoïp duø ñaàm 

aám, keát cuoäc cuõng phaûi chia tan; buoåi haùt vui roài seõ vaõng; quyeån saùch 

hay, laàn löôït cuõng ñeán trang cuoái cuøng. Thöù tö laø Chö Phaùp Voâ Ngaõ: 

Chö phaùp voâ ngaõ laø khoâng coù ta, khoâng coù töï theå, töï chuû. Ñieàu naày 

cuõng goàm coù thaân voâ ngaõ, taâm voâ ngaõ vaø caûnh voâ ngaõ. Thaân voâ ngaõ laø 

thaân naày hö huyeãn khoâng töï chuû, ta chaúng theå laøm cho noù treû maõi, 

khoâng giaø cheát. Duø cho baäc thieân tieân cuõng chæ löu truï ñöôïc saéc thaân 

trong moät thôøi haïn naøo thoâi. Taâm voâ ngaõ, chæ cho taâm hö voïng cuûa 
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chuùng sanh khoâng coù töï theå; nhö taâm tham nhieãm, nieäm buoàn vui 

thöông giaän thoaït ñeán roài tan, khoâng coù chi laø chaân thaät. Caûnh voâ ngaõ 

laø caûnh giôùi xung quanh ta nhö huyeãn moäng, noù khoâng töï chuû ñöôïc, vaø 

bò söï sanh dieät chi phoái. Ñoâ thò ñoåi ra goø hoang, ruoäng daâu hoùa thaønh 

bieån caû, vaïn vaät luoân luoân bieán chuyeån trong töøng giaây phuùt, caûnh naày 

aån maát, caûnh khaùc hieän leân. 

Theo kinh Hoa Nghieâm, phaåm 27, coù möôøi Phaùp AÁn: Thöù nhaát laø 

ñoàng thieän caên bình ñaúng vôùi tam theá chö Phaät. Thöù nhì laø ñoàng ñöôïc 

trí hueä phaùp thaân voâ bieân teá vôùi chö Phaät. Thöù ba laø ñoàng chö Nhö Lai 

truï phaùp baát nhò. Thöù tö laø ñoàng chö Nhö Lai quaùn saùt tam theá voâ löôïng 

caûnh giôùi thaûy ñeàu bình ñaúng. Thöù naêm laø ñoàng chö Nhö Lai lieãu ñaït 

phaùp giôùi voâ ngaïi caûnh giôùi. Thöù saùu laø ñoàng chö Nhö Lai thaønh töïu 

thaäp löïc thöïc haønh voâ ngaïi. Thöù baûy laø ñoàng chö Nhö Lai tuyeät haún hai 

haïnh, truï phaùp voâ traùnh. Thöù taùm laø ñoàng chö Nhö Lai giaùo hoùa chuùng 

sanh haèng chaúng thoâi nghæ. Thöù chín laø ñoàng chö Nhö Lai ôû trong trí 

thieän xaûo, nghóa thieän xaûo hay kheùo quaùn saùt. Thöù möôøi laø ñoàng chö 

Nhö Lai cuøng vôùi taát caû Phaät bình ñaúng khoâng hai. 

 

A Summary of the Dharma Seals 

 

Dharma seal os the seal of Buddha-truth, expressing its reality and 

immutability. Its universality and its authentic transmission from one 

Buddha or patriarch to another. In Buddhism, there many different 

kinds of dhrama seals in both Mahayana and Theravada Traditions. 

The three Dharma Seals comprise of Impermanence (Anitya (skt) or 

Anicca (p)), Suffering or Unsatisfaction (Dukkha (p)), and No-self, 

Egolessness or Impersonality (Anatta (p)). According to the Mahayana 

tradition, there are four dharma seals or four dogmas of the Mahayana: 

The first dharma seal is Impermanence: All is impermanent; all 

conditioned phenomena are impermanent. The second dharma seal is 

Suffering: All is suffering; all afflicted phenomena are prone to 

suffering. The third dharma seal is Non-ego: All things have no self; all 

phenomena are empty and devoid of self. The fourth dharma seal is 

Nirvana: Only Nirvana is permanent, joy with a real soul and purity.  

Nirvana is eternal peace. According to the Pure Land Buddhism, in The 

Pure Land Buddhism in Theory and Practice written by Most 

Venerable Thích Thieàn Taâm , when the five desires and six dusts flare 
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up, the general way to counteract them is through skillful visualization 

of the four truths of impurity, suffering, impermanence, and no-self. 

For example, the human excrement that we consider fetid (bad smell) 

and dirty is regarded as fragrant, clean and succulent by animals such 

as insects, dogs and pigs, because of their deluded karma. They 

therefore compete and struggle to gobble it up. The defiled desires of 

this world are considered by humans as lovely and clean. However, the 

gods and immortals see them as foul-smelling, dirty and unclean, not 

unlike the way human beings regard dogs and pigs eating filthy 

substances. The various desires of sentient beings, defiled and upside 

down, are general thus. The practitioner should strive gradually to 

destroy them. The first dharma seal is Impurity: This means that the 

body is impure, the mind is impure and the realm is impure. Impurity of 

the body means that we should reflect on the fact that beneath the 

covering layers of skin, our bodies and those of others are composed 

entirely of filthy, smelly substances such as meat, bones, blood, pus, 

phlegm, saliva, excrement, urine, etc. Not only that fluids are excreted 

through nine apertures; if we stop to think carefully, the physical body 

of sentient beings is hardly worth cherishing. Impurity of the mind 

means that once the mind develops thoughts of greed, it has already 

become evil and defiled, not unlike a limpid pond that has been 

polluted with dirt and sludge. The dirt pond cannot reflect the images of 

trees, mountains, sky, clouds; likewise, a polluted mind has lost all 

spiritual powers and wisdom. Thus, we have the saying: “Once who 

knows how to cultivate does not waste his efforts; a peaceful, still mind 

will bring spiritual powers and wisdom.” Those who are determined to 

tread the Way should endeavour gradually to sever the mind of 

afflictions, polluted by greed in its gross and subtle aspects.  The 

impure realm is the world of the Five Turbidities, full of dirt and mud, 

rocks and stones, spikes and thorns, which harbors countless sentient 

beings defiled in body and mind. Therefore, this impure world is not 

worth craving or clinging to. The second dharma seal is Suffering: This 

refers to the fact that the body undergoes suffering, the mind endures 

suffering and the environment is one of suffering. The suffering of the 

body means that our body is not only impure, it is subject to birth, old 

age, disease and death, as well as to heat and cold, hunger and thirst, 

and other hardships that cause us to suffer, preventing us from being 
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free and happy. The suffering of the mind means that when the mind is 

afflicted, it is necessarily consumed by the fire of afflictions, bound by 

the ropes of afflictions, struck, pursued and ordered about by the whip 

of afflictions, defiled and obscured by the smoke and dust of afflictions. 

Thus, whoever develops afflictions is lacking in wisdom, because the 

first person he has caused to suffer is himself. The suffering of the 

environment means that this earth is subject to the vagaries of the 

weather, scorching heat, frigid cold and pouring rain, while sentient 

beings must toil and suffer day in and day out to earn a living. 

Tragedies occur every day, before our very eyes. The third dharma 

seal is Impermanence: This means the impermanence of the body, the 

mind and the environment. Impermanence of the body means that the 

body withers rapidly, soon grows old and delibitated, ending in death. 

The ancients have lamented: “Oh, that time when we were young and 

would ride bamboo sticks, pretending they were horses, in the 

twinkling of an eye, our hair is now spotted with the color of frost.” 

What happened to all those brave and intelligent young men and those 

beautiful and enchanting women of bygone days? They ended as in the 

following poem: “Rosy cheeks have faded, heros have passed away; 

young students’ eyes, too, are weary and sad.”  Impermanence of the 

mind means that the mind and thoughts of sentient beings are always 

changing, at times filled with love or anger, at times happy or sad. 

Those thoughts, upon close scrutiny, are illusory and false, like water 

bubbles. Impermanence of the environment means that not only do our 

surroundings always change and fluctuate, but happiness, too, is 

impermenent. Succulent food, once swallowed, loses all tastes; an 

emotional reunion, however, sweet and joyful, ultimately ends in 

separation; a delightful party soon becomes a thing of past; a good 

book, too, gradually reaches the last pages. The fourth dharma seal is 

No-Self: This means that there is no self, no permanent nature per se 

and that we are not true masters of ourselves. This point, too, is divided 

into the no-self body, the no-self mind, and the no-self environment. 

The no-self body means that this body is illusory, not its own master. It 

cannot be kept eternally young or prevented from decaying and dying. 

Even gods and immortals can only postpone death for a certain period 

of time. The no-self of mind refers to the deluded mind of sentient 

beings, which has no permanent nature. For example, the mind of 
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greed, thoughts of sadness, anger, love, and happiness suddenly arise 

and then disappear, there is nothing real. No-self of environment 

means that our surroundings are illusory, passive and subject to birth 

and decay. Cities and towns are in time replaced by abandoned 

mounds, mulberry fields soon give way to the open seas, every single 

thing changes and fluctuates by the second, one landscape disappears 

and another takes its place.  

According to the Flower Adornment Sutra, chapter 27, there are ten 

kinds of truth seal: First, having the same roots of goodness equal in all 

Buddhas of past, present and future. Second, attaining the reality body 

with boundless knowledge, same as all Buddhas. Third, abiding in 

nonduality, same as the Buddhas do. Fourth, seeing the infinite objects 

of all times as all equal, same as the Buddhas do. Fifth, gaining 

comprehension of the unobstructed realm of the cosmos of reality, 

same as that of the Buddhas. Sixth, achieving the ten powers, same as 

the Buddhas, being unhindered in function. Seventh, having forever cut 

off opinions and passions, dwelling in the state of freedom from 

conflict, same as the Buddhas. Eighth, ceaselessly teaching sentient 

beings, same as the Buddhas do. Ninth, having ability to observe 

adaptive skill in knowledge and meaning, same as the Buddhas. Tenth, 

being equal to all Buddhas, same as all Enlightened Ones. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 15 

Chöông Hai 

Chapter Two 

 

Toång Quan Veà Tam Phaùp AÁn 

 

Tam Phaùp AÁn laø ba daáu hieäu maø Ñöùc Phaät ñaõ tuyeân boá chung cho 

vaïn höõu, hay ba daáu hieäu phaân bieät (ba daáu hieäu cuûa hieän höõu): voâ 

thöôøng, khoå vaø voâ ngaõ. Laïi coù ba phaùp aán khaùc: voâ thöôøng, khoå, vaø 

nieát baøn. Moät vaøi toâng phaùi laïi cho raèng coù boán phaùp aán: khoå, voâ 

thöôøng, voâ ngaõ, nieát baøn. Ñoái vôùi haønh giaû tu Thieàn, tam phaùp aán 

khoâng phaûi laø ba phaùp khaùc nhau, maø laø töø ba quan ñieåm ñeå xem moät 

phaùp, ñoù laø sinh meänh cuûa mình. Vì theá caùc baïn coù theå hieåu ñöôïc sinh 

meänh cuûa chính mình töø ba quan ñieåm naøy vaø seõ thaáy chuùng choàng 

cheùo leân nhau nhö theá naøo. Thí duï nhö khi hieåu roõ baûn chaát cuûa voâ 

thöôøng thì caùc baïn seõ hieåu roõ baûn chaát cuûa khoå vaø voâ ngaõ. Khi hieåu voâ 

ngaõ laø hieåu roõ Nieát baøn tòch tónh.  

Tam Phaùp AÁn laø ba ñaëc taùnh phoå quaùt cuûa cuoäc soáng. Ñaây laø moät 

phaàn quan troïng trong giaùo lyù cuûa Ñöùc Phaät. Baát cöù Phaät töû thuaàn 

thaønh naøo tænh thöùc ñöôïc tam phaùp aán laø ñaõ moät böôùc tieán gaàn ñeán giaùc 

ngoä. Nhieàu ngöôøi khoâng ñeå yù, cuõng gioáng nhö nhöõng giaùo lyù quan 

troïng khaùc nhö Töù Dieäu Ñeá, Baùt Thaùnh Ñaïo, lyù Nhaân Duyeân, Giôùi 

Ñònh, Nguõ Uaån, vaân vaân, kyø thaät tam phaùp aán cuõng laø moät phaàn cuûa 

tueä hoïc. Noùi caùch khaùc, moät khi chuùng ta am hieåu ñöôïc leõ thaät cuûa 

“Tam Phaùp AÁn”, chuùng ta ñaõ ñaït ñöôïc trí tueä caàn thieát cho vieäc tu taäp 

giaûi thoaùt. Noùi laø ba ñaëc tính, kyø thaät ñaây laø ba chaân cuûa chieác gheá 

“baûn chaát thaät cuûa vaïn höõu” maø chaân naày lieân quan maät thieát vôùi chaân 

kia. Neáu chuùng ta thieáu maát moät ñaëc taùnh thì nguyeân lyù “Tam Phaùp 

AÁn” trôû neân voâ nghóa; hoaëc giaû nhö chieác gheá kia thieáu moät chaân thì noù 

khoâng theå naøo ñöùng vöõng ñöôïc. Ñöùc Phaät luoân nhaán maïnh ñeán “Tam 

Phaùp AÁn” nhö laø ba ñaëc taùnh troïng yeáu cuûa ñaïo Phaät, vì thöù nhaát “Tam 

Phaùp AÁn” luoân lieân heä ñeán cuoäc soáng, thöù nhì chuùng luoân ñöôïc tìm 

thaáy trong cuoäc soáng, vaø thöù ba chuùng laø tieâu chuaån ñöôïc duøng ñeå 

thaåm ñònh chaân giaùo phaùp trong Phaät giaùo (giaùo lyù nhaø Phaät luoân song 

haønh vôùi voâ thöôøng, khoå vaø voâ ngaõ). Chính vì vaäy maø khi Ñöùc Phaät noùi 

cuoäc soáng naày coù ba ñaëc tính, Ngaøi muoán nhaán maïnh raèng ba ñaëc tính 

naày luùc naøo cuõng hieän höõu trong cuoäc soáng, vaø chính ba ñaëc tính naày 

giuùp chuùng ta bieát ñöôïc phaûi laøm gì vôùi cuoäc soáng ñeå coù ñöôïc haïnh 
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phuùc mieân vieãn. Phaät töû chaân thuaàn neân luoân nhôù raèng baát cöù moät baøi 

thuyeát giaûng naøo maø khoâng hoäi ñuû ba ñaëc taùnh hay tam phaùp aán naøy, 

ñeàu khoâng thuoäc veà Phaät giaùo. 

Haønh giaû tu Phaät neân coù caùi nhìn nhö theá naøo veà saéc vaø tam phaùp 

aán? Theo kinh Voâ Ngaõ Töôùng, Ñöùc Phaät daïy: “Naøy caùc Tyø Kheo, saéc 

khoâng phaûi laø ngaõ. Vì naøy caùc Tyø Kheo, neáu saéc laø ngaõ, thì thaân naøy seõ 

khoâng bò beänh vaø chuùng ta coù theå noùi ‘öôùc mong saéc cuûa ta ñöôïc nhö 

vaày, öôùc mong saéc cuûa ta khoâng phaûi nhö vaày. Nhöng vì naøy caùc Tyø 

Kheo, saéc thaân khoâng phaûi laø Ngaõ cho neân thaân naøy bò beänh vaø chuùng 

ta khoâng theå noùi ‘öôùc mong cho saéc cuûa ta ñöôïc nhö vaày, hay öôùc 

mong cho saéc ta khoâng phaûi nhö vaày. Laïi nöõa naøy caùc Tyø Kheo, caùc 

oâng nghó theá naøo? Saéc laø thöôøng hay voâ thöôøng?” Baïch Ñöùc Theá Toân: 

“Saéc laø voâ thöôøng.” “Caùi gì voâ thöôøng thì taïo khoå ñau hay laïc thuù?” 

Baïch Ñöùc Theá Toân: “Noù taïo khoå ñau.” Vaäy caùi gì voâ thöôøng, khoå ñau, 

chòu söï bieán hoaïi thì coù theå naøo suy nghó theo caùch naøy: “Caùi naøy laø 

cuûa toâi, caùi naøy laø töï ngaõ cuûa toâi, ñöôïc chaêng?” Baïch Ñöùc Theá Toân: 

“Khoâng theå nhö vaäy ñöôïc.” Nhö vaäy baèng phöông phaùp phaân tích, Ñöùc 

Phaät ñaõ nhìn nhaän söï hieän dieän cuûa khoå ñau treân ñôøi naøy. Ngaøi cho 

thaáy raèng luyeán aùi moïi vaät maø khoâng coù chaùnh kieán veà thöïc chaát cuûa 

chuùng laø nguyeân nhaân cuûa khoå ñau. Taùnh voâ thöôøng vaø bieán ñoåi voán coù 

saün trong baûn chaát cuûa vaïn höõu. Ñaây laø baûn chaát cuûa chuùng ta vaø ñaây 

laø chaùnh kieán. Neáu chuùng ta khoâng chaáp nhaän ñieàu naøy, chaéc chaén 

chuùng ta seõ gaëp nhieàu ñieàu xung ñoät maâu thuaãn vì chuùng ta khoâng theå 

naøo thay ñoåi ñöôïc baûn chaát cuûa vaïn höõu vaø keát quaû laø ‘nieàm hy voïng 

xa daàn khieán cho chuùng ta ñau khoå. Vaäy giaûi phaùp duy nhaát laø ôû choã 

phaûi ñieàu chænh quan ñieåm cuûa chính mình.  

 

An Overview of Three Dharma Seals 

 

Three Dharma Seals are yhree marks of existence, or three 

characteristics of existence that the Buddha declared are common to all 

phenomena, or the three marks that refers to impermanence (anitya), 

suffering or unsatisfactoriness (duhkha) and egolessness or anatman. 

There are three other kinds of dharma seals: impermanence, suffering 

or unsatisfaction, and nirvana. Some Buddhist sects believe that there 

are four kinds of dharma seals: suffering, impermanence, non-ego, and 

nirvana. For Zen practitioners, these three dharma seals are not three 
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different things but rather one thing that is your life from three different 

perspectives. So you can appreciate your life from these perspectives 

and see how easily they overlap. For example, when you understand 

impermanence, you understand the nature of suffering and no-self. 

When you understand no-self that is the peace of Nirvana. Three 

Dharma Seals are three characteristics of existence are universal in 

daily life. Any devout Buddhist who becomes aware of these three 

characteristics is a step closer to enlightenment. Many people are not 

aware of this, like the Four Noble Truths, the Eightfold Noble Path, the 

Principle of Cause and Effect, Precepts and Samadhi, and so on. As a 

matter of fact, the three characteristics of existence are also part of 

what we call the doctrinal contents of wisdom. In other words, when we 

thoroughly understand the real meanings of the three characteristics of 

existence, we are reaching the wisdom that is necessary for the 

cultivation of liberation. Even though we speak of the three 

characteristics, we really speak of a three-legged chair of the “real 

nature of things”. One characteristic or one leg of this chair is closely 

related to the other. If we miss just one characteristic, the principle of 

the three characteristics becomes meaningless; or if the chair lacks one 

leg, it cannot stand steadily. The Buddha always emphasized on the 

“Three Characteristics of existence” because, first, they refer to facts 

about the nature of existence, second, they are always found in daily 

life, and third, they are standards that Buddhism uses to determine real 

teachings of its own. So when the Buddha said that there are three 

characterisitcs of existence, He meant that these characteristcs are 

always present in existence, and that they help us to understand what to 

do with existence in order to have an eternal happiness for ourselves. 

Devout Buddhists should always remember that any lectures that do 

not meet these three characterisitcs of existence of three Dharma 

Seals, they do not belong to Buddhism.   

What kind of view regarding forms and trilaksana should Buddhist 

practitioners have? According to the Anattalakkhana Sutta, the Buddha 

taught: “O, Bhiksus, is the form not the self. If the form, o Bhiksus, 

were the self, the body would not be subject to disease and we should 

be able to say ‘Let my body be such and such a one, let my body not be 

such and such a one. But since this body, o Bhiksus, is not the self, 

therefore, the body is subject to disease, and we are not able to say 
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‘Let my body be such and such a one, let my body not be such and such 

a one.’” The Buddha further said: “Now what do you think, o Bhiksus, 

is the body permanent or perishable?” “It is perishable, Lord.” The 

Buddha added: “And that which is perishable, does that cause pain or 

joy?” “It causes pain, Lord.” “And that which is perishable, painful, 

subject to change, is it possible to regard that in this way: ‘This is mine, 

this am I, this is myself?’” “That is impossible, Lord.” By the method of 

analysis the Buddha pointed out to his disciples that attachment to 

things without a correct view as to their true nature is the cause of 

suffering. Impermanence and change are inherent in the nature of all 

things. This is their true nature and this is the correct view, and as long 

as we are at variance with it, we are bound to run into conflicts. We 

cannot alter or control the nature of things, and the result is 

disappointment or suffering. The only solution to this problem lies in 

correcting our own point of view. 
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Chöông Ba 

Chapter Three 

 

Toång Quan Veà Töù Phaùp AÁn 

 

Vaøi tröôøng phaùi Phaät giaùo cho raèng coù boán phaùp aán: khoå, voâ 

thöôøng, voâ ngaõ, nieát baøn. Phaùp aán thöù nhaát laø Khoå: Ngöôøi ta thöôøng 

dòch chöõ “Dukkha” dòch sang Anh ngöõ laø “Suffering”. Tuy nhieân chöõ 

“Suffering” thænh thoaûng gaây ra hieåu laàm bôûi vì noù chæ söï khoán khoå hay 

ñau ñôùn cöïc kyø. Caàn neân hieåu raèng khi Ñöùc Phaät baûo cuoäc soáng cuûa 

chuùng ta laø khoå, yù Ngaøi muoán noùi ñeán moïi traïng thaùi khoâng thoûa maõn 

cuûa chuùng ta vôùi moät phaïm vi raát roäng, töø nhöõng böïc doïc nho nhoû ñeán 

nhöõng vaàn ñeà khoù khaên trong ñôøi soáng, töø nhöõng noãi khoå ñau naùt loøng 

chí ñeán nhöõng tang thöông cuûa kieáp soáng. Vì vaäy chöõ “Dukkha” neân 

ñöôïc duøng ñeå dieãn taû nhöõng vieäc khoâng hoaøn haûo xaûy ra trong ñôøi 

soáng cuûa chuùng ta vaø chuùng ta coù theå caûi hoùa chuùng cho toát hôn. Traïng 

thaùi khoå naõo böùc baùch thaân taâm (taâm duyeân vaøo ñoái töôïng vöøa yù thì 

caûm thaáy vui, duyeân vaøo ñoái töôïng khoâng vöøa yù thì caûm thaáy khoå). 

Ñaây laø ñeá thöù nhaát trong Töù Dieäu Ñeá cuûa Phaät giaùo, cho raèng voøng 

luaân hoài sanh töû ñöôïc ñaët tính hoùa bôûi nhöõng baát toaïi vaø ñau khoå. Ñieàu 

naøy lieân heä tôùi yù töôûng cho raèng vaïn höõu voâ thöôøng, chuùng sanh khoâng 

theå naøo traùnh ñöôïc phaân ly vôùi caùi maø hoï mong moûi vaø baét buoäc phaûi 

chòu ñöïng nhöõng thöù khoâng vui. Muïc ñích chính ñöôïc keå ra trong Phaät 

giaùo laø khaéc phuïc “khoå ñau.” Phaùp aán thöù nhì laø Voâ Thöôøng: Voâ 

thöôøng nghóa laø khoâng thöôøng, khoâng maõi maõi ôû yeân trong moät traïng 

thaùi nhaát ñònh maø luoân thay hình ñoåi daïng. Ñi töø traïng thaùi hình thaønh, 

cao to, thaáp nhoû, tan raõ, vaân vaân, ñaïo Phaät goïi ñaây laø nhöõng giai ñoaïn 

thay ñoåi ñoù laø thaønh truï hoaïi khoâng. Taát caû söï vaät trong vuõ truï, töø nhoû 

nhö haït caùt, thaân con ngöôøi, ñeán lôùn nhö traùi ñaát, maët traêng, maët trôøi 

ñeàu naèm trong ñònh luaät voâ thöôøng. Voâ thöôøng laø neùt caên baûn trong 

giaùo lyù nhaø Phaät: Soáng, thay ñoåi vaø cheát (thay ñoåi lieân tuïc trong töøng 

phuùt giaây).  Phaùp aán thöù ba laø Voâ Ngaõ: Chuùng sanh tuy heát thaûy ñeàu 

coù caùi taâm thaân do nguõ uaån hoøa hôïp giaû taïm maø thaønh, nhöng khoâng coù 

caùi thöïc theå thöôøng nhaát cuûa mình, neân goïi laø ngaõ khoâng. Ñaïo Phaät 

daïy raèng con ngöôøi ñöôïc naêm yeáu toá  keát hôïp neân, goïi laø nguõ uaån: vaät 

chaát, caûm giaùc, tö töôûng, haønh nghieäp vaø nhaän thöùc. Neáu vaät chaát laø do 

töù ñaïi caáu thaønh, troáng roãng, khoâng coù thöïc chaát thì con ngöôøi, do nguõ 
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uaån keát hôïp, cuõng khoâng coù töï ngaõ vónh cöõu, hay moät chuû theå baát bieán. 

Con ngöôøi thay ñoåi töøng giaây töøng phuùt, cuõng traûi qua saùt na voâ thöôøng 

vaø nhaát kyø voâ thöôøng. Nhôø nhìn saâu vaøo nguõ uaån cho neân thaáy “Nguõ 

aám voâ ngaõ, sinh dieät bieán ñoåi, hö nguïy khoâng chuû” vaø ñaùnh tan ñöôïc 

aûo giaùc cho raèng thaân naày laø moät baûn ngaõ vónh cöõu. Voâ Ngaõ Quaùn laø 

moät ñeà taøi thieàn quaùn quan troïng vaøo baäc nhaát cuûa ñaïo Phaät. Nhôø Voâ 

Ngaõ Quaùn maø haønh giaû thaùo tung ñöôïc bieân giôùi giöõa ngaõ vaø phi ngaõ, 

thaáy ñöôïc hoøa ñieäu ñaïi ñoàng cuûa vuõ truï, thaáy ta trong ngöôøi vaø ngöôøi 

trong ta, thaáy quaù khöù vaø vò lai trong hieän taïi, vaø sieâu vieät ñöôïc sinh töû. 

Voâ Ngaõ laø moät trong taùm ñaëc taùnh cuûa giaùc ngoä trong Thieàn. Coù leõ 

khía caïnh ñaùng chuù yù nhaát cuûa kinh nghieäm Thieàn laø ôû choã noù khoâng 

coù daáu veát nhaân ngaõ. Trong söï chöùng ngoä cuûa Phaät giaùo, khoâng heà coù 

chuùt dính daùng vôùi nhöõng quan heä vaø xuùc caûm caù nhaân baèng nhöõng töø 

ngöõ thoâng dieãn döïa treân moät heä thoáng höõu haïn cuûa tö töôûng; thöïc tình, 

chaúng lieân quan gì vôùi chính kinh nghieäm. Duø ôû ñaâu ñi nöõa, thì söï 

chöùng ngoä hoaøn toaøn mang tính caùch voâ ngaõ, hay ñuùng hôn, trí naêng toái 

thöôïng. Khoâng nhöõng söïï chöùng ngoä chæ laø moät bieán coá bình thöôøng, 

nhaït nheõo, maø caùi cô duyeân kích phaùt nhö cuõng voâ vò vaø thieáu haún caûm 

giaùc sieâu nhieân. Söï chöùng ngoä ñöôïc kinh nghieäm ngay trong moïi bieán 

coá bình sinh. Noù khoâng xuaát hieän nhö moät hieän töôïng phi thöôøng maø 

ngöôøi ta thaáy ghi cheùp trong caùc taùc phaåm thaàn bí cuûa Thieân Chuùa 

giaùo. Khi söï buøng vôõ cuûa taâm trí baïn ñaõ ñeán luùc chín muøi, ngöôøi ta naém 

tay baïn, voå vai baïn, mang cho moät cheùn traø, gaây moät chuù yù taàm thöôøng 

nhaát, hay ñoïc moät ñoaïn kinh, moät baøi thô, baïn chöùng ngoä töùc khaéc. ÔÛ 

ñaây chaúng coù tieáng goïi cuûa Thaùnh linh, chaúng coù söï sung maõn cuûa 

Thaùnh suûng, chaúng coù aùnh saùng vinh danh naøo heát. Vaø ôû ñaây chaúng 

chuùt saéc maøu loäng laãy; taát caû ñeàu xaùm xòt, khoâng moät chuùt aán töôïng, 

khoâng moät chuùt quyeán ruõ. Phaùp aán thöù tö laø Nieát Baøn: Nieát Baøn coù 

nghóa laø thoaùt khoûi luaân hoài sanh töû, chaám döùt khoå ñau, vaø hoaøn toaøn 

tòch dieät, khoâng coøn ham muoán hay khoå ñau nöõa (Tòch dieät hay dieät 

ñoä). Nieát Baøn laø giai ñoaïn cuoái cuøng cho nhöõng ai ñaõ döùt tröø khaùt aùi vaø 

chaám döùt khoå ñau. Noùi caùch khaùc, Nieát Baøn laø chaám döùt voâ minh vaø 

ham muoán ñeå ñaït ñeán söï bình an vaø töï do noäi taïi. Nieát Baøn vôùi chöõ “n” 

thöôøng ñoái laïi vôùi sanh töû. Nieát baøn coøn duøng ñeå chæ traïng thaùi giaûi 

thoaùt qua toaøn giaùc. Nieát Baøn cuõng ñöôïc duøng theo nghóa trôû veà vôùi 

taùnh thanh tònh xöa nay cuûa Phaät taùnh sau khi thaân xaùc tieâu tan, töùc laø 

trôû veà vôùi söï töï do hoaøn toaøn cuûa traïng thaùi voâ ngaïi. Traïng thaùi toái haäu 
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laø voâ truï Nieát Baøn, nghóa laø söï thaønh töïu töï do hoaøn toaøn, khoâng coøn bò 

raøng buoäc ôû nôi naøo nöõa. Nieát Baøn laø danh töø chung cho caû Tieåu Thöøa 

laãn Ñaïi Thöøa. Vôùi haønh giaû tu Thieàn, khi baïn hieåu roõ voâ ngaõ thì seõ 

hieåu roõ Nieát ban tòch tónh. Chöõ "Nirvana" ñöôïc dòch nhieàu caùch, coù khi 

dòch laø "vieân maõn", coù khi dòch laø "dieät tröø duïc voïng". Theá nhöng Nieát 

baøn vaø voâ thöôøng laïi laø caùi phía tröôùc vaø caùi phía sau. Hieåu roõ voâ 

thöôøng lieàn ñaït ñöôïc Nieát baøn; hieåu roõ söï soáng laø Nieát Baøn laø ñaõ quaùn 

chieáu ñöôïc voâ thöôøng. Vì theá, haønh giaû tu Thieàn thaø laø nghó ra caùch ñoái 

maët vôùi voâ thöôøngcoøn hôn laø phaûi xöû lyù toaøn boä tam phaùp aán (voâ 

thöôøng, khoå vaø voâ ngaõ) nhö laø moät phaùp phaûi chöùng ñaéc. Theo Kinh 

Laêng Giaø, Ñöùc Phaät baûo Mahamati: “Naày Mahamati, Nieát Baøn nghóa 

laø thaáy suoát vaøo truù xöù cuûa thöïc tính trong yù nghóa chaân thaät cuûa noù. 

Truù xöù cuûa thöïc tính laø  nôi maø moät söï vaät töï noù truù. Truù trong chính 

caùi choã cuûa mình nghóa laø khoâng xao ñoäng, töùc laø maõi maõi tónh laëng. 

Nhìn thaáy suoát vaøo truù xöù cuûa thöïc tính ñuùng nhö noù nghóa laø thoâng 

hieåu raèng chæ coù caùi ñöôïc nhìn töø chính taâm mình, chöù khoâng coù theå 

giôùi naøo beân ngoaøi nhö theá caû.” Sau khi Ñöùc Phaät vaéng boùng, haàu heát 

caùc thaûo luaän suy luaän sieâu hình taäp trung quanh ñeà taøi Nieát Baøn. Kinh 

Ñaïi Baùt Nieát Baøn, nhöõng ñoaïn vaên baèng tieáng Baéc Phaïn vöøa ñöôïc phaùt 

kieán môùi ñaây, moät ôû Trung AÙ vaø ñoaïn khaùc ôû Cao Daõ Sôn cho thaáy 

moät thaûo luaän soáng ñoäng veà caùc vaán ñeà nhö Phaät taùnh, Chaân nhö, Phaùp 

giôùi, Phaùp thaân, vaø söï khaùc nhau giöõa caùc yù töôûng Tieåu Thöøa vaø Ñaïi 

Thöøa. Taát caû nhöõng chuû ñieåm ñoù lieân quan ñeán vaán ñeà Nieát Baøn, vaø 

cho thaáy moái baän taâm lôùn cuûa suy luaän ñöôïc ñaët treân vaán ñeà voâ cuøng 

quan troïng naày. 

 

An Overview of Four Dharma Seals 

 

Some Buddhist schools consider that there are four dharma seals or 

four dogmas: suffering, impermanence, non-ego, and nirvana. The first 

dharma seal is Suffering: The term “Dukkha” is often translated as 

“Suffering”. However, this English word is sometimes misleading 

because it connotes extreme pain. When the Buddha described our 

lives as “Dukkha”, he was referring to any and all unsatisfactory 

conditions. These range from minor disappointments, problems and 

difficulties to intense pain and misery. Therefore, Dukkha should be 

used to describe the fact that things are not completely right in our lives 
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and could be better. “Suffering” means “unsatisfactoriness.” This is the 

first of the four noble truths of Buddhism, which holds that cyclic 

existence is characterized by unsatisfactoriness or suffering. This is 

related to the idea that since the things of the world are transitory, 

beings are inevitably separated from what they desire and forced to 

endure what is unpleasant. The main stated goal of Buddhism from its 

inception is overcoming “duhkha.” The second dharma seal is 

Impermanence: Anitya is the state of not being permanent, of lasting 

or existing only for a short time, of changing continually. Physical 

changes operating from the state of formation, to that of development, 

decay and disintegration are exact manifestations of the law of 

transformation. All things in the universe, from the small grain of sand, 

the human body, to the big one such as the earth, moon and sun are 

governed by the aove law, and as such, must come through these four 

periods. This process of changes characterizes impermanence. Anitya 

is one of the three fundamental of everything existing: Impermanence 

(Anitya), Suffering (Duhkha) and Non-ego (Anatman). The third 

dharma seal is Egolessness: Buddhism teaches that human beings’ 

bodies are composed of five aggregates, called skandhas in Sanskrit. If 

the form created by the four elements is empty and without self, then 

human beings' bodies, created by the unification of the five skandhas, 

must also be empty and without self. Human beings’ bodies are 

involved in a transformation process from second to second, minute to 

minute, continually experiencing impermanence in each moment. By 

looking very deeply into the five skandhas, we can experience the 

selfless nature of our bodies, our passage through birth and death, and 

emptiness, thereby destroying the illusion that our bodies are 

permanent. In Buddhism, no-self is the most important subject for 

meditation. By meditating no-self, we can break through the barrier 

between self and other. When we no longer are separate from the 

universe, a completely harmonious existence with the universe is 

created. We see that all other human beings exist in us and that we 

exist in all other human beings. We see that the past and the future are 

contained in the present moment, and we can penetrate and be 

completely liberated from the cycle of birth and death. Impersonal 

Tone is one of the eight chief characteristics of ‘satori.’ In Zen. 

Perhaps the most remarkable aspect of the Zen experience is that it has 
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no personal note in it as is observable in Christian mystic experiences. 

There is no reference whatever in Buddhist satori to such personal 

feelings. We may say that all the terms are interpretations based on a 

definite system of thought and really have nothing to do with the 

experience itself. In anywhere satori has remained thoroughly 

impersonal, or rather highly intellectual. Not only satori itself is such a 

prosaic and non-glorious event, but the occasion that inspires it also 

seems to be unromantic and altogether lacking in super-sensuality. 

Satori is experienced in connection with any ordinary occurrence in 

one’s daily life. It does not appear to be an extraordinary phenomenon 

as is recorded in Christian books of mysticism. Sometimes takes hold of 

you, or slaps you, or brings you a cup of tea, or makes some most 

commonplace remark, or recites some passage from a sutra or from a 

book of poetry, and when your mind is ripe for its outburst, you come at 

once to satori.  There is no voice of the Holy Ghost, no plentitude of 

Divine Grace, no glorification of any sort. Here is nothing painted in 

high colors, all is grey and extremely unobstrusive and unattractive. 

The fourth dharma seal is Nirvana: Nirvana consists of ‘nir’ meaning 

exit, and ‘vana’  meaning craving. Nirvana means the extinguishing or 

liberating from existence by ending all suffering. So Nirvana is the 

total extinction of desires and sufferings, or release (giaûi thoaùt). It is 

the final stage of those who have put an end to suffering by the 

removal of craving from their mind (Tranquil extinction: Tòch dieät, 

Extinction or extinguish: Dieät, Inaction or without effort: Voâ vi, No 

rebirth: Baát sanh, Calm joy: An laïc, Transmigration to extinction: Dieät 

ñoä). In other word, Nirvana means extinction of ignorance and craving 

and awakening to inner Peace and Freedom. Nirvana with a small “n” 

stands against samsara or birth and death. Nirvana also refers to the 

state of liberation through full enlightenment. Nirvana is also used in 

the sense of a return to the original purity of the Buddha-nature after 

the disolution of the physical body, that is to the perfect freedom of the 

unconditioned state. The supreme goal of Buddhist endeavor. An 

attainable state in this life by right aspiration, purity of life, and the 

elimination of egoism. The Buddha speaks of Nirvana as “Unborn, 

unoriginated, uncreated, and unformed,” contrasting with the born, 

originated, created and formed phenomenal world. The ultimate  state 

is the Nirvana of No Abode (Apratisthita-nirvana), that is to say, the 
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attainment of perfect freedom, not being bound to one place. Nirvana is 

used in both Hinayana and Mahayana Buddhist schools. For Zen 

practitioners, when you understand no-self, that is the peace of nirvana. 

The word "Nirvana" is translated in different ways, such as "perfect 

bliss" or "extinction of all desires." But nirvana and impermanence are 

like front and back. When you understand impermanence, you find 

peace. When you truly see your life as nirvana, then impermanence is 

taken care of. So, Zen practitioners rather than figuring out how to deal 

with impermanence, consider these dharma seals all together as the 

dharma to be realized. In the Lankavatara Sutra, the Buddha told 

Mahamati: “Oh Mahamati, Nirvana means seeing into the abode of 

reality in its true significance. The abode of reality is where a thing 

stands by itself. To abide in one’s self-station means not to be astir, i.e., 

to be eternally quiescent. By seeing into the abode of reality as it is 

means to understand that there is only what is seen of one’s own mind, 

and no external world as such.” After the Buddha’s departure, most of 

the metaphysical discussions and speculations centered around the 

subject of Nirvana. The Mahaparinirvana Sutra, the Sanskrit fragments 

of which were discovered recently, one in Central Asia and another in 

Koyasan, indicates a vivid discussion on the questions as to what is 

‘Buddha-nature,’ ‘Thusness,’ ‘the Realm of Principle,’ ‘Dharma-body’ 

and the distinction between the Hinayana and Mahayana ideas. All of 

these topics relate to the problem of Nirvana, and indicate the great 

amount of speculationundertaken on this most important question.   
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Chöông Boán 

Chapter Four 

 

Phaùp AÁn Thöù Nhaát: Voâ Thöôøng 

 

Taát caû moïi söï vaät khoâng maõi maõi ôû yeân trong moät traïng thaùi nhaát 

ñònh maø luoân thay hình ñoåi daïng. Ñi töø traïng thaùi hình thaønh, cao to, 

thaáp nhoû, tan raõ, vaân vaân, ñaïo Phaät goïi ñaây laø nhöõng giai ñoaïn thay ñoåi 

ñoù laø thaønh truï hoaïi khoâng. Khi ngoài döôùi coäi Boà Ñeà, Ñöùc Phaät thaáy 

raèng caùc phaùp ñang lieân tuïc bieán ñoåi vaø baêng hoaïi. Taát caû söï vaät trong 

vuõ truï, töø nhoû nhö haït caùt, thaân con ngöôøi, ñeán lôùn nhö traùi ñaát, maët 

traêng, maët trôøi vaø nuùi soâng ñeàu naèm trong ñònh luaät voâ thöôøng. Moïi söï 

moïi vaät bieán ñoåi trong töøng giaây töøng phuùt, ñoù goïi laø saùt na voâ thöôøng. 

Caùc ñoài nuùi ñang thay ñoåi lieân tuïc nhöng chuùng ta khoâng thaáy ñöôïc söï 

thay ñoåi ñoù, bôûi vì noù dieãn ra quaù chaäm. Neáu ngöôïc laïi chuùng ta nhìn 

moät caønh hoa buoåi saùng vaø laïi quan saùt noù vaøo buoåi toái thì deã thaáy laø 

noù ñaõ thay ñoåi raát nhieàu chæ trong voøng möôøi hai tieáng ñoàng hoà ñoù. Moïi 

vaät treân theá gian, keå caû nhaân maïng, vaø cheá ñoä chính trò, vaân vaân, ñeàu 

phaûi traûi qua nhöõng giai ñoaïn sinh, truï, dò, dieät. Söï tieâu dieät naày ñöôïc 

goïi laø “Nhaát kyø voâ thöôøng.” Phaûi quaùn saùt ñeå thöôøng xuyeân nhìn thaáy 

tính caùch voâ thöôøng cuûa moïi söï vaät, töø ñoù traùnh khoûi caùi aûo töôûng veà söï 

mieân vieãn cuûa söï vaät vaø khoâng bò söï vaät loâi keùo raøng buoäc. Vaïn vaät 

ñeàu voâ thöôøng, sanh, truï, dò, dieät khoâng luùc naøo ngöøng nghæ. Luaät voâ 

thöôøng ñöôïc nhìn thaáy ôû khaép moïi nôi vaø moïi thöù töø tieàn baïc, ñòa vò 

ñeán laïc thuù vaø thaân theå cuûa chuùng ta. Ngay chính theá giôùi naày cuõng 

ñang thay ñoåi vaø cuoái cuøng cuõng phaûi baêng hoaïi. Chính vì vaäy maø 

trong caùc töï vieän thöôøng tuïng baøi keä voâ thöôøng moãi khi xong caùc khoùa 

leã. 

   Moät ngaøy ñaõ qua. 

   Maïng ta giaûm daàn 

   Nhö caù caïn nöôùc. 

   Coù gì ñaâu maø vui söôùng? 

   Neân chuùng ta phaûi caàn tu 

   Nhö löûa ñoát ñaàu. 

   Chæ tænh thöùc veà voâ thöôøng. 

   Chôù neân giaûi ñaõi. 
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Phaät töû chaân thuaàn phaûi luoân nghó raèng côn voâ thöôøng mau choùng, 

môùi saùng sôùm ñoù ñaõ laïi ñeán xeá chieàu. Ñaâu neân khoâng sieâng naêng, lo 

döï bò tröôùc hay sao? Kyø thaät, quan nieäm voâ thöôøng khoâng nhöõng chæ do 

tö töôûng Phaät giaùo thöøa nhaän, maø trieát hoïc caùc nôi khaùc cuõng thöøa 

nhaän. Chính caùc nhaø giaùo duïc Trung Hoa thôøi coå cuõng thöøa nhaän baûn 

chaát thay ñoåi vaø taïm bôï cuûa moïi söï vaät. Tuy nhieân, Phaät giaùo laïi xem 

ñaây laø moät trong ba phaùp aán quan troïng nhaát trong trieát lyù nhaø Phaät: voâ 

thöôøng, khoå vaø voâ ngaõ. Caùc kinh ñieån Phaät giaùo thöôøng noùi ñeán tam 

giôùi voâ thöôøng nhö maây muøa thu, sanh töû baäp beành, vaø maïng soáng con 

ngöôøi nhö aùnh chôùp. 

Voâ thöôøng nghóa laø khoâng thöôøng, khoâng maõi maõi ôû yeân trong moät 

traïng thaùi nhaát ñònh maø luoân thay hình ñoåi daïng. Ñi töø traïng thaùi hình 

thaønh, cao to, thaáp nhoû, tan raõ, vaân vaân, ñaïo Phaät goïi ñaây laø nhöõng giai 

ñoaïn thay ñoåi ñoù laø thaønh truï hoaïi khoâng. Voâ thöôøng hay khoâng toàn taïi 

maõi maõi hay tính khoâng thöôøng haèng, laø neùt caên baûn trong giaùo lyù nhaø 

Phaät: Soáng, thay ñoåi vaø cheát. Laø moät trong ba ñaëc tröng cuûa söï toàn taïi: 

Voâ thöôøng, khoå vaø voâ ngaõ. Voâ thöôøng laø yeáu toá caên baûn cuûa ñôøi soáng, 

khoâng coù noù söï hieän höõu seõ khoâng coù. Thuaät ngöõ Baéc Phaïn “Anitya” 

coù nghóa laø “Voâ thöôøng” hay khoâng thöôøng haèng, khoâng maõi maõi ôû yeân 

trong moät traïng thaùi nhaát ñònh maø luoân thay hình ñoåi daïng. Ñi töø traïng 

thaùi hình thaønh, cao to, thaáp nhoû, tan raõ, vaân vaân, ñaïo Phaät goïi ñaây laø 

nhöõng giai ñoaïn thay ñoåi ñoù laø thaønh truï hoaïi khoâng. Taát caû söï vaät 

trong vuõ truï, töø nhoû nhö haït caùt, thaân con ngöôøi, ñeán lôùn nhö traùi ñaát, 

maët traêng, maët trôøi ñeàu naèm trong ñònh luaät voâ thöôøng. Voâ thöôøng laø 

neùt caên baûn trong giaùo lyù nhaø Phaät: Soáng, thay ñoåi vaø cheát (thay ñoåi 

lieân tuïc trong töøng phuùt giaây). Laø moät trong ba ñaëc tröng cuûa söï toàn taïi: 

Voâ thöôøng, khoå vaø voâ ngaõ. Voâ thöôøng laø yeáu toá caên baûn cuûa ñôøi soáng, 

khoâng coù noù söï hieän höõu seõ khoâng coù. Voâ thöôøng laø moät trong ba ñaëc 

tính cuûa chö phaùp maø Ñöùc Phaät ñaõ giaûng daïy veà caùc phaùp höõu vi, hai 

ñaëc tính kia laø voâ ngaõ vaø khoå ñau hay baát toaïi. Theo giaùo thuyeát nhaø 

Phaät, taát caû caùc hieän töôïng höõu vi ñeàu vì nhaân duyeân maø coù, chuùng 

luoân thay ñoåi. Ñieàu naøy cuõng quan heä vôùi hai ñaëc tính coøn laïi, laø vì baûn 

chaát voâ thöôøng cuûa vaïn höõu daãn tôùi söï khoå ñau khoâng traùnh khoûi, vì 

chuùng sanh khoâng theå naøo taùch rôøi vôùi nhöõng vaät maø mình ham muoán. 

Cuõng vì caùc hieän töôïng luoân thay ñoåi neân khoâng theå naøo coù moät caùi 

ngaõ thöôøng haèng khoâng thay ñoåi ñöôïc. Moïi vaät treân ñôøi naày ñeàu phaûi 

thay ñoåi vaø hoaïi dieät; khoâng vaät gì thöôøng haèng duø chæ trong phuùt giaây, 
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hay saùt na ngaén nguûi. Moïi vaät, moïi hieän töôïng ñeàu phaûi qua giai ñoaïn 

sanh, truï, dò, dieät. Kinh Kim Cang daïy: “Nhöùt thieát höõu vi phaùp, nhö 

moäng, huyeãn, baøo, aûnh, nhö loä dieäc nhö ñieän, öng taùc nhö thò quaùn.” 

Nghóa laø haõy xem caùc phaùp höõu vi, naøo khaùc chi boùng boït, ñieåm söông, 

quaùn xem taát caû voâ thöôøng, sanh sanh dieät dieät nhö tuoàng chôùp chaêng.” 

Quaùn chieáu ñöôïc söï voâ thöôøng cuûa vaïn höõu seõ giuùp chuùng ta khoâng bò 

troùi buoäc bôûi söï vaät cuûa theá gian. 

Phaät töû chôn thuaàn neân luoân thöùc tænh raèng: “Muoân vaät ôû ñôøi voán 

khoâng beàn vöõng.” Chung quy cuõng naèm trong boán leõ “Thaønh, Truï, 

Hoaïi, Khoâng” maø thoâi. Heã coù sanh ra, töùc nhieân laø coù truï nôi ñôøi moät 

thôøi gian naøo ñoù, keá ñeán bò hö hoaïi ñi vaøo keát cuoäc quy veà nôi caùt buïi. 

Do tænh ngoä nhö vaäy, chuùng ta môùi thaáy thuyeát “voâ thöôøng” maø Ñöùc 

Phaät ñaõ töøng tuyeân daïy trong kinh ñieån laø ñuùng. Bao nhieâu coâng danh, 

phuù quyù, thaønh ñaït trong quaù khöù, roát roài nhöõng thöù naày coù khaùc naøo 

moät giaác mô hoa. Phaät töû chôn thuaàn phaûi bieát quyeàn bieán, tuøy duyeân, 

an nhaãn thì raát coù theå caùc nghòch caûnh, khoå naõo ñöôïc chuyeån bieán 

thaønh thuaän caûnh. Moïi vaät treân ñôøi naày neáu ñaõ coù mang caùi töôùng höõu 

vi, aét coù ngaøy hoaïi dieät. Ñôøi ngöôøi cuõng theá, heã coù sanh laø coù töû, tuy 

noùi traêm naêm, nhöng so vôùi vuõ truï thì coù khaùc naøo aùnh ñieån chôùp, hay 

thoaùng töïa söông tan, nhö hoa hieän trong göông, nhö traêng loàng ñaùy 

nöôùc, nhö hôi thôû mong manh, chöù naøo coù beàn laâu? Ngay töø buoåi ban 

sô, Phaät giaùo ñaõ coù moät söï quan saùt tröïc tieáp vaø khoâng thieân vò töø kinh 

nghieäm tröïc tieáp cuûa con ngöôøi veà voâ thöôøng. Ngay trong söï quan saùt 

thöôøng tình chuùng ta coù theå thaáy ñöôïc söï thay ñoåi cuûa muøa maøng, söï 

sanh töû cuûa caây coû, thuù vaät vaø ngay caû con ngöôøi. Neáu chuùng ta laøm 

moät cuoäc quan saùt kyõ hôn chuùng ta seõ thaáy trong nhöõng con ngöôøi, veà 

caû vaät chaát laãn tinh thaàn, cuõng nhö taát caû moïi thöù khaùc, chæ laø tieán trình 

thay ñoåi töøng luùc moät. Haõy nhìn vaøo baûn thaân cuûa chính chuùng ta, 

chuùng ta seõ thaáy raèng thaân cuûa chuùng ta voâ thöôøng. Thaân cuûa chuùng ta 

thay ñoåi khoâng ngöøng. Taâm chuùng ta cuõng bò voâ thöôøng chi phoái, vaø 

moïi vaät xung quanh chuùng ta ñeàu voâ thöôøng. Taám thaân yeâu quyù nhöùt 

naày cuûa chuùng ta maø chuùng ta coøn khoâng theå giöõ cho treû trung, maïnh 

khoûe maõi ñöôïc, maø phaûi bò ñeán caùi thôøi chòu caùc moái khoå sanh, giaø, 

beänh, cheát. Theá môùi bieát taát caû söï vaät treân ñôøi naày ñeàu laø voâ thöôøng, 

giaû taïm, nhö moäng, nhö huyeãn, nhö boït nöôùc maø thoâi. Heát naéng laïi 

möa, heát möa trôøi taïnh, heát maïnh roài ñau, heát vui roài buoàn, heát hôïp roài 

tan, heát vinh roài nhuïc, heát leân xe roài xuoáng ngöïa, soâng daøi luùc phaúng 



 28 

laëng, luùc leân thaùc xuoáng gheành. Phaät töû chôn thuaàn neân luoân bieát leõ voâ 

thöôøng, phaûi luoân coá gaéng tu taäp, phaûi coá gaéng bieán caùc nghòch caûnh 

ruûi ro cuõng nhö caùc ñieàu trôû ngaïi cho mình vaø cho ngöôøi thaønh nhöõng 

hoaøn caûnh thuaän lôïi; phaûi luoân thöùc tænh, boû meâ theo ngoä maø laäp taâm 

theâm vöõng maïnh treân böôùc ñöôøng tu. 

Moïi söï treân coõi ñôøi naày ñeàu phaûi bieán dòch vaø hoaïi dieät, khoâng 

vieäc gì thöôøng haèng baát bieán duø chæ trong moät phuùt giaây. Söï thaät veà voâ 

thöôøng khoâng nhöõng chæ ñöôïc tö töôûng Phaät giaùo thöøa nhaän, maø lòch söû 

tö töôûng nôi khaùc cuõng thöøa nhaän nhö vaäy. Chính nhaø hieàn trieát Hy Laïp 

thôøi coå Heraclitus ñaõ nhaän ñònh raèng chuùng ta khoâng theå böôùc xuoáng 

hai laàn cuøng moät gioøng soâng. OÂng ta muoán noùi raèng moïi söï moïi vaät 

luoân thay ñoåi khoâng ngöøng nghæ hay baûn chaát ñoåi thay vaø taïm bôï cuûa 

moïi söï moïi vaät. Ñôøi soáng con ngöôøi laïi cuõng nhö vaäy. Kyø thaät, ñôøi 

ngöôøi nhö moät giaác mô, noù taïm bôï nhö maây muøa thu, sanh töû baäp beành, 

töø tuoåi treû qua tuoåi thanh nieân, roài tuoåi giaø cuõng gioáng nhö töø buoåi saùng 

chuyeån qua buoåi tröa, roài buoåi toái. Haõy nhìn vaøo thaân naøy ñeå thaáy noù 

ñoåi thay töøng giaây trong cuoäc soáng. Thaân naøy giaø nhanh nhö aùnh ñieån 

chôùp. Moïi vaät quanh ta cuõng thay ñoåi khoâng ngöøng nghæ. Khoâng moät 

vaät gì chuùng ta thaáy quanh ta maø ñöôïc tröôøng toàn caû, treân cuøng moät 

doøng soâng nhöng doøng nöôùc hoâm qua khoâng phaûi laø doøng nöôùc maø 

chuùng ta thaáy ngaøy hoâm nay. Ngay ñeán taâm taùnh chuùng ta cuõng bò thay 

ñoåi khoâng ngöøng, baïn thaønh thuø, roài thuø thaønh baïn. Roài nhöõng vaät sôû 

höõu cuûa ta cuõng khoâng chaïy ra khoûi söï chi phoái cuûa voâ thöôøng, caùi xe 

ta mua naêm 2000 khoâng coøn laø caùi xe môùi vaøo naêm 2004 nöõa, caùi aùo 

maø chuùng ta cho hoäi Töø Thieän Goodwill hoâm nay ñaõ moät thôøi ñöôïc 

chuùng ta öa thích, vaân vaân vaø vaân vaân. Hieåu voâ thöôøng khoâng nhöõng 

quan troïng cho chuùng ta trong vieäc tu taäp giaùo phaùp maø coøn cho cuoäc 

soáng bình nhaät nöõa vì noù chính laø chìa khoùa môû cöûa boä maët thaät cuûa 

vaïn höõu vaø cuõng laø lieàu thuoác giaûi ñoäc cho saân haän vaø chaáp tröôùc. Khi 

chuùng ta hieåu moïi söï moïi vaät ñeàu seõ taøn luïi vaø ñoåi thay khoâng ngöøng 

thì chaéc chaén chuùng ta seõ khoâng coøn muoán luyeán chaáp vaøo chuùng nöõa.  

Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Soáng traêm tuoåi maø khoâng 

thaáy phaùp voâ thöôøng sinh dieät, chaúng baèng soáng chæ moät ngaøy maø ñöôïc 

thaáy phaùp sinh dieät voâ thöôøng (Phaùp Cuù 113). Nhö vaäy, theo Ñöùc Phaät, 

hieåu luaät voâ thöôøng khoâng nhöõng quan troïng cho chuùng ta trong vieäc 

thöïc haønh giaùo phaùp maø coøn raát quan troïng cho ñôøi soáng haèng ngaøy 

cuûa chuùng ta. Ngoaøi vieäc ñem laïi lôïi ích töùc thôøi, hieåu luaät voâ thöôøng 
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coøn laø moät phöông tieän thieän xaûo höõu hieäu giuùp chuùng ta trong vieäc 

thöïc haønh giaùo phaùp. Voâ thöôøng laø lieàu thuoác giaûi tröø tham saân. Vaø 

cuoái cuøng voâ thöôøng laø caùi chìa khoùa giuùp chuùng ta hieåu ñöôïc baûn chaát 

chuû yeáu cuûa vaïn höõu.” Trong Kinh Trung Boä, Ñöùc Phaät ñöa ra naêm 

hình aûnh cuï theå ñeå chæ daïy veà baûn chaát voâ thöôøng cuûa nguõ uaån thuû. 

Ngaøi ví hình theå vaät chaát hay saéc nhö moät khoái boït, caûm giaùc hay thoï 

nhö bong boùng nöôùc, tri giaùc hay töôûng nhö aûo caûnh, nhöõng hoaït ñoäng 

coù taùc yù cuûa taâm hay haønh nhö moät loaïi caây meàm roãng ruoät, vaø thöùc 

nhö aûo töôûng. Vì vaäy Ngaøi baûo chö Taêng: “Naøy chö Tyø Kheo, coù theå 

naøo chaêng moät baûn theå vöõng beàn naèm trong moät khoái boït, trong bong 

boùng nöôùc, trong aûo caûnh, trong loaïi caây meàm roãng ruoät, hay trong aûo 

töôûng? Baát cöù hình theå vaät chaát naøo, daàu trong quaù khöù, vò lai hay hieän 

taïi , ôû trong hay ôû ngoaøi, thoâ thieån hay vi teá, thaáp hay cao, xa hay gaàn... 

maø haønh giaû nhìn thaáy, haønh giaû neân quaùn saùt hình theå vaät chaát aáy vôùi 

söï chuù taâm khoân ngoan hay söï chuù taâm chaân chaùnh. Moät khi haønh giaû 

nhìn thaáy, suy nieäm, vaø quaùn saùt hình theå vaät chaát vôùi söï chuù taâm chaân 

chaùnh thì haønh giaû seõ thaáy raèng noù roãng khoâng, noù khoâng coù thöïc chaát 

vaø khoâng coù baûn theå. Naøy chö Tyø Kheo coù chaêng moät baûn theå trong 

hình theå vaät chaát?” Vaø cuøng theá aáy Ñöùc Phaät tieáp tuïc giaûng giaûi veà boán 

uaån coøn laïi: “Naøy chö Tyø Kheo, coù theå naøo thoï, töôûng, haønh, thöùc laïi 

coù theå naèm trong moät khoái boït, trong bong boùng nöôùc, trong aûo caûnh, 

trong loaïi caây meàm roãng ruoät, hay trong aûo töôûng?” Theo Kinh Taïp A 

Haøm, quyeån III, bieán ñoåi hay voâ thöôøng laø ñaëc taùnh chính yeáu cuûa söï 

hieän höõu cuûa caùc hieän töôïng. Chuùng ta khoâng theå noùi ñeán baát cöù vaät gì, 

duø laø voâ tri voâ giaùc hay höõu giaùc höõu tri, raèng ‘caùi naøy toàn taïi’ bôûi vì 

ngay luùc maø chuùng ta ñang noùi thì caùi ñoù ñang thay ñoåi. Nguõ uaån cuõng 

laø thöù ñöôïc keát hôïp laïi vaø do ñieàu kieän, vaø nhö vaäy nguõ uaån ñoù luoân bò 

ñònh luaät nhaân quaû chi phoái. Thöùc hay taâm vaø caùc yeáu toá thaønh phaàn 

cuûa noù hay taâm sôû cuõng khoâng ngöøng bieán ñoåi, maëc daàu ôû moät möùc ñoä 

thaáp hôn, caùi theå xaùc vaät chaát cuõng thay ñoåi trong töøng khoaûnh khaéc. 

Ngöôøi naøo thaáy roõ raøng raèng nguõ uaån laø voâ thöôøng, ngöôøi ñoù coù chaùnh 

kieán. 

Theo Phaät giaùo, moïi thöù treân ñôøi naøy ñeàu voâ thöôøng, töø thaân, taâm, 

ñeán hoaøn caûnh beân ngoaøi. Coù ngöôøi cho raèng luaän thuyeát “Thaân Taâm 

Voâ Thöôøng” cuûa ñaïo Phaät phaûi chaêng voâ tình gieo vaøo loøng moïi ngöôøi 

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

thöôøng nhö vaäy thì chaúng neân laøm gì caû, vì neáu coù laøm thaønh söï nghieäp 
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lôùn lao cuõng khoâng ñi ñeán ñaâu. Môùi nghe töôûng chöøng nhö phaàn naøo coù 

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

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

ñeä töû cuûa Ngaøi veà moät chaân lyù. Phaät töû chôn thuaàn khi hieåu ñöôïc leõ voâ 

thöôøng seõ giöõ bình tónh, taâm khoâng loaïn ñoäng tröôùc caûnh ñoåi thay ñoät 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

moät caùch tuyeät voïng. Thaân voâ thöôøng laø thaân naày mau taøn taï, deã suy 

giaø roài keát cuoäc seõ phaûi ñi ñeán caùi cheát. Ngöôøi xöa ñaõ than: “Nhôù thuôû 

coøn thô dong ngöïa truùc. Thoaùt troâng nay toùc ñieåm maøu söông.” Möu 

löôïc doõng maõnh nhö Vaên Chuûng, Nguõ Töû Tö; saéc ñeïp deã say ngöôøi nhö 

Taây Thi, Trònh Ñaùn, keát cuoäc roài cuõng: “Hoàng nhan giaø xaáu, anh huøng 

maát. Ñoâi maét thö sinh cuõng moûi buoàn.” Thaân ta voâ thöôøng, taâm ta cuõng 

voâ thöôøng. Taâm voâ thöôøng coøn mau leï hôn caû thaân. Taâm chuùng ta thay 

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

ñoù roài khoùc ñoù, haïnh phuùc ñoù roài khoå ñau ñoù. Taâm voâ thöôøng laø taâm 

nieäm chuùng sanh luoân luoân thay ñoåi, khi thöông giaän, luùc vui buoàn. 

Nhöõng nieäm aáy xeùt ra hö huyeãn nhö boït nöôùc. Caûnh voâ thöôøng laø 

chaúng nhöõng hoaøn caûnh chung quanh ta haèng ñoåi thay bieán chuyeån, maø 

söï vui cuõng voâ thöôøng. Moùn aên duø ngon, qua coå hoïng roài cuõng thaønh 

khoâng; cuoäc sum hoïp duø ñaàm aám, keát cuoäc cuõng phaûi chia tan; buoåi haùt 

vui roài seõ vaõng; quyeån saùch hay, laàn löôït cuõng ñeán trang cuoái cuøng.  
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Nhö vaäy, roát laïi caùi gì laø thöôøng coøn treân theá gian naày? Trong Kinh 

Laêng Giaø, Ñöùc Phaät baûo Mahamati: “Naøy Mahamati! Baát dieät maø Theá 

Toân noùi khoâng gioáng vôùi hoïc thuyeát cuûa caùc trieát gia khaùc. Taïi sao? Vì 

theo hoï, coù moät caùi töï tính maø hoï khaúng ñònh laø söï baát töû vaø söï baát khaû 

bieán. Laäp tröôøng cuûa ta khoâng phaûi theá, vì söï baát dieät maø Ta noùi khoâng 

rôi vaøo caùc phaïm truø höõu vaø phi höõu, noù vöôït khoûi caùc phaïm truø höõu vaø 

phi höõu cuûa sinh vaø dieät; noù khoâng phaûi hieän höõu cuõng khoâng phaûi phi 

hieän höõu. Noù khoâng hieän höõu theá naøo? Vì töï tính cuûa caùc hình töôùng 

khoâng theå ñöôïc khaúng ñònh laø hieän höõu. Chuùng ta nhìn thaáy chuùng nhö 

laø caùc hình töôùng voán khoâng phaûi laø nhöõng thöùc tính, chuùng ta chaáp 

chuùng maø cho laø chuùng ñang ôû tröôùc chuùng ta, tuy theá chuùng thöïc söï 

khoâng theå bò chaáp. Vì lyù do naày neân moïi hieän höõu caàn phaûi ñöôïc xem 

laø khoâng hieän höõu cuõng khoâng phi hieän höõu. Neáu chuùng ta bieát raèng 

nhöõng gì chuùng ta nhìn thaáy ôû tröôùc chæ laø söï bieåu hieän cuûa chính caùi 

taâm cuûa chuùng ta vaø neáu chuùng ta truù ôû beân trong chuùng ta, trong ñoù 

khoâng coù söï phaân bieät coù tính caùch nhò bieân xaõy ra, thì chuùng ta thaáy 

raèng khoâng coù gì loaïn ñoäng treân theá giôùi. Phaøm phu tin chaéc vaøo nhöõng 

haønh ñoäng cuûa hoï vaø phaân bieät trong ñoù chöù ngöôøi trí thì khoâng nhö 

theá. Naøy Mahamati! Chính nôi phaân bieät nhöõng caùi khoâng thöïc maø theo 

ñoù phaøm phu bò laãn loän hoaøn toaøn trong nhöõng phaùn ñoaùn cuûa hoï. Hoï 

laàm laãn trong söï phaùn ñoaùn veà sinh vaø baát sinh, veà caùi ñöôïc taïo ra vaø 

caùi khoâng ñöôïc taïo ra; thöïc ra khoâng coù söï xuaát hieän, cuõng khoâng coù söï 

bieán maát cuûa nhöõng hình töôïng, do aûo thuaät maø chuùng ta khaúng ñònh laø 

ñöôïc sinh ra hay bieán dieät. Naøy Mahamati! Söï khoâng ñuùng thöïc coù 

nghóa raèng tính cuûa caùc söï vaät khoâng ñöôïc nhìn ra moät caùch ñuùng thöïc 

nhö noù trong töï noù. Tuy nhieân, moät khi ta coù kieán giaûi khoâng ñuùng thì 

ta seõ coù söï chaáp vaøo töï tính cuûa caùc söï vaät maø khoâng nhìn thaáy chuùng 

noù trong söï tòch tònh cuûa chuùng; vaø heã chöøng naøo khoâng nhìn thaáy söï 

tòch tònh naày, thì söï phaân bieät sai laàm seõ khoâng bò maát ñi. Do ñoù 

Mahamati! Moät kieán giaûi ñöôïc ñaët treân caên baûn phi saéc töôùng thì cao 

hôn kieán giaûi ñaët treân caên baûn saéc töôùng, vì saéc töôùng laø nguyeân nhaân 

cuûa söï sinh. Khi coù söï phi saéc töôùng thì söï sinh khôûi cuûa phaân bieät bò 

chaám döùt, vaø coù moät traïng thaùi baát töû töùc Nieát Baøn. Naøy Mahamati! 

Ngöôøi ta tìm thaáy Nieát Baøn taïi choã ôû cuûa thöïc tính trong yù nghóa chaân 

thöïc cuûa noù vaø töø boû söï phaân bieät taát caû nhöõng gì laø taâm vaø taát caû 

nhöõng gì thuoäc veà taâm.” 
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Haønh giaû tu Phaät phaûi luoân thaáy ñöôïc baûn chaát voâ ngaõ vaø voâ 

thöôøng cuûa vaïn höõu. Ñeå thoâng trieät baûn chaát voâ ngaõ cuûa vaïn höõu, haønh 

giaû caàn phaûi quaùn chieáu moïi vaät treân theá gian naày bieán ñoåi trong töøng 

giaây töøng phuùt, ñoù goïi laø saùt na voâ thöôøng. Moïi vaät treân theá gian, keå caû 

nhaân maïng, nuùi soâng vaø cheá ñoä chính trò, vaân vaân, ñeàu phaûi traûi qua 

nhöõng giai ñoaïn sinh, truï, dò, dieät. Söï tieâu dieät naày ñöôïc goïi laø “Nhaát 

kyø voâ thöôøng.” Phaûi quaùn saùt ñeå thöôøng xuyeân nhìn thaáy tính caùch voâ 

thöôøng cuûa moïi söï vaät, töø ñoù traùnh khoûi caùi aûo töôûng veà söï mieân vieãn 

cuûa söï vaät vaø khoâng bò söï vaät loâi keùo raøng buoäc. Ñaïo Phaät daïy raèng 

con ngöôøi ñöôïc naêm yeáu toá keát hôïp neân, goïi laø nguõ uaån: vaät chaát, caûm 

giaùc, tö töôûng, haønh nghieäp vaø nhaän thöùc. Neáu vaät chaát laø do töù ñaïi caáu 

thaønh, troáng roãng, khoâng coù thöïc chaát thì con ngöôøi, do nguõ uaån keát 

hôïp, cuõng khoâng coù töï ngaõ vónh cöõu, hay moät chuû theå baát bieán. Con 

ngöôøi thay ñoåi töøng giaây töøng phuùt, cuõng traûi qua saùt na voâ thöôøng vaø 

nhaát kyø voâ thöôøng. Nhôø nhìn saâu vaøo nguõ uaån cho neân thaáy “Nguõ aám 

voâ ngaõ, sinh dieät bieán ñoåi, hö nguïy khoâng chuû” vaø ñaùnh tan ñöôïc aûo 

giaùc cho raèng thaân naày laø moät baûn ngaõ vónh cöõu. Voâ Ngaõ Quaùn laø moät 

ñeà taøi thieàn quaùn quan troïng vaøo baäc nhaát cuûa ñaïo Phaät. Nhôø Voâ Ngaõ 

Quaùn maø haønh giaû thaùo tung ñöôïc bieân giôùi giöõa ngaõ vaø phi ngaõ, thaáy 

ñöôïc hoøa ñieäu ñaïi ñoàng cuûa vuõ truï, thaáy ta trong ngöôøi vaø ngöôøi trong 

ta, thaáy quaù khöù vaø vò lai trong hieän taïi, vaø sieâu vieät ñöôïc sinh töû.   

Coù boán thöù caâu chaáp veà “Thöôøng” vaø “Voâ Thöôøng” cuûa ngoaïi 

ñaïo: Theo Phaät giaùo, ngoaïi ñaïo chaáp thöôøng chaáp khoâng vaøo boán thöù: 

Thöù nhaát laø Thöôøng Cuù hay Caâu Thöôøng: Ngoaïi ñaïo chaáp caùi ‘ngaõ’ 

trong quaù khöù töùc laø caùi ‘ngaõ’ trong hieän taïi, töông tuïc chaúng giaùn 

ñoaïn, neân goïi laø thöôøng kieán hay thöôøng cuù. Thöù nhì laø Voâ Thöôøng Cuù 

hay Caâu Voâ Thöôøng: Ngoaïi ñaïo cho raèng caùi ‘ngaõ’ ñeán ñôøi nay môùi 

sanh, chaúng phaûi sanh do caùi nhaân trong quaù khöù, ñaây laø ñoaïn kieán hay 

voâ thöôøng cuù. Thöù ba laø Dieäc Thöôøng Dieäc Voâ Thöôøng Cuù: Chaáp raèng 

‘ngaõ’ thöôøng, ‘thaân’ voâ thöôøng (neáu chaáp nhö vaäy thì lìa thaân khoâng coù 

ngaõ). Thöù tö laø Phi Thöôøng Phi Voâ Thöôøng Cuù: Ngoaïi ñaïo cho raèng 

thaân coù khaùc neân laø phi thöôøng; ngaõ thì khoâng khaùc neân laø phi voâ 

thöôøng. Theo Phaät giaùo, coù boán thöù Bieán Thöôøng: Theo Kinh Thuû 

Laêng Nghieâm, quyeån Chín, phaàn Thaäp Haønh AÁm Ma, Ñöùc Phaät ñaõ 

nhaéc nhôû ngaøi A Nan veà boán thöù bieán thöôøng nhö sau: “OÂng A Nan! 

Caùc ngöôøi thieän nam trong tam ma ñòa, chính taâm yeân laëng saùng suoát. 

Ma chaúng tìm ñöôïc choã tieän cuøng toät caên baûn cuûa 12 loaøi sinh. Xem 
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xeùt traïng thaùi u thanh, thöôøng nhieãu ñoäng baûn nguyeân. Trong vieân 

thöôøng khôûi so ño chaáp tröôùc. Nguôøi aáy bò ñaïo vaøo luaän boán thöù bieán 

thöôøng.” Thöù nhaát laø Thöôøng Chaáp vaøo Taâm Caûnh: Haønh giaû naøy laø 

ngöôøi nghieân cöùu cuøng toät taâm caûnh, tính chaát ñeàu khoâng coù nhaân. Tu 

taäp coù theå bieát trong hai vaïn kieáp, möôøi phöông chuùng sanh sinh dieät, 

ñeàu laø xoay vaàn, chaúng heà tan maát, roài chaáp cho laø thöôøng. Thöù nhì laø 

Thöôøng Chaáp vaøo töù ñaïi: Haønh giaû naøy laø ngöôøi nghieân cöùu cuøng toät 

caên nguyeân cuûa töù ñaïi, tính thöôøng truï. Tu taäp coù theå bieát trong boán 

vaïn kieáp möôøi phöông chuùng sanh sanh dieät ñeàu laø haèng thöôøng, chaúng 

heà tan maát. Roài töø ñoù chaáp cho laø thöôøng. Thöù ba laø Thöôøng Chaáp vaøo 

luïc caên, maït na vaø thöùc: Haønh giaû naøy laø ngöôøi nghieân cöùu cuøng toät luïc 

caên, maït na chaáp thuï, trong taâm yù thöùc, veà choã baûn nguyeân, tính haèng 

thöôøng. Tu taäp coù theå bieát trong taùm vaïn kieáp taát caû chuùng sanh xoay 

vaàn chaúng maát, baûn lai thöôøng truù, ñeán cuøng tính chaúng maát, roài chaáp 

cho laø thöôøng. Thöù tö laø Thöôøng Chaáp vaøo töôûng: Haønh giaû naøy laø 

ngöôøi ñaõ cuøng toät caùi caên nguyeân cuûa töôûng, heát caùi sinh lyù, löu chæ 

xoay vaàn; sinh dieät töôûng taâm, nay ñaõ döùt baët, töï nhieân thaønh caùi lyù baát 

sanh dieät. Nhaân taâm so ño chaáp tröôùc cho laø thöôøng. Vì chaáp thöôøng, 

maø maát chaùnh bieán tri, ñoïa laïc ngoaïi ñaïo, meâ laàm tính Boà Ñeà. Theo 

giaùo thuyeát nhaø Phaät, boán nôi maø con ngöôøi khoâng theå traùnh khoûi con 

maét cuûa voâ thöôøng hay söù giaû cuûa töû thaàn. “Sôn Haûi Khoâng Thò” toùm 

taéc caâu chuyeän veà boán anh em coá duøng pheùp thaàn thoâng ñeå troán chaïy 

töû thaàn baèng caùch troán leân non, xuoáng bieån, vaøo hö khoâng, vaø laãn loän 

vaøo nôi chôï buùa. Ngöôøi nôi chôï buùa ñöôïc baùo caùo laø cheát tröôùc nhaát. 

Theá môùi bieát tu chôï laø khoù. 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 khoaûnh khaéc hieän taïi, nhöng cuõng khoâng soáng trong 

töông lai. Moät thöïc theå trong töông lai khoâng soáng trong quaù khöù hay 

hieän taïi, noù chæ soáng veà sau naày. Haønh giaû tu Phaät neân luoân nhôù raèng 

taát caû roài seõ qua ñi, keå caû chính mình; chæ coù moät traïng thaùi baát töû, ñoù 

laø Nieát Baøn.  

Theo Kinh Taïp A Haøm, quyeån III, bieán ñoåi hay voâ thöôøng laø ñaëc 

taùnh chính yeáu cuûa söï hieän höõu cuûa caùc hieän töôïng. Chuùng ta khoâng 
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theå noùi ñeán baát cöù vaät gì, duø laø voâ tri voâ giaùc hay höõu giaùc höõu tri, raèng 

‘caùi naøy toàn taïi’ bôûi vì ngay luùc maø chuùng ta ñang noùi thì caùi ñoù ñang 

thay ñoåi. Nguõ uaån cuõng laø thöù ñöôïc keát hôïp laïi vaø do ñieàu kieän, vaø nhö 

vaäy nguõ uaån ñoù luoân bò ñònh luaät nhaân quaû chi phoái. Thöùc hay taâm vaø 

caùc yeáu toá thaønh phaàn cuûa noù hay taâm sôû cuõng khoâng ngöøng bieán ñoåi, 

maëc daàu ôû moät möùc ñoä thaáp hôn, caùi theå xaùc vaät chaát cuõng thay ñoåi 

trong töøng khoaûnh khaéc. Ngöôøi naøo thaáy roõ raøng raèng nguõ uaån laø voâ 

thöôøng, ngöôøi ñoù coù chaùnh kieán. Trong Kinh Trung Boä, Ñöùc Phaät ñöa 

ra naêm hình aûnh cuï theå ñeå chæ daïy veà baûn chaát voâ thöôøng cuûa nguõ uaån 

thuû. Ngaøi ví hình theå vaät chaát hay saéc nhö moät khoái boït, caûm giaùc hay 

thoï nhö bong boùng nöôùc, tri giaùc hay töôûng nhö aûo caûnh, nhöõng hoaït 

ñoäng coù taùc yù cuûa taâm hay haønh nhö moät loaïi caây meàm roãng ruoät, vaø 

thöùc nhö aûo töôûng. Vì vaäy Ngaøi baûo chö Taêng: “Naøy chö Tyø Kheo, coù 

theå naøo chaêng moät baûn theå vöõng beàn naèm trong moät khoái boït, trong 

bong boùng nöôùc, trong aûo caûnh, trong loaïi caây meàm roãng ruoät, hay 

trong aûo töôûng? Baát cöù hình theå vaät chaát naøo, daàu trong quaù khöù, vò lai 

hay hieän taïi , ôû trong hay ôû ngoaøi, thoâ thieån hay vi teá, thaáp hay cao, xa 

hay gaàn... maø haønh giaû nhìn thaáy, haønh giaû neân quaùn saùt hình theå vaät 

chaát aáy vôùi söï chuù taâm khoân ngoan hay söï chuù taâm chaân chaùnh. Moät 

khi haønh giaû nhìn thaáy, suy nieäm, vaø quaùn saùt hình theå vaät chaát vôùi söï 

chuù taâm chaân chaùnh thì haønh giaû seõ thaáy raèng noù roãng khoâng, noù khoâng 

coù thöïc chaát vaø khoâng coù baûn theå. Naøy chö  Tyø Kheo coù chaêng moät baûn 

theå trong hình theå vaät chaát?” Vaø cuøng theá aáy Ñöùc Phaät tieáp tuïc giaûng 

giaûi veà boán uaån coøn laïi: “Naøy chö Tyø Kheo, coù theå naøo thoï, töôûng, 

haønh, thöùc laïi coù theå naèm trong moät khoái boït, trong bong boùng nöôùc, 

trong aûo caûnh, trong loaïi caây meàm roãng ruoät, hay trong aûo töôûng?” 

 

The First Dharma Seal: Impermanence 

 

All things last or exist only for a short time, of changing 

continually. Physical changes operating from the state of formation, to 

that of development, decay and disintegration are exact manifestations 

of the law of transformation. The Buddha saw, when seated beneath 

the Bodhi Tree that everything is changing and passing away all the 

time. All things in the universe, from the small grain of sand, the 

human body, to the big one such as the earth, moon, sun, mountains and 

rivers are governed by the aove law, and as such, must come through 
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these four periods. This process of changes characterizes 

impermanence. All things are impermanent, their birth, existence, 

change, and death never resting for a moment. The hills and mountains 

are changing all the time but we cannot notice the change because it 

takes place so slowly. If, on the other hand, we look at a flower in the 

morning and examine it again in the evening, it is easy to see how 

much it has changed in only twelve hours. All things in this world, 

including human life, and political systems, are constantly changing 

from moment to moment. This is called impermanence in each 

moment. Everything passes through a period of birth, maturity, 

transformation, and destruction. This destruction is called 

impermanence in each cycle. To see the impermanent nature of all 

things, we must examine this closely. Doing so will prevent us from 

being imprisoned by the things of this world. The law of changing and 

passing away is to be found everywhere and in everything from money, 

position, to pleasure, our bodies and even the world itself is changing, 

and must in the end pass away. In most monasteries, at the end of 

ceremonies, monks and nuns often chant the verse of impermance. 

  This day is already done. 

  Our lives are that much less. 

  We’re like fish in a shrinking pond; 

  What joy is there in this? 

  We should be diligent and vigorous, 

  As if our own head were at stake. 

  Only be mindful of impermanence, 

  And be careful not to be lax. 

It is necessary for sincere Buddhists to think that the impermanence 

of life is sudden, time truly flies, the morning had just come but night 

has arrived. Why not be diligent and prepare in anticipation. In fact, the 

fact of impermanence has been recognized not only in Buddhist 

thought, but also elsewhere in the history of philosohy. It was the 

ancient Chinese educators who also recognized the ever-changing and 

transient nature of things. However, Buddhism considers 

impermanence is one of the three most important dharma seals: 

impermanence, suffering, and no-self. Buddhist scriptures always say 

that the three worlds are impermanent like autumn clouds; that birth 
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and death are like a human dance; and that human life is like a flash of 

lightning. 

Impermanence is the state of not being permanent, of lasting or 

existing only for a short time, of changing continually. Physical changes 

operating from the state of formation, to that of development, decay 

and disintegration are exact manifestations of the law of 

transformation. Impermanence is the ever changing nature of all 

phenomena from arising, dwelling and passing away. Anitya is one of 

the three fundamental of everything existing: Impermanence (Anitya), 

Suffering (Duhkha) and Non-ego (Anatman). Impermanence is the 

basis of life, without which existence would not be possible.A Sanskrit 

term for “Impermanence.” Impermanence is the ever changing nature 

of all phenomena from arising, dwelling and passing away. Anitya is 

the state of not being permanent, of lasting or existing only for a short 

time, of changing continually. Physical changes operating from the 

state of formation, to that of development, decay and disintegration are 

exact manifestations of the law of transformation. All things in the 

universe, from the small grain of sand, the human body, to the big one 

such as the earth, moon and sun are governed by the above law, and as 

such, must come through these four periods. This process of changes 

characterizes impermanence. Anitya is one of the three fundamental of 

everything existing: Impermanence (Anitya), Suffering (Duhkha) and 

Non-ego (Anatman). Impermanence is the basis of life, without which 

existence would not be possible. “Impermanence” is one of the “three 

characteristics” (trilaksana) that Sakyamuni Buddha said distinguish all 

conditioned (samskrta) phenomena, the others being selflessness and 

unsatisfactoriness or suffering. According to this doctrine, all 

conditioned phenomena, i.e., phenomena that come into being due to 

causes and conditions, are constantly changing, and so there is no 

possibility of holding onto anything. This is connected with the other 

two characteristics, since the transitory nature of phenomena leads to 

inevitably suffering, because beings are inevitably separated from 

things that they desire. Also, because phenomena are constantly 

changing, there is no possibility of a permanent and unchanging “self” 

or soul (atman). Everything in this world is subject to change and 

perish; nothing remains constant for even a single ksatna or short 

moment. Everything, every phenomenon passes through a period of 
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birth, maturity, transformation, and destruction. The Diamond Sutra 

taught: “Just examine the various conditioned dharma, it is no different 

than a bubble or dwedrop; observe and realize everything is 

impermanent, births and deaths are like lightning flashes.” 

Contemplation on the impermanence of things will help us prevent 

from being imprisoned by the things of the world.   

Sincere Buddhists should always be awakened and realize: 

“Nothing in this world lasts forever.” In the end, everything is a part of 

the cycle of “Formation, Existence, Decadence, and Emptiness.” If 

there is birth, naturally, there will be existence for a certain amount of 

time, then decay will come, and, in the end, return to dirt and sand. 

Because we are awakened to these conditions of life, we begin 

realizing the theory of “Impermanence” the Buddha taught in the sutras 

is accurate. No matter how much glory, wealth, or success was 

achieved in the past, in the end, these accomplishments are not any 

different than a beautiful dream. Sincere Buddhists should know how to 

adapt and make best of their situations, able cleverly to tolerate and 

endure various conditions and circumstances of life, then they may be 

able to transform misfortunes, failures, and sufferings into blessings 

and happiness.  Everything in life, if it has form characteristics, then, 

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

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

years, it passes by in a flash, like lightning streaking across the sky, 

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

lake, like a short breath, what is really eternal? From its beginning, 

Buddhism has held that a direct, unbiased observation of human 

experience on impermanence. Even on the level of ordinary 

observation we can see the change of seasons, the birth and death of 

plants, animals, and human beings. If we make a little more intensive 

observation we will see that human being, both physical and mental, as 

well as all other things, are only changing process, in flux at every 

moment. Let’s take a look at our own personality, we will find that our 

bodies are impermanent. They are subject to constant change. Our 

minds are also characterized by impermanence, and everything we see 

around us is impermanent. Even our dear bodies, we are unable to 

maintain its youth, health, and vitality forever because it must endure 

inevitable sufferings, deterioration, old age, sickness, and death. 
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Everything in life is impermanent, artificial, dream-like, and transient 

like a bubble in water. After the sunshine, there is rain; after rain there 

is cessation; after health there is sickness; after happiness there is 

sadness; after being together there is being apart; after success there is 

failure; after rise there is fall. Along the long river some stretch are 

straight, others curve; sometimes it is quite peaceful, other times 

turbulent and chaotic. Sincere Buddhists should always remember the 

impermanence of all things, should always try to cultivate, should 

always turn your misfortunes and setbacks as well as obstacles into 

advantageous situations; should always awaken, abandon ignorance to 

see the light of enlightenment, and become more determined to 

solidify your mind to make firm progress on your cultivated path.  

Everything in this world is subject to change and perish; nothing 

remains constant for even a single moment. The fact of impermanence 

has been recognized not only in Buddhist thought but elsewhere in the 

history of ideas. It was the ancient Greek philosopher Heraclitus who 

remarked that one cannot step into the same river twice. He meant that 

everything keeps changing without a pause or the ever-changing and 

transient nature of things. Human’s life is just like that. In fact, human’s 

life is like a dream; it is impermanent like autumn clouds, that birth and 

death are like a dance; that infant changes to young age and to old age 

just like morning turns into afternoon, then evening. Look at our body 

and see it changes every second of life. The growing (becoming old) of 

a human’s life is not differnt from a flash of lightning. Things around us 

also keep changing. No one of the things we see around us will last 

forever, in the same river, the current of yesterday is not the current we 

see today. Even our minds are constantly subject to changefriends 

become enemies, enemies become friends. Our possessions are also 

impermanent, the brand new car we bought in the year of 2000 is no 

longer a new car in 2004, the shirt we donate to Goodwill Charity today 

was once liked by us, and so on and and so on. Understanding 

impermanence of existence is important not simply four our cultivation 

of the Dharma, but also in our daily lives for this understanding is a key 

to open the door of the ultimate nature of things and also an antidiote to 

anger and attachment. When we see all things are perishable and 

change every moment, we will not try to attach to them. 
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In the Dharmapada Sutra, the Buddha taught: “To live a hundred 

years without comprehending how all things rise and pass away, is no 

better than a single-day life of seeing beginning and end of all things 

(Dharmapada Sutra 113). Thus, according to the Buddha, understanding 

impermanence is important not only for our practice of the Dharma, but 

also in our daily life. Besides these immediate benefits, understanding 

impermanence is also an effective skillful means that assists us in 

practicing the Dharma. The understanding of impermanence is an 

antidote to desire and ill-will. And finally, it is a key that helps us 

understand the ultimate nature of things, the way things really are.” In 

the Mijjhamaka Sutra, the Buddha gives five striking similes to 

illustrate the impermanent nature of the five aggregates of clinging. He 

compares material form or body to a lump of foam, feeling to a bubble 

of water, perception to a mirage, mental formations or volitional 

activities to a plantain trunk without heartwood, and consciousness to 

an illusion. So He asked the monks: “What essence, monks, could there 

be in a lump of foam, in a bubble, in a mirage, in a plantain trunk, in an 

illusion? Whatever material form there be whether past, future or 

present; internal or external; gross or subtle; low or lofty; far or near; 

that material form the meditator sees, meditates upon, examines with 

systematic and wise attention, he thus seeing, meditating upon, and 

examining with systematic and wise attention, would find it empty, 

unsubstantial and without essence. Whatever essence, monks, could 

there be in material form?” And the Buddha speaks in the same 

manner of the remaining aggregates and asks: “What essence, monks, 

could there be in feeling, in perception, in mental formation and in 

consciousness?” Change or impermanence is the essential 

characteristic of phenomenal existence. We cannot say of anything, 

animate or inanimate, ‘this is lasting’ for even while we say, it is 

undergoing change. The aggregates are compounded and conditioned, 

and, therefore, ever subject to cause and effect. Unceasingly does 

consciousness or mind and its factors change, and just as unceasingly, 

though at a lower rate, the physical body also changes from moment to 

moment. He who sees clearly that the impermanent aggregates are 

impermanent, has right understanding.  

According to Buddhism, everything is impermanent, from the 

impermanence of the body, the mind, to the impermanence of the 
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surrounding environments. Some people wonder why Buddhism always 

emphasizes the Theory of Impermanence. Does it want to spread in the 

human mind the seed of disheartenment, and discourage? In their view, 

if things are changeable, we do not need to do anything, because if we 

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

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

Buddha preached about impermanence, He did not want to discourage 

anyone, but warning his disciples about the truth. A true Buddhist has 

to work hard for his own well being and also for the well being of the 

society. Although he knows that he is facong the changing reality, he 

always keeps himself calm. He must refrain from harming others, in 

contrast, strive to perform good deeds for the benefit and happiness of 

others. All things have changed and will never cease to change. The 

human body is changeable, thus governed by the law of 

impermanence. Our body is different from the minute before to that of 

the minute after. Biological researches have proved that the cells in our 

body are in constant change, and in every seven years all the old cells 

have been totally renewed. These changes help us quickly grow up, 

age and die. The longer we want to live, the more we fear death. From 

childhood to aging, human life is exactly like a dream, but there are 

many people who do not realize; therefore, they continue to launch into 

the noose of desire; as a result, they suffer from greed and will suffer 

more if they become attached to their possessions. Sometimes at time 

of death they still don’t want to let go anything. There are some who 

know that they will die soon, but they still strive desperately to keep 

what they cherish most. Impermanence of the body means that the 

body withers rapidly, soon grows old and delibitated, ending in death. 

The ancients have lamented: “Oh, that time when we were young and 

would ride bamboo sticks, pretending they were horses, in the 

twinkling of an eye, our hair is now spotted with the color of frost.” 

What happened to all those brave and intelligent young men and those 

beautiful and enchanting women of bygone days? They ended as in the 

following poem: “Rosy cheeks have faded, heros have passed away; 

young students’ eyes, too, are weary and sad.” Not only our body is 

changeable, but also our mind. It changes more rapidly than the body, it 

changes every second, every minute according to the environment. We 

are cheerful a few minutes before and sad a few minutes later, 
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laughing then crying, happiness then sorrow. Impermanence of the 

mind means that the mind and thoughts of sentient beings are always 

changing, at times filled with love or anger, at times happy or sad. 

Those thoughts, upon close scrutiny, are illusory and false, like water 

bubbles.  Impermanence of the environment means that not only do our 

surroundings always change and fluctuate, but happiness, too, is 

impermenent. Succulent food, once swallowed, loses all tastes; an 

emotional reunion, however, sweet and joyful, ultimately ends in 

separation; a delightful party soon becomes a thing of past; a good 

book, too, gradually reaches the last pages. 

So, eventually what is immortal in this world? In the Lankavatara 

Sutra, the Buddha told Mahamati: “Oh Mahamati! The doctrine of 

immortality advocated by the Blessed One is not the same as that of 

other philosophers, not only as regards immortality, but as regards birth 

and impermanence. Why? According to them, there is a self-substance 

about which they assert immortality and unchangeability. My position 

is not that, for it does not fall into the categories of being and non-

being. It goes beyond the categories of being and non-being, of birth 

and disappearance; it is not existence nor is it non-existence. How is it 

not non-existent? Because it is like unto a diversity of forms appearing 

in a dream or maya. How is it not existent? Because the self-substance 

of forms is not to be asserted as existent. We see them as appearances 

which are not realities, we grasp (grahana) them as before us yet they 

are not really graspable. For this reason, all existences are to be 

regarded neither as existent nor as non-existent. If we know that we 

see before us is no more than the manifestation of our own mind and 

abide within ourselves where no dualistic discrimination takes place, 

we see that there is nothing astir in the world. The ignorant assert 

themselves in their doings, discriminate therein, but the wise do not. 

Oh Mahamati! This is due to the discrimination of unrealities whereby 

the ignorant get altogether confused in their judgments. The ignorant 

are confused in the judgment of birth and no-birth, and of the created 

and of the uncreated; there is really no appearance, no disappearance 

of the magical figures, of which we can assert either as born or as 

passed. Oh Mahamati! By being untruthful it is meant that the self-

nature of things is not truthfully discerned as it is in itself. When 

however an untrue view prevails, there is an attachment to the self-
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substance of things, failing to see them in their solitary quietude, and as 

long as this quietude fails to be seen, there will be no disappearance of 

wrongful discrimination. Therefore, Mahamati, a view based on 

formlessness of things is superior to that based on form, because form 

is the cause of birth. When there is formlessness, it puts a stop to the 

rise of discrimination, and there is a state of immortality, which is 

nirvana. Oh Mahamati! One finds Nirvana where one sees the abode of 

reality in its truthful signification and abandons the discrimination of all 

that is mind and all that belongs to mind.” 

Buddhist practitioners should always see the selflessness and the 

impermanence of all things. To understand thoroughly the 

impermacence of all things, Zen practitioners should contemplate that 

all things in this world, including human life, mountains, rivers, and 

political systems, are constantly changing from moment to moment. 

This is called impermanence in each moment. Everything passes 

through a period of birth, maturity, transformation, and destruction. 

This destruction is called impermanence in each cycle. To see the 

impermanent nature of all things, we must examine this closely. Doing 

so will prevent us from being imprisoned by the things of this world. 

Buddhism teaches that human beings’ bodies are composed of five 

aggregates, called skandhas in Sanskrit. If the form created by the four 

elements is empty and without self, then human beings' bodies, created 

by the unification of the five skandhas, must also be empty and without 

self. Human beings’ bodies are involved in a transformation process 

from second to second, minute to minute, continually experiencing 

impermanence in each moment. By looking very deeply into the five 

skandhas, we can experience the selfless nature of our bodies, our 

passage through birth and death, and emptiness, thereby destroying the 

illusion that our bodies are permanent. In Buddhism, no-self is the most 

important subject for meditation. By meditating no-self, we can break 

through the barrier between self and other. When we no longer are 

separate from the universe, a completely harmonious existence with 

the universe is created. We see that all other human beings exist in us 

and that we exist in all other human beings. We see that the past and 

the future are contained in the present moment, and we can penetrate 

and be completely liberated from the cycle of birth and death.   
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There are four tenets of “Permanence” and “Impermanence” 

held by various Non-Buddhist Schools: According to Buddhism, non-

Buddhists have four tenets of attachment on permanence and 

impermanence: The first tenet is the permanence of ego: Non-

Buddhists believe that the ego of past lives is the ego of the present. 

The second tenet is the permanence the ego: Non-Buddhists believe 

that the present ego is of independent birth, not the result from the past 

causes. The third tenet is that the ego is both permanent and 

impermanent, that the ego is permanent, the body is impermanent. The 

fourth tenet is that the ego is neither permanent nor impermanent; that 

the body is impermanent, but the ego not impermanent. According to 

Buddhism, there are four theories regarding Pervasive Permanence: 

According to the Surangama Sutra, book Nine, in the part of the ten 

states of the formation skandha, the Buddha reminded Ananda as 

follows: “Ananda, in his practice of samadhi, the good person'’ mind is 

unmoving, clear, and proper and can no longer be distrubed by demons. 

He can thoroughly investigate the origin of all categories of beings and 

contemplate the source of the subtle, fleeting, and constant fluctuation. 

But if he begins to speculate on its pervasive constancy, he could fall 

into error with four theories of pervasive permanence.” The first tenet 

is the Attachment on Permanence on the Mind and its states: As this 

Buddhist practitioner throroughly investigates the mind and its states, 

he may conclude that both are causeless. Through his cultivation, he 

knows that in twenty thousand eons, as beings in the ten directions 

undergo endless rounds of birth and death, they are never annihilated. 

Therefore, he speculates that the mind and its states are permanent. 

The second tenet is the Attachment on Permanence on the four elements: 

As this Buddhist practitioner thoroughly investigates the source of the 

four elements, he may conclude that they are permanent in nature. 

Through his cultivation, he knows that in forty thousand eons, as living 

beings in the ten directions undergo births and deaths, their substances 

exist permanently and are never annihilated. Therefore, he speculates 

that this situation is permanent. The third tenet is the Attachment on 

Permanence on the sense faculty, the manas, and the consciousness: As 

this Buddhist practitioner thoroughly investigates the sixth sense 

faculty, the manas, and the consciousness that grasps and receives, he 

concludes that the origin of the mind, intelect, and consciousness is 
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permanent. Through his cultivation, he knows that in eighty thousand 

eons, all living beings in the ten directions revolve in transmigration, 

this origin is never destroyed and exists permanently. Investigating this 

undestroyed origin, he speculates that it is permanent. The fourth tenet 

is the Attachment on Permanence on the thoughts: As this Buddhist 

practitioner has ended the source of thoughts, there is no more reason 

for them to arise. In the state of flowing, halting, and turning, the 

thinking mind, which was the cause of production and destruction, has 

now ceased forever, and so he naturally thinks that this is a state of 

nonproduction and nondestruction. As a result of such reasoning, he 

speculates that this state is permanent. Because of these speculation of 

permanence, he will lose proper and pervasive knowledge, fall into 

externalism, and become confused about the Bodhi nature. According 

to Buddhist teachings, the four places which men cannot conceal from 

the eye of impermanence (a messenger of death). This phrase of 

“Mountain-Ocean-Space-Market place” sums up a story of four 

brothers who tried to use their miraculous power to escape death by 

hiding in the mountains, seas, sky, and market places. The one in the 

market place was the first to be reported as dead. It is so difficult to 

stay and cultivate in the market place. A German monk named 

Nyanatiloka, reiterated the momentariness of existence from Asuddhi-

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.” Buddhist practitioners should always remember that everything 

in this world will pass, including yourselves; there is only one state of 

immortality, that is nirvana.  

According to the Samyutta Nikaya, volume III, change or 

impermanence is the essential characteristic of phenomenal existence. 

We cannot say of anything, animate or inanimate, ‘this is lasting’ for 

even while we say, it is undergoing change. The aggregates are 

compounded and conditioned, and, therefore, ever subject to cause and 

effect. Unceasingly does consciousness or mind and its factors change, 
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and just as unceasingly, though at a lower rate, the physical body also 

changes from moment to moment. He who sees clearly that the 

impermanent aggregates are impermanent, has right understanding. In 

the Mijjhamaka Sutra, the Buddha gives five striking similes to 

illustrate the impermanent nature of the five aggregates of clinging. He 

compares material form or body to a lump of foam, feeling to a bubble 

of water, perception to a mirage, mental formations or volitional 

activities to a plantain trunk without heartwood, and consciousness to 

an illusion. So He asked the monks: “What essence, monks, could there 

be in a lump of foam, in a bubble, in a mirage, in a plantain trunk, in an 

illusion? Whatever material form there be whether past, future or 

present; internal or external; gross or subtle; low or lofty; far or near; 

that material form the meditator sees, meditates upon, examines with 

systematic and wise attention, he thus seeing, meditating upon, and 

examining with systematic and wise attention, would find it empty, 

unsubstantial and without essence. Whatever essence, monks, could 

there be in material form?” And the Buddha speaks in the same 

manner of the remaining aggregates and asks: “What essence, monks, 

could there be in feeling, in perception, in mental formation and in 

consciousness?” 
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Chöông Naêm 

Chapter Five 

 

Phaùp AÁn Thöù Nhì: Khoå 

 

Moïi hieän höõu ñeàu coù baûn chaát khoå chöù khoâng mang laïi toaïi nguyeän 

(söï khoå voâ bieân voâ haïn, sanh khoå, giaø khoå, bònh khoå, cheát khoå, thöông 

yeâu maø phaûi xa lìa khoå, oaùn gheùt maø cöù gaëp nhau laø khoå, caàu baát ñaéc 

khoå, vaân vaân. Khoå ñeo theo nguõ uaån nhö saéc thaân, söï caûm thoï, töôûng 

töôïng, hình aûnh, haønh ñoäng, tri thöùc). Khoâng coù töø ngöõ dòch töông 

ñöông trong Anh ngöõ cho töø “Dukkha “ trong tieáng Pali (Nam Phaïn) 

hay tieáng Sanskrit (Baéc Phaïn), neân ngöôøi ta thöôøng dòch chöõ “Dukkha” 

dòch sang Anh ngöõ laø “Suffering”. Tuy nhieân chöõ “Suffering” thænh 

thoaûng gaây ra hieåu laàm bôûi vì noù chæ söï khoán khoå hay ñau ñôùn cöïc kyø. 

Caàn neân hieåu raèng khi Ñöùc Phaät baûo cuoäc soáng cuûa chuùng ta laø khoå, yù 

Ngaøi muoán noùi ñeán moïi traïng thaùi khoâng thoûa maõn cuûa chuùng ta vôùi 

moät phaïm vi raát roäng, töø nhöõng böïc doïc nho nhoû ñeán nhöõng vaàn ñeà khoù 

khaên trong ñôøi soáng, töø nhöõng noãi khoå ñau naùt loøng chí ñeán nhöõng tang 

thöông cuûa kieáp soáng. Vì vaäy chöõ “Dukkha” neân ñöôïc duøng ñeå dieãn taû 

nhöõng vieäc khoâng hoaøn haûo xaûy ra trong ñôøi soáng cuûa chuùng ta vaø 

chuùng ta coù theå caûi hoùa chuùng cho toát hôn. Caû hai töø Duhkha (skt) vaø 

Dukkha (p) laø nhöõng töø Baéc Phaïn vaø Nam Phaïn coù nghóa laø “Khoå” hay 

“Baát toaïi.” Ñaây laø ñeá thöù nhaát trong Töù Dieäu Ñeá cuûa Phaät giaùo, cho 

raèng voøng luaân hoài sanh töû ñöôïc ñaët tính hoùa bôûi nhöõng baát toaïi vaø ñau 

khoå. Ñieàu naøy lieân heä tôùi yù töôûng cho raèng vaïn höõu voâ thöôøng, chuùng 

sanh khoâng theå naøo traùnh ñöôïc phaân ly vôùi caùi maø hoï mong moûi vaø baét 

buoäc phaûi chòu ñöïng nhöõng thöù khoâng vui. Muïc ñích chính ñöôïc keå ra 

trong Phaät giaùo laø khaéc phuïc “khoå ñau.” Coù ba loaïi khoå ñau: 1) khoå 

khoå, bao goàm nhöõng noãi khoå veà theå chaát vaø tinh thaàn; 2) hoaïi khoå, bao 

goàm nhöõng caûm thoï khoâng ñuùng ñaén veà haïnh phuùc. Goïi laø hoaïi khoå vì 

vaïn höõu ñeàu hö hoaïi theo thôøi gian vaø ñieàu naøy ñöa ñeán khoå ñau 

khoâng haïnh phuùc; 3) Haønh khoå, noãi khoå ñau trong voøng sanh töû, trong 

ñoù chuùng sanh phaûi höùng chòu nhöõng baát toaïi vì aûnh höôûng cuûa nhöõng 

haønh ñoäng vaø phieàn naõo ueá nhieãm. 

Ñöùc Phaät daïy khoå naèm trong nhaân, khoå naèm trong quaû, khoå bao 

truøm caû thôøi gian, khoå bao truøm caû khoâng gian, vaø khoå chi phoái caû 

phaøm laãn Thaùnh, nghóa laø khoå ôû khaép nôi nôi. Gaây nhaân naøo gaët quaû 
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naáy, ñoù laø ñònh luaät töï nhieân, theá nhöng treân ñôøi coù ít ngöôøi coâng nhaän 

nhö vaäy, ngöôïc laïi coøn than trôøi traùch ñaát cho nhöõng baát haïnh cuûa hoï. 

Boà Taùt sôï nhaân chuùng sanh sôï quaû, nghóa laø chuùng sanh vì meâ môø neân 

chæ khi naøo quaû khoå tôùi môùi lo sôï, khi ñang gaây nhaân khoå thì laïi khoâng 

nhaän thaáy, maø vaãn cöù thaûn nhieân nhö khoâng, nhieàu khi laïi cho laø vui 

söôùng. Khoå bao truøm caû thôøi gian. Töø voâ thæ ñeán nay, caùi khoå cuûa 

chuùng sanh chöa bao giôø döùt, ñaây laø moät phaàn cuûa ñònh luaät nhaân quaû 

luaân hoài (cöù nhaân taïo quaû, roài trong quaû coù nhaân, cöù theá maõi khoâng bao 

giôø ngöøng nghæ). Khoå bao truøm caû khoâng gian. ÔÛ ñaâu coù voâ minh thì ôû 

ñoù coù khoå. Voâ minh khoânh nhöõng chæ bao truøm trong theá giôùi naày maø 

noù coøn truøm khaép voâ löôïng theá giôùi. Khoå chi phoái caû phaøm laãn Thaùnh. 

Chuùng sanh ôû ñòa nguïc, ngaï quyû, suùc sanh, a tu la phaûi khoå sôû voâ cuøng. 

Loaøi ngöôøi bò tham saân si chi phoái cuõng bò laën nguïp trong bieån khoå. 

Chö Thieân cuõng khoâng traùnh ñöôïc khoå vì nguõ suy töôùng hieän. Cho ñeán 

caùc haøng Thaùnh Tu Ñaø Hoaøn, Tö Ñaø Haøm, A Na Haøm, Thanh Vaên, 

Duyeân Giaùc, vaân vaân, vì coøn meâ phaùp, neân khoâng traùnh khoûi noãi khoå 

bieán dòch sinh töû. Xem theá noãi khoå lôùn lao voâ cuøng. Rieâng chæ caùc vò 

Boà Taùt nhôø loøng ñaïi bi, thöôøng ra vaøo sinh töû, laáy phaùp luïc ñoä ñeå cöùu 

ñoä chuùng sanh, maø vaãn ôû trong Nieát Baøn töï taïi.  

Sau khi ñaït ñöôïc ñaïi giaùc, lôøi tuyeân boá ñaàu tieân cuûa Ñöùc Phaät taïi 

vöôøn Nai laø: “Ñôøi chæ laø khoå ñau” vaø “Naêm thuû uaån laø khoå ñau”. Moät 

laàn khaùc taïi thaønh Xaù Veä, Ñöùc Phaät ñaõ laäp laïi: “Naày caùc Tyø Kheo, 

Nhö Lai seõ giaûng cho caùc ngöôi veà khoå vaø goác cuûa khoå. Haõy laéng 

nghe, naày caùc Tyø Kheo, theá naøo laø khoå? Naày caùc Tyø Kheo, Saéc laø khoå, 

Thoï laø khoå, Töôûng laø khoå, Haønh laø khoå, Thöùc laø khoå. Naày caùc Tyø 

Kheo, ñoù laø yù nghóa cuûa khoå. Vaø naày caùc Tyø Kheo, theá naøo laø goác cuûa 

khoå? Chính AÙi naày daãn ñeán taùi sanh, ñi cuøng vôùi laïc thuù vaø tham luyeán, 

tìm caàu laïc thuù choã naày choã kia: ñoù laø duïc aùi, höõu aùi vaø voâ höõu aùi.” Noùi 

caùch khaùc, khoå ñau cuûa con ngöôøi voán laø keát quaû cuûa söï sinh khôûi cuûa 

duyeân khôûi, cuõng laø keát quaû cuûa söï sinh khôûi cuûa nguõ uaån. Vaø nhö vaäy 

khoâng phaûi nguõ uaån, hay con ngöôøi vaø cuoäc ñôøi gaây neân ñau khoå, maø 

laø söï chaáp thuû naêm uaån cuûa con ngöôøi gaây neân ñau khoå. Ñöùc Phaät dieãn 

taû ba ñaëc ñieåm cuûa Khoå trong cuoäc soáng haèng ngaøy cuûa chuùng ta. Thöù 

nhaát laø khoå vì ñau ñôùn coù nghóa laø khi chuùng ta bò caûm giaùc ñau ñôùn 

theå xaùc hay khoå sôû veà tinh thaàn. Ñau ñôùn veà theå xaùc bao goàm nhöùc 

ñaàu, ñau löng, nhöùc nhoái do beänh ung thö hay ñau thaét tim, vaân vaân. 

Khoå sôû tinh thaàn laø khi khoâng ñaït ñöôïc ñieàu maø chuùng ta mong muoán, 
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khi maát söï vaät maø chuùng ta öa thích hoaëc khi chuùng ta gaëp nhöõng baát 

haïnh trong ñôøi. Chuùng ta buoàn khi ngheà nghieäp khoâng thaønh ñaït, chuùng 

ta suy suïp tinh thaàn khi phaûi xa lìa nhöõng ngöôøi thaân yeâu, chuùng ta caûm 

thaáy lo aâu khi troâng chôø tin töùc thô töø cuûa con caùi, vaân vaân. Thöù hai, 

khoå vì söï ñoåi thay laø khoå do söï bieán chuyeån hay ñoåi thay coù nghóa laø 

nhöõng söï vieäc maø chuùng ta thöôøng xem laø haïnh phuùc khoâng bao giôø 

giöõ nguyeân traïng nhö theá maõi, chaéc chaén chuùng phaûi bieán chuyeån theo 

caùch naøy hay caùch khaùc vaø trôû thaønh noãi thoáng khoå cho chuùng ta. Khi 

chuùng ta mua moät caùi aùo môùi, chuùng ta thích noù vì noù troâng loäng laãy; 

tuy nhieân, ba naêm sau chuùng ta seõ caûm thaáy khoå sôû hay khoù chòu khi 

maëc laïi chieác aùo aáy vì noù ñaõ cuõ kyõ raùch sôøn. Khoâng caàn bieát laø chuùng 

ta thích moät ngöôøi nhö theá naøo vaø chuùng ta caûm thaáy sung söôùng khi ôû 

caïnh ngöôøi aáy; tuy nhieân, neáu chuùng ta ôû beân ngöôøi aáy laâu ngaøy chaày 

thaùng thì chuùng ta seõ caûm thaáy khoù chòu. Nhö vaäy söï sung söôùng khoâng 

phaûi laø baûn chaát coù saün trong caùi ngöôøi maø chuùng ta caûm thaáy öa thích, 

maø noù chæ laø keát quaû cuûa söï töông taùc trong moái quan heä giöõa chuùng ta 

vaø ngöôøi aáy. Thöù ba, khoå vì duyeân khôûi noùi tôùi hoaøn caûnh thaân taâm cuûa 

chuùng ta coù khuynh höôùng khoå ñau. Chuùng ta caûm thaáy khoå sôû vì moâi 

tröôøng beân ngoaøi thay ñoåi. Thôøi tieát thay ñoåi laøm cho chuùng ta caûm 

thaáy laïnh; baïn beø thay ñoåi caùch cö xöû laøm cho chuùng ta caûm thaáy buoàn 

khoå. Thaân theå maø chuùng ta ñang coù laø cô sôû ñeå cho chuùng ta coù nhöõng 

caûm nhaän veà söùc khoûe toài teä. Neáu chuùng ta khoâng coù moät cô theå nhaän 

bieát ñau ñôùn vaø nhöùc nhoái thì chuùng ta seõ khoâng bao giôø bò beänh taät 

cho duø chuùng ta coù tieáp caän vôùi bieát bao nhieâu vi khuaån hay vi truøng ñi 

nöõa. Taâm thöùc maø chuùng ta ñang coù chính laø cô sôû ñeå chuùng ta caûm 

nhaän nhöõng caûm giaùc ñau buoàn khoå naõo. Neáu chuùng ta coù moät taâm 

thöùc maø saân haän khoâng nhieãm vaøo ñöôïc thì chuùng ta seõ khoâng bao giôø 

phaûi chòu caûm giaùc töùc giaän khi ñoái nghòch vaø xuùc chaïm vôùi ngöôøi 

khaùc.   

Trong Phaät giaùo, coù hai loaïi khoå: khoå veà theå chaát vaø khoå veà tinh 

thaàn. Thöù nhaát laø noãi khoå veà theå chaát, töùc laø noãi khoå do bònh hoaïn gaây 

ra. Khoå veà theå chaát goàm coù sanh, laõo, beänh, töû. Thaân khoå laø thaân naày 

ñaõ nhô nhôùp, laïi bò söï sanh giaø beänh cheát, noùng laïnh, ñoùi khaùt, vaát vaû 

cöïc nhoïc chi phoái, laøm cho khoå sôû khoâng ñöôïc töï taïi an vui. Vaâng, thaät 

vaäy, sanh ra ñôøi laø khoå vì caùi ñau ñôùn cuûa baø meï vaø cuûa ñöùa treû luùc 

môùi sanh ra laø khoâng theå traùnh ñöôïc. Vì sanh ra maø nhöõng hình thöùc 

khaùc cuûa khoå nhö giaø, beänh, cheát..., theo sau khoâng theå traùnh khoûi. Söï 



 50 

khoå ñau veà theå xaùc coù nhieàu hình thöùc. Trong ñôøi ít nhaát moät vaøi laàn 

con ngöôøi ñaõ nhìn thaáy caûnh ngöôøi thaân giaø nua cuûa mình ñau ñôùn veà 

theå xaùc. Phaàn lôùn caùc khôùp xöông cuûa hoï ñau ñôùn khieán hoï ñi laïi khoù 

khaên. Caøng lôùn tuoåi, cuoäc soáng cuûa ngöôøi giaø caøng theâm khoù khaên vì 

hoï khoâng coøn thaáy roõ, khoâng nghe roõ vaø aên uoáng khoù khaên hôn. Coøn 

noãi ñau ñôùn vì beänh hoaïn thì caû giaø laãn treû ñeàu khoâng chòu noåi. Ñau 

ñôùn vì caùi cheát vaø ngay caû luùc sanh ra, caû meï laãn con ñeàu ñau ñôùn. Söï 

thaät laø noãi khoå ñau veà sanh, laõo, beänh, töû laø khoâng theå traùnh ñöôïc. Coù 

ngöôøi may maén coù cuoäc soáng haïnh phuùc, nhöng ñoù chæ laø vaán ñeà thôøi 

gian tröôùc khi hoï phaûi kinh qua ñau khoå maø thoâi. Ñieàu teä haïi nhaát laø 

khoâng ai coù theå chia xeû noãi ñau khoå vôùi ngöôøi ñang bò khoå ñau. Tyû nhö, 

moät ngöôøi ñang lo laéng cho tuoåi giaø cuûa meï mình. Tuy nhieân, ngöôøi aáy 

khoâng theå naøo theá choã vaø chòu ñöïng khoå ñau theá cho meï mình ñöôïc. 

Cuõng nhö vaäy, neáu moät ñöùa treû laâm beänh, baø meï khoâng theå naøo kinh 

qua ñöôïc nhöõng khoù chòu cuûa beänh hoaïn cuûa ñöùa nhoû. Cuoái cuøng laø caû 

meï laãn con, khoâng ai coù theå giuùp ñöôïc ai trong giôø phuùt laâm chung caû. 

Thöù nhì laø taâm khoå hay saàu muoän hay söï ñau ñôùn veà taâm linh. Beân 

caïnh khoå ñau veà theå xaùc, coøn coù nhieàu hình thöùc khoå ñau veà tinh thaàn. 

Khoå veà tinh thaàn nhö buoàn phieàn, ghen gheùt, ñaéng cay, baát toaïi, khoâng 

haïnh phuùc, vaân vaân. Ngöôøi ta thaáy buoàn, thaáy ñôn ñoäc, thaáy saàu thaûm 

khi maát ñi ngöôøi thaân yeâu. Caûm thaáy khoù chòu khi bò baét buoäc phaûi ñi 

vôùi ngöôøi mình khoâng thích. Ngöôøi ta cuõng caûm thaáy khoå ñau khi 

khoâng theå thoûa maõn nhöõng gì mình muoán, vaân vaân. Taâm khoå laø khi taâm 

ta khôûi phieàn naõo, taát bò löûa phieàn naõo thieâu ñoát, giaây phieàn naõo troùi 

buoäc, roi phieàn naõo ñaùnh ñuoåi sai khieán, khoùi buïi phieàn naõo laøm taêm 

toái nhieãm oâ. Cho neân ngöôøi naøo khôûi phieàn naõo taát keû ñoù thieáu trí hueä, 

vì töï laøm khoå mình tröôùc nhaát. Ngoaøi ra, coøn coù noãi khoå vì caûnh. Caûnh 

khoå laø caûnh naày naéng löûa möa daàu, chuùng sanh vaát vaû trong cuoäc möu 

sinh, moãi ngaøy ta thaáy tröôùc maét dieãn ñaày nhöõng hieän traïng nhoïc nhaèn 

bi thaûm. 

Treân ñôøi naày, lo laéng vaø khoå sôû laø hai thöù ñoäc haïi sinh ñoâi. Chuùng 

cuøng hieän höõu treân theá gian naøy. Heã baïn lo laéng laø baïn khoå sôû, vaø 

ngöôïc laïi; heã baïn khoå sôû laø baïn lo laéng. Phaät töû thuaàn thaønh neân luoân 

nhôù raèng lo laéng laø do chính taâm mình taïo ra, chöù khoâng do thöù naøo 

khaùc. Chuùng ta taïo chuùng trong taâm mình vì chuùng ta khoâng hieåu ñöôïc 

nguy cô cuûa söï luyeán chaáp vaø nhöõng caûm giaùc vò kyû.  Muoán haøng phuïc 

nhöõng trôû ngaïi naøy chuùng ta phaûi coá gaéng quaùn saùt vaø huaán luyeän taâm, 
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vì moät caùi taâm khoâng ñöôïc huaán luyeän (taùn loaïn) chính laø nguyeân nhaân 

chuû yeáu cuûa moïi trôû ngaïi, keå caû lo laéng vaø khoå sôû. Ñieàu quan troïng laø 

phaûi luoân coù moät cöôøi cho chính mình vaø cho tha nhaân trong baát cöù tình 

huoáng naøo. Ñöùc Phaät daïy: “Lo aâu chæ khôûi leân nôi nhöõng keû ngu muoäi, 

chöù khoâng khôûi leân nôi nhöõng ngöôøi khoân ngoan.” Lo aâu chæ laø moät 

traïng thaùi taâm khoâng hôn khoâng keùm. Chính nhöõng tö töôûng tieâu cöïc 

hay baát thieän saûn sanh ra lo laéng khoå sôû, trong khi nhöõng tö töôûng tích 

cöïc hay thieän laønh saûn sanh ra haïnh phuùc vaø an laïc. Traïng thaùi khoå naõo 

böùc baùch thaân taâm (taâm duyeân vaøo ñoái töôïng vöøa yù thì caûm thaáy vui, 

duyeân vaøo ñoái töôïng khoâng vöøa yù thì caûm thaáy khoå) töø noäi khoå ñeán 

ngoaïi khoå. Nôi noäi khoå coù caû thaân khoå laãn taâm khoå. Thaân Khoå laø noãi 

khoå veà theå chaát töø beân trong nhö bònh hoaïn saàu ñau. Taâm Khoå laø noãi 

khoå veà tinh thaàn nhö buoàn phieàn, ghen gheùt, ñaéng cay, baát toaïi, khoâng 

haïnh phuùc, vaân vaân. Nôi ngoaïi khoå coù caû nhöõng noãi khoå töø hoaøn caûnh 

beân ngoaøi nhö tai hoïa, chieán tranh, vaân vaân. Ñöùc Phaät daïy khoå naèm 

trong nhaân, khoå naèm trong quaû, khoå bao truøm caû thôøi gian, khoå bao 

truøm caû khoâng gian, vaø khoå chi phoái caû phaøm laãn Thaùnh, nghóa laø khoå 

ôû khaép nôi nôi. Ñöùc Phaät noùi raèng baát cöù thöù gì voâ thöôøng laø khoå ñau vì 

voâ thöôøng duø khoâng phaûi laø nguyeân nhaân cuûa khoå ñau, nhöng noù taïo cô 

hoäi cho khoå ñau. Vì khoâng hieåu voâ thöôøng neân chuùng ta tham ñaém vaø 

baùm víu vaøo nhöõng ñoái töôïng vôùi hy voïng laø chuùng seõ thöôøng coøn, 

hoaëc chuùng seõ mang laïi haïnh phuùc vónh vieãn. Vì khoâng chòu hieåu raèng 

tuoåi xuaân, söùc khoûe vaø ñôøi soáng töï noù cuõng voâ thöôøng neân chuùng ta 

tham ñaém vaø baùm víu vaøo chuùng. Chuùng ta baøm víu moät caùch tuyeät 

voïng vaøo tuoåi xuaân vaø coá gaéng keùo daøi ñôøi soáng, nhöng chaéc chaén moät 

ngaøy naøo ñoù chuùng ta seõ giaø, seõ beänh. Khi vieäc naøy xaõy ñeán, voâ thöôøng 

chính laø nhaân toá taïo cô hoäi cho khoå ñau phieàn naõo vaäy. Theo Töông 

Öng Boä Kinh, Phaåm Taàm Caàu, coù ba loaïi khoå. Chuùng sanh moïi loaøi 

ñeàu kinh qua ba loaïi khoå. Ñoù laø Khoå Khoå Taùnh, Hoaïi Khoå Taùnh, vaø 

Haønh Khoå Taùnh. Thöù nhaát laø Khoå Khoå Taùnh, töùc laø khoå gaây ra bôûi 

nhöõng nguyeân nhaân tröïc tieáp hay khoå khoå, goàm nhöõng noãi khoå xaùc 

thaân nhö ñau ñôùn, giaø, cheát; cuõng nhö nhöõng lo aâu tinh thaàn. Ngöôøi ta 

bò khoå khoå khi khoâng coù nhaø cöûa ñeå ôû, khoâng coù aùo quaàn aám ñeå traùnh 

laïnh, khoâng coù aùo quaàn moûng ñeå maëc khi trôøi noùng nöïc oi böùc, khoâng 

coù thöïc phaåm ñeå sinh toàn, vaân vaân. Theo Hoøa Thöôïng Piyadassi trong 

quyeån “Con Ñöôøng Coå Xöa,” caùc loaïi khoå nôi thaân vaø taâm nhö laø sanh, 

giaø, beänh, cheát, gaàn guõi keû khoâng öa, xa lìa ngöôøi yeâu thöông, khoâng 
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ñaït ñöôïc caùi mình mong muoán, vaân vaân, laø nhöõng caùi khoå thoâng thöôøng 

trong ñôøi soáng haèng ngaøy, ñöôïc goïi laø Khoå Khoå. Thöù nhì laø Hoaïi Khoå 

Taùnh laø noãi khoå gaây ra bôûi nhöõng thay ñoåi, chaúng haïn nhö nhöõng ngöôøi 

ñang soáng trong giaøu sang phuù quyù, nhöng ñoät nhieân gaëp phaûi hoûa hoaïn 

thieâu saïch heát moïi thöù vaät duïng. Hoaëc bò rôùt maùy bay, hoaëc chìm taøu 

maø cheát treân bieån moät caùch baát ngôø, ñeàu laø hoaïi khoå. Thöù ba laø Haønh 

Khoå Taùnh laø noãi khoå vì chö phaùp voâ thöôøng, thaân taâm naày voâ thöôøng. 

Ai cuõng phaûi kinh qua tuoåi thô, traùng nieân, roài giaø, roài cheát. Ai cuõng 

phaûi traûi qua nhöõng thay ñoåi bieán chuyeån trong töøng phuùt töøng giaây maø 

töï mình khoâng laøm chuû ñöôïc. Luùc giaø thì maét môø, tai ñieác, thaäm chí tay 

chaân run raåy khoâng coøn linh hoaït nöõa. Ñaây laø haønh khoå.  

Treân heát giaùo Phaùp cuûa Ñöùc phaät ñöa ra moät giaûi phaùp ñoái vôùi vaán 

ñeà caên baûn veà thaân phaän con ngöôøi. Theo Phaät giaùo, kieáp soáng con 

ngöôøi ñöôïc nhaän ra bôûi söï kieän laø khoâng coù ñieàu gì tröôøng toàn vónh 

vieãn: khoâng coù haïnh phuùc naøo seõ vöõng beàn maõi maõi duø coù baát cöù ñieàu 

gì khaùc ñi nöõa, cuõng seõ luoân luoân ñau khoå vaø chia lìa. Böôùc ñaàu tieân 

treân con ñöôøng cuûa Phaät giaùo ñeå ñi ñeán giaùc ngoä laø phaûi nhaän chaân ra 

ñieàu naøy nhö laø vaán ñeà quan troïng nhaát cuûa kieáp ngöôøi, ñeå thaáy raèng 

taát caû ñeàu laø khoå. Tuy nhieân, ñaây khoâng phaûi laø moät söï kieän bi quan, 

bôûi vì trong khi nhaän bieát söï hieän dieän khaép nôi cuûa ‘khoå’, Phaät giaùo 

ñöa ra moät giaûi phaùp trong hình thöùc Con Ñöôøng Daãn Ñeán Söï Dieät 

Khoå. Chính Ñöùc Phaät moâ taû ñaëc ñieåm giaùo phaùp cuûa Ngaøi baèng caùch 

noùi “Nhö Lai chæ daïy veà ‘Khoå’ vaø söï ‘Dieät Khoå’.” Ngöôøi ta coù theå caûm 

nhaän ‘khoå’ theo ba hình thöùc. Thöù nhaát laø söï ñau khoå bình thöôøng, noù 

taùc ñoäng ñeán con ngöôøi khi cô theå bò ñau ñôùn. Söï ñau khoå bình thöôøng 

cuõng laø söï ñau ñôùn tinh thaàn: ñoù laø söï ñau khoå khi khoâng ñaït ñöôïc ñieàu 

maø ngöôøi ta ham muoán, hoaëc buoàn baû do söï xa caùch nhöõng ngöôøi thaân 

yeâu hay nhöõng ñieàu thuù vò. Noù cuõng laø nhöõng noãi khoå ñau khi ngöôøi ta 

phaûi ñoái maët vôùi sanh, laõo, beänh, töû. Theo caên baûn, duø baát cöù loaïi haïnh 

phuùc naøo chuùng ta cuõng neân coù söï hieåu bieát raèng baát cöù khi naøo coù 

nieàm vui thuù hoaëc thoûa thích, thì seõ khoâng coù söï laâu daøi. Khoâng sôùm thì 

muoän nhöõng thaêng traàm cuûa cuoäc soáng seõ ñöa laïi söï thay ñoåi. Coù moät 

caâu tuïc ngöõ Phaät giaùo noùi raèng ngay caû tieáng cöôøi cuõng coù söï khoå ñau 

trong ñoù, bôûi vì taát caû tieáng cöôøi ñeàu voâ thöôøng. Tính khoâng beàn vöõng 

naèm ôû söï khoå thöù nhì, noù laø söï baát maõn phaùt sanh töø tính thay ñoåi. 

Ngöôøi ta döôøng nhö cho raèng chæ coù caùi cheát môùi coù theå mang laïi söï 

dieät khoå, nhöng thöïc teá thì caùi cheát cuõng laø moät hình thöùc cuûa ñau khoå. 
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Theo trieát lyù nhaø Phaät, vuõ truï vöôït xa hôn theá giôùi vaät chaát gaàn guõi coù 

theå nhaän thöùc baèng caûm giaùc, vaø söï cheát chæ laø moät phaàn cuûa chu kyø 

sinh töû luaân hoài baát taän. Baûn thaân cuûa söï cheát laø khoâng coøn thôû bôûi vì 

nhöõng haønh ñoäng coù nhöõng keát quaû trong ñôøi soáng töông lai, vöôït xa 

hôn söï cheát, gioáng nhö nhöõng haønh ñoäng töø kieáp quaù khöù ñaõ aûnh höôûng 

ñeán hieän taïi. Loaïi khoå thöù ba laø moái lieân keát coá höõu cuûa nhöõng vieäc 

laøm vaø nhöõng haønh ñoäng vöôït quaù caûm nhaän vaø söùc töôûng töôïng cuûa 

con ngöôøi. Trong yù nghóa naøy ‘khoå’ aùp duïng cho toaøn theå vaïn vaät vaø 

nhöõng chuùng sanh khoâng töôûng, con ngöôøi, chö thieân, thuù vaät hoaëc ma 

quyû ñeàu khoâng theå traùnh khoûi ‘khoå’. Nhö vaäy ‘khoå’ khoâng chæ ñeà caäp 

ñeán caùi khoå haøng ngaøy maø coù theå cho toaøn theå theá giôùi voâ taän vaø 

döôøng nhö nhöõng hình thöùc cuûa söï khoå baát taän. Khoâng coù moät söï giaûi 

thích ñôn giaûn naøo coù theå dieãn taû taàm quan troïng cuûa noù. Muïc tieâu cuûa 

Phaät giaùo laø söï ñoaïn dieät toaøn boä vaø keát thuùc moïi hình thöùc cuûa ‘khoå’ 

vaø töø ñoù ñaït ñöôïc Nieát Baøn, dieät taän goác tham, saân, si laø nhöõng maáu 

choát troùi buoäc voøng sanh töû luaân hoài. Theo Phaät giaùo, Ñöùc Phaät vaø 

nhöõng ai ñaït ñöôïc giaùc ngoä ñeàu khoâng coøn phaûi chòu ‘khoå’ nöõa, bôûi vì 

noùi moät caùch chính xaùc hoï khoâng coøn laø ‘ngöôøi’ hoaëc cuõng khoâng coøn 

‘bò cuoán’ trong voøng luaân hoài sanh töû nöõa: hoï seõ khoâng bao giôø taùi 

sanh. ‘Khoå’ bieåu thò vuõ truï nhö laø moät khoái troïn veïn, nhöõng phaàn noåi 

troäi cuûa noù bieán ñoåi trong “nhöõng coõi soáng.” Trong coõi saéc giôùi, ôû ñoù 

nhöõng vò ñaïi phaïm thieân cö truù, ôû ñoù ít coù söï khoå hôn ôû coõi duïc giôùi 

cuûa loaøi ngöôøi, caùc vò trôøi vaø caùc chuùng sanh khaùc ít sinh soáng hôn. 

Gioáng nhö Ñöùc Phaät khi Ngaøi ñi treân traùi ñaát, Ngaøi coù theå ñi vaøo coõi 

Duïc Giôùi, nhö vaäy con ngöôøi cuõng coù theå ñi vaøo coõi Saéc Giôùi. Thoâng 

thöôøng söï kieän naøy ñöôïc ñaït tôùi trong thieàn ñònh, qua nhieàu giai ñoaïn 

an chæ ñònh khaùc nhau. Hình thöùc ñaëc tröng cuûa khoå trong tình huoáng 

naøy laø voâ thöôøng, ñöôïc taïo neân bôûi söï vieäc haønh giaû khoâng coù khaû 

naêng ñeå duy trì traïng thaùi nhaäp ñònh vónh vieãn. Ñeå ñaït ñöôïc traïng thaùi 

haïnh phuùc vónh cöûu hôn, moät ngöôøi phaûi noã löïc hôn ñeå hieåu ñöôïc tieán 

trình chi phoái söï chuyeån ñoäng trong vuõ truï laø moät khoái troïn veïn, ñoù laø 

taùi sinh vaø nghieäp vaø baèng caùch naøo ñoù chuùng coù theå bò taùc ñoäng. 

Chuùng sanh coù voâ soá noãi khoå. Khoå gaây ra bôûi nhöõng nguyeân nhaân 

tröïc tieáp hay khoå khoå, goàm nhöõng noãi khoå xaùc thaân nhö ñau ñôùn, giaø, 

cheát; cuõng nhö nhöõng lo aâu tinh thaàn. Theo Hoøa Thöôïng Piyadassi 

trong quyeån “Con Ñöôøng Coå Xöa,” caùc loaïi khoå nôi thaân vaø taâm nhö laø 

sanh, giaø, beänh, cheát, gaàn guõi keû khoâng öa, xa lìa ngöôøi yeâu thöông, 
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khoâng ñaït ñöôïc caùi mình mong muoán, vaân vaân, laø nhöõng caùi khoå thoâng 

thöôøng trong ñôøi soáng haèng ngaøy, ñöôïc goïi laø Khoå Khoå. Trong “Khoå 

Ñeá” cuûa Ñöùc Theá Toân coù taùm ñieàu ñau khoå caên baûn. Thöù nhaát laø 

Sanh Khoå. Neáu con ngöôøi khoâng coù thaân theå thì khoâng coù caûm giaùc 

ñau khoå gì caû, nhöng khi coù thaân theå thì coù ñuû thöù caûm giaùc thoáng khoå. 

Ngay khi coøn trong buïng meï, con ngöôøi ñaõ coù yù thöùc vaø caûm thoï. Thai 

nhi cuõng caûm thaáy sung söôùng vaø ñau khoå. Khi meï aên ñoà laïnh thì thai 

nhi caûm nhö ñang bò ñoùng baêng. Khi meï aên ñoà noùng, thai nhi caûm nhö 

ñang bò thieâu ñoát, vaân vaân. Thai nhi soáng trong choã chaät heïp toái taêm 

nhô nhôùp hôn lao tuø trong chín thaùng hay laâu hôn. Luùc meï ñoùi thì con 

phôø phaïc, khi meï no thì con bò doàn eùp khoù beà cöïa quaäy. Vöøa loït loøng 

ñaõ keâu khoùc oa oa. Roài töø ñoù khi laïnh, noùng, ñoùi, khaùt, coân truøng caén 

ñoát, chæ bieát keâu khoùc maø thoâi. Ñeán ngaøy chaøo ñôøi, caû meï laãn con ñeàu 

khoå. Khi coù thai, ngöôøi meï bieáng aên maát nguû, thöôøng hay noân möõa vaø 

raát ö laø meät moûi. Vaøo luùc laâm boàn, ngöôøi meï phaûi chòu khoå vì hao moøn 

tinh huyeát, vaø trong vaøi tröôøng hôïp coù theå nguy hieåm ñeán taùnh maïng. 

Tieáng khoùc chæ laø moät daáu hieäu baùo tröôùc moät chuoãi daøi khoå ñau phieàn 

naõo. Hueä nhaõn cuûa Phaät thaáy roõ nhöõng chi tieát aáy, neân ngaøi xaùc nhaän 

sanh ñaõ laø khoå. Chính vì theá coå ñöùc coù noùi:  

    “Vöøa khoûi baøo thai laïi nhaäp thai, 

        Thaùnh nhaân troâng thaáy ñoäng bi ai! 

        Huyeãn thaân xeùt roõ toaøn nhô nhôùp. 

        Thoaùt phaù mau veà taùnh baûn lai.” 

       (Nieäm Phaät Thaäp Yeáu 

    Hoøa Thöôïng Thích Thieàn Taâm)    

Thöù nhì laø Giaø Khoå hay noãi khoå vì tuoåi giaø. Chuùng ta khoå ñau khi 

chuùng ta ñeán tuoåi giaø, ñoù laø ñieàu töï nhieân. Khi ñeán tuoåi giaø, caûm quan 

con ngöôøi thöôøng heát nhaïy beùn; maét khoâng coøn troâng roõ nöõa, tai khoâng 

coøn thính nöõa, löng ñau, chaân run, aên khoâng ngon, trí nhôù khoâng coøn 

linh maãn, da moài, toùc baïc, raêng long, Chuùng ta khoâng coøn kieåm soaùt 

ñöôïc thaân theå cuûa chính mình nöõa. Laém keû tuoåi giaø luù laån, khi aên maëc, 

luùc ñaïi tieåu tieän ñeàu nhô nhôùp, con chaùu duø thaân, cuõng sanh nhaøm 

chaùn. Kieáp ngöôøi döôøng nhö kieáp hoa, luaät voâ thöôøng chuyeån bieán khi 

ñaõ ñem ñeán cho höông saéc, noù cuõng ñem ñeán cho veû phai taøn. Xeùt ra 

caùi giaø thaät khoâng vui chuùt naøo, thaân ngöôøi thaät khoâng ñaùng luyeán tieác 

chuùt naøo! Vì theá neân Ñöùc Phaät baûo giaø laø khoå vaø Ngaøi khuyeân Phaät töû 

neân tu taäp ñeå coù khaû naêng bình thaûn chòu ñöïng caùi ñau khoå cuûa tuoåi 
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giaø. Thöù ba laø Beänh Khoå hay noãi khoå vì beänh hoaïn. Thaân theå con 

ngöôøi do ñaát, nöôùc, löûa, gioù keát hôïp taïm bôï laïi maø thaønh. Moät khi töù 

ñaïi khoâng hoøa hôïp, khoâng quaân bình laø thaân beänh, maø heã coù beänh laø coù 

ñau ñôùn khoå sôû. Coù thaân laø coù bònh vì thaân naày môû cöûa cho moïi thöù 

bònh taät. Vì vaäy bònh khoå laø khoâng traùnh khoûi. Coù nhöõng beänh nheï 

thuoäc ngoaïi caûm, ñeán caùc chöùng beänh naëng cuûa noäi thöông. Coù ngöôøi 

vöôùng phaûi beänh nan y nhö lao, cuøi, ung thö, baïi xuïi. Trong caûnh aáy, töï 

thaân ñaõ ñau ñôùn, laïi toán keùm, hoaëc khoâng coù tieàn thuoác thang, chính 

mình bò khoå luïy, laïi gaây theâm khoå luïy cho quyeán thuoäc. Caùi khoå veà 

beänh taät naày noù ñau ñôùn hôn caùi ñau khoå do tuoåi giaø gaây ra raát nhieàu. 

Haõy suy gaãm, chæ caàn ñau raêng hay nhöùc ñaàu nheï thoâi maø ñoâi khi cuõng 

khoâng chòu ñöïng noåi. Tuy nhieân, duø muoán hay khoâng muoán, chuùng ta 

cuõng phaûi chòu ñöïng caùi beänh khoå naày. Thaäm chí Ñöùc Phaät laø moät baäc 

toaøn haûo, ngöôøi ñaõ loaïi boû ñöôïc taát caû moïi oâ tröôïc, maø Ngaøi vaãn phaûi 

chòu ñöïng khoå ñau vaät chaát gaây ra bôûi beänh taät. Ñöùc Phaät luoân bò ñau 

ñaàu. Coøn caên beänh cuoái cuøng laøm cho Ngaøi ñau ñôùn nhieàu veà theå xaùc. 

Do keát quaû cuûa vieäc Ñeà Baø Ñaït Ña laên ñaù mong gieát Ngaøi. Chaân Ngaøi 

bò thöông bôûi moät maûnh vuïn caàn phaûi moå. Ñoâi khi caùc ñeä töû khoâng 

tuaân lôøi giaùo huaán cuûa Ngaøi, Ngaøi ñaõ ruùt vaøo röøng ba thaùng, chòu nhòn 

ñoùi, chæ laáy laù laøm neäm treân neàn ñaát cöùng, ñoái ñaàu vôùi gioù reùt laïnh 

buoát. Theá maø Ngaøi vaãn bình thaûn. Giöõa caùi ñau ñôùn vaø haïnh phuùc, Ñöùc 

Phaät soáng vôùi moät caùi taâm quaân bình. Thöù tö laø Töû Khoå hay noãi khoå vì 

caùi cheát. Coù sanh thì phaûi coù cheát. Luùc cheát thì thaân töù ñaïi phaân taùn, bò 

gioù nghieäp thoåi ñi. Caùi khoå vì cheát quaû thaät khoù maø dieãn taû ñöôïc. Söï 

khoå trong luùc cheát. Taát caû nhaân loaïi ñeàu muoán sanh an nhieân cheát töï 

taïi; tuy nhieân, raát ít ngöôøi ñaït ñöôïc thoûa nguyeän. Khi cheát phaàn nhieàu 

saéc thaân laïi bò beänh khoå haønh haï ñau ñôùn. Thaân ñaõ nhö theá, taâm thì haõi 

huøng lo sôï, tham tieác ruoäng vöôøn cuûa caûi, buoàn raàu phaûi lìa boû thaân 

quyeán, muoân moái daäp doàn, quaû thaät laø khoå. Ña phaàn chuùng sanh sanh 

ra trong tieáng khoùc khoå ñau vaø cheát ñi trong khoå ñau gaáp boäi. Caùi cheát 

chaúng ai môøi maø noù vaãn ñeán, vaø khoâng ai bieát noù seõ ñeán vaøo luùc naøo. 

Nhö traùi rôi töø treân caây, coù traùi non, traùi chín hay traùi giaø; cuõng vaäy, 

chuùng ta cheát non, cheát luùc tuoåi thanh xuaân hay cheát luùc giaø. Nhö maët 

trôøi moïc ôû phía Ñoâng vaø chæ laën veà phía Taây. Nhö hoa nôû buoåi saùng ñeå 

roài taøn vaøo buoåi chieàu. Ñöùc Phaät daïy: “Caùi cheát khoâng theå traùnh ñöôïc, 

noù ñeán vôùi taát caû moïi ngöôøi chöù khoâng chöøa moät ai. Chæ coøn caùch tu 

taäp ñeå coù theå ñöông ñaàu vôùi noù baèng söï bình thaûn hoaøn toaøn. Thöù naêm 
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laø AÙi Bieät Ly Khoå hay noãi khoå vì thöông yeâu maø xa lìa. Khoâng ai muoán 

xa lìa ngöôøi thaân thöông; tuy nhieân, ñaây laø ñieàu khoâng traùnh ñöôïc. 

Ngöôøi thaân chuùng ta vaãn phaûi cheát vaø chuùng ta phaûi xa hoï trong khoå 

ñau tuyeät voïng. Caûnh sanh ly töû bieät vôùi ngöôøi thaân yeâu quaû laø khoå. 

Neáu chuùng ta chòu laéng nghe lôøi Phaät daïy “Caûnh ñôøi coù hôïp coù tan” thì 

ñaây laø dòp toát cho chuùng ta thöïc taäp haïnh “bình thaûn”. Thöù saùu laø Oaùn 

Taéng Hoäi Khoå hay cöù maõi gaëp ngöôøi mình khoâng öa laø khoå. Thöôøng 

thì khoâng coù vieäc gì xaõy ra neáu chuùng ta laøm vieäc vôùi ngöôøi taâm ñaàu yù 

hôïp. Nhöng raát nhieàu khi môùi gaëp maët ngöôøi khoâng coù nhaân duyeân 

mình ñaõ caûm thaáy khoâng öa, neân tìm caùch laùnh maët ñi choã khaùc. Ngôø 

ñaâu tôùi choã khaùc laïi cuõng gaëp ngöôøi aáy. Mình caøng gheùt ngöôøi ta bao 

nhieâu thì caøng phaûi ñoái maët vôùi hoï baáy nhieâu. Ñaây laø moät hình thöùc 

khoå sôû veà taâm lyù. Phaûi chòu ñöïng ngöôøi maø mình khoâng öa, ngöôøi mình 

gheùt, ngöôøi thöôøng hay cheá nhaïo phæ baùng vaø xem thöôøng mình quaû laø 

khoù; tuy nhieân, chuùng ta phaûi luoân chòu caûnh naày trong cuoäc soáng haèng 

ngaøy. Laïi coù nhieàu gia ñình baø con hoï haøng thöôøng khoâng ñoàng yù kieán, 

neân thöôøng coù söï tranh caõi giaän gheùt buoàn phieàn laãn nhau. Ñoù khaùc 

naøo söï gaëp gôõ trong oan gia, thaät laø khoå! Chính vì theá maø Ñöùc Phaät 

khuyeân chuùng ta neân coá gaéng chòu ñöïng, vaø suy nghó raèng  coù leõ chuùng 

ta ñang gaët haùi haäu quaû cuûa nghieäp rieâng cuûa mình ôû quaù khöù hay hieän 

taïi. Chuùng ta neân coá gaéng thích nghi vôùi hoaøn caûnh môùi hoaëc coá gaéng 

vöôït qua caùc trôû ngaïi baèng moät soá phöông tieän khaùc. Thöù baûy laø Caàu 

Baát Ñaéc Khoå hay mong muoán maø khoâng ñaït ñöôïc laø khoå. Mong caàu 

phaùt sanh bôûi loøng tham, tham maø khoâng ñöôïc thoûa maõn thì sanh loøng 

phieàn naõo, ñoù laø khoå ñau veà maët taâm lyù. Caàu danh, caàu lôïi, caàu tieàn, 

caàu saéc, vaân vaân, maø khoâng ñöôïc thì khoå. Loøng tham cuûa chuùng ta nhö 

thuøng khoâng ñaùy. Chuùng ta coù quaù nhieàu ham muoán vaø hy voïng trong 

ñôøi soáng haèng ngaøy. Khi chuùng ta muoán moät caùi gì ñoù vaø coù theå ñaït 

ñöôïc, nhöng noù cuõng khoâng mang laïi haïnh phuùc, vì chaúng bao laâu sau 

ñoù chuùng ta caûm thaáy chaùn vôùi thöù mình ñang coù vaø baét ñaàu mong 

muoán thöù khaùc. Noùi toùm laïi, chuùng ta chaúng bao giôø thoûa maõn vôùi caùi 

mình ñang coù. Ngöôøi ngheøo thì mong ñöôïc giaøu; ngöôøi giaøu mong ñöôïc 

giaøu hôn; keû xaáu mong ñeïp; ngöôøi ñeïp mong ñeïp hôn; ngöôøi khoâng con 

mong ñöôïc coù con. Nhöõng öôùc mong naày laø voâ keå, chuùng ta khoâng theå 

naøo maõn nguyeän ñaâu. Cho duø chuùng ta coù ñaït ñöôïc nhöõng gì mình 

mong muoán ñi nöõa, chuùng ta cuõng khoâng thaáy haïnh phuùc. Tröôùc khi coù 

ñöôïc thì chæ mong sao coù ñöôïc. Khi ñaõ coù ñöôïc roài laïi lo sôï bò maát noù. 
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Taâm chuùng ta khoâng luùc naøo an oån hay haïnh phuùc. Chuùng ta luoân caûm 

thaáy baát an. Theá neân caàu ñaéc hay baát ñaéc ñeàu laø khoå. Khi chuùng ta 

mong muoán ñieàu gì ñoù maø khoâng ñöôïc toaïi nguyeän thì chuùng ta caûm 

thaáy thaát voïng buoàn thaûm. Khi chuùng ta mong muoán ai ñoù soáng hay 

laøm vieäc ñuùng theo söï mong ñôïi cuûa mình maø khoâng ñöôïc thì chuùng ta 

caûm thaáy thaát voïng. Khi mong moïi ngöôøi thích mình maø hoï khoâng thích 

mình caûm thaáy bò toån thöông. Thöù taùm laø Nguõ AÁm Thaïnh Suy Khoå hay 

söï thaêng traàm cuûa naêm aám trong thaân theå cuõng laø khoå. Nguõ aám töùc laø 

saéc, thoï, töôûng, haønh vaø thöùc. Chuùng laø nhöõng thöù raát khoù haøng phuïc. 

Neáu khoâng duïng coâng thieàn ñònh, thaät khoù loøng cho chuùng ta thaáy ñöôïc 

baûn chaát giaû taïm cuûa nguõ uaån. Coù thaân laø coù bònh ñau haèng ngaøy. Naêm 

aám laø saéc, thoï, töôûng, haønh, thöùc. Saéc aám thuoäc veà thaân, coøn boán aám 

kia thuoäc veà taâm. Noùi moät caùch ñôn giaûn ñaây laø söï khoå veà thaân taâm 

hay söï khoå veà söï thaïnh suy cuûa thaân taâm. Ñieàu thöù taùm naày bao quaùt 

baûy ñieàu khoå keå treân: thaân chòu sanh, giaø, beänh, cheát, ñoùi, khaùt, noùng, 

laïnh, vaát vaû nhoïc nhaèn. Taâm thì buoàn, giaän, lo, thöông, traêm ñieàu phieàn 

luïy. Ngaøy tröôùc Thaùi Töû Taát Ñaït Ña ñaõ daïo chôi boán cöûa thaønh, thaáy 

caûnh giaø, beänh, cheát. Ngaøi laø baäc trí tueä thaâm saâu, caûm thöông ñeán noãi 

khoå cuûa kieáp ngöôøi, neân ñaõ lìa boû hoaøng cung tìm phöông giaûi thoaùt. 

Chaám döùt khoå ñau phieàn naõo laø muïc ñích quan troïng nhaát cuûa ñaïo 

Phaät. Tuy nhieân khoâng phaûi hoïc maø chaám döùt ñöôïc ñau khoå, maø ngöôøi 

ta phaûi thöïc haønh baèng kinh nghieäm töï thaân cuûa chính mình. Khi chuùng 

ta noùi ñeán chaám döùt khoå ñau phieàn naõo trong ñaïo Phaät, chuùng ta muoán 

noùi ñeán chaám döùt ñau khoå ngay trong ñôøi naøy kieáp naøy chöù khoâng ñôïi 

ñeán moät kieáp xa xoâi naøo. Phaät töû chôn thuaàn neân luoân nhôù raèng Nieát 

Baøn theo Phaät giaùo ñôn giaûn chæ laø nôi khoâng coù khoå ñau phieàn naõo.  

Vì vaäy neáu chuùng ta coù theå tu taäp töï thaân ñeå chaám döùt khoå ñau phieàn 

naõo, laø chuùng ta ñaït ñöôïc caùi maø chuùng ta goïi laø “Nieát Baøn ngay trong 

kieáp naøy.” Ñeå chaám döùt khoå ñau phieàn naõo, ngöôøi ta phaûi töø boû söï ham 

muoán ích kyû. Gioáng nhö löûa seõ taét khi khoâng coøn nhieân lieäu chaâm vaøo 

theâm nöõa, vì theá khoå ñau seõ chaám döùt khi khoâng coøn nhöõng ham muoán 

ích kyû nöõa. Khi ham muoán ích kyû bò taän dieät, taâm cuûa chuùng ta seõ ôû 

trong traïng thaùi hoaøn toaøn an laïc. Chuùng ta seõ luoân caûm thaáy haïnh 

phuùc. Ngöôøi Phaät töû goïi traïng thaùi naøy laø “Nieát Baøn.” Ñaây laø traïng thaùi 

hyû laïc vónh cöûu, traïng thaùi haïnh phuùc lôùn nhaát trong ñôøi soáng. Baùt 

Chaùnh Ñaïo daãn ñeán söï ñoaïn dieät khoå ñau vaø phieàn naõo ñöôïc ñònh roõ 

trong Töù Dieäu Ñeá laø söï trình baøy cuûa Ñöùc Phaät veà caùi khoå maø taát caû 
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chuùng sanh ñeàu phaûi traûi qua. Noù thöôøng ñöôïc phaân taùch laøm 3 thaønh 

phaàn chuû yeáu: giôùi, ñònh vaø tueä. Moät phöông caùch töông töï khaùc cuõng 

gioáng nhö con ñöôøng naøy nhöng baét ñaàu baèng boá thí. Boá thí laøm neàn 

moùng cho trì giôùi vaø keá tieáp coù theå giuùp haønh giaû tieán xa hôn tôùi nhöõng 

nguyeän voïng cao caû. Giôùi, ñònh, tueä laø coát loõi cuûa söï tu taäp taâm linh 

trong ñaïo Phaät vaø khoâng theå taùch rôøi chuùng ñöôïc. Chuùng khoâng chæ 

thuaàn tuùy laø nhöõng phaàn phuï trôï vôùi nhau gioáng nhö nhöõng cuoáng hoa, 

nhöng ñöôïc hoøa troân vôùi nhau gioáng nhö “muoái trong ñaïi döông” daãn 

ñeán söï so saùnh noåi tieáng cuûa Phaät giaùo.  

Theo ñaïo Phaät, chaân lyù veà con ñöôøng dieät khoå laø thöïc haønh Baùt 

Thaùnh ñaïo. Ñöùc Phaät ñaõ daïy raèng: “Baát cöù ai chaáp nhaän Töù Dieäu Ñeá 

vaø chòu haønh trì Baùt Chaùnh Ñaïo, ngöôøi aáy seõ heát khoå vaø chaám döùt luaân 

hoài sanh töû.” Trong kinh Phaùp Cuù, Ñöùc Phaät daïy: “Haõo huyeàn maø 

töôûng laø chôn thaät, chôn thaät laïi thaáy laø phi chôn, cöù tö duy moät caùch taø 

vaïy, ngöôøi nhö theá khoâng theå naøo ñaït ñeán chôn thaät (11). Chôn thaät 

nghó laø chôn thaät, phi chôn bieát laø phi chôn, cöù tö duy moät caùch ñuùng 

ñaén, ngöôøi nhö theá môùi thaät chöùng ñöôïc chôn thaät (12).” Hai loaïi chaân 

lyù laø tuïc ñeá vaø chaân ñeá. Tuïc ñeá bao goàm chaân lyù coù taùnh öôùc leä hay 

töông ñoái. Chaân ñeá laø chaân lyù toái haäu hay tuyeät ñoái. Qua nhaän bieát veà 

theá giôùi haèng ngaøy trong kinh nghieäm soáng, chuùng ta nhaän bieát ñöôïc 

theá giôùi thöïc taïi öôùc leä, vaän haønh theo luaät nhaân quaû, ñaây laø caùi maø 

chuùng ta goò laø tuïc ñeá. Neáu chuùng ta chaáp nhaän thöïc taïi cuûa theá giôùi 

naày laø öôùc leä hay töông ñoái thì chuùng ta coù theå chaáp nhaän baûn chaát 

“Khoâng” cuûa theá giôùi maø nhaø Phaät goïi laø chaân lyù toái haäu. Chôn lyù laø leõ 

töï nhieân, khoâng choái caõi ñöôïc. Chôn lyù chính laø nguyeân nhaân dieät tröø 

khoå ñau. Chôn lyù laø Phaät phaùp, laø ñeä nhaát nghóa ñeá. Chôn lyù laø giaùo 

phaùp giaùc ngoä toái thöôïng cuûa Phaät hay caùi thöïc khoâng hö voïng voán coù, 

ñoái laïi vôùi theá ñeá (tuïc ñeá) cuûa phaøm phu, haïng chæ bieát hình töôùng beân 

ngoaøi chöù khoâng phaûi laø chaân lyù. Trong giaùo lyù nhaø Phaät, boán chaân lyù 

nhieäm maàu noùi roõ vì ñaâu coù khoå vaø con ñöôøng giaûi thoaùt. Ngöôøi ta noùi 

Ñöùc Phaät Thích Ca Maâu Ni ñaõ giaûng baøi phaùp ñaàu tieân veà “Töù Dieäu 

Ñeá” trong vöôøn Loäc Uyeån, sau khi Ngaøi giaùc ngoä thaønh Phaät. Trong ñoù 

Ñöùc Phaät ñaõ trình baøy: “Cuoäc soáng chöùa ñaày ñau khoå, nhöõng khoå ñau 

ñoù ñeàu coù nguyeân nhaân, nguyeân nhaân cuûa nhöõng khoå ñau naày coù theå bò 

huûy dieät baèng con ñöôøng dieät khoå.” Noùi toùm laïi, ñoái vôùi ngöôøi 

Phaät töû, tu taäp Baùt Chaùnh Ñaïo giuùp daãn ñeán söï ñoaïn dieät khoå ñau 

vaø phieàn naõo ñöôïc ñònh roõ trong Töù Dieäu Ñeá laø söï trình baøy cuûa Ñöùc 
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Phaät veà caùi khoå maø taát caû chuùng sanh ñeàu phaûi traûi qua. Noù thöôøng 

ñöôïc phaân taùch laøm 3 thaønh phaàn chuû yeáu: giôùi, ñònh vaø tueä. Moät 

phöông caùch töông töï khaùc cuõng gioáng nhö con ñöôøng naøy nhöng baét 

ñaàu baèng boá thí. Boá thí laøm neàn moùng cho trì giôùi vaø keá tieáp coù theå 

giuùp haønh giaû tieán xa hôn tôùi nhöõng nguyeän voïng cao caû. Giôùi, ñònh, 

tueä laø coát loõi cuûa söï tu taäp taâm linh trong ñaïo Phaät vaø khoâng theå taùch 

rôøi chuùng ñöôïc. Chuùng khoâng chæ thuaàn tuùy laø nhöõng phaàn phuï trôï vôùi 

nhau gioáng nhö nhöõng cuoáng hoa, nhöng ñöôïc hoøa troân vôùi nhau gioáng 

nhö “muoái trong ñaïi döông” daãn ñeán söï so saùnh noåi tieáng cuûa Phaät 

giaùo. 

 

The Second Dharma Seal: Sufferings 

 

All existence is characterized by suffering and does not bring 

satisfaction. There is no equivalent translation in English for the word 

“Dukkha” in both Pali and Sanskrit. So the word “Dukkha” is often 

translated as “Suffering”. However, this English word is sometimes 

misleading because it connotes extreme pain. When the Buddha 

described our lives as “Dukkha”, he was referring to any and all 

unsatisfactory conditions. These range from minor disappointments, 

problems and difficulties to intense pain and misery. Therefore, 

Dukkha should be used to describe the fact that things are not 

completely right in our lives and could be better. Both Duhkha (skt) or 

Dukkha (p) are Sanskrit and Pali terms for “suffering” or 

“unsatisfactoriness.” This is the first of the four noble truths of 

Buddhism, which holds that cyclic existence is characterized by 

unsatisfactoriness or suffering. This is related to the idea that since the 

things of the world are transitory, beings are inevitably separated from 

what they desire and forced to endure what is unpleasant. The main 

stated goal of Buddhism from its inception is overcoming “duhkha.” 

There are three main types of duhkha: 1) the suffering of misery 

(duhkha-duhkhata), which includes physical and mental sufferings; 2) 

the suffering of change (viparinama-duhkhata), which includes all 

contaminated feelings of happiness. These are called sufferings 

because they are subject to change at any time, which leads to 

unhappiness; and 3) compositional suffering (samskara-duhkhata), the 

suffering endemic to cyclic existence, in which sentient beings are 
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prone to the dissatisfaction due to being under the influence of 

contaminated actions and afflictions. 

The Buddha teaches that suffering is everywhere, suffering is 

already enclosed in the cause, suffering from the effect, suffering 

throughout time, suffering pervades space, and suffering governs both 

philistine and saint. We always reap what we have sown. This is a 

natural law, but some people do not know it; instead they blame God or 

deities for their misfortune. It is said that the Bodhisattva fears the 

cause while the philistine fears the effect. In fact, human beings do not 

care about the cause when doing what they want. They only fear when 

they have to suffer from their wrong-doings. Suffering covers 

throughout the time. Humankind has suffered from time immemorial 

till now, because suffering never ceases; it is part of the law of 

causality. Suffering covers throughout space. Suffering goes together 

with ignorance. Since ignorance is everywhere, in this world as well as 

in the innumerable other worlds, sufering also follows it. Suffering 

governs both philistine and saint. Those people who are damned in 

Hell, in the realm of the starved ghosts, the animals, and Asura 

undergo all kinds of suffering. Human beings driven by greed, anger, 

and ignorance are condemned to suffer. Deities, when their bliss is 

over, suffer from their decay body. All saints of Hinayana school, 

except the Arhats, including the Stream Enterer, the Once-Returner, 

the Non-Returner who are still infatuated with their so-called 

attainment, are subject to the suffering from the cycle of birth and 

death. Only the Bodhisattvas are exempt from suffering since they 

voluntarily engage themselves in the cycle in order to save people with 

their six Noble Paramita Saving Devices.  

After the Great Enlightenment, the Buddha declared His first 

Discourse at the Deer Park: “Life is nothing but suffering” and “The 

five aggregates are suffering”. At other time in the Sravasti, the 

Buddha repeated the same discourse: “I will teach you, Bhiksus, pain 

and the root of pain. Do you listen to it. And what, Bhiksus, is pain? 

Body, Bhiksus, is pain, feeling is pain, perception is pain, the activities 

are pain, and consciousness is pain. That, Bhiksus, is the meaning of 

pain. And what, Bhiksus, is the root of pain? It is this craving that leads 

downward to rebirth, along with the lure of lust that lingers longingly 

now here and there: namely, the craving for sense, the craving for 



 61 

rebirth, the craving to have done with rebirth.” In other words, human 

beings’ suffering is really the result of the arising of Dependent 

Origination, also the arising of the Five Aggregates. And thus, it is not 

the five aggregates, or human beings and the world that cause 

suffering, but a person’s craving for the five aggregates that causes 

suffering. The Buddha described three main characteristics of Dukkha 

which we face in our daily lives. First, the suffering of pain occurs 

whenever we are mentally or physically miserable. Physical suffering 

includes headaches and scraped knees as well as torment of cancer and 

heart attacks. Mental suffering occurs whenever we fail to get what we 

want, when we lose something we are attached to, or when misfortune 

comes our way. We are sad when our career goal cannot be achieved, 

we’re depressed when we part from loved ones, we are anxious when 

we are waiting to obtain a letter form our children, etc... Second, the 

suffering of change indicates that activities we generally regard as 

pleasurable in fact inevitably change and become painful. When we 

first buy a new shirt, we like it because it look gorgeous; however, 

three years later, we may be suffering or feeling uncomfortable when 

we wear it because it is old and becomes worn out. No matter how 

much we like a person and we feel happy when we are with that 

person; however, when we spend too much time with that person, it 

makes us uncomfortable. Thus, happiness was never inherent in the 

person we like, but was a product of the interaction between us and 

that person. Third, the pervasive compounded suffering refers to our 

situation of having bodies and minds prone to pain. We can become 

miserable simply by the changing of external conditions. The weather 

changes and our bodies suffer from the cold; how a friend treats us 

changes and we become depressed. Our present bodies and minds 

compound our misery in the sense that they are the basis for our 

present problems. Our present bodies are the basis upon which we 

experience bad health. If we did not have a body that was receptive to 

pain, we would not fall ill no matter how many viruses and germs we 

were exposed to. Our present minds are the basis upon which we 

experience the pain and hurt feelings. If we had minds that were not 

contaminated by anger, then we would not suffer from the mental 

anguish of conflict with others. 
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In Buddhism, there are two categories of sufferings: physical and 

mental sufferings.  Sufferings from within such as sickness or sorrow. 

First, physical sufferings or sufferings caused by diseases, including the 

suffering of birth, old age, sickness and death. The suffering of the 

body means that our body is not only impure, it is subject to birth, old 

age, disease and death, as well as to heat and cold, hunger and thirst, 

and other hardships that cause us to suffer, preventing us from being 

free and happy. Yes, indeed, birth is inevitablly suffering for both the 

mother and the infant, and because it is from birth, other forms of 

suffering, such as old age, sickness and death inevitably follow. 

Physical suffering takes many forms. People must have observed at 

one time or another, how their aged relatives suffer. Most of them 

suffer aches and pains in their joints and many find it hard to move 

about by themselves. With advancing age, the elderly find life difficult 

because they cannot see, hear or eat properly. The pain of disease, 

which strikes young and old alike, can be unbearable. The pain of 

death brings much suffering. Even the moment of birth gives pain, both 

to the mother and the child who is born. The truth is that the suffering 

of birth, old age, sickness and death are unavoidable. Some fortunate 

people may now be enjoying happy and carefree lives, but it is only a 

matter of time before they too will experience suffering. What is 

worse, nobody else can share this suffering with the one that suffers. 

For example, a man may be very concerned that his mother is growing 

old. Yet he cannot take her place and suffer the pain of aging on her 

behalf. Also, if a boy falls very ill, his mother cannot experience the 

discomfort of his illness for him. Finally, neither mother nor son can 

help each other when the moment of death comes. Second, the mental 

sufferings or the sufferings of the mind. Besides physical suffering, 

there are also various forms of mental suffering. Mental suffering such 

as sadness, distress, jealousy, bitterness, unsatisfaction, unhappiness, 

etc. People feel sad, lonely or depressed when they lose someone they 

love through separation or death. They become irritated or 

uncomfortable when they are forced to be in the company of those 

whom they dislike or those who are unpleasant. People also suffer 

when they are unable to satisfy their needs and wants, etc. The 

suffering of the mind means that when the mind is afflicted, it is 

necessarily consumed by the fire of afflictions, bound by the ropes of 
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afflictions, struck, pursued and ordered about by the whip of afflictions, 

defiled and obscured by the smoke and dust of afflictions. Thus, 

whoever develops afflictions is lacking in wisdom, because the first 

person he has caused to suffer is himself. Besides, there is also the 

suffering of the environment. The suffering of the environment means 

that this earth is subject to the vagaries of the weather, scorching heat, 

frigid cold and pouring rain, while sentient beings must toil and suffer 

day in and day out to earn a living. Tragedies occur every day, before 

our very eyes. 

In this world, worries and miseries are twin evils that go hand in 

hand. They co-exist in this world. If you feel worried, you are 

miserable, and vise-versa; when you are miserable, you are worried. 

Devout Buddhists should always remember that worries are made by 

our own minds and by nothing else. We create them in our own minds 

for we fail to understand the danger of attachment and egoistic 

feelings. To be able to overcome these problems, we must try to 

contemplate and to train our minds carefully because an untrained 

mind is the main cause of all the problems including worries and 

miseries. The most important fact is that we should always have a 

smile for ourselves as well as for others in any circumstances. The 

Buddha taught: “Worries only arise in the fool, not in the wise.” 

Worries and miseries are nothing but states of mind. Negative thoughts 

produce worries and miseries, while positive thoughts produce 

happiness and peace. The Buddha teaches that suffering is 

everywhere, suffering is already enclosed in the cause, suffering from 

the effect, suffering throughout time, suffering pervades space, and 

suffering governs both normal people and saint. From internal 

sufferings to external sufferings. Internal sufferings include both 

physical and mental sufferings. Physical sufferings are sufferings from 

within such as sickness or sorrow. Mental sufferings are spiritual 

sufferings such as sadness, distress, jealousy, bitterness, unsatisfaction, 

unhappiness, etc. External sufferings include sufferings from outside 

circumstances such as calamities, wars, etc. The Buddha said that 

whatever is impermanent is suffering because although impermanence 

is not a cause for suffering, it creates occasions for suffering. For not 

understanding of impermanence, we crave and cling to objects in the 

hope that they may be permanent, that they may yeild permanent 
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happiness. Failing to understand that youth, health, and life itself are 

impermanent, we crave them and cling to them. We desperately hold 

onto our youth and try to prolong our life, yet because they are 

impermanent by nature, they keep changing rapidly and we will surely 

one day become old and sick. When this occurs, impermanence is the 

main agent which creates occasions for suffering. According to The 

Connected Discourses of the Buddha, Chapter Esanavaggo (Searches), 

there are three aspects of Dukkha that all sentient beings experience. 

They are suffering due to pain, suffering due to change, and suffering 

due to formations. First, dukkha as ordinary suffering, or suffering due 

to pain, or suffering that produce by direct causes or suffering of 

misery, including physical sufferings such as pain, old age, death; as 

well as mental anxieties. The suffering within suffering is experienced 

when people do not have a place to live, clothes to keep out the cold or 

heat, or food to eat to survive, etc. According to Most Venerable 

Piyadassi in “The Buddha’s Ancient Path,” all mental and bodily 

sufferings such as birth, aging, disease, death, association with the 

unloved, dissociation from the loved, not getting what one wants are 

the ordinary sufferings of daily life and are called Dukkha-Dukkhata. 

Second, dukkha as produced by change, or suffering due to change, or 

suffering by loss or deprivation or change, for example, people who are 

rich, who have a good life, but then a sudden fire burns up all their 

property, leaving them destitude. Or maybe they die in a plane crash or 

a shipwreck. These are the sufferings of decay. Third, dukkha as 

conditioned states, or suffering due to formations, or suffering by the 

passing or impermanency of all things, body and mind are 

impermanent. Everybody of us experiences childhood, young days of 

life, then grows old and dies. Our thoughts flow on in a continuous 

succession, and we cannot control them. When we grow old, our eyes 

get blurry, our ears become deaf, and our hands and feet are no longer 

nimble, but start to tremble. These are the sufferings of process.  

The Buddha’s teaching on suffering, above all, offers a solution to 

the fundamental problem of the human condition. According to 

Buddhism, human existence is distinguished by the fact that nothing is 

permanent: no happiness will last forever, and whatever else there is, 

there will always be suffering and death. The first step in the Buddhist 

path to awakening is to recognize this as the foremost problem of 
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human existence, to see that all is duhkha. However, this is not a 

pessimistic observation, because while acknowledging the ubiquity of 

duhkha, Buddhism offers a solution in the form of the Path Leading to 

the Cessation of Duhkha. The Buddha himself characterized his 

teaching by saying: “I teach only Duhkha and the cessation of duhkha.” 

Duhkha can be experienced in three ways. The first is simply the 

ordinary suffering that affects people when the body is in pain. 

Ordinary suffering is also mental pain: it is the grief of not getting what 

one wants or the distress caused by separation from loved ones or from 

pleasant conditions. It is also the many other painful situations that one 

inevitably encounters by virtue of being born, ageing and dying. 

Underlying any happiness is the knowledge that whenever there is 

pleasure or delight, it will not be permanent. Sooner or later the 

vicissitudes of life will bring about a change. There is a Buddhist 

saying that even in laughter there is “duhkha,” because all laughter is 

impermanent. This instability underlies the second kind of duhkha, 

which is dissatisfaction arising from change. It might seem that only 

death can bring about the cessation of suffering, but in fact death is also 

a form of suffering. In Buddhism the cosmos extends far beyond the 

immediate physical world perceptible by the senses, and death is 

merely part of the endless cycle of rebirth. Death in itself offers no 

respite because actions have consequences in future lives far beyond 

death, just as deeds from previous lives have affected the present. The 

third kind of suffering is the inherent interconnectedness of actions and 

deeds, which exceeds human vision and experience. In this sense, 

suffering applies to the universe in its totality, and no imaginable 

beings, humans, gods, demons, animals or hell beings, are exempt from 

it. Suffering thus refers not only to everyday suffering but also to the 

whole infinite world of possible and seemingly endless forms of 

suffering. No simple translation can capture its full significance. The 

goal of Buddhism is the complete and final cessation of every form of 

duhkha, and thereby the attainment of nirvana, the eradication of 

greed, hatred and delusion, which ties beings to the cycle of rebirth. 

Accordingly, Buddhas and those who reach enlightenment do not 

experience duhkha, because strictly speaking they are not “beings”, 

nor do they “roll” in the samsara: they will never again be reborn. 

Duhkha characterizes the cosmos as a whole, but its predominance 
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varies among the different “spheres of existence.” In the world of Pure 

Form, where the great gods dwell, there is less suffering than in the 

world of Sense-Desire, inhabited by lesser gods, humans and other 

beings. Just the Buddha when he walked the earth could enter the 

World of the Sense-Desire, so too can humans enter the World of Pure 

Form. This is ordinarily accomplished in meditation, through different 

kinds of absorptions (dhyana). The characteristic form of suffering in 

this situation is impermanence, caused by the meditator’s inability to 

remain eternally in trance. To attain more abiding happiness, an 

individual must strive to understand the processes that govern 

movement in the cosmos as a whole, namely, rebirth and karma, and 

how they can be affected. 

Human beings have countless sufferings. Suffering that produce by 

direct causes or suffering of misery, including physical sufferings such 

as pain, old age, death; as well as mental anxieties. According to Most 

Venerable Piyadassi in “The Buddha’s Ancient Path,” all mental and 

bodily sufferings such as birth, aging, disease, death, association with 

the unloved, dissociation from the loved, not getting what one wants 

are the ordinary sufferings of daily life and are called Dukkha-

Dukkhata. In the Four Noble Truths, Sakyamuni Buddha explained the 

eight basic causes of suffering. The first suffering is the Suffering of 

Birth, or birth is suffering. If we did not have bodies, we would not feel 

pain and suffering. We experience all sorts of physical suffering 

through our bodies. While still in the womb, human beings already 

have feelings and consciousness. They also experience pleasure and 

pain. When the mother eats cold food, the embryo feels as though it 

were packed in ice. When hot food is ingested, it feels as though it 

were burning, and so on. During pregnancy, the embryo, living as it is 

in a small, dark and dirty place; the mother lose her appetite and sleep, 

she often vomits and feels very weary. At birth, she suffers from 

hemorrhage or her life may be in danger in some difficult cases. From 

then on, all it can do is cry when it feels cold, hot, hungry, thirsty, or 

suffers insect bites. At the moment of birth, both mother and baby 

suffer. The mother may suffer from hemorrhage or her life may be in 

danger in some difficult cases.Sakyamuni Buddha in his wisdom saw 

all this clearly and in detail and therefore, described birth as suffering. 

The ancient sages had a saying in this regard:  
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        “As soon as sentient beings escape one womb,  

          They enter another, 

           Seeing this, sages and saints are deeply   

            Moved to such compassion! 

            The illusory body is really full of filth, 

            Swiftly escaping from it,  

          We return to our Original Nature.” 

           (The Pure Land Buddhism in Theory and  

             Practice—Most Ven. Thích Thieàn Taâm). 

 The second suffering is the suffering of old age (old age is 

suffering). We suffer when we are subjected to old age, which is 

natural. As we reach old age, human beings have diminished their 

faculties; our eyes cannot see clearly anymore, our ears have lost their 

acuity,  our backs ache easily, our legs tremble, our eating is not easy 

and pleasurable as before, our memories fail, our skin dries out and 

wrinkles, hair becomes gray and white, their teeth ache, decay and fall 

out. We no longer have much control over our body. In old age, many 

persons become confused and mixed up when eating or dressing or 

they become uncontrollable of themselves. Their children and other 

family members, however close to them, soon grow tired and fed up. 

The human condition is like that of a flower, ruled by the law of 

impermanence, which, if it can bring beauty and fragrance, also carries 

death and decayin its wake. In truth, old age is nothing but suffering 

and the human body has nothing worth cherishing. For this reason, 

Sakyamuni Buddha said: old age is suffering! Thus, he advised 

Buddhists to strive to cultivate so they can bear the sufferings of old 

age with equanimity. The third suffering is the Suffering of Disease 

(sickness) or sickness is suffering. The human body is only a temporary 

combination of the four elements: earth, water, fire, and wind. Once 

the four elements are not in balance, we become sick. Sicknesses 

cause both physical and mental pains and/or sufferings. To have a body 

is to have disease for the body is open to all kinds of diseases. So the 

suffering of disease is inevitable. Those with small ailments which 

have an external source to those dreadful diseases coming from inside. 

Some people are afflicted with incurable diseases such as cancers or 

delibitating ailments, such as osteoporosis, etc. In such condition, they 

not only experience physical pain, they also have to spend large sums 
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of money for treatment. Should they lack the required funds, not only 

do they suffer, they create additional suffering for their families. The 

sufferings caused by diseases is more painful than the sufferings due to 

old age. Let imagine, even the slightest toothache or headache is 

sometimes unbearable.  However, like or dislike, we have no choice 

but bearing the suffering of sickness. Even the Buddha, a perfect being, 

who had destroyed all defilements, had to endure physical suffering 

caused by disease.  The Buddha was constantly subjectd to headaches. 

His last illness caused him much physical suffering was a wound in his 

foot. As a result of Devadatta’s hurling a rock to kill him, his foot was 

wounded by splinter which necessiated an operation. When his 

disciples disobeyed his teachings, he was compelled to retire to a forest 

for three months. In a forest on a couch of leaves on a rough ground, 

facing fiercing cold winds, he maintained perfect equnimity. In pain 

and happiness, He lived with a balanced mind. The fourth suffering is 

the Suffering of Death or death is suffering. Birth leads inevitably to 

death. When a person dies, the four elements disperse and his psirit is 

dragged off by the karmic wind. Death entails undescribable suffering. 

All human beings desire an easy birth and a peaceful death; however, 

very few of us can fulfill these conditions. At the time of death, when 

the physical body is generally stricken by disease and in great pain. 

With the body in this state, the mind is panic-stricken, bemoaning the 

loss of wealth and property, and saddened by the impending separation 

from loved ones as well as a multitude of similar thoughts. This is 

indeed suffering. Sentient beings are born with a cry of pain and die 

with even more pain. The death is unwanted, but it still comes, and 

nobody knows when it comes. As fruits fall from a tree, ripe or old 

even so we die in our infancy, prime of mankind, or old age. As the sun 

rises in the East only to set in the West. As Flowers bloom in the 

morning to fade in the evening. The Buddha taught: “Death is 

inevitable. It comes to all without exception; we have to cultivate so 

that we are able to face it with perfect equanimity.” The fifth suffering 

is the Suffering due to separation from loved ones (parting with what 

we love). Parting with what we love is suffering. No one wants to be 

separated from the loved ones; however, this is inevitable. We still lose 

our loved ones to the demon of death, leaving them helpless and 

forsaken. Separation from loved ones, whether in life or through death, 
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is indeed suffering. If we listen to the Buddha’s teaching “All 

association in life must end with separation.” Here is a good 

opportunity for us to practice “equanimity.” The sixth suffering is the 

suffering due to meeting with the uncongennial (meeting with what we 

hate), or meeting with what we hate is suffering. People who get along 

well can work together without any conflict. But sometimes we may 

detest a person and want to get away from him. Yet, no matter where 

we go, we keep meeting up with him. The more we hate him, the more 

we run into him. This is also a form of psychological suffering. To 

endure those to whom we are opposed, whom we hate, who always 

shadow and slander us and look for a way to harm us is very hard to 

tolerate; however, we must confront this almost daily in our life. There 

are many families in which relatives are not of the same mind, and 

which are constantly beset with disputes, anger and acrimony. This is 

no different from encountering enemies. This is indeed suffering! Thus, 

the Buddha advised us to try to bear them, and think this way “perhaps 

we are reaping the effects of our karma, past or present.” We should 

try to accommodate ourselves to the new situation or try to overcome 

the obstacles by some other means. The seventh suffering is the 

suffering due to unfulfilled wishes (unattained aims). The suffering of 

not obtaining what we want. If we seek something, we are greedy for 

it. If we cannot obtain what we want, we will experience all afflictions 

and sufferings. That is a kind of psychological suffering. Whether we 

desire fame, profit, wealth, or sex, if we cannot obtain it, we suffer. 

Unabling to obtain what we wish is suffering: Our greed is like a 

container without the bottom. We have so many desires and hopes in 

our lives. When we want something and are able to get it, this does not 

often leads to happiness either because it is not long before we feel 

bored with that thing, lose interest in it and begin to want something 

else. In short, we never feel satisfied with what we have at the very 

moment. The poor hope to be rich; the rich hope to be richer; the ugly 

desire for beauty; the beauty desire for beautier; the childless pray for 

a son or daughter. Such wishes and hopes are innumerable that no way 

we can fulfill them. Even if we do obtain what we want, we will not 

feel happy. Before obtaining it, we are anxious to get it. Once we have 

got it, we constantly worry about losing it. Our mind is never peaceful 

or happy. We always feel uneasy. Thus, either obtaining what we wish 
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or not obtaining what we wish is a source of suffering. When we want 

something but are unable to get it, we feel frustrated. When we expect 

someone to live or to work up to our expectation and they do not, we 

feel disappointed. When we want others like us and they don’t, we feel 

hurt. The eighth suffering is the suffering due to the raging aggregates 

(all the ills of the five skandhas). The five skandhas are forms, feeling, 

thinking, formations, and consciousness. It is very difficult for us to 

overcome them. If we lack in meditation practices, it is extremely 

difficult for us to see their temporary nature. All the illnesses of the 

five skandhas is suffering. To have a body means to experience pain 

and diseases on a daily basis. Pain and disease also means suffering. 

The five skandas or aggregates are form, feeling, perception, volition 

and consciousness. The skandas of form relates to the physical body, 

while the remaining four concern the mind. Simply speaking, this is the 

suffering of the body and the mind. The suffering of the skandas 

encompasses the seven kinds of suffering mentioned above. Our 

physical bodies are subject to birth, old age, disease, death, hunger, 

thirst, heat, cold and weariness. Our mind, on the other hand, are 

afflicted by sadness, anger, worry, love, hate and hundreds of other 

vexations. It once happened that Prince Siddhartha having strolled 

through the four gates of the city, witnessed the misfortunes of old age, 

disease and death. Endowed with profound wisdom, he was touched by 

the suffering of human condition and left the royal palace to find the 

way of liberation. 

The end of sufferings and affliction is the most important goal of 

Buddhism; however, this cannot be done through studying, but one 

must practice with your personal experiences. When we speak of the 

end of sufferings and afflictions in Buddhism, we mean the end of 

sufferings and afflictions in this very life, not waiting until a remote 

life. Sincere Buddhists should always remember that Nirvana in 

Buddhism is simply a place where there are no sufferings and 

afflictions. So if we can cultivate ourselves to eliminate sufferings and 

afflictions, we reach what we call “Nirvana in this very life.” To end 

sufferings and afflictions, selfish desire must be removed. Just as a fire 

dies when no fuel is added, so unhappiness will end when the fuel of 

selfish desire is removed. When selfish desire is completely removed, 

our mind will be in a state of perfect peace. We shall be happy always. 
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Buddhists call the state in which all suffering is ended “Nirvana”. It is 

an everlasting state of great joy and peace. It is the greatest happiness 

in life. The Eightfold Path to the Cessation of Duhkha and afflictions, 

enumerated in the fourth Noble Truth, is the Buddha’s prescription for 

the suffering experienced by all beings. It is commonly broken down 

into three components: morality, concentration and wisdom. Another 

approach identifies a path beginning with charity, the virtue of giving. 

Charity or generosity underlines morality or precept, which in turn 

enables a person to venture into higher aspirations. Morality, 

concentration and wisdom are the core of Buddhist spiritual training 

and are inseparably linked. They are not merely appendages to each 

other like petals of a flower, but are intertwined like “salt in great 

ocean,” to invoke a famous Buddhist simile. 

According to Buddhism, the truth of the PATH that leads to the 

cessation of suffering (the way of cure) or the truth of the right way is  

the way of practicing the Eight-fold Noble Truths. Buddha taught: 

“Whoever accepts the four dogmas, and practises the Eighfold Noble 

Path will put an end to births and deaths. In the Dharmapada Sutra, the 

Buddha taught: “In the untruth the foolish see the truth, while the truth 

is seen as the untruth. Those who harbor such wrong thoughts never 

realize the truth (Dharmapada 11). What is truth regarded as truth, what 

is untruth regarded as untruth. Those who harbor such right thoughts 

realize the truth (Dharmapada 12).” There are two truths, conventional 

or relative truth, and ultimate truth. By coming to know our everyday 

world of lived experience, we realize what is known as the world of 

conventional reality, where the causal principle operates, this is what 

we call conventional truth (samvaharasatya). If we accept the reality of 

this world as conventional, then we can accept the empty nature of this 

world which, according to Buddhism, is the ultimate truth 

(paramaithasatya). The true principle, or the principle of truth, or the 

absolute apart from phenomena. The truth is the destructive cause of 

pain. The truth is the asseveration or categories of reality. Truth in 

reality, opposite of ordinary or worldly truth (Theá ñeá) or ordinary 

categories; they are those of the sage, or man of insight, in contrast 

with those of the common man, who knows only appearance and not 

reality. In Buddhism, there are four Truths, or four Noble Truths, or 

four Philosophies. A fundamental doctrine of Buddhism which clarifies 
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the cause of suffering and the way to emancipation. Sakyamuni 

Buddha is said to have expounded the Four Noble Truths in the Deer 

Park in Sarnath during his first sermon after attaining Buddhahood. The 

Buddha organized these ideas into the Fourfold Truth as follows: “Life 

consists entirely of suffering; suffering has causes; the causes of 

suffering can be extinguished; and there exists a way to extinguish the 

cause.” In short, for Buddhists, the cultivation of the Eightfold Path 

helps leading to the Cessation of Duhkha and afflictions, enumerated in 

the fourth Noble Truth, is the Buddha’s prescription for the suffering 

experienced by all beings. It is commonly broken down into three 

components: morality, concentration and wisdom. Another approach 

identifies a path beginning with charity, the virtue of giving. Charity or 

generosity underlines morality or precept, which in turn enables a 

person to venture into higher aspirations. Morality, concentration and 

wisdom are the core of Buddhist spiritual training and are inseparably 

linked. They are not merely appendages to each other like petals of a 

flower, but are intertwined like “salt in great ocean,” to invoke a 

famous Buddhist simile. 
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Chöông Saùu 

Chapter Six 

 

Phaùp AÁn Thöù Ba: Voâ Ngaõ 

  

Tröôùc heát chuùng ta haõy sô löôïc qua veà yù nghóa cuûa Ngaõ vaø Voâ 

Ngaõ. Theo Phaät giaùo,”Ngaõ” laø taâm thöùc vi teá nhaát chính laø caùi taïo ra söï 

taùch bieät giöõa ngöôøi naày vôùi ngöôøi khaùc. Coù moät caùi “toâi” ñôn thuaàn 

ñöôïc bieåu hieän tuøy thuoäc vaøo söï töông tuïc cuûa taâm thöùc. Söï tin töôûng 

vaøo baûn ngaõ (caùi ta, caùi toâi, caùi töï ngaõ) daãn tôùi vò kyû vaø duïc voïng, do 

ñoù laøm caûn trôû vieäc thöïc chöùng veà tính ñoàng nhöùt cuûa ñôøi soáng cuõng 

nhö vieäc ñaït ñöôïc ñaïi giaùc. Ngaõ hay linh hoàn coù nghóa laø moät caùi gì ñoù 

khoâng thay ñoåi. Ñaây laø nguyeân lyù caên baûn cuûa AÁn Giaùo bò Ñöùc Phaät 

choái boû. Khi moät caùi ngaõ hay linh hoàn ñöôïc nghó laø nhö theá thì chính 

ñieàu aáy seõ taïo thaønh ngaõ kieán. Khi thöïc tính cuûa moät söï vaät ñaëc thuø 

nhö theá bò phuû nhaän thì ñieàu naày coù nghóa laø phaùp voâ ngaõ. Ngaõ laø chuû 

teå cuûa thaân so vôùi vò vua trò vì trong moät xöù. Theo ñaïo Phaät, chuùng 

sanh tuy heát thaûy ñeàu coù caùi taâm thaân do nguõ uaån hoøa hôïp giaû taïm maø 

thaønh, nhöng khoâng coù caùi thöïc theå thöôøng nhaát cuûa mình, neân goïi laø 

ngaõ khoâng. 

Caù nhôn hay caùi “Toâi” hay caùi “Ngaõ” mang tính chaát luaân hoài. Phaät 

giaùo phuû ñònh moät thöïc theå hay moät linh hoàn vónh haèng. Taát caû caùc loaøi 

höõu tình ñeàu phaûi löu chuyeån trong luaân hoài sanh töû. Vôùi Phaät giaùo, caù 

nhaân chæ laø moät danh töø öôùc leä, laø söï phoái hôïp giöõa theå chaát vaø taâm 

thöùc, coù theå thay ñoåi töøng luùc khaùc nhau. Ngaõ hay linh hoàn coù nghóa laø 

moät caùi gì ñoù khoâng thay ñoåi. Ñaây laø nguyeân lyù caên baûn cuûa AÁn Giaùo 

bò Ñöùc Phaät choái boû. Khi moät caùi ngaõ hay linh hoàn ñöôïc nghó laø nhö theá 

thì chính ñieàu aáy seõ taïo thaønh ngaõ kieán. Khi thöïc tính cuûa moät söï vaät 

ñaëc thuø nhö theá bò phuû nhaän thì ñieàu naày coù nghóa laø phaùp voâ ngaõ. Ngaõ 

theå hay töï tính trong con ngöôøi, ñaây laø caùi suy nghó ra tö töôûng hay caùi 

laøm ra haønh ñoäng, vaø sau khi cheát caùi aáy seõ truï nôi haïnh phuùc hay ñau 

khoå tuøy theo nghieäp löïc ñaõ gaây taïo bôûi con ngöôøi aáy. Ngoaïi ñaïo cho 

raèng ngaõ laø thaân ta, coøn ñaïo Phaät thì cho raèng Giaû Ngaõ laø söï hoøa hôïp 

cuûa nguõ uaån, chöù khoâng coù thöïc theå (voâ thöôøng, vaø voâ ngaõ).  

Coù nhieàu ñònh nghóa khaùc lieân quan ñeán caùi Ngaõ nhö Ngaõ AÙi laø 

yeâu caùi ta, yeâu hay chaáp vaøo thöïc ngaõ, khôûi leân vôùi thöùc thöù taùm. Ngaõ 

Ba La Maät laø moät trong thöù ñöôïc noùi ñeán trong kinh Nieát Baøn, laø caùi 
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ngaõ sieâu vieät vaø töï taïi laø thöôøng, laïc, ngaõ, tònh. Ngaõ chaáp laø baùm chaët 

vaøo caùi Ta. Trong Töù Dieäu Ñeá, Phaät daïy raèng chaáp ngaõ laø nguyeân 

nhaân caên baûn cuûa khoå ñau; töø chaáp tröôùc sanh ra buoàn khoå; töø buoàn 

khoå sanh ra sôï seät. Ai hoaøn toaøn thoaùt khoûi chaáp tröôùc, keû ñoù khoâng 

coøn buoàn khoå vaø raát ít lo aâu. Neáu baïn khoâng coøn chaáp tröôùc, dó nhieân 

laø baïn ñaõ giaûi thoaùt. Ngaõ ñaúng maïn laø ngaõ maïn cho raèng ta baèng nhöõng 

keû hôn ta, ñaây laø moät trong chín loaïi ngaõ maïn. Ngaõ lieät maïn laø söï ngaõ 

maïn cho raèng ta khoâng keùm hôn keû hôn ta laø bao, ñaây laø moät trong cöûu 

maïn. Ngaõ chaáp laø chaáp vaøo khaùi nieäm cuûa moät caùi ngaõ thaät, chaáp vaøo 

Thöôøng ngaõ, hay chaáp vaøo caùi ngaõ thöôøng haèng chöù khoâng phaûi laø söï 

phoái hôïp cuûa naêm uaån sanh bôûi nhaân duyeân. Chaáp ngaõ coøn coù nghóa laø 

coá chaáp vaøo tính hieän höõu cuûa caù nhaân mình nhö moät caù theå rieâg bieät. 

Söï chaáp ngaõ naày ñöôïc coi nhö laø nguyeân nhaân cuûa taát caû moïi khoå ñau 

phieàn naõo con ngöôøi phaûi gaùnh chòu, maø chæ coù theå chaám döùt khi quaù 

trình tu taäp ñaït ñeán moät traïng thaùi hoaøn toaøn voâ ngaõ. 

Ngaõ Höõu laø aûo töôûng cho raèng caùi ngaõ laø coù thaät. Phieàn naõo vì cho 

raèng ngaõ laø coù thöïc laø ngaõ ñieân ñaûo. Ngaõ Kieán hay Thaân Kieán laø loaïi 

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

thöôøng truï coá ñònh. Ngaõ Töôùng laø yù nieäm cho raèng coù thöïc ngaõ hay baát 

cöù ai tin raèng coù thöïc ngaõ. Ngaõ theå hay töï tính trong con ngöôøi, ñaây laø 

caùi suy nghó ra tö töôûng hay caùi laøm ra haønh ñoäng, vaø sau khi cheát caùi 

aáy seõ truï nôi haïnh phuùc hay ñau khoå tuøy theo nghieäp löïc ñaõ gaây taïo bôûi 

con ngöôøi aáy. Phaät giaùo cho raèng chuùng sanh tuy heát thaûy ñeàu coù caùi 

taâm thaân do nguõ uaån hoøa hôïp giaû taïm maø thaønh, nhöng khoâng coù caùi 

thöïc theå thöôøng nhaát cuûa mình, neân goïi laø ngaõ khoâng. Ngoaïi ñaïo chaáp 

coù moät caùi goïi laø Thaàn Ngaõ. Caùi thöïc ngaõ maø ngoaïi ñaïo chaáp raèng khi 

thaân cheát thì thaàn ngaõ xuaát ra. Hoï cho raèng Thaàn Thöùc cuõng laø caùi taâm 

thöùc toái thöôïng saûn sanh moïi hình thöùc cuûa söï hieän höõu. Veà nhöõng vaán 

ñeà taâm lyù hoïc, Phaät giaùo khoâng chaáp nhaän söï hieän höõu cuûa moät linh 

hoàn ñöôïc cho laø chaân thaät vaø baát töû. Voâ ngaõ aùp duïng cho taát caû vaïn 

höõu (sarva dharma), höõu cô hay voâ cô. Theo Nhaân Sinh, cuõng khoâng coù 

linh hoàn, khoâng coù caùi ngaõ chôn thaät naøo laø baát töû. Coøn trong tröôøng 

hôïp chæ chung cho vaïn höõu, cuõng khoâng coù baûn theå, khoâng coù baûn chaát 

naøo maø khoâng bieán dòch. Bôûi vì khoâng coù moät caùi ngaõ chaân thöïc theo 

khoâng gian, nghóa laøkhoâng coù thöïc theå, neân khoâng bao giôø coù thöôøng 

haèng. Nhaän thöùc sai laàm veà con ngöôøi toàn taïi treân cô sôû töï taùnh. Trong 

yù nieäm con ngöôøi toàn taïi treân cô sôû töï taùnh, coù nhöõng tröôøng hôïp nhaän 
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thöùc raèng caû caùi ngaõ cuûa chính mình vaø caùi ngaõ cuûa ngöôøi khaùc ñeàu 

thöïc söï toàn taïi. Quan nieäm hôïp theå giaû taïm cuûa thaân vaø taâm laø moät caùi 

“ngaõ” coù thaät chính laø caùch nhìn “baûn ngaõ” toàn taïi treân cô sôû töï taùnh. 

Quan nieäm do quan saùt caùi hôïp theå giaû taïm cuûa thaân vaø taâm maø sinh 

khôûi leân yù töôûng veà caùi ngaõ vaø nhaän noù laø toàn taïi treân cô sôû töï taùnh, töø 

ñoù ngöôøi ta phaùt sinh ra taùnh ngaõ maïn cho raèng mình toát ñeïp hôn ngöôøi 

khaùc. Do chuù troïng vaøo “caùi toâi” maø ngöôøi ta khoâng chòu tin vaøo ñieàu 

gì khaùc nöõa, hoaëc giaû tin raèng caùi “ngaõ” naày seõ toàn taïi maõi maõi. Quan 

nieäm do quan saùt nhöõng “caùi cuûa toâi” vaø nhaän noù laø toàn taïi treân cô sôû 

töï taùnh. 

“Ngaõ” laø caùi toâi vaø “Ngaõ Sôû” laø caùi thuoäc veà cuûa toâi hay caùi do ta 

sôû höõu. Toâi vaø caùi cuûa toâi (thaân ta vaø caùc söï vaät ngoaøi thaân ta nhöng 

thuoäc veà ta). Muïc ñích chính cuûa Phaät giaùo laø xoùa boû caù tính rieâng bieät, 

ñieàu naøy ñöôïc hieän thöïc khi chuùng ta chaám töï ñoàng hoùa vaät naøo ñoù vôùi 

chính mình. Do taäp quaùn laâu daøi neân chuùng ta quen nghó veà kinh 

nghieäm rieâng cuûa chuùng ta trong nhöõng chöõ “Toâi” vaø “cuûa toâi.” Ngay 

caû khi chuùng ta thaáy ñöôïc raèng khi noùi moät caùch nghieâm chænh, thì 

nhöõng chöõ naøy trôû neân quaù mô hoà khoâng theå bieän hoä ñöôïc, vaø söû duïng 

khoâng nghó ngôïi coù theå daãn tôùi baát haïnh trong ñôøi soáng haèng ngaøy cuûa 

chuùng ta, ngay caû khi chuùng ta tieáp tuïc duøng nhöõng chöõ naøy. Nhöõng lyù 

do cuûa vieäc naøy raát ña daïng. Moät trong nhöõng lyù do aáy laø chuùng ta 

khoâng thaáy caùch naøo khaùc ñeå giaûi thích nhöõng kinh nghieäm cuûa chuùng 

ta vôùi chuùng ta ngoaïi tröø nhöõng phaùn quyeát goàm nhöõng tieáng nhö “Toâi” 

vaø “cuûa toâi.” Trong Kinh Phaùp Cuù, ñöùc Phaät daïy: “Ñaây laø con ta, ñaây 

laø taøi saûn ta,” keû phaøm phu thöôøng lo nghó nhö theá, nhöng chaúng bieát 

chính ta coøn khoâng thieät coù, huoáng laø con ta hay taøi saûn ta? (62). Neáu 

vôùi thaân taâm khoâng laàm chaáp laø “ta” hay “cuûa ta.” Vì khoâng ta vaø cuûa 

ta neân khoâng lo sôï. Ngöôøi nhö vaäy môùi goïi laø Tyø Kheo (367). 

Trong Phaät giaùo, coù hai loaïi Baûn Ngaõ: Thöù nhaát laø baûn ngaõ thoâ 

troïng: Baûn ngaõ thoâ troïng laø baûn ngaõ ñöôïc bieåu hieän tuøy thuoäc vaøo thaân 

vaø taâm thoâ troïng. Tuy nhieân, ngay caû khi thaân taâm aáy khoâng hoaït ñoäng 

thì vaãn coù caùi ngaõ aáy bieåu hieän, ñoù laø thaân taâm vi teá. Thöù nhì laø baûn 

ngaõ vi teá: Baûn ngaõ vi teá ñöôïc bieåu hieän tuøy thuoäc vaøo taâm thöùc vi teá vaø 

naêng löïc. Tuy nhieân, khi baûn ngaõ vi teá hieän haønh thì khoâng coù söï hieän 

höõu cuûa baûn ngaõ thoâ troïng nöõa. Naêng löïc vaø taâm thöùc vi teá vaø naêng löïc 

noäi taïi chính laø neàn taûng ñeå theå hieän baûn ngaõ vi teá. Trong Kinh Kim 

Cang, coù boán töôùng ngaõ nhaân hay Ngaõ Nhaân Töù Töôùng: Thöù nhaát laø 
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Ngaõ Töôùng: Nôi nguõ uaån maø aûo chaáp laø coù thöïc ngaõ neân sanh loøng 

khinh khi ngöôøi ngheøo, keû ngu. Thöù nhì laø Nhaân Töôùng: Chaáp caùi ngaõ 

laø ngöôøi khaùc hay ñaïo khaùc. Thöù ba laø Chuùng sanh töôùng: Chaáp ngaõ 

ñöa vaøo nguõ uaån maø sanh. Thöù tö laø Thoï giaû töôùng: Chaáp thoï meänh 

moät thôøi cuûa caùi ngaõ, töø ñoù sanh ra chaáp tröôùc vaøo töôùng söï vaø ao öôùc 

phuùc lôïi. Laïi coù boán thöù phieàn naõo gaây ra bôûi ngaõ chaáp hay boán loaïi 

caên baûn phieàn naõo thöôøng xuyeân töông öùng vôùi Maït Na Thöùc (thöùc thöù 

baûy): Thöù nhì laø Ngaõ Kieán Phieàn Naõo hay Ngaõ Chaáp. Thöù ba laø Ngaõ 

Maïn Phieàn Naõo, coù nghóa laø kieâu caêng ngaïo maïn. Thöù tö laø Ngaõ tham 

hay Ngaõ AÙi Phieàn Naõo.  

Theo Eitel trong Trung Anh Phaät Hoïc Töø Ñieån, Ñoäc Töû (coù thuyeát 

noùi luùc oâng soáng ôû nuùi röøng vaéng veû ñaõ taïp giao vôùi traâu caùi maø sanh 

ra con trai noái doõi ñeán ngaøy nay) nguyeân laø ngoaïi ñaïo, veà sau quy y 

ñaàu Phaät, vaø laø ngöôøi ñaõ saùng laäp ra Ñoäc Töû Boä, moät trong nhöõng boä 

phaùi chaùnh Nhaát Thieát Höõu Boä; laäp ra thuyeát “phi töù phi ly chi ngaõ,” 

nghóa laø caùi ngaõ khoâng gaén lieàn cuõng khoâng rôøi nguõ uaån, neân hoï chaúng 

giöõ giôùi luaät, traùi laïi vôùi yù chæ maø Ñöùc Phaät ñaõ laäp ra. Theo Ñoäc Töû Boä, 

Phaïn ngöõ “pudgala-vada” coù nghóa laø “caù nhôn hay caùi toâi.” Moät töø 

ngöõ thoâng duïng trong caùc tröôøng phaùi Phaät giaùo buoåi ban sô, vôùi cuøng 

moät nieàm tin chung laø coù moät caùi “ngaõ” laø caên baûn cuûa nghieäp löïc vaø 

luaân hoài, hay caùi “Ngaõ” mang tính chaát luaân hoài. Tuy nhieân, giaùo 

thuyeát Phaät giaùo phuû ñònh moät thöïc theå hay moät linh hoàn vónh haèng nhö 

vaäy. Vôùi Phaät giaùo, caù nhaân chæ laø moät danh töø öôùc leä, laø söï phoái hôïp 

giöõa theå chaát vaø taâm thöùc, coù theå thay ñoåi töøng luùc khaùc nhau. Giaùo 

thuyeát veà moät caùi ngaõ tröôøng toàn cuoái cuøng bò Phaät giaùo xem nhö laø taø 

thuyeát, duø coù moät thôøi coù raát nhieàu ngöôøi theo giaùo thuyeát aáy, vì xeùt laïi 

cho kyõ chuùng ta seõ thaáy Ñöùc Phaät luoân luoân phuû nhaän giaùo thuyeát veà 

moät caùi ngaõ tröôøng toàn vaø khoâng theå phaân caùch aáy. Hoïc thuyeát veà caùi 

ngaõ cuûa con ngöôì naøy ñaõ gaây neân phaûn öùng döõ doäi töø caùc ñoái thuû cuûa 

tröôøng phaùi naøy vì noù daïy raèng, tuy giaùo lyù ‘voâ ngaõ’ cuaû Ñöùc Phaät 

hoaøn toaøn ñuùng theo nghóa bình thöôøng, nhöng vaãn coù moät caùi ngaõ 

(nhaân vò). Caùi ngaõ naøy laø moät vaät hieän thöïc, laø caùi baûn theå cho pheùp coù 

söï lieân tuïc giöõa caùc laàn taùi sanh, trí nhôù, vaø söï chín muoài sau naøy cuûa 

caùc haønh vi höõu yù hay ‘nghieäp’ laøm trong hieän taïi hay quaù khöù. Neáu 

khoâng coù caùi ngaõ hay nhaân vò naøo caû nhö hoïc thuyeát cuûa caùc tröôøng 

phaùi ñoái thuû tuyeân boá, thì Phaät giaùo seõ bò toá caùo laø moät hoïc thuyeát ‘hö 

voâ’ vaø ‘voâ ñaoï ñöùc,’ vì seõ khoâng coù con ngöôøi naøo ñeå chòu traùch nhieäm 
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veà caùc haønh vi ñaïo ñöùc. Tröôøng phaùi naøy nhaán maïnh raèng ‘caùi ngaõ’ 

hay ‘nhaân vò’ baát ñònh trong töông quan vôùi caùc yeáu toá cô baûn caáu 

thaønh hieän höõu, khoâng ôû ngoaøi cuõng khoâng ôû trong chuùng; khoâng ñoàng 

nhaát cuõng khoâng khaùc bieät vôùi chuùng. Thaät ra, chæ coù caùc vò Phaät môùi 

nhaän thöùc ñöôïc noù. Ñeå cuûng coá laäp tröôøng cuaû mình, tröôøng phaùi naøy 

thöôøng trích daãn nhöõng lôøi daïy cuûa Ñöùc Phaät nhö “Naøy caùc Tyø Kheo, 

chæ coù moät con ngöôøi duy nhaát sinh ra ôû ñôøi naøy vì söï thònh vöôïng cuaû 

nhieàu ngöôøi, vì haïnh phuùc cuaû nhieàu ngöôøi, vì loøng bi maãn ñoái vôùi theá 

giôùi, vì lôïi ích söï thònh vöôïng vaø haïnh phuùc cuûa chö Thieân vaø loaøi 

ngöôøi. Chuùng ta coù theå thaáy laäp tröôøng naøy veà sau ñöôïc phaûn aùnh trong 

caùc lyù thuyeát veà Nhö Lai Taïng cuûa tröôøng phaùi Ñaïi Thöøa, caùc tröôøng 

phaùi Thieàn vaø Thieân Thai cuûa Trung Hoa. Vì vaäy, ngöôøi ta tin raèng 

tröôøng phaùi naøy ñöôïc thieát laäp do söï chia reõ veà giaùo lyù trong noäi boä cuûa 

tröôøng phaùi Thöôïng Toïa Boä vaøo theá kyû thöù 3 tröôùc Taây Lòch, vaø toàn taïi 

ñeán theá kyû thöù chín hay thöù möôøi sau Taây Lòch. Khôûi thuûy tröôøng phaùi 

naøy coù teân laø Ñoäc Töû Boä, laáy teân cuûa vò sô toå Ñoäc Töû, sau laïi ñöôïc goïi 

laø Chaùnh Löôïng Boä, vaø sau ñoù phaùt sanh ra nhieàu tröôøng phaùi phuï. 

Baây giôø, chuùng ta baét ñaàu toùm löôïc veà yù nghóa cuûa “voâ ngaõ.” Thuaät 

ngöõ Baéc Phaïn Anatman coù nghóa laø “voâ ngaõ”, moät trong ba ñaëc tính maø 

Ñöùc Phaät ñaõ daïy aùp duïng cho taát caû phaùp höõu vi, hai ñaëc tính khaùc laø 

voâ thöôøng vaø khoå ñau hay baát toaïi. Giaùo phaùp naøy traùi ngöôïc vôùi giaùo 

phaùp cuûa Baø La Moân vaøo thôøi Ñöùc Phaät coøn taïi theá. Truyeàn thoáng Baø 

La Moân daïy raèng coát loõi cuûa moïi ngöôøi laø caùi “thöôøng ngaõ” hay caùi 

ngaõ vónh haèng khoâng thay ñoåi. Ngöôïc laïi, Ñöùc Phaät laïi tuyeân boá raèng 

caùi ñöôïc goïi laø “ngaõ” aáy chæ laø moät khaùi nieäm ñöôïc döïng leân, kyø thaät 

moãi caù nhaân ñeàu laø söï keát hôïp cuûa caùc uaån luoân thay ñoåi. Phaät giaùo ñoà 

tin khoâng coù söï hieän höõu cuûa caùi töï ngaõ tröôøng toàn. Thaân naày chæ laø söï 

keát hôïp cuûa nguõ uaån. Nguõ uaån chæ hieän höõu khi coù ñaày ñuû nhôn duyeân 

maø thoâi. Khi Ñöùc Phaät ñöa ra khaùi nieäm veà “Voâ ngaõ,” Ngaøi ñaõ laøm ñaûo 

loän khoâng bieát bao nhieâu quan nieäm veà vuõ truï vaø nhaân sinh. Ñöùc Phaät 

ñaõ giaùng moät ñoøn lôùn treân yù nieäm phoå bieán vaø kieân coá nhaát cuûa loaøi 

ngöôøi thôøi ñoù: yù nieäm veà söï toàn taïi cuûa caùi “ngaõ” thöôøng coøn. Nhöõng ai 

thaáu hieåu ñöôïc voâ ngaõ ñeàu bieát raèng noù ñöôïc ñöa ra ñeå ñaùnh ñoå yù 

nieäm veà “ngaõ” chöù khoâng phaûi laø moät ñoà aùn môùi cuûa thöïc taïi. Khaùi 

nieäm “Voâ ngaõ” laø phöông tieän, chöù khoâng phaûi laø cöùu caùnh. Neáu noù trôû 

thaønh moät yù nieäm thì noù cuõng caàn ñöôïc phaù vôõ nhö bao nhieâu yù nieäm 

khaùc. Thuyeát Voâ Ngaõ coù hai ñaëc taùnh chính laø phaùp voâ ngaõ vaø nhaân voâ 
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ngaõ. Ñoâi khi giaùo lyù “voâ ngaõ” gaây ra boái roái vaø hieåu laàm. Baát cöù luùc 

naøo chuùng ta noùi “Toâi ñang noùi”, hay “Toâi ñang ñi”, vaân vaân. Nhö vaäy 

laøm sao chuùng ta coù theå choái boû thöïc teá cuûa caùi “Ta”? Phaät töû chôn 

thuaàn neân luoân nhôù raèng Ñöùc Phaät khoâng baûo chuùng ta choái boû vieäc 

xöng hoâ “Ta” hay “Toâi”. Chính Ñöùc Phaät coøn phaûi duøng moät töø naøo ñoù 

ñeå xöng hoâ, nhö töø “Nhö Lai” chaúng haïn, khoâng caàn bieát töø naøy coù 

nghóa gì, noù vaãn laø moät töø hay moät danh xöng. Khi Ñöùc Phaät daïy veà 

“Voâ ngaõ”, Ngaøi nhaán maïnh ñeán söï töø boû moät yù nieäm cho raèng “Toâi” laø 

moät thöïc theå thöôøng haèng vaø khoâng thay ñoåi. Ngaøi noùi naêm uaån (saéc, 

thoï, töôûng, haønh vaø thöùc) khoâng phaûi laø caùi “Ta”, vaø khoâng coù caùi “Ta” 

naøo ñöôïc tìm thaáy trong naêm uaån naøy caû. Söï phuû nhaän cuûa Ñöùc Phaät coù 

nghóa laø söï phuû nhaän moät nieàm tin coù moät thöïc theå coù thaät, ñoäc laäp vaø 

thöôøng coøn ñöôïc ngöôøi ta goïi laø “Ta” vì moät thöïc theå nhö vaäy phaûi ñoäc 

laäp, phaûi thöôøng coøn, khoâng bieán ñoåi, khoâng hoaùn chuyeån, nhöng moät 

thöïc theå nhö vaäy hay moät caùi “Ta” nhö theá khoâng theå tìm thaáy ôû ñaâu 

ñöôïc.  

Voâ ngaõ hay tính voâ ngaõ laø moät trong nhöõng hoïc thuyeát troïng taâm 

cuûa ñaïo Phaät. Noù phuû ñònh caùi ngaõ beân trong moät caù nhaân theo nghóa 

baát töû, baát dieät, duy nhaát vaø ñoäc laäp. Giaùo thuyeát “Anatta” hay 

“Antma” ñöôïc Ñöùc Phaät thuyeát giaûng maø haàu heát Phaät töû, keå caû thieàn 

gia ñeàu cho raèng ñaây laø yù töôûng “voâ ngaõ” cuûa chôn taùnh con ngöôøi. 

Phaät töû khoâng neân laàm “voâ ngaõ” cuûa Phaät giaùo vôùi thuyeát “voâ ngaõ” cuûa 

AÁn giaùo vôùi nghóa laø chôn taùnh maø taâm con ngöôøi khoâng theå nhaän bieát 

ñöôïc. Laøm theá naøo ngöôøi ta coù theå noùi laø voâ ngaõ neáu khoâng coù ngaõ? 

Chuùng ta phaûi hieåu Ñöùc Phaät muoán noùi gì vôùi töø “Voâ ngaõ” naày. Ñöùc 

Phaät khoâng heà coù moät yù gì ñoái laäp vôùi “Ngaõ” caû. Ngaøi khoâng ñaët hai töø 

naày ôû vò trí keá nhau vaø noùi: “Ñaây laø caùi voâ ngaõ cuûa toâi ñoái laäp vôùi caùi 

ngaõ naày.” Töø Anatta, vì tieáp ñaàu ngöõ “An” chæ moät söï khoâng hieän höõu, 

abhava, chöù khoâng phaûi ñoái laäp. Anatta coù nghóa laø khoâng coù “Atta,” 

ñoù chæ ñôn thuaàn laø söï phuû nhaän cuûa moät “Atta”, söï khoâng hieän höõu 

cuûa moät “Atta” maø thoâi. Nhöõng ngöôøi tin coù moät “Atta” coá gaéng ñeå giöõ 

caùi “Atta” cuûa hoï, coøn Ñöùc Phaät chæ phuû nhaän noù baèng caùch theâm tieáp 

ñaàu ngöõ “An” vaøo. Vì caùi quan nieäm coù moät “Atta”, töï ngaõ hay linh 

hoàn naày ñaõ aên saâu trong raát nhieàu ngöôøi maø Ñöùc Phaät töøng gaëp, neân 

Ngaøi ñaõ phaûi thuyeát nhöõng baøi phaùp daøi veà vaán ñeà Baûn ngaõ naày cho 

nhöõng nhaø trí thöùc, nhöõng nhaø bieän chöùng vaø nhöõng ngöôøi gioûi tranh 

luaän.  
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Thuyeát Voâ Ngaõ coù hai ñaëc taùnh chính laø phaùp voâ ngaõ vaø nhaân voâ 

ngaõ. Nhaân Voâ Ngaõ:  Nhaân voâ ngaõ coù nghóa laø con ngöôøi khoâng coù söï 

thöôøng haèng cuûa caùi ngaõ. Phaùp Voâ Ngaõ: Vaïn höõu khoâng coù thöïc ngaõ, 

khoâng coù töï tính, khoâng ñoäc laäp. Caùi yù nieäm cho raèng khoâng coù töï tính 

hay ngaõ taïo neân tính ñaëc thuø cuûa moãi söï vaät ñöôïc nhöõng ngöôøi theo 

Phaät Giaùo Ñaïi Thöøa khaúng ñònh laø ñaëc bieät cuûa hoï chöù khoâng phaûi cuûa 

Tieåu Thöøa. YÙ nieäm naày thaät töï nhieân vì yù nieäm veà “khoâng tính” laø moät 

trong nhöõng ñaëc ñieåm noåi baäc nhaát cuûa Ñaïi Thöøa, neân thaät laø töï nhieân 

khi caùc hoïc giaû Ñaïi Thöøa ñaëc “Phaùp Voâ Ngaõ” ôû moät vò trí noåi baäc trong 

trieát hoïc cuûa hoï. Trong Kinh Laêng Giaø, Ñöùc Phaät daïy: “Khi moät vò Boà 

Taùt Ma ha taùt nhaän ra raèng taát caû caùc phaùp ñeàu thoaùt ngoaøi taâm, maït 

na, yù thöùc, nguõ phaùp, vaø ba töï tính, thì vò aáy ñöôïc goïi laø hieãu roõ thöïc 

nghóa cuûa “Phaùp Voâ Ngaõ.” Ngöôøi Phaät töû thuaàn thaønh khoâng coù keû thuø 

beân ngoaøi, chæ coù baïn hieåu ta vaø baïn chöa hieåu ta maø thoâi. Tuy nhieân, 

keû thuø beân trong chính cuûa mình chính laø caùi “Ta”. Caùi “Ta” laø keû thuø 

lôùn cuûa Chaân lyù. Nhöõng ai yeâu quyù caùi “Ta” khoâng coøn quan taâm giuùp 

ñôõ gì ñeán ñoàng loaïi maø chæ muoán vô veùt heát moïi thöù cho rieâng mình. 

Hoï trôû neân taøn baïo, tham lam, khoâng chaân thaät, khoâng löông thieän, vaø 

nhieãm tröôïc. Chính caùi Ngaõ aùi ñaõ gaây ra moïi phieàn naõo treân ñôøi. Ngöôøi 

naøo yeâu quyù Chaân lyù, ngöôøi aáy khoâng theå naøo taøn baïo hay tham lam; 

hoï yeâu thöông, hoøa nhaõ vôùi taát caû moïi ngöôøi; hoï saün saøng ra tay giuùp 

ñôõ nhöõng ai laâm caûnh khoán cuøng vaø traûi roäng nieàm haïnh phuùc ñeán baát 

cöù nôi naøo maø hoï tôùi. Keû thuø “Töï Ngaõ” raát khoù chinh phuïc, nhöng Phaät 

töû thuaàn thaønh khoâng bao giôø chaùn naûn. Neân nhôù, Ñöùc Phaät maø coøn 

phaûi maát raát nhieàu naêm môùi chinh phuïc ñöôïc keû thuø naày tröôùc khi Ngaøi 

giaùc ngoä. Chuùng ta khoâng coù caùch naøo khaùc hôn laø cuõng phaûi chieán ñaáu 

y nhö Ñöùc Phaät.  

Haønh giaû tu Phaät neân luoân coá gaéng hieåu roõ söï khaùc bieät giöõa thuyeát 

Taát Ñònh vaø Voâ Ngaõ. Thuyeát taát ñònh chæ cho lyù thuyeát coù söï quyeát 

ñònh cuûa ‘ñònh meänh,’ hay Thieân meänh, hay thöôïng ñeá. Phaät giaùo chuû 

tröông söï vaéng maët cuûa moät baûn ngaõ thöôøng haèng baát bieán. Theo Kinh 

Duy Ma Caät, voâ ngaõ coù nghóa laø söï hieåu bieát chôn chaùnh raèng thaân 

goàm nguõ uaån chöù khoâng coù caùi goïi laø “baûn ngaõ tröôøng toàn.” Töù ñaïi chæ 

hieän höõu bôûi nhöõng duyeân hôïp. Khoâng coù vaät chaát tröôøng toàn baát bieán 

trong thaân naày. Khi töù ñaïi heát duyeân tan raõ thì thaân naày laäp töùc bieán 

maát. Vì vaät chaát do töù ñaïi caáu thaønh, troáng roãng, khoâng coù thöïc chaát, 

neân con ngöôøi do nguõ uaån keát hôïp, cuõng khoâng coù töï ngaõ vónh cöõu. Con 



 80 

ngöôøi thay ñoåi töøng giaây töøng phuùt. Theo giaùo lyù Tieåu Thöøa thì “Voâ 

Ngaõ” chæ aùp duïng cho loaøi ngöôøi, nhöng trong Phaät giaùo Ñaïi Thöøa thì 

vaïn höõu ñeàu voâ ngaõ. Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu 

Trieát Hoïc Phaät giaùo, Ñöùc Phaät xem theá giôùi naày laø theá giôùi cuûa khoå 

ñau, vaø Ngaøi ñaõ daïy nhöõng phöông phaùp ñoái trò noù. Vaäy caùi gì ñaõ laøm 

theá giôùi naày trôû thaønh khoå ñau? Lyù do ñaàu tieân nhö Ñöùc Phaät ñaõ daïy, 

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

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

Chuùng ta thöû khaûo saùt con ngöôøi. Moät ngöôøi khoâng theå xem tinh thaàn 

hay hoàn cuûa y laø moät thöïc ngaõ. Y hieän höõu nhöng khoâng theå naøo naém 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

vaïn vaät ñeàu voâ thöôøng, laø ñieàu khoâng theå traùnh. Haàu heát moïi ngöôøi 

ñeàu doác heát naêng löïc vaøo vieäc gìn giöõ söï hieän höõu cuûa mình vaø nhöõng 

tö höõu cuûa hoï. Nhöng thöïc ra, khoâng theå naøo tìm ñöôïc trung taâm hieän 

höõu cuûa noù, cuõng khoâng theå naøo giöõ noù ñôøi ñôøi ñöôïc. Khoâng vaät naøo laø 

khoâng bieán chuyeån, ngay caû trong moät saùt na. Khoâng nhöõng noù baát oån 

trong töông quan vôùi khoâng gian, maø noù cuõng baát oån trong töông quan 

vôùi thôøi gian nöõa. Neáu ta coù theå tìm ñöôïc moät theá giôùi khoâng coù khoâng 
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gian vaø thôøi gian, theá giôùi ñoù môùi thaät laø theá giôùi töï do chaân thaät, töùc laø 

Nieát Baøn. Neáu nhö nhöõng nhaø vaät lyù hieän ñaïi xaùc nhaän, khoâng gian laø 

moät trong nhöõng soá löôïng bieán ñoåi vaø thôøi gian laø töông ñoái thì theá giôùi 

cuûa khoâng gian thôøi gian naày laø caùi nguïc tuø maø chuùng ta khoâng theå naøo 

thoaùt ra ñöôïc, töùc laø chuùng ta ñaõ bò troùi buoäc trong voøng nhaân quaû roài 

vaäy. Khi naøo con ngöôøi chöa tìm ñöôïc caùi theá giôùi khoâng bò haïn cuoäc 

bôûi thôøi gian vaø khoâng gian, con ngöôøi vaãn phaûi laø moät taïo vaät khoå 

ñau. Xaùc nhaän raèng con ngöôøi coù theå ñaït ñöôïc caûnh giôùi ñoù, caûnh giôùi 

khoâng bò haïn cuoäc bôûi thôøi gian vaø khoâng gian laø söù meänh cuûa Phaät 

Giaùo. Leõ dó nhieân khoâng coù gì coù theå ñöôïc xem nhö laø khoâng gian voâ 

haïn vaø thôøi gian voâ cuøng. Ngay caû vaät lyù hoïc ngaøy nay cuõng nhìn nhaän 

caùi voâ taän cuûa thôøi gian vaø khoâng gian. Tuy nhieân, Ñöùc Phaät ñaõ xöôùng 

thuyeát veà lyù töôûng Nieát Baøn hay tòch dieät, theo nguyeân taéc voâ thöôøng 

vaø voâ ngaõ. Nieát Baøn coù nghóa laø huûy dieät sinh töû, huûy dieät theá giôùi duïc 

voïng, huûy dieät nhöõng ñieàu kieän thôøi gian vaø khoâng gian. Sau heát, Nieát 

Baøn coù nghóa laø caûnh giôùi cuûa giaûi thoaùt vieân maõn. Voâ ngaõ hay khoâng 

coù söï baát bieán, voâ thöôøng hay khoâng coù söï tröôøng toàn laø traïng huoáng 

thaät söï cuûa söï hieän höõu cuûa chuùng ta. Nieát Baøn theo nghóa tieâu cöïc laø 

huûy dieät, nhöng theo nghóa tích cöïc laø troøn ñaày, laø lyù töôûng cuûa chuùng 

ta, aáy laø söï giaûi thoaùt troïn veïn.  

Chö phaùp voâ ngaõ laø khoâng coù ta, khoâng coù töï theå, töï chuû. Ñieàu naày 

cuõng goàm coù thaân voâ ngaõ, taâm voâ ngaõ vaø caûnh voâ ngaõ. Thaân voâ ngaõ laø 

thaân naày hö huyeãn khoâng töï chuû, ta chaúng theå laøm cho noù treû maõi, 

khoâng giaø cheát. Duø cho baäc thieân tieân cuõng chæ löu truï ñöôïc saéc thaân 

trong moät thôøi haïn naøo thoâi. Taâm voâ ngaõ, chæ cho taâm hö voïng cuûa 

chuùng sanh khoâng coù töï theå; nhö taâm tham nhieãm, nieäm buoàn vui 

thöông giaän thoaït ñeán roài tan, khoâng coù chi laø chaân thaät. Caûnh voâ ngaõ 

laø caûnh giôùi xung quanh ta nhö huyeãn moäng, noù khoâng töï chuû ñöôïc, vaø 

bò söï sanh dieät chi phoái. Ñoâ thò ñoåi ra goø hoang, ruoäng daâu hoùa thaønh 

bieån caû, vaïn vaät luoân luoân bieán chuyeån trong töøng giaây phuùt, caûnh naày 

aån maát, caûnh khaùc hieän leân. Ñöùc Phaät ñaõ duøng caùch phaân tích sau ñaây 

ñeå chöùng minh raèng caùi “Ta” chaúng bao giôø tìm thaáy ñöôïc ôû thaân hay 

trong taâm. Thaân khoâng phaûi laø caùi “Ta”: Thaân khoâng phaûi laø caùi “Ta”, 

vì neáu thaân laø caùi “Ta” thì caùi “Ta” phaûi thöôøng coøn, khoâng thay ñoåi, 

khoâng taøn taï, khoâng hö hoaïi vaø khoâng cheát choùc, cho neân thaân khoâng 

theå laø caùi “Ta” ñöôïc. Caùi “Ta” khoâng coù caùi thaân theo nghóa khi noùi 

“Ta” coù moät caùi xe, moät caùi maùy truyeàn hình vì caùi “Ta” khoâng kieåm 
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soaùt ñöôïc caùi thaân. Thaân ñau yeáu, meät moûi, giaù nua ngöôïc laïi nhöõng 

ñieàu mình mong muoán. Beà ngoaøi cuûa caùi thaân nhieàu khi khoâng theo 

nhöõng öôùc muoán cuûa mình. Cho neân khoâng theå naøo cho raèng caùi “Ta” 

coù caùi thaân. Caùi “Ta” khoâng ôû trong thaân. Neáu ta tìm töø ñaàu ñeán chaân, 

chuùng ta khoâng theå tìm ra choã naøo laø caùi “Ta”. Caùi “Ta” khoâng ôû trong 

xöông, trong maùu, trong tuûy, trong toùc hay nöôùc boït. Caùi “Ta” khoâng 

theå tìm thaáy baát cöù nôi naøo trong thaân. Thaân khoâng ôû trong caùi “Ta”. 

Neáu thaân ôû trong caùi “Ta”, caùi “Ta” phaûi ñöôïc tìm thaáy rieâng reõ vôùi 

thaân vaø taâm, nhöng caùi “Ta” chaúng ñöôïc tìm thaáy ôû ñaâu caû. Taâm khoâng 

phaûi laø caùi “Ta”: Taâm khoâng phaûi laø caùi “Ta” vì leõ noù gioáng nhö taâm, 

taâm thay ñoåi khoâng ngöøng vaø luoân luoân laêng xaêng nhö con vöôïn. Taâm 

luùc vui luùc buoàn. Cho neân taâm khoâng phaûi laø caùi “Ta” vì noù luoân thay 

ñoåi. Caùi “Ta” khoâng sôû höõu caùi taâm vì taâm höùng thuù hay thaát voïng traùi 

vôùi nhöõng ñieàu chuùng ta mong muoán. Maëc duø chuùng ta bieát moät soá tö 

töôûng laø thieän vaø moät soá laø baát thieän, nhöng taâm cöù chaïy theo nhöõng tö 

töôûng baát thieän vaø laïnh luøng vôùi nhöõng tö töôûng thieän. Cho neân caùi 

“Ta” khoâng sôû höõu taâm vì taâm haønh ñoäng hoaøn toaøn ñoäc laäp vaø khoâng 

dính líu gì ñeán caùi “Ta”. Caùi “Ta” khoâng ôû trong taâm. Duø chuùng ta caån 

thaän tìm kieám trong taâm, duø chuùng ta heát söùc coá gaéng tìm trong tình 

caûm, tö töôûng vaø sôû thích, chuùng ta cuõng khoâng tìm thaáy ñaâu caùi “Ta” ôû 

trong taâm hay trong nhöõng traïng thaùi tinh thaàn. Taâm cuõng khoâng hieän 

höõu ôû trong caùi “Ta” vì caùi “Ta” neáu noù hieän höõu noù hieän höõu rieâng reõ 

vôùi taâm vaø thaân, nhöng caùi “Ta” nhö theá chaúng theå tìm thaáy ôû choã naøo. 

Chuùng ta neân choái boû yù töôûng veà caùi “Ta” bôûi hai lyù do: Thöù nhaát laø 

chuùng sanh tuy heát thaûy ñeàu coù caùi taâm thaân do nguõ uaån hoøa hôïp giaû 

taïm maø thaønh, nhöng khoâng coù caùi thöïc theå thöôøng nhaát cuûa mình, neân 

goïi laø ngaõ khoâng. Thöù hai laø chöøng naøo maø chuùng ta coøn chaáp vaøo caùi 

“Ta”, chöøng aáy chuùng ta coøn phaûi baûo veä mình, baûo veä cuûa caûi, taøi saûn, 

uy tín, laäp tröôøng vaø ngay caû ñeán lôøi noùi cuûa mình. Nhöng moät khi vaát 

boû ñöôïc loøng tin vaøo caùi “Ta” ñoäc laäp vaø thöôøng coøn, chuùng ta coù theå 

soáng vôùi moïi ngöôøi moät caùch thoaûi maùi vaø an bình. Ñöùc Phaät daïy: 

“Hieåu ñöôïc voâ ngaõ laø chìa khoùa ñi vaøo ñaïi giaùc, vì tin vaøo caùi “Ta” laø 

ñoàng nghóa vôùi voâ minh, vaø voâ minh laø moät trong ba loaïi phieàn naõo 

chính (tham, saân, si). Moät khi nhaän bieát, hình dung hay quan nieäm raèng 

chuùng ta laø moät thöïc theå, ngay laäp töùc chuùng ta taïo ra söï ly giaùn, phaân 

chia giöõa mình vaø ngöôøi cuõng nhö söï vaät quanh mình. Moät khi coù yù 

nieäm veà caùi ta, chuùng ta seõ phaûn öùng vôùi ngöôøi vaø söï vaät quanh mình 
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baèng caûm tình hay aùc caûm. Ñoù laø söï nguy hieåm thaät söï cuûa söï tin töôûng 

vaøo moät caùi ta coù thaät. Trong Thieàn, khi haønh giaû haønh trì ñeán ñoä queân 

ñi töï ngaõ coù nghóa laø thaân taâm ñaõ töï coi nhö boû ñi. Kinh nghieäm moïi söï 

ñeàu ñang bieán maát daàn trong moät khoaûnh khaéc hay trong moät khoaûng 

thôøi gian thaät daøi. Ñaây coù theå ñöôïc xaùc chöùng laø ñaõ Chöùng Ngoä. Chính 

vì vaäy maø söï choái boû caùi ‘Ta’ chaúng nhöõng laø chìa khoùa chaám döùt khoå 

ñau phieàn naõo, maø noù coøn laø chìa khoùa ñi vaøo cöûa ñaïi giaùc.” 

Haønh giaû tu Phaät phaûi luoân thoâng hieåu thuyeát Voâ Ngaõ cuûa nhaø 

Phaät. Ñaïo Phaät daïy raèng con ngöôøi ñöôïc naêm yeáu toá keát hôïp neân, goïi 

laø nguõ uaån: vaät chaát, caûm giaùc, tö töôûng, haønh nghieäp vaø nhaän thöùc. 

Neáu vaät chaát laø do töù ñaïi caáu thaønh, troáng roãng, khoâng coù thöïc chaát thì 

con ngöôøi, do nguõ uaån keát hôïp, cuõng khoâng coù töï ngaõ vónh cöõu, hay 

moät chuû theå baát bieán. Con ngöôøi thay ñoåi töøng giaây töøng phuùt, cuõng traûi 

qua saùt na voâ thöôøng vaø nhaát kyø voâ thöôøng. Nhôø nhìn saâu vaøo nguõ uaån 

cho neân thaáy “Nguõ aám voâ ngaõ, sinh dieät bieán ñoåi, hö nguïy khoâng chuû” 

vaø ñaùnh tan ñöôïc aûo giaùc cho raèng thaân naày laø moät baûn ngaõ vónh cöõu. 

Voâ Ngaõ Quaùn laø moät ñeà taøi thieàn quaùn quan troïng vaøo baäc nhaát cuûa 

ñaïo Phaät. Nhôø Voâ Ngaõ Quaùn maø haønh giaû thaùo tung ñöôïc bieân giôùi 

giöõa ngaõ vaø phi ngaõ, thaáy ñöôïc hoøa ñieäu ñaïi ñoàng cuûa vuõ truï, thaáy ta 

trong ngöôøi vaø ngöôøi trong ta, thaáy quaù khöù vaø vò lai trong hieän taïi, vaø 

sieâu vieät ñöôïc sinh töû. Chöõ Anatman trong Phaïn ngöõ coù nghóa laø voâ 

nhaân tính, khoâng coù thöïc chaát hay voâ ngaõ. Thuyeát Voâ Ngaõ coù hai ñaëc 

taùnh chính laø phaùp voâ ngaõ vaø nhaân voâ ngaõ. Ñoâi khi giaùo lyù “voâ ngaõ” 

gaây ra boái roái vaø hieåu laàm. Baát cöù luùc naøo chuùng ta noùi “Toâi ñang noùi”, 

hay “Toâi ñang ñi”, vaân vaân. Nhö vaäy laøm sao chuùng ta coù theå choái boû 

thöïc teá cuûa caùi “Ta”? Phaät töû chôn thuaàn neân luoân nhôù raèng Ñöùc Phaät 

khoâng baûo chuùng ta choái boû vieäc xöng hoâ “Ta” hay “Toâi”. Chính Ñöùc 

Phaät coøn phaûi duøng moät töø naøo ñoù ñeå xöng hoâ, nhö töø “Nhö Lai” chaúng 

haïn, khoâng caàn bieát töø naøy coù nghóa gì, noù vaãn laø moät töø hay moät danh 

xöng. Khi Ñöùc Phaät daïy veà “Voâ ngaõ”, Ngaøi nhaán maïnh ñeán söï töø boû 

moät yù nieäm cho raèng “Toâi” laø moät thöïc theå thöôøng haèng vaø khoâng thay 

ñoåi. Ngaøi noùi naêm uaån (saéc, thoï, töôûng, haønh vaø thöùc) khoâng phaûi laø 

caùi “Ta”, vaø khoâng coù caùi “Ta” naøo ñöôïc tìm thaáy trong naêm uaån naøy 

caû. Söï phuû nhaän cuûa Ñöùc Phaät coù nghóa laø söï phuû nhaän moät nieàm tin coù 

moät thöïc theå coù thaät, ñoäc laäp vaø thöôøng coøn ñöôïc ngöôøi ta goïi laø “Ta” 

vì moät thöïc theå nhö vaäy phaûi ñoäc laäp, phaûi thöôøng coøn, khoâng bieán ñoåi, 

khoâng hoaùn chuyeån, nhöng moät thöïc theå nhö vaäy hay moät caùi “Ta” nhö 
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theá khoâng theå tìm thaáy ôû ñaâu ñöôïc. Khi Ñöùc Phaät ñöa ra khaùi nieäm veà 

“Voâ ngaõ,” Ngaøi ñaõ laøm ñaûo loän khoâng bieát bao nhieâu quan nieäm veà vuõ 

truï vaø nhaân sinh. Ñöùc Phaät ñaõ giaùng moät ñoøn lôùn treân yù nieäm phoå bieán 

vaø kieân coá nhaát cuûa loaøi ngöôøi thôøi ñoù: yù nieäm veà söï toàn taïi cuûa caùi 

“ngaõ” thöôøng coøn. Nhöõng ai thaáu hieåu ñöôïc voâ ngaõ ñeàu bieát raèng noù 

ñöôïc ñöa ra ñeå ñaùnh ñoå yù nieäm veà “ngaõ” chöù khoâng phaûi laø moät ñoà aùn 

môùi cuûa thöïc taïi. Khaùi nieäm “Voâ ngaõ” laø phöông tieän, chöù khoâng phaûi 

laø cöùu caùnh. Neáu noù trôû thaønh moät yù nieäm thì noù cuõng caàn ñöôïc phaù vôõ 

nhö bao nhieâu yù nieäm khaùc. 

Haønh giaû tu Phaät neân luoân nhôù raèng Thaân-Taâm-Caûnh ñeàu voâ ngaõ. 

Chö phaùp voâ ngaõ laø khoâng coù ta, khoâng coù töï theå, töï chuû. Ñieàu naày 

cuõng goàm coù thaân voâ ngaõ, taâm voâ ngaõ vaø caûnh voâ ngaõ. Thaân voâ ngaõ laø 

thaân naày hö huyeãn khoâng töï chuû, ta chaúng theå laøm cho noù treû maõi, 

khoâng giaø cheát. Duø cho baäc thieân tieân cuõng chæ löu truï ñöôïc saéc thaân 

trong moät thôøi haïn naøo thoâi. Taâm voâ ngaõ, chæ cho taâm hö voïng cuûa 

chuùng sanh khoâng coù töï theå; nhö taâm tham nhieãm, nieäm buoàn vui 

thöông giaän thoaït ñeán roài tan, khoâng coù chi laø chaân thaät. Caûnh voâ ngaõ 

laø caûnh giôùi xung quanh ta nhö huyeãn moäng, noù khoâng töï chuû ñöôïc, vaø 

bò söï sanh dieät chi phoái. Ñoâ thò ñoåi ra goø hoang, ruoäng daâu hoùa thaønh 

bieån caû, vaïn vaät luoân luoân bieán chuyeån trong töøng giaây phuùt, caûnh naày 

aån maát, caûnh khaùc hieän leân. Ñöùc Phaät ñaõ duøng caùch phaân tích sau ñaây 

ñeå chöùng minh raèng caùi “Ta” chaúng bao giôø tìm thaáy ñöôïc ôû thaân hay 

trong taâm. Thaân khoâng phaûi laø caùi “Ta”, vì neáu thaân laø caùi “Ta” thì caùi 

“Ta” phaûi thöôøng coøn, khoâng thay ñoåi, khoâng taøn taï, khoâng hö hoaïi vaø 

khoâng cheát choùc, cho neân thaân khoâng theå laø caùi “Ta” ñöôïc. Caùi “Ta” 

khoâng coù caùi thaân theo nghóa khi noùi “Ta” coù moät caùi xe, moät caùi maùy 

truyeàn hình vì caùi “Ta” khoâng kieåm soaùt ñöôïc caùi thaân. Thaân ñau yeáu, 

meät moûi, giaù nua ngöôïc laïi nhöõng ñieàu mình mong muoán. Beà ngoaøi cuûa 

caùi thaân nhieàu khi khoâng theo nhöõng öôùc muoán cuûa mình. Cho neân 

khoâng theå naøo cho raèng caùi “Ta” coù caùi thaân. Caùi “Ta” khoâng ôû trong 

thaân. Neáu ta tìm töø ñaàu ñeán chaân, chuùng ta khoâng theå tìm ra choã naøo laø 

caùi “Ta”. Caùi “Ta” khoâng ôû trong xöông, trong maùu, trong tuûy, trong 

toùc hay nöôùc boït. Caùi “Ta” khoâng theå tìm thaáy baát cöù nôi naøo trong 

thaân, thaân khoâng ôû trong caùi “Ta”. Neáu thaân ôû trong caùi “Ta”, caùi “Ta” 

phaûi ñöôïc tìm thaáy rieâng reõ vôùi thaân vaø taâm, nhöng caùi “Ta” chaúng 

ñöôïc tìm thaáy ôû ñaâu caû. Taâm khoâng phaûi laø caùi “Ta” vì leõ noù gioáng nhö 

taâm, taâm thay ñoåi khoâng ngöøng vaø luoân luoân laêng xaêng nhö con vöôïn. 
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Taâm luùc vui luùc buoàn. Cho neân taâm khoâng phaûi laø caùi “Ta” vì noù luoân 

thay ñoåi. Caùi “Ta” khoâng sôû höõu caùi taâm vì taâm höùng thuù hay thaát voïng 

traùi vôùi nhöõng ñieàu chuùng ta mong muoán. Maëc duø chuùng ta bieát moät soá 

tö töôûng laø thieän vaø moät soá laø baát thieän, nhöng taâm cöù chaïy theo nhöõng 

tö töôûng baát thieän vaø laïnh luøng vôùi nhöõng tö töôûng thieän. Cho neân caùi 

“Ta” khoâng sôû höõu taâm vì taâm haønh ñoäng hoaøn toaøn ñoäc laäp vaø khoâng 

dính líu gì ñeán caùi “Ta”. Caùi “Ta” khoâng ôû trong taâm. Duø chuùng ta caån 

thaän tìm kieám trong taâm, duø chuùng ta heát söùc coá gaéng tìm trong tình 

caûm, tö töôûng vaø sôû thích, chuùng ta cuõng khoâng tìm thaáy ñaâu caùi “Ta” ôû 

trong taâm hay trong nhöõng traïng thaùi tinh thaàn. Taâm cuõng khoâng hieän 

höõu ôû trong caùi “Ta” vì caùi “Ta” neáu noù hieän höõu noù hieän höõu rieâng reõ 

vôùi taâm vaø thaân, nhöng caùi “Ta” nhö theá chaúng theå tìm thaáy ôû choã naøo.  

Chuùng ta neân choái boû yù töôûng veà caùi “Ta” bôûi hai lyù do: 1) Chöøng 

naøo maø chuùng ta coøn chaáp vaøo caùi “Ta”, chöøng aáy chuùng ta coøn phaûi 

baûo veä mình, baûo veä cuûa caûi, taøi saûn, uy tín, laäp tröôøng vaø ngay caû ñeán 

lôøi noùi cuûa mình. Nhöng moät khi vaát boû ñöôïc loøng tin vaøo caùi “Ta” ñoäc 

laäp vaø thöôøng coøn, chuùng ta coù theå soáng vôùi moïi ngöôøi moät caùch thoaûi 

maùi vaø an bình. 2) Ñöùc Phaät daïy: “Hieåu ñöôïc voâ ngaõ laø chìa khoùa ñi 

vaøo ñaïi giaùc, vì tin vaøo caùi “Ta” laø ñoàng nghóa vôùi voâ minh, vaø voâ minh 

laø moät trong ba loaïi phieàn naõo chính (tham, saân, si). Moät khi nhaän bieát, 

hình dung hay quan nieäm raèng chuùng ta laø moät thöïc theå, ngay laäp töùc 

chuùng ta taïo ra söï ly giaùn, phaân chia giöõa mình vaø ngöôøi cuõng nhö söï 

vaät quanh mình. Moät khi coù yù nieäm veà caùi ta, chuùng ta seõ phaûn öùng vôùi 

ngöôøi vaø söï vaät quanh mình baèng caûm tình hay aùc caûm. Ñoù laø söï nguy 

hieåm thaät söï cuûa söï tin töôûng vaøo moät caùi ta coù thaät. Chính vì vaäy maø 

söï choái boû caùi ‘Ta’ chaúng nhöõng laø chìa khoùa chaám döùt khoå ñau phieàn 

naõo, maø noù coøn laø chìa khoùa ñi vaøo cöûa ñaïi giaùc.” Haønh giaû tu Phaät 

neân quaùn “Voâ Ngaõ” trong töøng böôùc chaân ñi. Haønh giaû coù theå thoâng 

hieåu ñöôïc ba ñaëc taùnh naày qua caùch theo doõi baùm saùt caùc ñoäng taùc 

böôùc ñi vaø caùc nhaän thöùc cuûa ñoäng taùc. Khi chuyeân taâm chuù nieäm vaøo 

caùc chuyeån ñoäng naày, chuùng ta seõ thaáy vaïn höõu khôûi sinh vaø hoaïi dieät, 

vaø töø ñoù, chuùng ta seõ nhaän thöùc ñöôïc taùnh voâ thöôøng, khoå vaø voâ ngaõ 

cuûa cuûa taát caû moïi hieän töôïng höõu vi. 
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The Third Dharma Seal: Egolessness 

 

First, let's summarize on the meaning of Ego and Egolessness. 

According to Buddhism, “Atman” is the most subtle consciousness, the 

ultimate demarcation point between one person and another. There is a 

mere “Ego” which is designated in dependence on the continuum of 

consciousness.  The belief in ego creates and fosters egoism and 

desire, thus preventing the realization of the unity of life and the 

attainment of enlightenment. Non-changing quality (atman means 

anything substantially conceived that remains eternally one, unchanged 

and free). A basic tenet of Hinduism which was rejected by the 

Buddha. When an ego-soul or pudgala is thought as such, that 

constitutes the wrong view on existence of a permanent ego or atma-

drishti. When the reality of an individual object or dharma as such is 

denied, this is what is meant by the belief that “things are without 

independent individuality” or dharmanairatmya. The master of the 

body, compared to the ruler of the country. Illusion of the concept of 

the reality of the ego, man being composed of elements and 

disintegrated when these are dissolved.  

Man, person, ego or self, the substance that is the bearer of the 

cycle of rebirth. Buddhism denies the existence of an eternal person or 

soul. All beings subject to transmigration. Buddhism sees the person 

only a conventional name or a combination of physical and 

psychological facotrs that change from moment to moment. Non-

changing quality (atman means anything substantially conceived that 

remains eternally one, unchanged and free). A basic tenet of Hinduism 

which was rejected by the Buddha. When an ego-soul or pudgala is 

thought as such, that constitutes the wrong view on existence of a 

permanent ego or atma-drishti. The supreme SELF, the Ultimate 

Reality, or Universal Consciousness, the divine element in man, 

degraded into idea of an entity dwelling in the heart of each man, the 

thinker of his thoughts, and doer of his deeds, and after death dwelling 

in bliss or misery according to deeds done in the body. The erroneous 

ideas of a permanent self continued in reincarnation is the sources of 

all ilusion. But the Nirvana sutra definitely asserts a permanent ego in 

the transcendental world, above the range of reincarnation; and the 

trend of Mahayana supports such permanence. Ego composed of the 
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five skandhas and hence not a permanent entity. It is used for Atman, 

the self, personality. Buddhism take as a fundamental dogma, i.e. 

impermanence, no permanent ego, only a temporal or functional ego. 

The erroneous idea of a permanent self continued in reincarnation is 

the souce of all illusion. 

There are many other definitions which are related to “Atman” 

such as Self-love, the love of or attachment to the ego, arising with the 

eighth vijnana. The ego paramita in the four based on the Nirvana sutra 

in which transcendental ego is sovereign, i.e. has a real and permanent 

nature; the four are permanence, joy, personality, and purity. Ego-

grasping or Egoism (Lagna-atman (skt)), clinging to the “I”. In the Four 

Noble Truth, Sakyamuni Buddha taught that “attachment to self” is the 

root cause of suffering. From attachment springs grief; from grief 

springs fear. For him who is wholly free from attachment, there is no 

grief and much less fear. If you don’t have attachments, naturally you 

are liberated. Manatimana or the pride of thinking oneself equal to 

those who surpass us, one of the nine kinds of pride. Unamana or the 

pride of thinking myself not much inferior to those who far surpass me, 

one of the nine kinds of pride. Clinging to the idea of self or holding to 

the concept of the reality of the  ego, the false tenet of a soul, or ego, 

or permanent individual, that the individual is real, the ego an 

independent unit and not a mere combination of the five skandhas 

produced by cause and effect disintegrating. Holding to the concept of 

the reality of the ego also means that one holds on to oneself as an 

individual personality. The atma-graha was held to be responsible for 

all human-beings’ sufferings and afflictions, which would in the end be 

finally abolished by the attainment of a state of self-extinction or a 

state of complete no-self.  

The ilusion that the ego has real existence. The illusion that the 

ego has real existence, one of the four inverted or upside-down ideas, 

the illusion that the ego is real. False view that every man has a 

permanent lord within. Wrong view on the existence of a permanent 

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

temporary five skandhas, is a reality and permanent. The concept of 

the ego as real or anyone who believes in a real ego. Ultimate Reality, 

or Universal Consciousness, the divine element in man, degraded into 

idea of an entity dwelling in the heart of each man, the thinker of his 
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thoughts, and doer of his deeds, and after death dwelling in bliss or 

misery according to deeds done in the body. Buddhism believes in the 

non-reality of the atman, the soul, the person. Illusion of the concept of 

the reality of the ego, man being composed of elements and 

disintegrated when these are dissolved. Non-Buddhists cling to a so 

called Purusa or Atman. The soul, the spiritual ego, or permanent 

person, which by non-Budhists was said to migrate on the death of the 

body. They believe that Purusa is also the Supreme Soul or Spirit, 

which produces all forms of existence. With regard to the psychological 

question, Buddhism does not admit the existenceof a soul that is real 

and immortal. Anatma or non-self refers to all things (sarva-dharma), 

organic and inorganic. In the case of human beings, there will 

accordingly to be no soul, no real self that is immortal. While in the 

case of things in general, there will be no noumenon, no essence which 

is unchaegable. Because there is no real self spatially, i.e., no 

substance, there will be no permanent, i.e., no duration. Therefore, no 

bliss, is to be found in the world. Misconceptions of persons as 

inherently existent. Within the conception of persons as inherently 

existent, there are cases of conceiving both one’s own self and other 

selves to truly exist. Viewing the transitory collection of body and mind 

as a real “I” is a case of viewing your own self as inherently existent. 

The conception that observes the transitory collection which gives rise 

to the thought of “I” and conceives it to inherently exist. From this 

misconception, one generates pride in oneself as superior to others. 

From the view of emphasizing the “I” one might not believe in 

anything else, or believing that “own self” will exist forever. The 

conception that observes “mine” and conceives it to inherently exist.  

“I” means oneself and “Mine” means something that belongs to 

oneself. The self and its possession. The main goal of Buddhism is the 

extinction of separate individuality, which is brought about when we 

cease to identify anything with ourselves. From long habit it has 

become quite natural to us to think of our own experience in the term 

of “I” and “Mine.” Even when we are convinced that strictly speaking 

such words are too nebulous to be tenable and that their unthinking use 

leads to unhappiness in our daily lives, even then do we go on using 

them. The reasons for this are manifold. One of them is that we see no 

alternative way of explaining our experiences to ourselves except by 
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way of statements which include such words as “I” and “Mine.” In the 

Dharmapada Sutra, the Buddha taught: These are my sons; this is my 

wealth; with such thought a fool is tormented. Verily, he is not even the 

owner of himself. Whence sons? Whence wealth? (Dharmapada 62). 

He who has no thought of “I” and “mine,” for whatever towards his 

mind and body he does not grieve for that which he has not. He is 

indeed called a Bhikhshu (Dharmapada 367). 

In Buddhism, there are two kinds of Ego: The first kind is the 

Coarse Ego: The coarse ego is designated on the gross mind and body. 

However, even when the gross mind and body are not operating, there 

still has to be an “ego” designated, that is the subtle mind and body. 

The second kind is the Subtle Ego: The subtle ego is designated on the 

subtle mind and energy; however, when the subtle ego exists, there 

exists no coarse ego. In the Diamond Sutra, there are four ejects of the 

ego: First, the appearance of ego: The illusion that in the five skandhas 

there is a real ego; thus creating the idea of looking down on the poor, 

stupid and deluded. Second, human appearance: Man is different from 

other organisms. The ego of a man or that this ego is a man and 

different from beings of the other paths. Third, living beings 

appearance: All the living are produced by the skandhas. The ego of 

all beings that all beings have an ego born of the five skandhas. Fourth, 

the appearance of longevity: Life is limited to the organism. The ego 

has age, i.e. a determined or fated period of existence, thus creating 

the idea of attaching all appearances and desiring for welfare and 

profit. There are four delusions in reference to the ego: First, ignorance 

in regard to the ego. Second, holding to the ego idea. Third, Egoism or 

Self-esteem, self-seeking or desire arising from belief in ego. 

According to Eitel in The Dictionary of Chinese-English Buddhist 

Terms, Vatsa is the founder of the Vatsiputriyas., one of the main 

divisions of the Sarvastivada (Vaibhasika)  school; they were 

considered schismatics through their insistence on the reality of the 

ego; their failure in points of discipline,” etc.; the Vinaya as taught by 

this school has never reached China.” According to the Pudggalavada 

Sect, “Pudgala” is a Sanskrit term for “personalist.” A term applied to 

several early Indian Buddhist schools, which shared a common belief 

that there is a self (pudgala) which is the basis for karma and 

transmigration, or the substance that is the bearer of the cycle of rebirth 



 90 

and that this self is neither the same, nor different from the five 

aggregates. However, Buddhism denies the existence of such an 

eternal person or soul. Buddhism sees the person only a conventional 

name or a combination of physical and psychological factors that 

change from moment to moment. The pudgala doctrine was eventually 

declared heretical in Buddhism, though at one time Pudgalavadins 

appear to have been quite numerous. If we carefully look into the 

Buddha’s teachings, we will see that the Buddha always denies such a 

permanent and partless self. The teaching of “pudgala” caused such a 

violent reaction on the part of its opponents was that while the 

“anatman” doctrine of the Buddha was entirely true in a conventional 

sense, there was still a “pudgala,” or person. This person is an 

ultimately real thing, the substratum which allows for continuity 

between rebirths, for memory, and for the furture ripening of 

intentional actions or “karman” which are performed in the present or 

the past. If there was no person at all, as its opponents claimed, then 

Buddhism would be open to the charge of “Nihilism” and immortality, 

for there would be nobody who could undertake moral actions. It 

insisted that the “pudgala” was indeterminate in relation to the 

skandhas, neither outside them nor within them; neither identical with 

them, nor different from them. In fact, this pudgala was only 

perceptible to the Buddhas. In support of its position it frequently 

quoted sayings of the Buddha such as “Monks, there is a single person 

born into the world for the welfare of many people, for the happiness 

of many people, out of compassion for the world, for the benefit, 

welfare, and happiness of gods and men. One might see this kind of 

position reflected in the Tathagatagarbha doctrines of the Mahayana, 

the Ch’an and T’ien-T’ai schools in China. Thus, it is believed that this 

school was formed on the basis of a doctrinal division within the 

Sthaviravadin School in the third century B.C., and survived until the 

ninth or tenth centuries A.D. It originally called Vatsiputriya, after its 

teacher, Vatsiputra, it was later named the Sammitiya, and give rise to 

several sub-sects of its own.  

Now, let's summarize on the meaning of Egolessness. Anatman is a 

Sanskrit term for “No-self.” One of the “three characteristics” (tri-

laksana) that the Buddha said apply to all conditioned (samskrita) 

phenomena, the others being impermanence and unsatisfactoriness or 
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suffering. The doctrine holds that, contrary to the assertions of the 

brahmanical orthodoxy of the Buddha’s time, there is no permanent, 

partless, substantial “self” or soul. The brahmanical tradition taught that 

the essence of every individual is an eternal, unchanging essence 

(called the atman). The Buddha declared that such a essence is merely 

a conceptual construct and that every individual is in fact composed of 

a constantly changing collection of “aggregates” (skandha). Buddhists 

believe a non-existence of a permanent self. The body consists of the 

five elements and there is no self. Elements exist only by means of 

union of conditions. There is no eternal and unchangeable substance in 

them. When Sakyamuni Buddha put forth the notion of “no-self (not 

self, non-ego, the emptiness of a self),” he upsets many concepts about 

life in the universe. He blasted our most firm and widespread 

conviction, that of a permanent self. Those who understand “not self” 

know that its function is to overthrow “self,” not to replace it with a 

new concept of reality. The notion of “not self” is a method, not a goal. 

If it becomes a concept, it must be destroyed along with all other 

concepts. The doctrine of no-self has two main characteristics: 

selflessness of things (dharma-nairatmya) and selflessness of person 

(pudgalanairatmya). Sometimes, the teaching of “not-self” causes 

confusion and misunderstanding. Any time we speak, we do say “I am 

speaking” or “I am talking”, etc. How can we deny the reality of that 

“I”? Sincere Buddhists should always remember that the Buddha never 

asked us to reject the use of the name or term “I”. The Buddha himself 

still use a word “Tatathata” to refer to himself, no matter what is the 

meaning of the word, it is still a word or a name. When the Buddha 

taught about “not-self”, he stressed on the rejection of the idea that this 

name or term “I” stands for a substantial, permanent and changeless 

reality. The Buddha said that the five aggregates (form, feeling, 

perception, volition and consciousness) were not the self and that the 

self was not to be found in them. The Buddha’s rejection of the self is a 

rejection of the belief in a real, independent, permanent entity that is 

represented by the name or term “I”, for such a permanent entity would 

have to be independent, permanent, immutable and impervious to 

change, but such a permanent entity and/or such a self is nowhere to be 

found.  
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The doctrine of “Anatman” is one of the central teachings of 

Buddhism; it says that no self exists in the sense of a permanent, 

eternal, integral and independent substance within an individual 

existent. The anatta or anatma doctrine taught by the Buddha, to which 

most Buddhists, including Zen practitioners, subscirbe, is briefly the 

“not self” idea of man’s true nature. This is not to be confused with the 

“not self” expression used in Hindu philosophies. It means that the true 

nature of man is not conceivable by the human mind. How can one 

speak of “Anatta” if there is no “Atta”? We must understand what the 

Buddha meant by “Anatta”. He never meant anything in contra-

distinction to “Atta”. He did not place two terms in juxtaposition and 

say: “This is my ‘Anatta’ in opposition to ‘Atta’.” The term “Anatta”, 

since the prefix “an” indicates non-existence, and not opposition. So 

“Anatta” literally means no atta that is the mere denial of an “atta”, the 

non-existence of “atta”. The believers in an “atta” tried to keep their 

“atta”. The Buddha simply denied it, by adding the prefix “an”. As this 

concept of an Atta, Self, or Soul, was deep rooted in many whom the 

Buddha met, He had to discourse at length on this pivotal question of 

self to learned men, dialecticians and hair-splitting disputants.  

The doctrine of no-self has two main characteristics: selflessness of 

things (dharma-nairatmya) and selflessness of person 

(pudgalanairatmya). Selflessness of person: Pudgalanairatmya means 

man as without ego or permanent soul, or no permanent human ego or 

soul. Selflessness of things: Dharmanairatmya means no permanent 

individuality in or independence of things. Things are without 

independent individuality, i.e. the tenet that things have no 

independent reality, no reality in themselves. The idea that there is no 

self-substance or “Atman” constituting the individuality of each object 

is insisted on by the followers of Mahayana Buddhism to be their 

exclusive property, not shared by the Hinayana. This idea is naturally 

true as the idea of “no self-substance” or Dharmanairatmya is closely 

connected with that of “Sunyata” and the latter is one of the most 

distinguishing marks of the Mahayana, it was natural for its scholars to 

give the former a prominent position in their philosophy. In the 

Lankavatara Sutra, the Buddha taught: “When a Bodhisattva-

mahasattva recognizes that all dharmas are free from Citta, Manas, 

Manovijnana, the Five Dharmas, and the Threefold Svabhava, he is 
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said to understand well the real significance of Dharmanairatmya.” 

Devout Buddhists have no external enemies. We only have friends, 

including those who understand us and those who have not yet 

understood us. However, our main inner enemy is the “Self”. The 

“Self” is the great enemy of Truth. Those who love “Self” do not care 

to help their fellow beings, but desire everything for themselves alone. 

They become cruel, greedy, untruthful, dishonest and impure. It is love 

of the Self that makes all the trouble in the world. People who love 

Truth cannot be unkind and greedy; they are loving and gentle to all 

they meet; they are willing to lend a helping hand to anyone in trouble, 

and spread happiness wherever they go. The enemy of “Self” is very 

difficult to conquer, but devout Buddhists are never discouraged. 

Remember, it took the Buddha a long time to do it. He had to fight with 

himself for many years to overcome this enemy and to become 

enlightened. We do not have any other method but doing the same 

thing as the Buddha did.  

No-Self means that there is no self, no permanent nature per se and 

that we are not true masters of ourselves. This point, too, is divided into 

the no-self body, the no-self mind, and the no-self environment. The 

no-self body means that this body is illusory, not its own master. It 

cannot be kept eternally young or prevented from decaying and dying. 

Even gods and immortals can only postpone death for a certain period 

of time. The no-self of mind refers to the deluded mind of sentient 

beings, which has no permanent nature. For example, the mind of 

greed, thoughts of sadness, anger, love, and happiness suddenly arise 

and then disappear, there is nothing real. No-self of environment 

means that our surroundings are illusory, passive and subject to birth 

and decay. Cities and towns are in time replaced by abandoned 

mounds, mulberry fields soon give way to the open seas, every single 

thing changes and fluctuates by the second, one landscape disappears 

and another takes its place. The Buddha used the following analysis to 

prove that the self is nowhere to be found either in the body or the 

mind. Body is not the self: The body is not the self, for if the body were 

the self, the self would be impermanent, would be subject to change, 

decay, destruction, and death. Hence the body cannot be the self. The 

self does not possess the body, in the sense that I possess a car or a 

television, because the self cannot control the body. The body falls ill, 
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gets tired and old against our wishes. The body has an appearance, 

which often does not agree with our wishes. Hence in no way does the 

self possess the body. The self does not exist in the body. If we search 

our bodies from top to bottom, we can find nowhere locate the so-

called “Self”. The self is not in the bone or in the blood, in the marrow 

or in the hair or spittle. The “Self” is nowhere to be found within the 

body. The body does not exist in the self. For the body to exist in the 

self, the self would have to be found apart from the body and mind, but 

the self is nowhere to be found. Mind is not the self: The mind is not 

the self because, like the body, the mind is subject to constant change 

and is agitated like a monkey. The mind is happy one moment and 

unhappy the next. Hence the mind is not the self because the mind is 

constantly changing. The self does not possess the mind because the 

mind becomes excited or depressed against our wishes. Although we 

know that certain thoughts are wholesome and certain thoughts 

unwholesome, the mind pursues unwholesome thoughts and is different 

toward wholesome thoughts. Hence the self does not possess the mind 

because the mind acts independently of the self. The self does not exist 

in the mind. No matter how carefully we search the contents of our 

minds, no matter how we search our feelings, ideas, and inclinations, 

we can nowhere foind the self in the mind and the mental states. The 

mind does not exist in the self because again the self would have to 

exist apart from the mind and body, but such a self is nowhere to be 

found. We should reject the idea of a self for two reasons: First, illusion 

of the concept of the reality of the ego, man being composed of 

elements and disintegrated when these are dissolved. Second, as long 

as we still cling to the self, we will always have to defend ourselves, 

our property, our prestige, opinions, and even our words. But once we 

give up the belief in an independent and permanent self, we will be 

able to live with everyone in peace and pleasure. The Buddha taught: 

“Understanding not-self is a key to great enlightenment for the belief 

in a self is synonymous with ignorance, and ignorance is the most basic 

of the three afflictions (greed, anger, and stupidity). Once we identify, 

imagine, or conceive ourselves as an entity, we immediately create a 

schism, a separation between ourselves and the people and things 

around us. Once we have this conception of self, we respond to the 

people and things around us with either attachment or aversion. That’s 
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the real danger of the belief of a self. In Zen, when one practices to a 

point that one can forget the self means Realization. At that time on’es 

body and mind dropped away. The experience of everything 

disappearing with an instant or a long period of time. This might be 

confirmed as Realization. Thus, the rejection of the self is not only the 

key of the end of sufferings and afflictions, but it is also a key to the 

entrance of the great enlightenment.”   

Buddhist practitioners should always try to understand the 

differences between the Determinism and Egolessness. Determinism 

means the theory of being determined by fate, nature, or god. 

Buddhism believes in the absence of a permanent, unchaging self or 

soul, or non-existence of a permanent self. According to the 

Vimalakirti Sutra, the body consists of the five elements or skandhas, 

which together represent body and mind, and there is no such so-called 

“self.” Elements exist only by means of union of conditions. There is 

no eternal and unchangeable substance in them. When these come 

apart, so-called “body” immediately disappears. Since the form which 

is created by the four elements is empty and without self, then the 

human body, created by the unification of the five skandhas, must also 

be empty and without self. Human body is in a transforming process 

from second to second. In Theravada, no-self is only applied to the 

person; in the Mahayana, all things are regarded as without essence. 

According to Prof. Junjiro Takakusu in The Essentials of Buddhist 

Philosophy, the Buddha regarded this world as a world of hardship, and 

taught the ways to cope with it. Then what are the reasons which make 

it a world of hardship? The first reason, as given by the Buddha is that 

all things are selfless or egoless, which means that no things, men, 

animals and inanimate objects , both living and not living, have what 

we may call their original self or real being. Let us consider man. A 

man does not have a core or a soul which he can consider to be his true 

self. A man exists, but he cannot grasp his real being, he cannot 

discover his own core, because the existence of a man is nothing but an 

“existence depending on a series of causations.” Everything that exists 

is there because of causations; it will disappear when the effects of the 

causation cease. The waves on the water’s surface certainly exist, but 

can it be said that a wave has its own self? Waves exist only while 

there is wind or current. Each wave has its own characteristics 
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according to the combination of causations, the intensity of the winds 

and currents and their directions, etc. But when the effects of the 

causations cease, the waves are no more. Similarly, there cannot be a 

self which stands independent of causations. As long as a man is an 

existent depending on a series of causations, it is unreasonable for him 

to try to hold on to himself and to regard all things around him from the 

self-centered point of view. All men ought to deny their own selves 

and endeavor to help each other and to look for co-existence, because 

no man can ever be truly independent.  If all things owe their existence 

to a series of causations, their existence is a conditional one; there is no 

one thing in the universe that is permanent or independent. Therefore, 

the Buddha’s theory that selflessness is the nature of all things 

inevitably leads to the next theory that all things are impermanent 

(anitya). Men in general seem to be giving all of their energy to 

preserving their own existence and their possessions. But in truth it is 

impossible to discover the core of their own existence, nor is it possible 

to preserve it forever. Even for one moment nothing can stay 

unchanged. Not only is it insecure in relation to space but it is also 

insecure in relation to time. If it were possible to discover a world 

which is spaceless and timeless, that would be a world of true freedom, 

i.e., NirvanaMen in general seem to be giving all of their energy to 

preserving their own existence and their possessions. But in truth it is 

impossible to discover the core of their own existence, nor is it possible 

to preserve it forever. Even for one moment nothing can stay 

unchanged. Not only is it insecure in relation to space but it is also 

insecure in relation to time. If it were possible to discover a world 

which is spaceless and timeless, that would be a world of true freedom, 

i.e., Nirvana. If, as the modern physicists assert, space is curved and 

time is relative, this world of space and time is our enclosed abode 

from which there is no escape; we are tied down in the cycles of cause 

and effectIf, as the modern physicists assert, space is curved and time 

is relative, this world of space and time is our enclosed abode from 

which there is no escape; we are tied down in the cycles of cause and 

effect. As long as men cannot discover a world which is not limited by 

time and space, men must be creatures of suffering. To assert that such 

a state, unlimited in time and space, is attainable by man is the 

message of BuddhismAs long as men cannot discover a world which is 
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not limited by time and space, men must be creatures of suffering. To 

assert that such a state, unlimited in time and space, is attainable by 

man is the message of Buddhism.  Of course, there is no such thing as a 

limitless time. Even modern physical science does not recognize 

infinity in time and space. However, the Buddha brought forward his 

ideal, Nirvana (extinction), following his theories of selflessness and 

impermanence. Nirvana means extinction of life and death, extinction 

of worldly desire, and extinction of space and time conditions. This, in 

the last analysis, means unfolding a world of perfect freedom. 

Selflessness (no substance) and impermanence (no duration) are the 

real state of our existence; Nirvana (negatively extinction; positively 

perfection) is our ideal, that is, perfect freedom, quiescence.  

Buddhist practitioners should always thoroughly understand the 

Buddhist doctrine of Egolessness. Buddhism teaches that human 

beings’ bodies are composed of five aggregates, called skandhas in 

Sanskrit. If the form created by the four elements is empty and without 

self, then human beings' bodies, created by the unification of the five 

skandhas, must also be empty and without self. Human beings’ bodies 

are involved in a transformation process from second to second, minute 

to minute, continually experiencing impermanence in each moment. By 

looking very deeply into the five skandhas, we can experience the 

selfless nature of our bodies, our passage through birth and death, and 

emptiness, thereby destroying the illusion that our bodies are 

permanent. In Buddhism, no-self is the most important subject for 

meditation. By meditating no-self, we can break through the barrier 

between self and other. When we no longer are separate from the 

universe, a completely harmonious existence with the universe is 

created. We see that all other human beings exist in us and that we 

exist in all other human beings. We see that the past and the future are 

contained in the present moment, and we can penetrate and be 

completely liberated from the cycle of birth and death. Anatman in 

Sanskrit means the impersonality, insubstantiality, or not-self. The 

doctrine of no-self has two main characteristics: selflessness of things 

(dharma-nairatmya) and selflessness of person (pudgalanairatmya). 

Sometimes, the teaching of “not-self” causes confusion and 

misunderstanding. Any time we speak, we do say “I am speaking” or “I 

am talking”, etc. How can we deny the reality of that “I”? Sincere 
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Buddhists should always remember that the Buddha never asked us to 

reject the use of the name or term “I”. The Buddha himself still use a 

word “Tatathata” to refer to himself, no matter what is the meaning of 

the word, it is still a word or a name. When the Buddha taught about 

“not-self”, he stressed on the rejection of the idea that this name or 

term “I” stands for a substantial, permanent and changeless reality. The 

Buddha said that the five aggregates (form, feeling, perception, volition 

and consciousness) were not the self and that the self was not to be 

found in them. The Buddha’s rejection of the self is a rejection of the 

belief in a real, independent, permanent entity that is represented by 

the name or term “I”, for such a permanent entity would have to be 

independent, permanent, immutable and impervious to change, but 

such a permanent entity and/or such a self is nowhere to be found. 

When Sakyamuni Buddha put forth the notion of “no-self,” he upsets 

many concepts about life in the universe. He blasted our most firm and 

widespread conviction, that of a permanent self. Those who understand 

“not self” know that its function is to overthrow “self,” not to replace it 

with a new concept of reality. The notion of “not self” is a method, not 

a goal. If it becomes a concept, it must be destroyed along with all 

other concepts.  

Buddhist practitioners should always remember about the No-self 

of “Body-Mind-Environment”. No-Self means that there is no self, no 

permanent nature per se and that we are not true masters of ourselves. 

This point, too, is divided into the no-self body, the no-self mind, and 

the no-self environment. The no-self body means that this body is 

illusory, not its own master. It cannot be kept eternally young or 

prevented from decaying and dying. Even gods and immortals can only 

postpone death for a certain period of time. The no-self of mind refers 

to the deluded mind of sentient beings, which has no permanent nature. 

For example, the mind of greed, thoughts of sadness, anger, love, and 

happiness suddenly arise and then disappear, there is nothing real. No-

self of environment means that our surroundings are illusory, passive 

and subject to birth and decay. Cities and towns are in time replaced by 

abandoned mounds, mulberry fields soon give way to the open seas, 

every single thing changes and fluctuates by the second, one landscape 

disappears and another takes its place. The Buddha used the following 

analysis to prove that the self is nowhere to be found either in the body 
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or the mind. The body is not the self, for if the body were the self, the 

self would be impermanent, would be subject to change, decay, 

destruction, and death. Hence the body cannot be the self. The self 

does not possess the body, in the sense that I possess a car or a 

television, because the self cannot control the body. The body falls ill, 

gets tired and old against our wishes. The body has an appearance, 

which often does not agree with our wishes. Hence in no way does the 

self possess the body. The self does not exist in the body. If we search 

our bodies from top to bottom, we can find nowhere locate the so-

called “Self”. The self is not in the bone or in the blood, in the marrow 

or in the hair or spittle. The “Self” is nowhere to be found within the 

body. The body does not exist in the self. For the body to exist in the 

self, the self would have to be found apart from the body and mind, but 

the self is nowhere to be found. The mind is not the self because, like 

the body, the mind is subject to constant change and is agitated like a 

monkey. The mind is happy one moment and unhappy the next. Hence 

the mind is not the self because the mind is constantly changing. The 

self does not possess the mind because the mind becomes excited or 

depressed against our wishes. Although we know that certain thoughts 

are wholesome and certain thoughts unwholesome, the mind pursues 

unwholesome thoughts and is different toward wholesome thoughts. 

Hence the self does not possess the mind because the mind acts 

independently of the self. The self does not exist in the mind. No 

matter how carefully we search the contents of our minds, no matter 

how we search our feelings, ideas, and inclinations, we can nowhere 

foind the self in the mind and the mental states. The mind does not 

exist in the self because again the self would have to exist apart from 

the mind and body, but such a self is nowhere to be found.  

We should reject the idea of a self for two reasons:  1) As long as 

we still cling to the self, we will always have to defend ourselves, our 

property, our prestige, opinions, and even our words. But once we give 

up the belief in an independent and permanent self, we will be able to 

live with everyone in peace and pleasure. 2) The Buddha taught: 

“Understanding not-self is a key to great enlightenment for the belief 

in a self is synonymous with ignorance, and ignorance is the most basic 

of the three afflictions (greed, anger, and stupidity). Once we identify, 

imagine, or conceive ourselves as an entity, we immediately create a 
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schism, a separation between ourselves and the people and things 

around us. Once we have this conception of self, we respond to the 

people and things around us with either attachment or aversion. That’s 

the real danger of the belief of a self. Thus, the rejection of the self is 

not only the key of the end of sufferings and afflictions, but it is also a 

key to the entrance of the great enlightenment.” Buddhist Practitioners 

should contemplate “No-self” in every step. Buddhist practitioners can 

comprehend these three characteristics by observing closely the mere 

lifting of the foot and the awareness of the lifting of the foot. By paying 

close attention to the movements, we see things arising and 

disappearing, and consequently we see for ourselves the impermanent, 

unsatisfactory, and non-self nature of all conditioned phenomena. 
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Chöông Baûy 

Chapter Seven 

 

Phaùp AÁn Thöù Tö: Nieát Baøn 

 

Theo truyeàn thoáng Ñaïi Thöøa, coù boán phaùp aán: Thöù nhaát laø Voâ 

Thöôøng: Nhaát Thieát Haønh Voâ Thöôøng, vaïn vaät voâ thöôøng, phaùp höõu vi 

voâ thöôøng. Thöù nhì laø Khoå: Nhaát Thieát Haønh Khoå, moïi thöù ñeàu ñöa 

ñeán khoå ñau. Thöù ba laø Voâ Ngaõ: Chö Phaùp Voâ Ngaõ, chö phaùp voâ ngaõ. 

Thöù tö laø Nieát Baøn: Nieát Baøn Tòch Dieät, Nieát Baøn an laïc tröôøng cöûu, 

chæ coù Nieát baøn laø vónh vieãn, voâ khoå vaø thanh tònh. Maø thaät vaäy, Nieát 

Baøn laø moät trong nhöõng Phaùp AÁn raát quan troïng trong Phaät giaùo, vì noù 

laø cöùu caùnh toái haäu cuûa baát cöù ngöôøi tu Phaät. Nieát baøn laø söï chaám döùt 

hoaøn toaøn nhöõng ham muoán vaø khoå ñau phieàn naõo. Nieát Baøn laø muïc 

tieâu toái thöôïng cuûa nhöõng ngöôøi tu theo Phaät. Söï giaûi thoaùt cuoái cuøng 

hay cöùu caùnh toái haäu cuûa ñaïo Phaät, khoâng theå ñaït ñeán ngay laäp töùc 

ñöôïc. Ñoù laø moät tieán trình tuaàn töï, moät söï ñaøo luyeän töøng böôùc. Tröôùc 

tieân, haønh giaû phaûi tu taäp giaûi thoaùt khoûi nhöõng khoå ñau phieàn naõo do 

hieåu ñöôïc nguyeân nhaân cuûa chuùng, xuyeân qua thöïc haønh Töù dieäu ñeá 

maø xoùa boû hay laøm bieán maát nhöõng nhô baån aáy. Keá ñoù haønh giaû phaûi 

söï loaïi boû nhöõng aûo aûnh vaø ñam meâ, vöôït thoaùt sinh töû vaø ñaït tôùi cöùu 

caùnh Nieát baøn. Nhö kinh ñieån thöôøng noùi: söï thanh tònh taâm chæ ñaït 

ñöôïc sau khi ñaõ thaønh töïu giôùi haïnh. Thanh tònh taâm vaø trí tueä laø ñieàu 

khoâng theå coù neáu khoâng thanh tònh giôùi. Ñöùc Phaät thuùc duïc caùc ñeä töû 

cuûa Ngaøi tröôùc tieân haõy töï ñaët mình vaøo neáp soáng giôùi haïnh, sau ñoù 

môùi böôùc vaøo con ñöôøng thieàn ñònh vaø trí tueä. Chính vì vaäy caàn phaûi 

khôûi söï ngay töø böôùc ñaàu. Ñieåm khôûi ñaàu trong giaùo phaùp laø Giôùi. Sau 

khi ñaõ ñöùng vöõng treân vuøng ñaát giôùi, haønh giaû seõ noã löïc laøm chuû caùi 

taâm dao ñoäng cuûa mình. 

Khi chuùng ta noùi ñeán Nieát Baøn chuùng ta gaëp phaûi nhöõng khoù khaên 

trong vieäc dieãn taû vì baûn chaát xaùc thöïc cuûa moät kinh nghieäm khoâng theå 

vaø khoâng bao giôø coù theå ñöôïc truyeàn ñaït baèng ngoân töø. Kinh nghieäm 

naøy phaûi ñöôïc moãi ngöôøi töï mình kinh qua, khoâng coù ngoaïi leä. Chuùng 

ta phaûi kinh qua vieäc chaám döùt khoå ñau phieàn naõo, nhöõng tai hoïa cuûa 

luyeán chaáp, saân haän vaø voâ minh. Khi chuùng ta loaïi boû ñöôïc nhöõng 

nguyeân nhaân cuûa khoå ñau phieàn naõo laø chuùng ta chöùng nghieäm nieát 

baøn cho chính mình. Nirvana” laø thuaät ngöõ Baéc Phaïn chæ “söï chaám 



 102 

döùt.” Töø naøy do söï keát hôïp cuûa tieáp ñaàu ngöõ “nir” vaø caên ngöõ ñoäng töø 

“va” coù nghóa laø “thoåi taét” hay “daäp taét.” Ñaây laø söï chaám döùt tieán trình 

hieän höõu cuûa duïc voïng ñeå ñaït tôùi nieàm an laïc tröôøng cöûu. Nieát baøn, 

cheá ngöï moïi duïc voïng, ñoaïn taän luaân hoài sanh töû. Ñaây laø traïng thaùi cao 

nhaát cuûa haïnh phuùc, bình an vaø thuaàn khieát. Ñaây cuõng laø muïc tieâu toái 

haäu cuûa moïi coá gaéng cuûa chö Phaät töû (Muïc tieâu taâm linh thuø thaéng 

trong Phaät giaùo), nhaèm giaûi thoaùt khoûi söï toàn taïi haïn heïp. Nieát baøn, 

traïng thaùi thoaùt khoûi taùi sanh baèng caùch dieät tröø moïi ham muoán vaø 

ñoaïn taän ngaõ chaáp. Theo Kinh Laêng Giaø, Nieát Baøn nghóa laø thaáy suoát 

vaøo truù xöù cuûa thöïc tính ñuùng chính thöïc tính (Nieát Baøn giaû kieán nhö 

thöïc xöù—Blowing out), vaø sau khi thaáy ñöôïc nhö vaäy, moät vò Boà Taùt 

vôùi taâm ñaïi bi, töø boû nieát baøn ñeå höôùng daãn nhöõng ngöôøi khaùc ñi ñeán 

giaûi thoaùt. 

Nirvana goàm ‘Nir’ coù nghóa laø ra khoûi, vaø ‘vana’ coù nghóa laø khaùt 

aùi. Nirvana coù nghóa laø thoaùt khoûi luaân hoài sanh töû, chaám döùt khoå ñau, 

vaø hoaøn toaøn tòch dieät, khoâng coøn ham muoán hay khoå ñau nöõa (Tòch 

dieät hay dieät ñoä). Nieát Baøn laø giai ñoaïn cuoái cuøng cho nhöõng ai ñaõ döùt 

tröø khaùt aùi vaø chaám döùt khoå ñau. Noùi caùch khaùc, Nieát Baøn laø chaám döùt 

voâ minh vaø ham muoán ñeå ñaït ñeán söï bình an vaø töï do noäi taïi. Nieát Baøn 

vôùi chöõ “n” thöôøng ñoái laïi vôùi sanh töû. Nieát baøn coøn duøng ñeå chæ traïng 

thaùi giaûi thoaùt qua toaøn giaùc. Nieát Baøn cuõng ñöôïc duøng theo nghóa trôû 

veà vôùi taùnh thanh tònh xöa nay cuûa Phaät taùnh sau khi thaân xaùc tieâu tan, 

töùc laø trôû veà vôùi söï töï do hoaøn toaøn cuûa traïng thaùi voâ ngaïi. Traïng thaùi 

toái haäu laø voâ truï Nieát Baøn, nghóa laø söï thaønh töïu töï do hoaøn toaøn, 

khoâng coøn bò raøng buoäc ôû nôi naøo nöõa. Nieát Baøn laø danh töø chung cho 

caû Tieåu Thöøa laãn Ñaïi Thöøa. Theo Kinh Laêng Giaø, Ñöùc Phaät baûo 

Mahamati: “Naày Mahamati, Nieát Baøn nghóa laø thaáy suoát vaøo truù xöù 

cuûa thöïc tính trong yù nghóa chaân thaät cuûa noù. Truù xöù cuûa thöïc tính laø 

nôi maø moät söï vaät töï noù truù. Truù trong chính caùi choã cuûa mình nghóa laø 

khoâng xao ñoäng, töùc laø maõi maõi tónh laëng. Nhìn thaáy suoát vaøo truù xöù 

cuûa thöïc tính ñuùng nhö noù nghóa laø thoâng hieåu raèng chæ coù caùi ñöôïc 

nhìn töø chính taâm mình, chöù khoâng coù theå giôùi naøo beân ngoaøi nhö theá 

caû.” Sau khi Ñöùc Phaät vaéng boùng, haàu heát caùc thaûo luaän suy luaän sieâu 

hình taäp trung quanh ñeà taøi Nieát Baøn. Kinh Ñaïi Baùt Nieát Baøn, nhöõng 

ñoaïn vaên baèng tieáng Baéc Phaïn vöøa ñöôïc phaùt kieán môùi ñaây, moät ôû 

Trung AÙ vaø ñoaïn khaùc ôû Cao Daõ Sôn cho thaáy moät thaûo luaän soáng 

ñoäng veà caùc vaán ñeà nhö Phaät taùnh, Chaân nhö, Phaùp giôùi, Phaùp thaân, vaø 
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söï khaùc nhau giöõa caùc yù töôûng Tieåu Thöøa vaø Ñaïi Thöøa. Taát caû nhöõng 

chuû ñieåm ñoù lieân quan ñeán vaán ñeà Nieát Baøn, vaø cho thaáy moái baän taâm 

lôùn cuûa suy luaän ñöôïc ñaët treân vaán ñeà voâ cuøng quan troïng naày. 

Söï giaûi thích töông ñoái nhaát cuûa Nieát Baøn laø traïng thaùi cao nhaát 

cuûa thieàn ñònh ‘ñaõ döøng moïi yù töôûng vaø caûm thoï.’ Nieát Baøn cuõng coøn 

goïi laø söï taän dieät caùc thöùc, töùc laø söï thöïc nghieäm voâ phaân bieät, bôûi leõ 

voøng luaân hoài sanh töû ñöôïc thaønh hình qua doøng taâm thöùc, vaø Nieát Baøn 

chính laø söï tieâu dieät sanh töû, laø thöïc taïi cuûa voâ ngaõ. Baèng nhöõng 

phöông tieän tu taäp thieàn ñònh ñeå trí tueä hieän tieàn seõ tònh chæ ñöôïc tieán 

trình hoaït ñoäng cuûa yù thöùc. Phaät giaùo luoân luoân duøng moät soá töø phuû 

ñònh ñeå taïm moâ taû traïng thaùi khoâng theå dieãn taû ñöôïc cuûa Nieát Baøn nhö: 

‘Ñaây laø söï khoâng sanh, khoâng höõu, khoâng taïo, khoâng taùc, vaân vaân. Nieát 

Baøn laø traïng thaùi khoâng ñaát, khoâng nöôùc, khoâng coù caûnh giôùi Khoâng voâ 

bieân xöù hoaëc Thöùc voâ bieân xöù. Nieát Baøn khoâng ñeán, cuõng khoâng ñi, 

khoâng ñöùng, khoâng sanh, khoâng dieät, khoâng baét ñaàu, khoâng chaám döùt. 

Nhö theá laø söï chaám döùt ñau khoå. Vì vaäy Nieát Baøn laø vöôït ra ngoaøi söï 

ñau khoå. Nôi ñoù khoâng coù thay ñoåi, khoâng saàu muoän, khoâng oâ nhieãm. 

Nôi ñoù an laïc vaø haïnh phuùc. Ñaây chính laø haûi ñaûo, laø nôi truù aån, nôi veà 

nöông vaø muïc ñích toái haäu. Theâm vaøo ñoù, thuaät ngöõ ‘Nibbana’ trong 

kinh ñieån Pali roõ raøng bieåu thò moät thöïc theå thoáng nhaát thöôøng haèng, 

toàn taïi, vöôït khoûi tam giôùi. Ñaây laø baûn chaát voâ taän, khoâng theå dieãn taû 

ñöôïc, khoâng sanh, khoâng dieät vaø vöôït qua taát caû nhöõng phaân bieät ñoái 

ñaõi, ñoàng nhaát vôùi voâ ngaõ.  

Theo Phaät giaùo, Nieát Baøn coù nhieàu ñaëc tính rieâng sau ñaây: Nieát 

Baøn coù theå ñöôïc vui höôûng ngay trong kieáp naày nhö laø moät traïng thaùi 

coù theå ñaït ñöôïc. Nieát Baøn coù boán ñöùc, coøn goïi laø Töù Ñöùc Nieát Baøn: Töù 

Ñöùc Nieát Baøn theo Phaät Giaùo, hay boán phaåm haïnh cao thöôïng hay 

nhöõng baûn chaát sieâu vieät cuûa Nhö Lai ñöôïc thuyeát giaûng trong Kinh 

Nieát Baøn (ñaây laø boán phaåm haïnh roát raùo cuûa Ñöùc Nhö Lai, coù boán ñöùc 

naày töùc laø ñaéc Ñaïi Baùt Nieát Baøn cuûa Ñaïi Thöøa): Thöù nhaát laø Thöôøng 

Ñöùc: Theå cuûa Nieát Baøn thöôøng haèng baát bieán, khoâng sinh dieät, khoâng 

coøn bò chi phoái bôûi voâ thöôøng. Thöù nhì laø Laïc Ñöùc: Theå cuûa Nieát Baøn 

tòch dieät vónh an, moät thöù Laïc Ba La Maät. Thöù ba laø Ngaõ Ñöùc: Söùc 

maïnh hay ñöùc cuûa ngaõ ñöôïc ñònh nghóa nhö laø töï taïi, khaéc phuïc vaø giaûi 

thoaùt. Thöù tö laø Tònh Ñöùc: Theå cuûa Nieát Baøn giaûi thoaùt khoûi moïi caáu 

nhieãm. Nieát baøn coøn coù taùm loaïi phaùp vò ñaày ñuû: Thöôøng Truï, Tòch 
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Dieät, Baát Laõo, Baát Töû, Thanh Tònh, Hö Khoâng Sieâu Vieät, Baát Ñoäng, vaø 

Khoaùi Laïc.   

Ngoaøi ra, Nieát Baøn coøn coù nhöõng ñaëc tính khaùc. Thöù nhaát laø söï 

trieät tieâu hoaøn toaøn cuûa ham muoán vaø ñau khoå. Muïc tieâu toái thöôïng 

cuûa nhöõng ngöôøi tu Phaät. Traïng thaùi coù theå ñaït ñöôïc baèng nhöõng öôùc 

voïng chaùnh ñaùng nhö thanh tònh cuoäc soáng vaø taän dieät baûn ngaõ. Phaät ñaõ 

noùi veà Nieát Baøn nhö moät nôi khoâng sanh, khoâng dieät. Thöù nhì, nieát baøn 

laø moät traïng thaùi tinh thaàn coù theå chöùng ngoä ñöôïc. Söï kieän roõ raøng 

chöùng toû Nieát baøn khoâng phaûi laø moät traïng thaùi hö voâ. Thöù ba, nieát baøn 

khoâng phaûi laø moät nôi choán hay moät loaïi thieân ñaøng cho linh hoàn truù aån 

trong ñoù. Nieát Baøn laø traïng thaùi chöùng ñaéc tuøy thuoäc chính baûn thaân 

naøy, vaø traïng thaùi naøy coù theå chöùng nghieäm ngay trong ñôøi naøy. Nieát 

Baøn vöôït ra ngoaøi söï dieãn taû cuûa vaên töï ngoân ngöõ. Noù vöôït ra ngoaøi 

phaïm truø thôøi gian vaø khoâng gian maø phaøm phu dieãn taû. Thöù tö, nieát 

baøn laø nôi (neáu chuùng ta coù theå taïm goïi nhö vaäy) maø tham saân si bò 

dieät taän vaø caùc laäu hoaëc bò ñoaïn taän. Tuy nhieân, coù moät soá taø kieán veà 

Nieát Baøn. Nieát baøn laø thöôøng haèng vónh cöûu; tuy nhieân taø ñaïo laïi cho 

raèng ngay caû Nieát baøn cuõng voâ thöôøng. Nieát baøn laø chaân Phaät taùnh; tuy 

nhieân taø ñaïo cho raèng laøm gì coù caùi Phaät taùnh. Nieát baøn laø nôi cuûa an 

laïc; tuy nhieân taø ñaïo laïi cho raèng moïi nôi keå caû Nieát baøn ñeàu khoå chöù 

khoâng vui. Ñaây laø moät trong taùm ñieân ñaûo thuoäc Voâ thöôøng ñieân ñaûo.  

Ñaïo Phaät cho raèng Nieát baøn laø thöôøng haèng vónh cöûu; tuy nhieân taø 

ñaïo laïi cho raèng ngay caû Nieát baøn cuõng voâ thöôøng. Nieát baøn laø thanh 

tònh; tuy nhieân, taø ñaïo cho raèng ngay caû Nieát baøn cuõng baát tònh. Ñaây laø 

moät trong taùm ñieân ñaûo thuoäc Voâ thöôøng ñieân ñaûo. Ñaïo Phaät cho raèng 

Nieát baøn laø thöôøng haèng vónh cöûu; tuy nhieân taø ñaïo laïi cho raèng ngay 

caû Nieát baøn cuõng voâ thöôøng. Ñöùc Phaät noùi raèng Nieát Baøn laø haïnh phuùc, 

laø nieàm an laïc toái thöôïng, baát töû, khoâng coù taïo taùc, noù vöôït ra ngoaøi 

ñaát, nöôùc, löûa, gioù. Noù khoâng theå naøo doø hay ño löôøng ñöôïc. Ngaøi ñaõ 

dieãn taû Nieát baøn baèng nhöõng danh töø sau ñaây: Voâ taän, Baát Tuøy Theá, 

Voâ Song, Toái Thöôïng, Toái Cao, Vöôït ra ngoaøi, Nôi nöông töïa Toái 

Thöôïng, Chaâu Toaøn, An Toaøn, Haïnh Phuùc, Duy Nhaát, Voâ Truï, Baát Khaû 

Dieät, Tuyeät ñoái trong saïch, Sieâu Theá, Vónh Cöûu, Giaûi Thoaùt, vaø Vaéng 

Laëng, vaân vaân. Beân caïnh ñoù, Nieát Baøn coøn coù nhöõng ñaëc taùnh toång 

quaùt sau: Thöôøng Truï, Tòch Dieät, Baát Laõo, Baát Töû, Thanh Tònh, Giaûi 

Thoaùt, Voâ Vi, Baát Sanh, An laïc, vaân vaân. Rieâng Dieät Ñoä bao goàm dieät 
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sanh töû vaø dieät tham duïc hay chaám döùt heát thaûy khoå ñau ñeå ñi vaøo an 

laïc. 

Phaät truï taïi Nieát Baøn töï do toaøn veïn, muoán soáng baát cöù nôi naøo tuøy 

yù. Ngaøi coù theå laøm baát cöù caùch naøo Ngaøi muoán, vaø vì raèng Ngaøi khoâng 

coù truï xöù coá ñònh, neân Nieát Baøn cuûa Ngaøi ñöôïc goïi laø “Voâ Truï Xöù Nieát 

Baøn.” Ngöôïc laïi, khi maø baïn coøn taùi sanh vaøo coõi Ta Baø thì baïn phaûi 

coøn chuaån bò cho cuoäc haønh trình daøi töø ñaây veà nôi vónh haèng. Vieäc 

quan troïng nhaát laø baïn phaûi thöôøng xuyeân tu taäp töø ñoù coù theå baïn seõ 

ñöôïc trí tueä caàn thieát cho cuoäc haønh trình naøy. Ñöøng tìm kieám nhöõng gì 

sieâu vieät hay thaàn thoâng trong ñôøi naøy maø phaûi luoân nhìn thaúng veà cöùu 

caùnh cuoái cuøng cuûa baïn laø Nieát Baøn. Ban ñaàu, ngöôøi ta noùi Nieát Baøn 

coù nghóa laø söï nhaäp dieät cuûa Ñöùc Phaät Thích Ca Maâu Ni, söï thò tòch naøy 

ñaùnh daáu vieäc chaám döùt luaân hoài sanh töû cuûa chính Ngaøi. Noù coøn chæ 

raèng Ngaøi ñaõ thaønh coâng trong vieäc chaám döùt nhöõng ñieàu kieän coù theå 

daãn ñeán vieäc tieáp tuïc taùi sanh trong voøng luaân hoài. Taâm thaùi Nieát Baøn 

laø taâm thaùi tuyeät dieäu khoâng theå nghó baøn, noù vöôït ra ngoaøi söï suy 

töôûng cuûa nhaân thieân, khoâng coøn vöôùng maéc bôûi coù khoâng,  trong ñoù taát 

caû nhöõng aûo töôûng taø vaïy ñeàu bò loaïi boû. Theo Thieân Thai Bieät Giaùo, 

thì ñaây chæ giôùi haïn vaøo taâm Phaät, trong khi Thieân Thai Vieân Giaùo laïi 

cho raèng ñaây laø taâm cuûa ngay caû nhöõng ngöôøi chöa giaùc ngoä. Ñaây laø 

moät trong taùm nguyeân taéc caên baûn, cuûa tröïc giaùc hay lieân heä tröïc tieáp 

vôùi taâm linh cuûa tröôøng phaùi Thieàn Toâng.  

Theo Phaät giaùo, coù boán caùch dieãn taû yù nghóa cuûa chöõ Nieát Baøn. 

Chöõ Nieát Baøn coù nghóa laø “ñoaïn dieät” vaø töø ñoù daãn ñeán thanh tònh. Moät 

vaán ñeà ñöôïc neâu leân ôû ñaây laø coù phaûi Nieát Baøn chæ laø traïng thaùi bieán 

ñoåi cuûa trí tueä hay noù laø moät chieàu khaùc cuûa thöïc taïi. Chöõ Nieát Baøn 

ñöôïc duøng cho caû traïng thaùi taâm lyù bieán ñoåi laãn moät traïng thaùi sieâu 

hình hoïc. Trong giaùo ñieån Phaät giaùo ñaõ coù ñaày daãy nhöõng dieãn ñaït cho 

thaáy Nieát Baøn laø moät traïng thaùi bieán ñoåi cuûa nhaân caùch vaø yù thöùc. Söï 

bieán ñoåi naøy ñöôïc moâ taû baèng nhöõng töø ngöõ phuû ñònh nhö ñoaïn dieät aùi 

duïc vaø luyeán chaáp, nhöng cuõng coù khi töø ngöõ naøy ñöôïc duøng trong 

khaúng ñònh nhö saûn sanh trí tueä sieâu vieät vaø an bình. Theo trieát lyù Phaät 

giaùo, coù boán caùch ñeå dieãn taû Nieát Baøn. Veà maët Tieâu Cöïc:  Moâ taû theo 

loái phuû ñònh laø phöông thöùc thoâng thöôøng nhaát. Nieát Baøn laø baát töû, baát 

bieán, baát dieät, voâ bieân, voâ taùc, voâ sanh, vò sanh (chöa sanh), baát theä, 

khoâng bò huûy hoaïi, baát taïo, voâ beänh, voâ laõo, khoâng coøn ñoïa laïc vaøo 

choán traàm luaân, voâ thöôïng, chaám döùt khoå ñau, vaø giaûi thoaùt toái haäu. Veà 
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maët Khaúng Ñònh: Nieát Baøn laø an bình, cöïc laïc, trí tueä sieâu vieät, thanh 

tònh vaø an oån. Kyø thaät taát caû moïi thöù höõu haïn ñeàu laø voâ thöôøng. Baûn 

chaát chuû yeáu cuûa noù laø sanh vaø dieät. Noù sanh ra roài laïi bò huûy dieät. Söï 

ñoaïn dieät cuûa noù ñem laïi thanh tònh vaø an laïc. Söï ñoaïn dieät cuõng coù 

nghóa laø chaám döùt tham aùi vaø khoå ñau trong traïng thaùi taâm an tònh. Noùi 

theo caùch khaúng ñònh, Nieát Baøn cuõng coù nghóa laø cöïc laïc, laø trí tueä sieâu 

vieät, söï chieáu saùng, vaø yù thöùc thuaàn tuùy trong saùng. Veà maët Nghòch Lyù: 

Phöông thöùc naøy thöôøng ñöôïc tìm thaáy nhieàu nhaát trong Baùt Nhaõ Ba La 

Maät Ña hay trong caùc giaùo ñieån Trung Quaùn. Nieát Baøn truï trong caûnh 

giôùi voâ sôû truï. Con ñöôøng duy nhaát ñeå ñaït ñeán muïc ñích naøy laø chöùng 

nghieäm raèng theo nghóa toái haäu thì khoâng coù baát cöù muïc ñích naøo ñeå 

ñaït ñeán. Nieát Baøn laø thöïc taïi maø thöïc taïi laïi laø khoâng taùnh. Veà maët 

Töôïng Tröng: Söï moâ taû theo caùch töôïng tröng khaùc vôùi caùch moâ taû 

nghòch lyù, noù traùnh neù loái dieãn taû tröøu töôïng vaø thay vaøo ñoù laïi söû duïng 

nhöõng hình aûnh cuï theå. Töø quan ñieåm naøy, Nieát Baøn laø choã an truù maùt 

meû, laø hoøn ñaûo trong vuøng ngaäp luït, laø beán bôø ñaèng xa, laø Thaùnh 

thaønh, laø nôi veà nöông, laø choã che chôû, laø nôi dung thaân an toaøn. 

Nieát Baøn Giôùi hay theá giôùi Nieát Baøn laø Nieát Baøn coù theå taøng giöõ 

muoân ñöùc voâ vi, nôi sanh ra caùc vieäc lôïi laïc theá gian vaø xuaát theá gian, 

moät trong tam phaùp voâ vi. Coù hai Nieát Baøn Giôùi: Dö Y vaø Höõu Dö Y. 

Thöù nhaát laø Nieát Baøn Giôùi khoâng coù Dö Y: Baäc A La Haùn ñaõ ñoaïn taän 

caùc laäu hoaëc, ñaõ thaønh töïu caùc phaïm haïnh, vieäc caàn laøm ñaõ laøm xong, 

ñaõ ñaët gaùnh naëng xuoáng, ñaõ ñaït ñöôïc A La Haùn Quaû, ñaõ taän dieät hoaøn 

toaøn caùc höõu kieát söû, baäc ñaõ giaûi thoaùt nhôø hieåu bieát chaân chaùnh. Moïi 

caûm thoï cuûa vò aáy khoâng coøn öa thích, khoâng coøn thích thuù, ñaõ trôû neân 

laéng dòu. Vò aáy ñaõ chöùng ñöôïc Nieát Baøn Voâ Dö Y. Khi vò aáy nhaäp dieät, 

caùc uaån cuûa vò aáy cuõng ngöng vaän haønh, chuùng seõ tieâu hoaïi vaøo luùc 

cheát; caùc thoï cuûa vò aáy khoâng coøn nöõa, vaø do söï taåy tröø tham saân si maø 

vò aáy khoâng coøn taùi sanh, ñöông nhieân luùc aáy söï aáp uû caùc caûm thoï cuõng 

khoâng coøn. Vaø do ñoù, thoï cuûa vò aáy seõ trôû neân nguoäi laïnh 

(sitibhavissanti). Thöù nhì laø Nieát Baøn Giôùi Höõu Dö Y: Baäc A La Haùn ñaõ 

ñoaïn taän caùc laäu hoaëc, ñaõ thaønh töïu caùc phaïm haïnh, ñaõ ñaït ñöôïc A La 

Haùn quaû, ñaõ ñaët xong gaùnh naëng xuoáng, ñaõ ñoaïn dieät caùc höõu kieát söû, 

baäc aáy ñaõ giaûi thoaùt nhôø hieåu bieát chaân chaùnh. Chính caùc caên cuûa vò aáy 

chöa bò huûy hoaïi neân vò aáy caûm thoï caùc ñieàu khaû yù vaø khoâng khaû yù, vò 

aáy caûm thoï laïc vaø khoå. Nguõ uaån vaãn coøn, chính söï taän dieät tham, saân, 

si cuûa vò aáy ñöôïc goïi laø Nieát Baøn Giôùi Höõu Dö Y. Nguõ uaån cuûa vò aáy laø 
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do tham saân si trong quaù khöù voâ ñònh cuûa vò aáy taïo thaønh. Vò aáy vaãn 

coøn soáng neân caùc uaån cuûa vò aáy phaûi vaän haønh. Do ñoù, vò aáy vaãn caûm 

thoï nhöõng thoï laïc cuõng nhö thoï khoå maø caùc caên cuûa vò aáy löu giöõ do söï 

xuùc chaïm vôùi caùc traàn caûnh. Nhöng vì vò aáy ñaõ thoaùt khoûi söï chaáp thuû, 

phaân bieät vaø yù nieäm veà ngaõ theå neân vò aáy khoâng bò taùc ñoäng bôûi nhöõng 

caûm thoï naày nöõa.  

Höõu Dö Y Nieát Baøn laø Nieát Baøn khoâng coøn sanh töû luaân hoài, nhöng 

vaãn coøn dö laïi thaân theå quaû baùo cuûa kieáp naày. Coù hai quan nieäm khaùc 

nhau veà Höõu Dö Nieát Baøn. Theo quan nieäm cuûa Tieåu Thöøa: Theo quan 

nieäm cuûa Tieåu Thöøa thì moät vò A La Haùn ñaõ döùt boû heát moïi phieàn naõo 

vaø tuyeät dieät nhaân sanh töû vò lai, ñi vaøo Höõu Dö Nieát Baøn, trong luùc 

vaãn coøn soáng, nhöng vaãn coøn dö laïi thaân theå quaû baùo cuûa kieáp naøy. Khi 

quaû baùo heát vaø ngöôøi aáy tòch dieät thì goïi laø Voâ Dö Nieát Baøn (Voâ nhaân 

Höõu quaû sinh töû). Baäc A La Haùn ñaõ ñoaïn taän caùc laäu hoaëc, ñaõ thaønh 

töïu caùc phaïm haïnh, ñaõ ñaït ñöôïc A La Haùn quaû, ñaõ ñaët xong gaùnh naëng 

xuoáng, ñaõ ñoaïn dieät caùc höõu kieát söû, baäc aáy ñaõ giaûi thoaùt nhôø hieåu bieát 

chaân chaùnh. Chính caùc caên cuûa vò aáy chöa bò huûy hoaïi neân vò aáy caûm 

thoï caùc ñieàu khaû yù vaø khoâng khaû yù, vò aáy caûm thoï laïc vaø khoå. Nguõ uaån 

vaãn coøn, chính söï taän dieät tham, saân, si cuûa vò aáy ñöôïc goïi laø Nieát Baøn 

Giôùi Höõu Dö Y. Nguõ uaån cuûa vò aáy laø do tham saân si trong quaù khöù voâ 

ñònh cuûa vò aáy taïo thaønh. Vò aáy vaãn coøn soáng neân caùc uaån cuûa vò aáy 

phaûi vaän haønh. Do ñoù, vò aáy vaãn caûm thoï nhöõng thoï laïc cuõng nhö thoï 

khoå maø caùc caên cuûa vò aáy löu giöõ do söï xuùc chaïm vôùi caùc traàn caûnh. 

Nhöng vì vò aáy ñaõ thoaùt khoûi söï chaáp thuû, phaân bieät vaø yù nieäm veà ngaõ 

theå neân vò aáy khoâng bò taùc ñoäng bôûi nhöõng caûm thoï naày nöõa. Quan 

nieäm theo Ñaïi Thöøa: Theo thuyeát Ñaïi Thöøa thì nhaân sanh töû bieán dòch 

heát saïch goïi laø “Höõu Dö Nieát Baøn,” trong khi quaû sanh töû bieán dòch heát 

taän vaø ñöôïc thöôøng thaân cuûa Phaät thì goïi laø “Voâ Dö Nieát Baøn.” (Voâ 

Nhaân Voâ quaû, ñaéc Thöôøng Thaân Phaät). Noùi theo thuaät ngöõ, söï dieät taän 

cuûa phieàn naõo goïi laø “Höõu Dö Y Nieát Baøn,” Nieát Baøn vôùi ñieàu kieän 

cuûa höõu vaãn coøn, hay saùt nghóa hôn, Nieát Baøn haõy coøn tuï hay uaån, laø 

nhöõng ñieàu kieän vaät chaát vaø phi vaät chaát cuûa söï höõu.  

Voâ Dö Y Nieát Baøn laø Nieát Baøn Giôùi khoâng coù Dö Y, nôi khoâng coøn 

nhaân quaû, khoâng coøn luaân hoài sanh töû, vò Thaùnh nhaäp Voâ dö Nieát baøn 

khi thaân cheát. Nieát baøn sau cuøng khoâng coøn thöù gì soùt laïi cho kieáp luaân 

hoài sanh töû, nôi maø taát caû nhöõng quaû ñeàu chaám döùt, hay söï hieän höõu 

cuûa maïng caên ñaõ hoaøn toaøn bò daäp taét. Nieát Baøn cuûa A La Haùn nôi thaân 
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taâm ñeàu ñoaïn dieät: Nieát baøn sau cuøng khoâng coøn thöù gì soùt laïi cho kieáp 

luaân hoài sanh töû, nôi maø taát caû nhöõng quaû ñeàu chaám döùt, hay söï hieän 

höõu cuûa maïng caên ñaõ hoaøn toaøn bò daäp taét. Nieát Baøn cuûa A La Haùn nôi 

thaân taâm ñeàu ñoaïn dieät. Baäc A La Haùn ñaõ ñoaïn taän caùc laäu hoaëc, ñaõ 

thaønh töïu caùc phaïm haïnh, vieäc caàn laøm ñaõ laøm xong, ñaõ ñaët gaùnh naëng 

xuoáng, ñaõ ñaït ñöôïc A La Haùn Quaû, ñaõ taän dieät hoaøn toaøn caùc höõu kieát 

söû, baäc ñaõ giaûi thoaùt nhôø hieåu bieát chaân chaùnh. Moïi caûm thoï cuûa vò aáy 

khoâng coøn öa thích, khoâng coøn thích thuù, ñaõ trôû neân laéng dòu. Vò aáy ñaõ 

chöùng ñöôïc Nieát Baøn Voâ Dö Y. Khi vò aáy nhaäp dieät, caùc uaån cuûa vò aáy 

cuõng ngöng vaän haønh, chuùng seõ tieâu hoaïi vaøo luùc cheát; caùc thoï cuûa vò 

aáy khoâng coøn nöõa, vaø do söï taåy tröø tham saân si maø vò aáy khoâng coøn taùi 

sanh, ñöông nhieân luùc aáy söï aáp uû caùc caûm thoï cuõng khoâng coøn. Vaø do 

ñoù, thoï cuûa vò aáy seõ trôû neân nguoäi laïnh (sitibhavissanti). Nieát baøn tònh 

tòch sau khi cheát, traïng thaùi ñaõ loaïi tröø hoaøn toaøn, ñaõ caét ñöùt moïi lieân 

heä vaø khoâng coøn taùc ñoäng vôùi theá giôùi nöõa. Khaùc vôùi Höõu dö Nieát baøn, 

nôi maø caùc Boà Taùt choïn laáy vieäc ôû laïi trong theá giôùi ñeå cöùu roãi chuùng 

sanh. Nieát Baøn khoâng coøn laïi tuï hay uaån. Noù laø söï dieät taän toaøn dieän 

nhöõng ñieàu kieän cuûa höõu cuõng nhö phieàn naõo. Coù theå goïi noù laø voâ dö 

cuûa höõu. Ñaáy laø Nieát Baøn hay “Giaûi Thoaùt Vieân Maõn,” laø söï nhaäp dieät 

cuûa Ñöùc Phaät Thích Ca Maâu Ni. 

Vaøo luùc 80 tuoåi, Ñöùc Phaät cuøng ñoâng ñaûo hoäi chuùng Tyø Kheo du 

haønh töø nuùi Linh Thöùu veà thaønh Vöông Xaù. Trong cuoäc haønh trình naày 

Ngaøi ñaõ thuyeát giaùo nhaán maïnh veà Töù Dieäu Ñeá. Ngaøi ñaõ nhaán maïnh: 

“Chính vì khoâng thoâng hieåu Töù Thaùnh Ñeá maø caû ta vaø chö vò ñaõ phaûi 

laên troâi leân leân xuoáng xuoáng trong luïc ñaïo ñaày khoå aûi.” Ngaøi cuõng 

nhaán maïnh ñeán Tam Hoïc ‘Giôùi Ñònh Hueä.’ Khi ñeán thaønh Tyø Xaù Ly, 

moät thaønh phoá truø phuù, Ñöùc Phaät vaø Taêng ñoaøn löu laïi trong vöôøn xoaøi. 

Taïi ñaây Ñöùc Phaät thuyeát phaùp cho doøng hoï Licchavi vaø ngöôøi kyõ nöõ 

thöôïng löu Ambapali, veà sau Ambapali ñaõ cuùng döôøng caû khu vöôøn 

xoaøi cho Ñöùc Phaät vaø Taêng chuùng. Trong muøa an cö kieát haï cuoái cuøng 

taïi Beluva, moät ngoâi laøng gaàn Vesali, nhöõng côn ñau ñaõ aäp tôùi nhöng 

Theá Toân khoâng heà than phieàn. Sau khi bình phuïc, Ngaøi ñaõ thuyeát giaùo 

nhöõng lôøi Di Giaùo sau cuøng lieân heä ñeán Taêng chuùng. Ngaøi baûo A Nan: 

“Nhö Lai khoâng nghó raèng Ngaøi phaûi laõnh ñaïo Taêng chuùng hay Taêng 

chuùng phaûi leä thuoäc vaøo Ngaøi. Vì vaäy, naøy A Nan Ñaø, haõy laøm ngoïn 

ñeøn cho chính mình, chöùng ñöøng ñi tìm nôi nöông töïa beân ngoaøi. Haõy 

giöõ laáy chaùnh phaùp laøm ngoïn ñeøn. Coá giöõ laáy chaùnh phaùp laøm nôi 
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nöông töïa. Vaø naøy A Nan Ñaø, theá naøo laø Tyø Kheo phaûi laøm ngoïn ñeøn 

cho chính mình, laøm nôi nöông töïa cho chính mình, khoâng ñi tìm nôi 

nöông töïa beân ngoaøi, coá giöõ laáy chaùnh phaùp laøm ngoïn ñeøn? ÔÛ ñaây, naøy 

A Nan Ñaø! Vò Tyø Kheo soáng nhieät taâm, tinh caàn, chaùnh nieäm tænh giaùc, 

nhieáp phuïc tham aùi öu bi ôû ñôøi, quaùn saùt thaân, thoï, taâm, phaùp.” Ñöùc 

Phaät ñaõ nhaán maïnh ñeán noã löïc caù nhaân ñeå thanh tònh hoùa baûn thaân vaø 

giaûi thoaùt khoûi khoå ñau phieàn naõo. Cuoái cuøng Ñöùc Phaät vaø Taêng chuùng 

ñeán Pava vaø cö nguï trong vöôøng xoaøi cuûa Thuaàn Ñaø. Taïi ñaây Ñöùc Phaät 

vaø Taêng chuùng ñöôïc ngöôøi thôï reøn Thuaàn Ñaø cuùng döôøng thöïc phaåm. 

Ngaøi ñaõ daïy Taêng chuùng raèng thöïc phaåm cuoái cuøng cuõng nhö thöïc 

phaåm cuùng döôøng luùc Ngaøi thaønh ñaïo, mang laïi keát quaû lôùn vaø lôïi laïc 

nhieàu hôn so vôùi moïi thöïc phaåm cuùng döôøng khaùc. Sau khi ñeán röøng Ta 

La cuûa doøng hoï Mallas taïi thaønh Caâu Thi Na, moät tu só khoå haïnh teân laø 

Subhadda ñaõ ñeán thænh caàu Ñöùc Phaät giaûi toûa moái nghi hoaëc cuûa mình 

veà caùc ñaïo sö khaùc. Ñöùc Phaät ñaõ daïy: “Trong baát cöù Phaùp vaø Luaät naøo, 

naøy Subhadda maø khoâng coù Baùt Thaùnh Ñaïo seõ khoâng theå naøo tìm thaáy 

töø ñeä nhaát, ñeä nhò, ñeä tam hay ñeä töù Sa Moân. Giaùo phaùp cuûa caùc ngoaïi 

ñaïo sö khoâng coù caùc vò Sa Moân. Naøy Subhadda, neáu chö ñeä töû soáng ñôøi 

chaân chính, theá gian naày seõ khoâng vaéng boùng chö vò A La Haùn. Quaû 

thaät giaùo lyù cuûa caùc ngoaïi ñaïo sö ñeàu vaéng boùng chö vò A La Haùn. 

Nhöng trong giaùo phaùp naày, mong raèng chö Tyø Kheo soáng ñôøi phaïm 

haïnh thanh tònh, ñeå coõi ñôøi khoâng thieáu caùc baäc Thaùnh.”  Subhadda ñaõ 

trôû thaønh vò ñeä töû cuoái cuøng cuûa Ñöùc Phaät vaø sau naày cuõng trôû thaønh 

moät baäc Thaùnh. Sau cuøng, Ñöùc Phaät khuyeán giaùo Taêng chuùng: “Naày 

caùc Tyø Kheo! Ta khuyeán giaùo chö vò, haõy quaùn saùt kyõ caùc phaùp höõu vi 

ñeàu voâ thöôøng bieán hoaïi, chö vò haõy noã löïc tinh taán.” Vaøo ngaøy raèm 

thaùng Vesak naêm 543 tröôùc Taây lòch, Ñöùc Phaät nhaäp Nieát Baøn, kim 

thaân cuûa Ngaøi ñöôïc hoûa taùng troïng theå  vaø xaù lôïi ñöôïc chia cho caùc Baø 

La Moân, vua chuùa, Saùt ñeá lôïi vaø ñöôïc thôø phöôïng trong Baùt Ñaïi Linh 

Thaùp ôû taùm nôi. 

Ñeå hieåu ñaïo Phaät moät caùch chính xaùc, chuùng ta phaûi baét ñaàu ôû cöùu 

caùnh coâng haïnh cuûa Phaät. Naêm 486 tröôùc Taây Lòch, hay vaøo khoaûng 

ñoù, laø naêm ñaõ chöùng kieán thaønh keát hoaït ñoäng cuûa Ñöùc Phaät voùi tö 

caùch moät ñaïo sö taïi AÁn Ñoä. Caùi cheát cuûa Ñöùc Phaät, nhö moïi ngöôøi ñeàu 

roõ, ñöôïc goïi laø Nieát Baøn, hay tình traïng moät ngoïn löûa ñaõ taét. Khi moät 

ngoïn löûa ñaõ taét, khoâng thaáy coøn löu laïi moät chuùt gì. Cuõng vaäy, ngöôøi ta 

noùi Phaät ñaõ ñi vaøo caûnh giôùi voâ hình khoâng sao mieâu taû ñöôïc baèng lôøi 
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hay baèng caùch naøo khaùc. Tröôùc khi Ngaøi chöùng nhaäp Nieát Baøn, trong 

röøng Ta La song thoï trong thaønh Caâu Thi Na, Ngaøi ñaõ noùi nhöõng lôøi di 

giaùo naày cho caùc ñeä töû: “Ñöøng than khoùc raèng Ñöùc ñaïo sö  cuûa chuùng 

ta ñaõ ñi maát, vaø chuùng ta khoâng coù ai ñeå tuaân theo. Nhöõng gì ta ñaõ daïy, 

Phaùp cuøng vôùi Luaät, seõ laø ñaïo sö cuûa caùc ngöôi sau khi ta vaéng boùng. 

Neáu caùc ngöôøi tuaân haønh Phaùp vaø Luaät khoâng heà giaùn ñoaïn, haù chaúng 

khaùc Phaùp thaân (Dharmakaya) cuûa Ta vaãn coøn ôû ñaây maõi maõi. Duø coù 

nhöõng lôøi giaùo huaán yù nhò ñoù, moät soá ñeä töû cuûa Ngaøi ñaõ naåy ra moät yù 

kieán dò nghò ngay tröôùc khi leã taùng cuûa Ngaøi. Do ñoù ñöông nhieân caùc 

baäc tröôûng laõo phaûi nghó ñeán vieäc trieäu taäp moät ñaïi hoäi tröôûng laõo ñeå 

baûo trì giaùo phaùp chính thoáng cuûa Phaät. Hoï khuyeán caùo vua A Xaø Theá 

laäp töùc ra leänh cho 18 Taêng vieän chung quanh thuû ñoâ phaûi trang bò 

phoøng xaù cho caùc hoäi vieân cuûa Ñaïi Hoäi Vöông Xaù. Khi thôøi gian ñaõ tôùi, 

naêm traêm tröôûng laõo ñöôïc choïn löïa cuøng hôïp nhau laïi. OÂng A Nan ñoïc 

laïi kinh phaùp (Dharma) vaø Upali ñoïc laïi luaät nghi (Vinaya). Thaät ra 

khoâng caàn ñoïc laïi caùc Luaät, vì chuùng ñaõ ñöôïc Phaät soaïn taäp khi Ngaøi 

coøn taïi theá. Hoäi nghò ñaõ keát taäp tinh taán veà Phaùp vaø Luaät. Keát quaû hoaït 

ñoäng cuûa caùc tröôûng laõo ñöôïc thöøa nhaän nhö laø coù thaåm quyeàn do 

nhöõng ngöôøi coù khuynh höôùng chuû tröông hình thöùc vaø thöïc taïi luaän. 

Tuy nhieân, coù moät soá quan ñieåm dò bieät, Phuù Laâu Na laø moät thí duï, vò 

naày sau bò gieát cheát luùc ñang giaûng phaùp. Phuù Laâu Na ôû trong moät khu 

röøng tre gaàn thaønh Vöông Xaù suoát thôøi ñaïi hoäi, vaø ñöôïc moät cö só ñeán 

hoûi, Ngaøi traû lôøi: “Ñaïi hoäi coù theå taïo ra moät keát taäp tinh teá. Nhöng toâi 

seõ giöõ nhöõng gì ñaõ töï mình nghe töø Ñöùc Ñaïo Sö cuûa toâi.” Vaäy chuùng ta 

coù theå cho raèng ñaõ coù moät soá ngöôøi coù caùc khuynh höôùng duy taâm vaø 

töï do tö töôûng.  

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm loaïi baát 

hoaøn hay nguõ chuûng Na Haøm. Thöù nhaát laø Trung Gian Baùt Nieát Baøn: 

Thaùnh giaû baát hoaøn cheát ôû Duïc giôùi roài vaõng sanh veà Saéc giôùi. Thöù nhì 

laø Sinh Baùt Nieát Baøn: Ñaõ sanh ra trong coõi Saéc giôùi thì khoâng bao laâu 

sau seõ ñoaïn lìa taát caû moïi phieàn naõo coøn soùt laïi. Thöù ba laø Höõu Haïnh 

Baùt Nieát Baøn: Ñaõ sanh vaøo coõi baát hoaøn moät thôøi gian sau khi tinh taán 

tu taäp seõ ñi ñeán quaû vò cuoái cuøng laø Nieát Baøn. Thöù tö laø Voâ Haïnh Baùt 

Nieát Baøn: Ñaõ sanh vaøo coõi baát hoaøn maø khoâng chòu tinh taán tu haønh thì 

quaû vò cuoái cuøng seõ bò trì hoaûn. Thöù naêm laø Thöôïng Löu Baùt Thuù A-Ca-

Ni-Sa: Ngöôøi ñaõ sanh vaøo coõi baát hoaøn ñi töø Haï Thieân tieán leân Thöôïng 

Thieân ñeå cuoái cuøng ñaït ñeán cöùu caùnh Nieát Baøn.  
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Theo Kinh Thuû Laêng Nghieâm, quyeån Chín, phaàn Thaäp Haønh AÁm 

Ma, Ñöùc Phaät ñaõ nhaéc nhôû Ngaøi A Nan veà naêm Nieát Baøn nhö sau: “Laïi 

coù ngöôøi thieän nam, trong tam ma ñòa, chính taâm yeân laëng kieân coá. Ma 

chaúng tìm ñöôïc choã tieän. Cuøng toät caên baûn cuûa caùc loaøi sinh. Xem caùi 

traïng thaùi u thanh, thöôøng nhieãm ñoäng baûn nguyeân. Chaáp sau khi cheát 

phaûi coù, khôûi so ño chaáp tröôùc. Ngöôøi ñoù bò ñoïa vaøo luaän naêm Nieát 

Baøn.” Vì so ño chaáp tröôùc naêm Nieát Baøn maø phaûi ñoïa laïc ngoaïi ñaïo, 

vaø meâ laàm tính Boà Ñeà. Thöù nhaát laø hoaëc laáy Duïc Giôùi laøm Nieát Baøn, 

xem thaáy vieân minh, sinh ra öa meán. Thöù nhì laø hoaëc laáy Sô Thieàn vì 

tính khoâng lo. Thöù ba laø hoaëc laáy Nhò Thieàn taâm khoâng khoå. Thöù tö laø 

hoaëc laáy Tam Thieàn raát vui ñeïp. Thöù naêm laø hoaëc laáy Töù Thieàn khoå 

vui ñeàu maát, chaúng bò luaân hoài sanh dieät. Meâ trôøi höõu laäu cho laø voâ vi. 

Naêm choã an oån cho laø thaéng tònh. Cöù nhö theá maø bò xoay vaàn.  

Phaät giaùo Ñaïi Thöøa cuõng ñoàng yù vôùi kinh ñieån Pali, Nieát Baøn 

khoâng phaûi loaïi boû cuõng khoâng ñaït ñöôïc, cuõng khoâng phaûi laø moät phaùp 

ñoaïn dieät, cuõng khoâng thöôøng haèng, khoâng phaûi bò ñeø neùn, cuõng khoâng 

phaûi ñöôïc khôûi leân. Nieát Baøn laø traïng thaùi giaûi thoaùt toái haäu. Tuy 

nhieân, caùc nhaø Ñaïi Thöøa ñaõ ñöa ra moät traïng thaùi khaùc hôn, nghóa laø 

traïng thaùi Boà Taùt khoâng muoán nhaäp Nieát Baøn toái haäu, duø Boà Taùt coù 

khaû naêng ñaït ñöôïc, vì Boà Taùt muoán hy sinh, muoán ñem thaân mình phuïc 

vuï taát caû chuùng sanh ñeå hoï giaûi thoaùt tröôùc roài caùc ngaøi môùi giaûi thoaùt 

sau cuøng. Trong Trung Quaùn Luaän Tuïng, ngaøi Nguyeät Xöùng ñaõ ñònh 

nghóa Nieát Baøn nhö sau: “Nieát Baøn laø traïng thaùi khoâng töø boû, cuõng 

khoâng ñaït ñöôïc, khoâng phaûi hö voâ, khoâng phaæ vónh vieãn, khoâng phaûi 

tieâu dieät, cuõng khoâng phaûi taïo taùc.” 

Theo Boà Taùt Long Thoï trong Trieát Hoïc Trung Quaùn, Nieát Baøn 

hoaëc thöïc taïi tuyeät ñoái khoâng theå laø höõu (vaät toàn taïi), bôûi vì neáu noù laø 

höõu, noù seõ bò keàm cheá ôû nôi sanh, hoaïi, dieät, vì khoâng coù söï toàn taïi naøo 

cuûa kinh nghieäm coù theå traùnh khoûi bò hoaïi dieät. Neáu Nieát Baøn khoâng 

theå laø höõu, thì noù caøng khoâng theå laø voâ, hay vaät phi toàn taïi, bôûi vì phi 

toàn taïi chæ laø moät khaùi nieäm töông ñoái, tuøy thuoäc vaøo khaùi nieäm höõu 

maø thoâi. Neáu chính ‘höõu’ ñöôïc chöùng minh laø khoâng theå aùp duïng cho 

thöïc taïi, thì voâ laïi caøng khoâng theå chòu noåi söï soi xeùt chi li, bôûi vì ‘voâ’ 

chæ laø söï tan bieán cuûa ‘höõu’ maø thoâi.’ Nhö vaäy khaùi nieäm ‘höõu’ vaø ‘voâ’ 

khoâng theå aùp duïng ñoái vôùi thöïc taïi tuyeät ñoái, laïi caøng khoâng theå nghó 

tôùi chuyeän aùp duïng nhöõng khaùi nieäm naøo khaùc, bôûi vì moïi khaùi nieäm 

khaùc ñeàu tuøy thuoäc vaøo hai khaùi nieäm naày. Noùi toùm laïi, tuyeät ñoái laø 
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sieâu vieät ñoái vôùi tö töôûng, vaø vì noù sieâu vieät ñoái vôùi tö töôûng neân noù 

khoâng theå ñöôïc bieåu ñaït baèng tö töôûng, nhöõng gì khoâng phaûi laø ñoái 

töôïng cuûa tö töôûng thì chaéc chaén khoâng theå laø ñoái töôïng cuûa ngoân töø. 

Theo Phaät giaùo, Nieát Baøn khoâng phaûi laø Thieân Ñaøng bôûi vì theo töï 

ñieån, “Thieân Ñaøng” chæ coù nghóa laø truù xöù cuûa chö Thieân. Tuy nhieân, 

vôùi ngöôøi Phaät töû, thieân ñaøng hay ñòa nguïc ñeàu ôû ñaây, ôû ngay trong theá 

giôùi naøy. Ñieàu naøy coù nghóa laø baïn coù theå taïo ra thieân ñaøng hay ñòa 

nguïc ngay nôi theá gian naøy. Thaät laø kyø quaëc khi taïo taùc bao nhieâu aùc 

nghieäp roài chæ ñôn thuaàn tin töôûng hay caàu nguyeän maø coù ñöôïc thieân 

ñaøng. Nieàm tin theo Phaät giaùo thaät ñôn giaûn, neáu baïn soáng vaø haønh xöû 

hoøa hôïp vôùi nhöõng nguyeân lyù ñaïo ñöùc thì baïn coù theå taïo ñöôïc thieân 

ñaøng taïi ñaây, ngay nôi theá gian naøy. Ví baèng ngöôïc laïi thì baïn seõ taïo 

ñòa nguïc cuõng ngay treân theá gian naøy. Phaät töû thuaàn thaønh chaúng bao 

giôø troâng ngoùng moät thieân ñaøng ôû nôi naøo khaùc ñeå ban thöôûng cho cuoäc 

soáng ñöùc haïnh, hay moät ñòa nguïc ñeå tröøng phaït keû xaáu aùc, ñöùc haïnh 

hay xaáu aùc töï chuùng coù nhöõng haäu quaû khoâng theå traùnh ñöôïc ngay 

trong kieáp naøy. Nhöõng haäu quaû ñoù chính laø thieân ñaøng hay ñòa nguïc 

ngay trong nhöõng giaây phuùt naøy. Vaên hoïc Phaät giaùo haøm chöùa quaù 

nhieàu söï mieâu taû veà caùc caûnh giôùi trong ñoù chuùng sanh sanh vaøo do 

haäu quaû cuûa nhöõng vieäc laøm trong quaù khöù cuûa hoï. Theo A Tyø Ñaït Ma 

Caâu Xaù Luaän, coù saùu coõi trôøi duïc giôùi vaø 17 coõi trôøi saéc giôùi. Chuùng 

sanh sanh vaøo caùc coõi trôøi naøy ñöôïc coi nhö laø chö thieân. Chö thieân laø 

nhöõng chuùng sanh naèm trong ba ñieàu kieän toát cuûa söï taùi sanh do nhöõng 

nghieäp laønh ñôøi tröôùc; hoï soáng laâu daøi trong moät khung caûnh haïnh phuùc 

treân coõi trôøi, tuy vaãn coøn chòu chu kyø taùi sanh nhö caùc chuùng sanh khaùc. 

Tuy nhieân, ñaây chính laø nhöõng trôû ngaïi chính cho böôùc ñöôøng tu taäp 

cuûa hoï vì hoï bò maûi meâ trong nhöõng haïnh phuùc ñoù, neân khoâng coøn nhaän 

chaân ra söï thaät khoå ñau nöõa. Vì vaäy maø coõi trôøi ñöôïc xem nhö laø moät 

coõi khoâng maáy ñöôïc öa thích trong Phaät giaùo, vì chö thieân roài seõ heát 

taän nghieäp laønh vaø phaûi taùi sanh vaøo caùc ñöôøng thaáp hôn, nôi ñoù hoï 

phaûi tieáp tuïc chòu khoå ñau. Chính vì theá maø muïc tieâu chính cuûa ngöôøi 

Phaät töû laø tu taäp sao cho vöôït thoaùt khoûi voøng luaân hoài sanh töû. 

Ñoái vôùi ngöôøi tu Phaät, Nieát Baøn laø haïnh phuùc toái thöôïng. Nhaäp dieät 

vaøo Nieát Baøn laø söï nhaäp dieät sau cuøng vaø lôùn lao nôi chuùng ta seõ coù 

moät thöù haïnh phuùc mieân vieãn. Ñaïi Thöøa giaûi thích ñaây laø söï chaám döùt 

duïc voïng vaø aûo töôûng cuûa moïi sinh hoaït trong luaân hoài sanh töû, noù vöôït 

ra ngoaøi moïi khaùi nieäm. Ñaây khoâng phaûi laø moät söï hoaïi dieät hoaøn toaøn 
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hay chaám döùt hieän höõu, söï taùi xuaát hieän cuûa Nhieân Ñaêng Coå Phaät cuøng 

vôùi Phaät Thích Ca treân ñænh Linh Thöùu ñaõ laøm saùng toû yù nghóa naày. 

Ñaây laø moät traïng thaùi vöôït ra ngoaøi moïi ngoân töø dieãn ñaït cuûa con 

ngöôøi. Nieát baøn laø söï chaám döùt hoaøn toaøn nhöõng ham muoán vaø khoå ñau 

phieàn naõo. Nieát Baøn laø muïc tieâu toái thöôïng cuûa nhöõng ngöôøi tu theo 

Phaät. Khi chuùng ta noùi ñeán Nieát Baøn chuùng ta gaëp phaûi nhöõng khoù 

khaên trong vieäc dieãn taû vì baûn chaát xaùc thöïc cuûa moät kinh nghieäm 

khoâng theå vaø khoâng bao giôø coù theå ñöôïc truyeàn ñaït baèng ngoân töø. Kinh 

nghieäm naøy phaûi ñöôïc moãi ngöôøi töï mình kinh qua, khoâng coù ngoaïi leä. 

Chuùng ta phaûi kinh qua vieäc chaám döùt khoå ñau phieàn naõo, nhöõng tai 

hoïa cuûa luyeán chaáp, saân haän vaø voâ minh. Khi chuùng ta loaïi boû ñöôïc 

nhöõng nguyeân nhaân cuûa khoå ñau phieàn naõo laø chuùng ta chöùng nghieäm 

nieát baøn cho chính mình. “Nirvana” laø thuaät ngöõ Baéc Phaïn chæ “söï 

chaám döùt.” Töø “Nirvana” do söï keát hôïp cuûa tieáp ñaàu ngöõ “nir” vaø caên 

ngöõ ñoäng töø “va” coù nghóa laø “thoåi taét” hay “daäp taét.” Ñaây laø söï chaám 

döùt tieán trình hieän höõu cuûa duïc voïng ñeå ñaït tôùi nieàm an laïc tröôøng cöûu. 

Nieát baøn, cheá ngöï moïi duïc voïng, ñoaïn taän luaân hoài sanh töû. Ñaây laø 

traïng thaùi cao nhaát cuûa haïnh phuùc, bình an vaø thuaàn khieát. Ñaây cuõng laø 

muïc tieâu toái haäu cuûa moïi coá gaéng cuûa chö Phaät töû (Muïc tieâu taâm linh 

thuø thaéng trong Phaät giaùo), nhaèm giaûi thoaùt khoûi söï toàn taïi haïn heïp. 

Nieát baøn, traïng thaùi thoaùt khoûi taùi sanh baèng caùch dieät tröø moïi ham 

muoán vaø ñoaïn taän ngaõ chaáp. Theo Kinh Laêng Giaø, Nieát Baøn nghóa laø 

thaáy suoát vaøo truù xöù cuûa thöïc tính ñuùng chính thöïc tính (Nieát Baøn giaû 

kieán nhö thöïc xöù).   

Ñöùc Phaät noùi raèng Nieát Baøn laø haïnh phuùc, laø nieàm an laïc toái 

thöôïng, baát töû, khoâng coù taïo taùc, noù vöôït ra ngoaøi ñaát, nöôùc, löûa, gioù. 

Noù khoâng theå naøo doø hay ño löôøng ñöôïc. Ngaøi ñaõ dieãn taû Nieát baøn 

baèng nhöõng danh töø sau ñaây: voâ taän, baát tuøy theá, voâ song, toái thöôïng, 

toái cao, vöôït ra ngoaøi, nôi nöông töïa toái thöôïng, chu toaøn, an toaøn, haïnh 

phuùc, duy nhaát, voâ truï, baát khaû dieät, tuyeät ñoái trong saïch, sieâu theá, vónh 

cöûu, giaûi thoaùt, vaø vaéng laëng, vaân vaân. Nieát Baøn coù nhöõng ñaëc taùnh 

toång quaùt sau ñaây: thöôøng truï, tòch dieät, baát laõo, thanh tònh, giaûi thoaùt, 

voâ vi, baát sanh, an laïc, dieät ñoä, dieät sanh töû, dieät tham duïc, vaø chaám 

döùt heát thaûy khoå ñau ñeå ñi vaøo an laïc. Neân luoân nhôù raèng khi maø baïn 

coøn taùi sanh vaøo coõi Ta Baø thì baïn phaûi coøn chuaån bò cho cuoäc haønh 

trình daøi töø ñaây veà nôi vónh haèng. Vieäc quan troïng nhaát laø baïn phaûi 

thöôøng xuyeân tu taäp töø ñoù coù theå baïn seõ ñöôïc trí tueä caàn thieát cho cuoäc 
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haønh trình naøy. Ñöøng tìm kieám nhöõng gì sieâu vieät hay thaàn thoâng trong 

ñôøi naøy maø phaûi luoân nhìn thaúng veà cöùu caùnh cuoái cuøng cuûa baïn laø 

Nieát Baøn. 

Chöõ Nieát Baøn coù nghóa laø “ñoaïn dieät” vaø töø ñoù daãn ñeán thanh tònh. 

Moät vaán ñeà ñöôïc neâu leân ôû ñaây laø coù phaûi Nieát Baøn chæ laø traïng thaùi 

bieán ñoåi cuûa trí tueä hay noù laø moät chieàu khaùc cuûa thöïc taïi. Chöõ Nieát 

Baøn ñöôïc duøng cho caû traïng thaùi taâm lyù bieán ñoåi laãn moät traïng thaùi 

sieâu hình hoïc. Trong giaùo ñieån Phaät giaùo ñaõ coù ñaày daãy nhöõng dieãn ñaït 

cho thaáy Nieát Baøn laø moät traïng thaùi bieán ñoåi cuûa nhaân caùch vaø yù thöùc. 

Söï bieán ñoåi naøy ñöôïc moâ taû baèng nhöõng töø ngöõ phuû ñònh nhö ñoaïn dieät 

aùi duïc vaø luyeán chaáp, nhöng cuõng coù khi töø ngöõ naøy ñöôïc duøng trong 

khaúng ñònh nhö saûn sanh trí tueä sieâu vieät vaø an bình. Theo trieát lyù Phaät 

giaùo, coù boán caùch ñeå dieãn taû Nieát Baøn. Thöù nhaát laø “Phuû ñònh”. Moâ taû 

theo loái phuû ñònh laø phöông thöùc thoâng thöôøng nhaát. Nieát Baøn laø baát töû, 

baát bieán, baát dieät, voâ bieân, voâ taùc, voâ sanh, vò sanh (chöa sanh), baát theä, 

khoâng bò huûy hoaïi, baát taïo, voâ beänh, voâ laõo, khoâng coøn ñoïa laïc vaøo 

choán traàm luaân, voâ thöôïng, chaám döùt khoå ñau, vaø giaûi thoaùt toái haäu. 

Thöù nhì laø “Khaúng ñònh”.  Nieát Baøn laø an bình, cöïc laïc, trí tueä sieâu 

vieät, thanh tònh vaø an oån. Kyø thaät taát caû moïi thöù höõu haïn ñeàu laø voâ 

thöôøng. Baûn chaát chuû yeáu cuûa noù laø sanh vaø dieät. Noù sanh ra roài laïi bò 

huûy dieät. Söï ñoaïn dieät cuûa noù ñem laïi thanh tònh vaø an laïc. Söï ñoaïn 

dieät cuõng coù nghóa laø chaám döùt tham aùi vaø khoå ñau trong traïng thaùi taâm 

an tònh. Noùi theo caùch khaúng ñònh, Nieát Baøn cuõng coù nghóa laø cöïc laïc, 

laø trí tueä sieâu vieät, söï chieáu saùng, vaø yù thöùc thuaàn tuùy trong saùng. Thöù 

ba laø “Nghòch lyù”. Phöông thöùc naøy thöôøng ñöôïc tìm thaáy nhieàu nhaát 

trong Baùt Nhaõ Ba La Maät Ña hay trong caùc giaùo ñieån Trung Quaùn. 

Nieát Baøn truï trong caûnh giôùi voâ sôû truï. Con ñöôøng duy nhaát ñeå ñaït ñeán 

muïc ñích naøy laø chöùng nghieäm raèng theo nghóa toái haäu thì khoâng coù baát 

cöù muïc ñích naøo ñeå ñaït ñeán. Nieát Baøn laø thöïc taïi maø thöïc taïi laïi laø 

khoâng taùnh. Thöù tö laø “Töôïng tröng”. Söï moâ taû theo caùch töôïng tröng 

khaùc vôùi caùch moâ taû nghòch lyù, noù traùnh neù loái dieãn taû tröøu töôïng vaø 

thay vaøo ñoù laïi söû duïng nhöõng hình aûnh cuï theå. Töø quan ñieåm naøy, 

Nieát Baøn laø choã an truù maùt meû, laø hoøn ñaûo trong vuøng ngaäp luït, laø beán 

bôø ñaèng xa, laø Thaùnh thaønh, laø nôi veà nöông, laø choã che chôû, laø nôi 

dung thaân an toaøn. 

Ngay töø thôøi Ñöùc Phaät coøn taïi theá ñaõ coù nhöõng vaán ñeà lieân quan 

ñeán Nieát Baøn. Moät soá sinh ra töø baøo thai, keû aùc thì ñoïa vaøo ñòa nguïc, 
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ngöôøi chính tröïc thì sinh leân chö thieân, nhöng coõi Nieát baøn chæ daønh 

rieâng cho nhöõng ai ñaõ dieät saïch nghieäp sanh töû. Theo Kinh Phaùp Cuù, 

moãi khi coù ngöôøi hoûi Phaät coøn toàn taïi sau khi cheát hay khoâng, hay Ngaøi 

ñi vaøo theá giôùi naøo sau khi Nieát Baøn, luoân luoân Ngaøi im laëng. Khi Phaät 

im laëng tröôùc moät caâu hoûi caàn traû lôøi laø “phaûi” hay “khoâng,” thì söï im 

laëng cuûa Ngaøi thöôøng coù nghóa laø thöøa nhaän. Nhöng söï im laëng cuûa 

Ngaøi tröôùc caâu hoûi veà Nieát Baøn laø bôûi vì thính giaû cuûa Ngaøi khoâng theå 

hieåu noåi caùi trieát lyù saâu xa naèm trong ñoù. Vaán ñeà then choát cuûa ñaïo 

Phaät, duø chuû tröông hình thöùc hay chuû tröông duy taâm, ñeàu quy vaøo söï 

taän dieät phieàn naõo; bôûi vì traïng thaùi meùo moù ñoù cuûa taâm ñöôïc coi nhö 

laø coäi nguoàn cuûa taát caû moïi toäi loãi trong ñôøi soáng con ngöôøi. Phieàn naõo 

coù theå bò dieät taän ngay trong hieän theá. Do ñoù, giaûi thoaùt söï meùo moù nhö 

theá cuûa taâm laø ñoái töôïng chính cuûa tu trì trong Phaät giaùo. Nieát Baøn hay 

söï taän dieät cuûa phieàn naõo, cuûa duïc voïng, cuûa giaùc naêng, cuûa taâm trí, vaø 

ngay caû dieät taän yù thöùc caù bieät cuûa con ngöôøi. Trong taâm cuûa ngöôøi 

theo ñaïo Phaät, Nieát Baøn khoâng chöùa baát cöù yù töôûng thaàn thaùnh hoùa naøo 

veà Ñöùc Phaät. Noù ñôn giaûn chæ cho söï lieân tuïc vónh cöûu cuûa nhaân caùch 

cuûa Ngaøi trong yù nghóa cao nhaát cuûa chöõ naày. Noù chæ cho vieäc trôû veà 

Phaät taùnh baûn höõu cuûa Ngaøi, laø thaân Chaùnh Phaùp cuûa Ngaøi chöù khoâng 

phaûi laø thaân kinh ñieån nhö moät soá laàm töôûng. Phaùp coù nghóa laø lyù theå 

maø Phaät ñaõ nhaän ñöôïc trong giaùc ngoä vieân maõn. Nieát baøn laø thaân lyù theå 

khoâng bò haïn cuoäc trong ngoân ngöõ naøo caû. Caùc nhaø chuû tröông hình 

thöùc chuû tröông kinh ñieån laø söï bieåu döông troïn veïn cho lyù theå cuûa 

Phaät. Do ñoù hoï quan nieäm Phaät vónh vieãn toàn taïi trong thaân giaùo phaùp, 

coøn Nieát Baøn laø dieät taän voâ dö cuûa Ngaøi. Nguyeân lyù Nieát Baøn hay 

traïng thaùi taét löûa trong aùnh saùng cuûa thôøi gian vaø khoâng gian. Ñoái vôùi 

caùc trieát gia, nhaát laø trieát gia AÁn Ñoä, neáu tin raèng khoâng gian vaø thôøi 

gian laø voâ haïn, thì ñoù laø moät aûo töôûng. Tuy nhieân, ñaïo Phaät chöa töøng 

noùi khoâng gian vaø thôøi gian laø voâ haïn, vì ñaïo Phaät coi chuùng laø nhöõng 

chaát theå vaät lyù. Lyù thuyeát khoâng gian xoaén oác do caùc nhaø vaät lyù hoïc 

hieän ñaïi ñeà ra, khaù ñaû thoâng thuyeát Nieát Baøn. Vuõ truï hay phaùp giôùi noùi 

theo thuaät ngöõ laø khu vöïc ñöôïc chieám cöù bôûi khoâng gian vaø thôøi gian, 

vaø trong khu vöïc ñoù chuùng kieåm soaùt nhöõng ngoïn soùng cuûa hieän höõu. 

Vaäy treân thöïc tieãn, theá giôùi thôøi-khoâng laø ñaïi döông cuûa nhöõng laøn 

soùng sinh töû. Noù laø moâi tröôøng cuûa chu kyø sinh töû, theá giôùi cuûa saùng 

taïo, cuûa naêng löïc, cuûa nhaân duyeân, cuûa yù theå, cuûa töï taïo, vaø cuûa bieán 

haønh. Noù laø moâi tröôøng cuûa duïc, cuûa saéc vaø taâm. Khoâng gian ñöôïc coi 
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nhö laø moät trong nguõ ñaïi hay naêm haønh chaát, vaø ñoâi khi noù ñöôïc trình 

baøy laø coù hình daùng troøn. Moät soá tröôøng phaùi coi thôøi gian laø thöïc höõu, 

moät soá khaùc noùi noù baát thöïc. Nhöng caàn ghi nhaän ñaëc bieät raèng thôøi 

gian chöa heà ñöôïc coi nhö hieän höõu taùch bieät khoâng gian. Theá coù nghóa 

laø, moïi loaøi vaø moïi vaät ñeàu coù thôøi gian cuûa rieâng noù. Khoâng gian vaø 

thôøi gian luoân luoân nöông nhau. Loaøi ngöôøi coù tröôøng ñoä soáng trung 

bình, hay tuoåi thoï khoaûng traêm naêm. Nhöng coù ngöôøi noùi loaøi haïc laïi 

soáng caû ngaøn naêm, ruøa soáng tôùi vaïn tuoåi. Vôùi caùc loaøi trôøi, ngöôøi ta noùi 

moät ngaøy moät ñeâm cuûa chuùng daøi baèng caû 50 naêm cuûa ngöôøi traàn gian. 

Traùi laïi, ruoài nhaëng chæ soáng ngaén nguûi trong moät ngaøy. 

 

The Fourth Dharma Seal: Nirvana  

 

According to the Mahayana tradition, there are four dharma seals 

or four dogmas of the Mahayana: The first dharma seal is 

Impermanence: All is impermanent; all conditioned phenomena are 

impermanent. The second dharma seal is Suffering: All is suffering; all 

afflicted phenomena are prone to suffering. The third dharma seal is 

Non-ego: All things have no self; all phenomena are empty and devoid 

of self. The fourth dharma seal is Nirvana: Only Nirvana is permanent, 

joy with a real soul and purity.  Nirvana is eternal peace. As a matter of 

fact, Nirvana is one of the most important Dharma Seals in Buddhism 

because it is the ultimate goal of any Buddhist cultivators. The final 

emancipation, the highest goal, in Buddhism, is not attained at once. It 

is a gradual process, a gradual training. First of all, practitioners should 

try to cultivate to liberate or release from suffering through knowledge 

of the cause of sufering and the cessation of suffering, through 

realization of the four noble truths to eliminate defilements. Then, try 

to extinct all illusions and pasions. It is liberation from the karmic cycle 

of life and death and the realization of nirvana. As the discourses often 

point out mental purity is gained after a thorough training in virtuous 

behavior. Mental purity and attainments are not possible without moral 

purity. The Buddha exhorts his disciples first to establish themselves in 

virtue or moral habits before entering on the path of meditation and 

wisdom. Hence the need to start from the very beginning. The starting 

point in the Dispensation of the Buddha is sila, virtuous behavior. 
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Standing on the firm ground of sila one should endeavor to master the 

fickle mind. 

Nirvana is the total extinction of desires and sufferings. Nirvana is 

the supreme goal of Buddhist endeavor. When we speak about Nirvana 

we encounter some problems of expression, because the exact nature 

of an experience cannot and never can be communicated merely by 

words. This experience must be experienced directly by each one of 

us, without any exception. We have to experience the end of sufferings 

and afflictions for ourselves, and the only way we can do this is by 

eliminating the causes of sufferings and afflictions: the attachment, 

aversion, and ignorance. When we have eliminated such causes of 

sufferings and afflictions, then we will experience nirvana for 

ourselves. “Nirvana” is a Sanskrit term for “cessation.” The term is a 

combination of the Sanskrit prefix “nir” plus the verbal root “va” and 

literally means “blow out” or “extinguish.” This is a “cessation” of the 

process of becoming, eternal peace, or extinction or Ultimate reality 

Absolute Truth, or the state achieved by the conquest of craving, the 

extinction of birth and death. This is the highest state of bliss, peace 

and purity. This is the unconditioned reality. This is also the supreme 

Goal of Buddhist endeavour (the spiritual goal of Buddhism); release 

from the limitations of existence. A state which is free from rebirth by 

extinguishing of all desires and the elimination of egoism. According to 

the Lankavatara Sutra, Nirvana means to see the abode of reality as it 

is, and after seeing this a Bodhisattva with great compassion forgo his 

own nirvana in order to lead others to liberation. 

Nirvana consists of ‘nir’ meaning exit, and ‘vana’ meaning craving. 

Nirvana means the extinguishing or liberating from existence by 

ending all suffering. So Nirvana is the total extinction of desires and 

sufferings, or release (giaûi thoaùt). It is the final stage of those who have 

put an end to suffering by the removal of craving from their mind 

(tranquil extinction: tòch dieät; extinction or extinguish: dieät; inaction or 

without effort: voâ vi; no rebirth: baát sanh; calm joy: an laic; 

transmigration to extinction: dieät ñoä). In other word, Nirvana means 

extinction of ignorance and craving and awakening to inner Peace and 

Freedom. Nirvana with a small “n” stands against samsara or birth and 

death. Nirvana also refers to the state of liberation through full 

enlightenment. Nirvana is also used in the sense of a return to the 
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original purity of the Buddha-nature after the disolution of the physical 

body that is to the perfect freedom of the unconditioned state. The 

supreme goal of Buddhist endeavor, an attainable state in this life by 

right aspiration, purity of life, and the elimination of egoism. The 

Buddha speaks of Nirvana as “Unborn, unoriginated, uncreated, and 

unformed,” contrasting with the born, originated, created and formed 

phenomenal world. The ultimate state is the Nirvana of No Abode 

(Apratisthita-nirvana), that is to say, the attainment of perfect freedom, 

not being bound to one place. Nirvana is used in both Hinayana and 

Mahayana Buddhist schools. In the Lankavatara Sutra, the Buddha told 

Mahamati: “Oh Mahamati, Nirvana means seeing into the abode of 

reality in its true significance. The abode of reality is where a thing 

stands by itself. To abide in one’s self-station means not to be astir, i.e., 

to be eternally quiescent. By seeing into the abode of reality as it is 

means to understand that there is only what is seen of one’s own mind, 

and no external world as such.” After the Buddha’s departure, most of 

the metaphysical discussions and speculations centered round the 

subject of Nirvana. The Mahaparinirvana Sutra, the Sanskrit fragments 

of which were discovered recently, one in Central Asia and another in 

Koyasan, indicates a vivid discussion on the questions as to what is 

‘Buddha-nature,’ ‘Thusness,’ ‘the Realm of Principle,’ ‘Dharma-body’ 

and the distinction between the Hinayana and Mahayana ideas. All of 

these topics relate to the problem of Nirvana, and indicate the great 

amount of speculationundertaken on this most important question.  

The most probable expalantion of Nirvana is that it is the highest 

level of meditation, the ceasing of ideation and feeling. The attainment 

of Nirvana is also called the cessation of consciousness, since rebirth is 

effected through the medium of vijnana and the Nirvana is the 

cessation of rebirth, the reality of no-self. In the stream of 

consciousness processes, of which vijnana consists, is stopped and 

emptied, usually by means of the meditational exercises to insight 

exist. Buddhism had always maintained that the state of Nirvana can 

not be expressed in words by a lot of negation such as: ‘There is the 

not-born, the not-become, the not-created, the not-compounded. There 

is the realm where there is neither earth nor water; neither the 

boundless realm of space nor boundless consciousness. There is neither 

coming nor going nor standing, neither origination nor annihilation... 
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This is the end of suffering. So, Nirvana is beyond all suffering and 

change. It is as unfading, still, undecaying, taintless, as peace and 

blissful. It is an island, the shelter, the refuge and the goal. In addition, 

the term Nibbana in the literature of Pali Nikayas clearly refers to a 

unity eternally existing beyond the three world. It is infinite, 

inexpressible, unborn, undecaying and empty. It is homogeneous and 

knows no individuality. In it, all discriminations or dichotomy cease. 

According to Buddhism, Nirvana has many special characteristics: 

First, Nirvana may be enjoyed in the present life as an attainable state. 

Second, Nirvana has four virtues of Nirvana: The four nirvana virtues 

or transcendental characteristics in Buddhism, or four noble qualities of 

the Buddha’s life expounded in the Nirvana Sutra: The first noble 

quality is Eternity: Permanence, permanence versus impermanence. 

The second noble quality is Joy: Happiness. Bliss versus suffering; a 

kind of paramita of joy. The third noble quality is Personality or Soul: 

True self (Supreme self versus personal ego). Power or virtue of the 

ego, the ego being defined as sovereign, master, free. The fourth noble 

quality is Purity: Equanimity versus anxiety. Nirvana also has eight 

rasa, i.e. flavours or characteristics: Permanence, Peace, No growing 

old, No death, Purity, Transcendence, Unperturbedness, and Joy. 

Besides, Nirvana also has many other special characteristics. First, 

an attainable state in this life by right aspiration, purity of life, and the 

elimination of egoism. The Buddha speaks of Nirvana as “Unborn, 

unoriginated, uncreated, and unformed,” contrasting with the born, 

originated, created and formed phenomenal world. Second, the fact 

that Nirvana is realized as one of the mental states. It is not a state of 

nothingness. Third, nirvana is not a place or a kind of heaven where a 

self or soul resides. Nirvana is the attainment of a state which is 

dependent on this body itself and this state can be achieved in this very 

life. Nirvana is beyond description of words. It is beyond time and 

space described by ordinary people. Fourth, nirvana is a place where 

(if we can temporarily say so) craving, hate and delusion are destroyed. 

Nirvana is the attainment of the cessation of sufferings. However, there 

are some heretic opinions in Nirvana. Nirvana is permanent and 

eternal; however, heretics believe that everything including nirvana as 

impermanent. Nirvana is a real Buddha-nature; however, heretics 

believe that there is no such Buddha-nature. Nirvana is a permanent 
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place of bliss; however, heretics believe that everywhere including 

nirvana as no pleasure, but suffering. This is one of the eight upside-

down views which belongs to the four upside-down views on 

impermanence.  

Buddhism believes that Nirvana is permanent and eternal; 

however, heretics believe that everything including nirvana as 

impermanent. Nirvana is pure; however, heretics believe that 

everything is impure. This is one of the eight upside-down views which 

belongs to the four upside-down views on impermanence. Buddhism 

believes that Nirvana is permanent and eternal; however, heretics 

believe that everything including nirvana as impermanent. The Buddha 

said that Nirvana is supreme happiness, peace, immortal, uncreated, 

beyond earth, water, fire, and air, the sun and moon. It is unfathomable 

and immeasurable. He has described Nirvana in the following terms: 

Infinite (Ananta (p), Non-conditioned (Asamkhata (p), Incomparable 

(Anupameya (p), Supreme (Anuttara (p), Highest (Para (p), Beyond 

(Para (p), Highest Refuge (Parayana (p), Safety (Tana (p), Security 

(Khema (p), Happiness (Siva (p), Unique (Kevala (p), Abodeless 

(Analaya (p), Imperishable (Akkhara (p), Absolute Purity (Visuddho 

(p), Supramundane (Lokuttara (p), Immortality (Amata (p), 

Emancipation (Mutti (p), and Peace (Santi (p). Besides, Nirvana also 

has the following general characteristics:  Permanent, Tranquil 

extinguish, No Aging, No Death, Purity, Release or liberated from 

existence, Inaction or without effort (passiveness), No rebirth, and 

Calm joy. As for Transmigration to extinction, it comprises of cessation 

of rebirth or extinction or end of all return to reincarnation, and 

extinction of passion or extinction of all misery and entry into bliss.  

The Buddha in Nirvana has a perfect freedom to live any where he 

pleases; he can act in whatever way he wishes and on that account he 

has no fixed abode and his Nirvana is called the ‘Nirvana of No 

Abode.” While when you are still reborn in the Samsara, you still have 

to prepare for a long journey from here (samsara) to Nirvana. It is 

important to cultivate on a regular basis so you can obtain wisdom that 

is necessary for your journey. Do not seek the transcendental events or 

supernatural powers of just one existence. Look to the end of the 

journey: Nirvana. Originally, people said that Nirvana meant the 

passing of Sakyamuni Buddha, whose death marked the end of the 



 121 

cycle of birth, death, and rebirth for him. It indicates that he 

successfully brought to an end all of the conditions that might lead to 

further rebirth within cyclic existence. The state of Nirvana is a 

wonderful and profound state mind or heart which is beyond human 

thought. The mind which clings to neither to nothingness nor to 

actuality. The mind in which all erronuous imaginings have been 

removed. According to to the Differentiated Teaching of the T’ien-T’ai 

school, limited this to the mind of the Buddha, while the Perfect 

teaching universalized it to include the unenlightened heart of all men. 

This is one of the eight fundamental principles, intuitional or relating to 

direct mental vision of the Zen School.  

According to Buddhism, there are four ways of description of the 

meanings of a Nirvana. The word “Nirvana” literally means 

“extinguished” and therefore “tranquil.” A question is raised whether 

Nirvana is only a transformed state of mind or whether it is another 

dimension of being. The word has been used both for a transformed 

psychological state and for a metaphysical status. Buddhist literature is 

full of statements which go to show that Nirvana is a transformed state 

of personality and consciousness. The transformation is described in 

negative terms as a destruction of craving and attachments and in 

positive terms as the emergence of transcendental wisdom and peace. 

According to Buddhist philosophy, there are four ways of description of 

a Nirvana. In the Negative Aspect: The negative description is the most 

common. Nirvana is deathless, unchanging, imperishable, without end, 

non-production, extinction of birth, unborn, not liable to dissolution, 

uncreated, free from disease, un-aging, freedom from transmigration, 

utmost, cessation of pain, and final release. In the Positive Aspect: 

Nirvana is peace, bliss, transcendental wisdom, pure and security. 

Impermanent, indeed, are all conditioned things. It is their very nature 

to come into being and then to cease. Having been produced, they are 

stopped. Their cessation brings peace and ease. Cessation also means 

extinction of craving and cessation of suffering with a state of calm. In 

a positive way, Nirvana also means the supreme bliss, transcendental 

wisdom, illumination, and pure radiant consciousness. In the 

Paradoxical Aspect: This statement is mostly found in Prajnaparamita 

or Madhyamika literature. Nirvana is abiding in a state of non-abiding. 

The only way of reaching the goal is to realize that in the ultimate 
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sense there is no goal to be reached. Nirvana is reality which is void 

(sunya). In the Symbolical Aspect: Symbolical description differs from 

the paradoxical in avoiding to speak in abstractions and using concrete 

images instead. From this standpoint, Nirvana is the cool cave, the 

island in the flood, the further shore, the holy city, the refuge, the 

shelter, and the safe asylum.  

The realm of nirvana (the abode of Nirvana), or bliss, where all 

virtues are stored and whence all good comes, one of the three 

dharmas of inaction. There are two Nibbana elements: Nibbana 

element with a basis remaining, and Nibbana element without a basis 

remaining. The first kind of Nirvana is the Anupadisesa: Nirvana 

element without a basis remaining. An Arhat whose taints are 

destroyed, who has lived the life, done what was to be done, laid down 

the burden, attained Arahatship by stages, destroyed completely the 

bond of becoming, one who is free through knowing rightly. All his 

feelings not being welcome, not being delighted in, will here and now 

become cool; it is thus, that is called the Nibbana element without a 

basis remaining. The first kind of Nirvana is the Saupadisesa-

Nibbanadhatu: An Arhat whose taints are destroyed, who has lived the 

life, done what was to be done, laid down the burden, attained 

Arahatship by stages, destroyed completely the bond of becoming, one 

who is free through knowing rightly. As his faculties have not been 

demolished he experiences what is agreeable and disagreeable, he 

experiences pleasure and pain. The five aggregates remain. It is his 

extinction of lust, hate and delusion that is called the Nibbana element 

with a basis remaining (saupadisesa-nibbanadhatu).  

Incomplete Nirvana (Sopadhisesa-nirvana (skt), Saupadisesa-

nibbana or Kilesa-parinibbana (p)) is a kind of Nirvana in which the 

cause of reincarnation is ended. There are two different views on the 

Incomplete Nirvana. The view of the Hinayana: Hinayana holds that the 

arhat, with the full extinction of afflictions, after his last term of mortal 

existence enters into nirvana, while alive here he is in the state of 

limited or modified nirvana (sopadhisesa-nirvan), in contrasted with 

complete nirvana (nirupadhisesa-nirvana). An Arhat whose taints are 

destroyed, who has lived the life, done what was to be done, laid down 

the burden, attained Arahatship by stages, destroyed completely the 

bond of becoming, one who is free through knowing rightly. As his 
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faculties have not been demolished he experiences what is agreeable 

and disagreeable, he experiences pleasure and pain. The five 

aggregates remain. It is his extinction of lust, hate and delusion that is 

called the Nibbana element with a basis remaining (saupadisesa-

nibbanadhatu). The view of the Mahayana: The Mahayana holds that 

when the cause of reincarnation is ended the state is that of incomplete 

nirvana; when the effect is ended, and the eternal Buddha-body has 

been obtained, then there is a complete nirvana. The Mahayana says 

that in the Hinayana “Remainderless Nirvana” for the arhat, there are 

still remains of illusion, karma, and suffering, and it is therefore only 

an “Incomplete nirvana” in Mahayana. In Mahayana, complete 

nirvana, these remains of illusion, karma, etc., are ended. As a 

technical term the extinction of human passion is called the ‘Nirvana 

with the condition of being still remaining’ or, ‘the Nirvana with the 

upadhi remnant,’ upadhi being the material and immaterial condition of 

being.  

Final nirvana (Anupadisesa-nibbana or Khandha-parinibbana (p)), 

nothing remaining, no further mortal suffering or Remnantless Nirvana 

or nirvana without residue. Where there are no more cause and effect, 

the connection with the chain of mortal life being ended. A saint enters 

this perfect nirvana upon the death of his body (the aggregates have 

been eliminated). Final nirvana without remainder of reincarnation 

where all the effects (quaû) are ended. The nirvana state in which exists 

no remainder of the karma of suffering, or the full extinction of the 

groups of existence. The nirvana of arhat extinction of body and mind: 

Final nirvana without remainder of reincarnation where all the effects 

(quaû) are ended. The nirvana state in which exists no remainder of the 

karma of suffering, or the full extinction of the groups of existence. 

The nirvana of arhat extinction of body and mind. An Arhat whose 

taints are destroyed, who has lived the life, done what was to be done, 

laid down the burden, attained Arahatship by stages, destroyed 

completely the bond of becoming, one who is free through knowing 

rightly. All his feelings not being welcome, not being delighted in, will 

here and now become cool; it is thus, that is called the Nibbana 

element without a basis remaining. Static nirvana, the nirvana after 

death, the remainderless extinction of liberated one, in which all 

relationship to the world is broken off and there is no activity. It 
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opposed to Apratisthita-nirvana, in which the liberated one choose to 

remain in the world where Bodhisattvas renounce entry into pratisthita-

nirvana so that he can, in accordance with his vow, lead beings on the 

way to liberation. The Nirvana without the upadhi remnant. It is the 

total extinction of the conditions of being as well as of passion. One 

may call it the annihilation of being. This is Nirvana of Perfect 

Freedom, or the passing away of Sakyamuni Buddha.  

At the age of eighty, the Buddha accompanied by a large assembly 

of monks, made a long journey from the Vulture Peak near Rajagaha to 

many towns, cities, and villages, where he preached the Dharma, 

enlightening his disciples with various discourses and emphasizing the 

fundamental doctrine of the Four Noble Truths. He said: “It is through 

not comprehending the Four Noble Truths, you and I have had to 

wander so long in the six miserable paths with rebirth after rebirth.” He 

also emphasized on the Three-Fold Training of right conduct, 

concentration and wisdom. When they arrived at Vesali, a prosperious 

city, they stayed at Ambapali’s mango-grove, where the Buddha gave 

a lecture to the Licchavis and Ambapali, who later offered the Buddha 

and his Sangha her mango grove. In his last retreat in Beluva, a village 

near Vesali. Here he felt sharp pains, but he bore them without any 

complaint. Soon after his recovery, in his last instruction to the Order, 

he adressed the Venerable Ananda: “The Tathagata does not think that 

he should lead the Order, nor does the Order depend on him. 

Therefore, Ananda, be lamps to yourselves. Take no external refuge. 

Hold fast to the Dharma as a lamp. Hold fast to the Dharma as a 

refuge. And how, Ananda, is a Bhiksu to be a lamp to himself, a refuge 

to himself, taking no external refuge, holding fast to the Dharma as a 

lamp? Herein, a Bhiksu lives diligent, mindful, and self-possessed, 

overcoming desire and grief in the world, reflecting on the body, 

feeling, mind and mental objects.” The Buddha emphasized on the 

importance of personal striving for purification and freedom from 

suffering. The Buddha and the Order arrived at Pava and stayed at 

Cunda’s mango grove, where they were treated by the black smith the 

Buddha’s last meal. The Buddha reminded the Order that the Buddha’s 

last and first meals were of greater profit than any others. Eventually, 

they moved on to the Sala grove of the Mallas in Kusinara, where a 

wandering ascetic, Subhadda, approached the Buddha and requested 
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him to clear his doubt about other religious teachers at that time. The 

Buddha spoke: “In whatever doctrine and discipline, Subhadda, the 

Noble Eightfold Path is not found, neither is there found the first 

samana, nor the second, nor the third, nor the fourth. Now in this 

doctrine and discipline, Subhadda, there is the Noble Eightfold Path, 

and in it too, are found the first, the second, the third, and the fourth 

Samanas. The other teachers’ schools are empty of Samanas. If, 

Subhadda, the disciples live rightly, the world would not be void of 

Arahants: Void of true saints are the systems of other teachers. But in 

this one, may the Bhiksus live the perfect life, so that the world would 

not be without saints.” The ascetic Subhadda became the Buddha’s last 

disciple and soon after his ordination he also became an Arahant. At 

last the Buddha addressed the Order before his final exhortation: 

“Behold now, Bhiksus, I exhort you! Subject to change are all 

component things! Strive on with diligence!” Then the Buddha paased 

away on the Full Moon of the Vesak month in 543 B.C. His body was 

cremated with great ceremony and the relics were divided among 

Brahmins, Kings, and nobles and were then enshrined in the Eight 

Great Stupas.                    

To understand Buddhism properly we must begin at the end of the 

Buddha’s career or the day of Perfect Freedom. The year 486 B.C. or 

thereabouts saw the conclusion of the Buddha's activity as a teacher in 

India. The death of the Buddha is called, as is well known, ‘Nirvana,’ 

or ‘the state of the fire blown out.’ When a fire is blown out, nothing 

remain to be seen. So the Buddha was considered to have enetered into 

an invisible state which can in no way be depicted in word or in form. 

Just prior to his attaining Nirvana, in the Sala grove of Kusinagara, the 

Buddha spoke to His disciples to the following effect: “Do not wail 

saying ‘Our Teacher has pased away, and we have no one to follow.’ 

What I have taught, the Dharma (ideal) with the disciplinary (Vinaya) 

rules, will be your teacher after my departure. If you adhere to them 

and practice them uninterruptedly, is it not the same as if my Dharma-

body (Dharmakaya) remained here forever?” In spite of these 

thoughtful instructions some of his disciples were expressing a 

dissenting idea even before his funeral. It was natural, therefore, for 

the mindful elders to think of calling a council of elders in order to 

preserve the orthodox teaching of the Buddha. They consulted King 
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Ajatasatru who at once ordered the eighteen monasteries around his 

capital to be repaired for housing the members of the coming Council 

of Rajagriha. When the time arrived five hundred selected elders met 

together. Ananda rehearsed the Dharmas (sutras) while Upali 

explained the origin of each of the Vinaya rules. There was no 

necessity of rehearsing the Vinaya rules themselves since they had 

been compiled during the Buddha’s lifetime for weekly convocation for 

confessions. At the council a fine collection of the Dharma and the 

Vinaya was made, the number of Sutras was decided, and the history of 

the disciplinary rules was compiled. The result of the elders’ activity 

was acknowledged as an authority by those who had a formalistic and 

realistic tendency. There were, however, some who differed from them 

in their opinion. Purana, for instance, was skilled in preaching. Purana 

was in a bamboo grove near Rajagriha during the council, and, being 

asked by some layman, is said to have answered: “The council may 

produce a fine collection. But I will keep to what I heard from my 

teacher myself. So we may presume that there were some who had 

idealistic and free-thinking tendencies.  

According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are five kinds of anagamins (Na Haøm) who never return 

to the desire-real. First, the “less-than-half-timer”: The anagamin who 

enters on the intermediate stage between the realm of desire and the 

higher realm of form. Second, the “more-than-half-timer”: The 

anagamin who is born into the form world and soon overcome the 

remains of illusions. Third, the “gainer with exertion”: The anagamin 

who diligently works his way through the final stage. Fourth, the 

“gainer without exertion”: The anagamin whose final departure is 

delayed through lack of aid and slackness. Fifth, he who goes upstream 

to the highest: The anagamin who proceeds from lower to higher 

heavens into nirvana. 

According to the Surangama Sutra, book nine, in the section of the 

ten states of formation skandha, the Buddha reminded Ananda about 

the five kinds of immediate Nirvana: “Further, in his practice of 

samadhi, the good person’s mind is firm, unmoving, and proper and can 

no longer be distrubed by demons. He can thoroughly investigate the 

origin of all categories of beings and contemplate the source of the 

subtle, fleeting, and constant fluctuation. But if he begins to speculate 
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on existence after death, he could fall into error with five theories of 

Nirvana.  Because of these speculations about five kinds of immediate 

Nirvana, he will fall into externalism and become confused about the 

Bodhi nature. First, he may consider the Heavens of the Desire Realm 

a true refuge, because he contemplates their extensive brightness and 

longs for it. Second, he may take refuge in the First Dhyana, because 

there his nature is free from worry. Third, he may take refuge in the 

Second Dhyana, because there his mind is free from suffering. Fourth, 

he may take refuge in the Third Dhyana, because he delights in its 

extreme joy. Fifth, he may take refuge in the Fourth Dhyana, reasoning 

that suffering and bliss are both ended there and that he will no longer 

undergo transmigration.  These heavens are subject to outflows, but in 

his confusion he thinks that they are unconditioned; and he takes these 

five states of tranquility to be refuge of supreme purity. Considering 

back and forth in this way, he decides that these five states are 

ultimate.  

Mahayana Buddhism also agrees with the Pali literature, Nirvana is 

that which is neither discarded nor attained; it is neither a thing 

destroyed nor a thing eternal; it is neither suppressed nor does it arise. 

It is the state of final release. However, the Mahayanists gave further 

explanation on Nirvana: “Nirvana is the state of the Bodhisattva who 

does not want to retire into the final release, even though he is fully 

entitled to it, and who by his free choice devotes himself to the services 

of all sebtient beings. In the Madhyamika Sastra Karikavrtti, 

Candrakirti defined that Nirvana is “What is not abadoned nor acquire; 

what is not annihilation nor eternality; what is not destroyed nor 

created.”   

According to Nagarjuna Bodhisattva in the Madhyamaka 

Philosophy, the absolute is transcendent to both thought and speech. 

Neither the concept of ‘bhava’ not ‘abhava’ is applicable to it. Nirvana 

or the Absolute Reality cannot be a ‘bhava’ or empirical existence, for 

in that case it would be subject to origination, decay, and death; there is 

no empirical existence which is free from decay and death. If it cannot 

be ‘bhava’ or existence, far less can it be ‘abhava’ or non-existence, 

for non-existence is only the concept of absence of existence (abhava). 

When ‘bhava’ itself is proved to be inapplicable to Reality, ‘abhava’ 

cannot stand scrutiny, for abhava is known only as the disappearance of 
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‘bhava.’ When the concept of ‘bhava’ or empirical existence, and 

‘abhava’ or the negation of bhava cannot be applied to the Abslute, the 

question of applying any other concept to it does not arise, for all other 

concepts depend upon the above two. In summary, the absolute is 

transcendent to thought, and because it is transcendent to thought, it is 

inexpressible. What cannot be an object of thought cannot be an object 

of speech.         

According to Buddhism, Nirvana is not a Heaven because 

according to dictionary, “heaven” means the dwelling place of the 

deity. However, for a Buddhist, both heaven and hell are right here, 

right in this world. That is to say you can create your own heaven or 

hell right here in this world. It’s ridiculous to create all kinds of 

unwholesome deeds, then simply with faith or praying you can create a 

heaven. Buddhist belief in heaven is simple, if you live and act 

according to moral principles, you can create your own heaven right 

here in this world. If not, you can also create the hell on this earth 

itself. Sincere Buddhists never expect a heaven elsewhere to reward a 

virtue, or a hell to punish vice, virtue and evil have inevitable 

consequences in this world itself. These consequences can be 

considered as heaven or hell at the very moment. Buddhist literature 

contains too many descriptions of realms in which beings are reborn as 

a consequence of their past performance. According to Abhidharma-

Kosa, there are six heavens in the “Desire Realm,” and seventeen in 

the “Form Realm.” Sentient beings who are born into these heavens 

are referred to as “gods.” Celestial beings or gods are one of the three 

good modes of existence as a reward for their previous good deeds. 

Devas allotted a very long, happy life in the Deva although they are 

still subject to the cycle of rebirth. However, this happiness may 

constitute a substantial hindrance on their path to liberation for they 

cannot recognize the truth of suffering. So heaven is seen as 

undesirable in Buddhism, because gods inevitably exhaust their good 

karma and are reborn in one of the lower realms of existence, where 

they again become subject to suffering. Thus the final goal of any 

Buddhists should be a liberation of all kinds of existence in the cycle of 

rebirth. 

For Buddhist practitioners, Nirvana is the ultimate happiness. 

Entering into Nirvana is the great and final entrance into extinction and 
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cessation where we get a kind of eternal happiness. It is interpreted in 

Mahayana as meaning the cessation or extinction of passion and 

delusion of mortality, and of all activities, and deliverance into a state 

beyond these concepts. In Mahayana it is not understood as the 

annihilation, or cessation of existence; the reappearance of Dipamkara 

(who had long entered nirvana) along with Sakyamuni on the Vulture 

Peak supports this view. It is a state above all terms of human 

expression. Total extinction of desires and sufferings. Nirvana is the 

supreme goal of Buddhist endeavor. When we speak about Nirvana we 

encounter some problems of expression, because the exact nature of an 

experience cannot and never can be communicated merely by words. 

This experience must be experienced directly by each one of us, 

without any exception. We have to experience the end of sufferings 

and afflictions for ourselves, and the only way we can do this is by 

eliminating the causes of sufferings and afflictions: the attachment, 

aversion, and ignorance. When we have eliminated such causes of 

sufferings and afflictions, then we will experience nirvana for 

ourselves. “Nirvana” is a Sanskrit term for “cessation.” The term is a 

combination of the Sanskrit prefix “nir” plus the verbal root “va” and 

literally means “blow out” or “extinguish.” This is a “cessation” of the 

process of becoming, eternal peace, or extinction or Ultimate reality 

Absolute Truth, or the state achieved by the conquest of craving, the 

extinction of birth and death. This is the highest state of bliss, peace 

and purity. This is the unconditioned reality. This is also the supreme 

Goal of Buddhist endeavour (the spiritual goal of Buddhism); release 

from the limitations of existence. A state which is free from rebirth by 

extinguishing of all desires and the elimination of egoism. According to 

the Lankavatara Sutra, Nirvana means to see the abode of reality as it 

is, and after seeing this a Bodhisattva with great compassion forgo his 

own nirvana in order to lead others to liberation.   

The Buddha said that Nirvana is supreme happiness, peace, 

immortal, uncreated, beyond earth, water, fire, and air, the sun and 

moon. It is unfathomable and immeasurable. He has described Nirvana 

in the following terms: infinite (ananta - p), non-conditioned 

(asamkhata -p), incomparable (anupameya -p), supreme (anuttara -p), 

highest (para -p), beyond (para -p), highest refuge (parayana -p), safety 

(tana -p), security (khema -p), happiness (siva -p), unique (kevala -p), 
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abodeless (analaya -p), imperishable (akkhara -p), absolute purity 

(visuddho -p), supramundane (lokuttara -p), immortality ( amata -p), 

emancipation (mutti -p), peace (santi -p), etc. Nirvana has the following 

general characteristics:  permanent, tranquil extinguish, no aging, no 

death, purity, liberated from existence, passiveness (without effort), no 

rebirth, calm joy,  transmigration to extinction, extinction or end of all 

return to reincarnation (cessation of rebirth), extinction of passion, and 

extinction of all misery and entry into bliss. You should always 

remember that when you are still reborn in the Samsara, you still have 

to prepare for a long journey from here (samsara) to Nirvana. It is 

important to cultivate on a regular basis so you can obtain wisdom that 

is necessary for your journey. Do not seek the transcendental events or 

supernatural powers of just one existence. Look to the end of the 

journey: Nirvana. 

The word “Nirvana” literally means “extinguished” and therefore 

“tranquil.” A question is raised whether Nirvana is only a transformed 

state of mind or whether it is another dimension of being. The word has 

been used both for a transformed psychological state and for a 

metaphysical status. Buddhist literature is full of statements which go 

to show that Nirvana is a transformed state of personality and 

consciousness. The transformation is described in negative terms as a 

destruction of craving and attachments and in positive terms as the 

emergence of transcendental wisdom and peace. According to Buddhist 

philosophy, there are four ways of description of a Nirvana. The first 

way of description of Nirvana is “Negative”. The negative description 

is the most common. Nirvana is deathless, unchanging, imperishable, 

without end, non-production, extinction of birth, unborn, not liable to 

dissolution, uncreated, free from disease, un-aging, freedom from 

transmigration, utmost, cessation of pain, and final release. The second 

way of description of Nirvana is “Positive”. Nirvana is peace, bliss, 

transcendental wisdom, pure and security. Impermanent, indeed, are all 

conditioned things. It is their very nature to come into being and then to 

cease. Having been produced, they are stopped. Their cessation brings 

peace and ease. Cessation also means extinction of craving and 

cessation of suffering with a state of calm. In a positive way, Nirvana 

also means the supreme bliss, transcendental wisdom, illumination, and 

pure radiant consciousness. The third way of description of Nirvana is 
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“Paradoxical”. This statement is mostly found in Prajnaparamita or 

Madhyamika literature. Nirvana is abiding in a state of non-abiding. 

The only way of reaching the goal is to realize that in the ultimate 

sense there is no goal to be reached. Nirvana is reality which is void 

(sunya). The fourth way of description of Nirvana is “Symbolical”. 

Symbolical description differs from the paradoxical in avoiding to 

speak in abstractions and using concrete images instead. From this 

standpoint, Nirvana is the cool cave, the island in the flood, the further 

shore, the holy city, the refuge, the shelter, and the safe asylum.  

At the time of the Buddha, there existed some problems concerning 

Nirvana. Some are born in a womb; evil-doers are reborn in hells; the 

righteous people go to blissful states; the undefiled ones pass away into 

Nirvana (Dharmapada 126). In the Dharmapada Sutra, whenever the 

Buddha was asked by a questioner whether he was to live after death 

or what sort of world he was to enter after Nirvana, he always 

remained silent. When the When the Buddha remained silent to a 

question requiring an answer of ‘yes’ or ‘no,’ his silence usually meant 

assent. Ut his silence on the question concerning Nirvana was due to 

the fact that his listeners could not understand the profound philosophy 

involved. The main problem of Buddhism either formalistic or 

idealistic, was concerning the extinction of human passion, because this 

distorted state of mind is considered to be the source of all evils of 

human life. Human passion can be extinguished even during one’s 

lifetime. Therefore liberation from such disorder of mind is the chief 

object of Buddhist culture. Nirvana means the extinction of passion, of 

desire, of sense, of mind, and even of individual consciousness. To 

Buddhist mind, Nirvana did not contain any idea of deification of the 

Buddha. It simply meant the eternal continuation of his personality in 

the highest sense of the word. It meant returning to his original state of 

Buddha-nature, which is his Dharma-body, but not his scripture-body as 

misunderstood by people. Dharma means the 'ideal' itself which the 

Buddha conceived in his perfect Enlightenment. Nirvana is this ideal 

body which is without any restricting conditions. The formalists, on the 

other hand, hold that the scripture is the perfect representation of the 

ideal of the Buddha. Hence their opinion that the Buddha lives forever 

in the scripture-body, Nirvana being his entire annihilation and 

extinction otherwise. The principle of Nirvana or the state of a fire 
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blown out in the light of space and time. It was an illusion on the part of 

philosophers, especially some of the Indian philosophers, to believe 

that space and time were infinite.  Buddhism, however, has never 

treated space and time as infinite, for Buddhism takes them to be 

physical matters. The theory that space is curved, set forth by modern 

physicists, has considerably facilitated the elucidation of the doctrine of 

Nirvana. The universe, or the Realm of Principle (Dharmadhatu) as it is 

technically called, is the region which is occupied by space and time 

and in which they control all the waves of existence. So in practice, the 

space-time world is the ocean of the waves of life and death. It is the 

sphere of the flowing cycles of life or samsara, the world of creation, of 

energy, of action, of causation and ideation, of self-creation and of 

dynamic becoming. It is the sphere of desire, matter (form) and mind. 

Space is considered one of the five elements (earth, water, fire, air, 

and space), and it is sometimes represented to be of round shape. Time 

is treated as real in some schools while in other schools it is treated as 

unreal. But it is to be particularly noted that time has never been 

considered to exist separately from space. That is to say, every being 

or thing has time of its own. Space and time are always correlative. 

Men have an average lifetime of one hundred years. But a crane is said 

to live for a thousand years, and a tortoise even ten thousand years. 

And with the heavenly beings, their one day and night is said to be as 

long as the whole fifty years of the earthly men. A day-fly, on the other 

hand, live a short wave-length of only one day.  
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Phuï Luïc A 

Appendix A 

 

Thieàn Quaùn Veà Khoå Ñau 

 

Khoâng coù töø ngöõ dòch töông ñöông trong Anh ngöõ cho töø “Dukkha “ 

trong tieáng Pali (Nam Phaïn) hay tieáng Sanskrit (Baéc Phaïn), neân ngöôøi 

ta thöôøng dòch chöõ “Dukkha” dòch sang Anh ngöõ laø “Suffering”. Tuy 

nhieân chöõ  “Suffering” thænh thoaûng gaây ra hieåu laàm bôûi vì noù chæ söï 

khoán khoå  hay ñau ñôùn cöïc kyø. Caàn neân hieåu raèng khi Ñöùc Phaät baûo 

cuoäc soáng cuûa chuùng ta laø khoå, yù Ngaøi muoán noùi ñeán moïi traïng thaùi 

khoâng thoûa maõn cuûa chuùng ta vôùi moät phaïm vi raát roäng, töø nhöõng böïc 

doïc nho nhoû ñeán nhöõng vaàn ñeà khoù khaên trong ñôøi soáng, töø nhöõng noãi 

khoå ñau naùt loøng chí ñeán nhöõng tang thöông cuûa kieáp soáng. Vì vaäy chöõ 

“Dukkha” neân ñöôïc duøng ñeå dieãn taû nhöõng vieäc khoâng hoaøn haûo xaûy 

ra trong ñôøi soáng cuûa chuùng ta vaø chuùng ta coù theå caûi hoùa chuùng cho toát 

hôn. Khoå coù nhieàu loaïi khaùc nhau, khoå vì ñau ñôùn coù nghóa laø khi 

chuùng ta bò caûm giaùc ñau ñôùn theå xaùc hay khoå sôû veà tinh thaàn. Khoå sôû 

tinh thaàn laø khi khoâng ñaït ñöôïc ñieàu maø chuùng ta mong muoán, khi maát 

söï vaät maø chuùng ta öa thích hoaëc khi chuùng ta gaëp nhöõng baát haïnh 

trong ñôøi. Chuùng ta buoàn khi ngheà nghieäp khoâng thaønh ñaït, chuùng ta 

suy suïp tinh thaàn khi phaûi xa lìa nhöõng ngöôøi thaân yeâu, chuùng ta caûm 

thaáy lo aâu khi troâng chôø tin töùc thô töø cuûa con caùi, vaân vaân. Khoå do söï 

bieán chuyeån hay ñoåi thay coù nghóa laø nhöõng söï vieäc maø chuùng ta 

thöôøng xem laø haïnh phuùc khoâng bao giôø giöõ nguyeân traïng nhö theá maõi, 

chaéc chaén chuùng phaûi bieán chuyeån theo caùch naøy hay caùch khaùc vaø trôû 

thaønh noãi thoáng khoå cho chuùng ta. Khoå vì duyeân khôûi noùi tôùi hoaøn caûnh 

thaân taâm cuûa chuùng ta coù khuynh höôùng khoå ñau. Chuùng ta caûm thaáy 

khoå sôû vì moâi tröôøng beân ngoaøi thay ñoåi. Thôøi tieát thay ñoåi laøm cho 

chuùng ta caûm thaáy laïnh; baïn beø thay ñoåi caùch cö xöû laøm cho chuùng ta 

caûm thaáy buoàn khoå. 

Ñöùc Phaät dieãn taû ba ñaëc ñieåm cuûa Khoå trong cuoäc soáng haèng ngaøy 

cuûa chuùng ta. Thöù nhaát laø Khoå vì ñau ñôùn: Khoå vì ñau ñôùn coù nghóa laø 

khi chuùng ta bò caûm giaùc ñau ñôùn theå xaùc hay khoå sôû veà tinh thaàn. Ñau 

ñôùn veà theå xaùc bao goàm nhöùc ñaàu, ñau löng, nhöùc nhoái do beänh ung 

thö hay ñau thaét tim, vaân vaân. Khoå sôû tinh thaàn laø khi khoâng ñaït ñöôïc 

ñieàu maø chuùng ta mong muoán, khi maát söï vaät maø chuùng ta öa thích 
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hoaëc khi chuùng ta gaëp nhöõng baát haïnh trong ñôøi. Chuùng ta buoàn khi 

ngheà nghieäp khoâng thaønh ñaït, chuùng ta suy suïp tinh thaàn khi phaûi xa lìa 

nhöõng ngöôøi thaân yeâu, chuùng ta caûm thaáy lo aâu khi troâng chôø tin töùc 

thô töø cuûa con caùi, vaân vaân. Thöù nhì laø Khoå vì söï ñoåi thay: Khoå do söï 

bieán chuyeån hay ñoåi thay coù nghóa laø nhöõng söï vieäc maø chuùng ta 

thöôøng xem laø haïnh phuùc khoâng bao giôø giöõ nguyeân traïng nhö theá maõi, 

chaéc chaén chuùng phaûi bieán chuyeån theo caùch naøy hay caùch khaùc vaø trôû 

thaønh noãi thoáng khoå cho chuùng ta. Khi chuùng ta mua moät caùi aùo môùi, 

chuùng ta thích noù vì noù troâng loäng laãy; tuy nhieân, ba naêm sau chuùng ta 

seõ caûm thaáy khoå sôû hay khoù chòu khi maëc laïi chieác aùo aáy vì noù ñaõ cuõ 

kyõ raùch sôøn. Khoâng caàn bieát laø chuùng ta thích moät ngöôøi nhö theá naøo 

vaø chuùng ta caûm thaáy sung söôùng khi ôû caïnh ngöôøi aáy; tuy nhieân, neáu 

chuùng ta ôû beân ngöôøi aáy laâu ngaøy chaày thaùng thì chuùng ta seõ caûm thaáy 

khoù chòu. Nhö vaäy söï sung söôùng khoâng phaûi laø baûn chaát coù saün trong 

caùi ngöôøi maø chuùng ta caûm thaáy öa thích, maø noù chæ laø keát quaû cuûa söï 

töông taùc trong moái quan heä giöõa chuùng ta vaø ngöôøi aáy. Thöù ba laø Khoå 

vì duyeân khôûi: Khoå vì duyeân khôûi noùi tôùi hoaøn caûnh thaân taâm cuûa 

chuùng ta coù khuynh höôùng khoå ñau. Chuùng ta caûm thaáy khoå sôû vì moâi 

tröôøng beân ngoaøi thay ñoåi. Thôøi tieát thay ñoåi laøm cho chuùng ta caûm 

thaáy laïnh; baïn beø thay ñoåi caùch cö xöû laøm cho chuùng ta caûm thaáy buoàn 

khoå. Thaân theå maø chuùng ta ñang coù laø cô sôû ñeå cho chuùng ta coù nhöõng 

caûm nhaän veà söùc khoûe toài teä. Neáu chuùng ta khoâng coù moät cô theå nhaän 

bieát ñau ñôùn vaø nhöùc nhoái thì chuùng ta seõ khoâng bao giôø bò beänh taät  

cho duø chuùng ta coù tieáp caän vôùi bieát bao nhieâu vi khuaån hay vi truøng  ñi 

nöõa. Taâm thöùc maø chuùng ta ñang coù chính laø cô sôû ñeå chuùng ta caûm 

nhaän nhöõng caûm giaùc ñau buoàn khoå naõo. Neáu chuùng ta coù moät taâm 

thöùc maø saân haän khoâng nhieãm vaøo ñöôïc thì chuùng ta seõ khoâng bao giôø 

phaûi chòu caûm giaùc töùc giaän khi ñoái nghòch vaø xuùc chaïm vôùi ngöôøi 

khaùc.  

Haønh giaû tu Thieàn phaûi luoân thaáy raèng söï sanh khôûi roài hoaïi dieät 

cuûa söï vaät laøm cho chuùng sanh Khoå: Khi chuùng ta, nhöõng haønh giaû tu 

thieàn, ñaõ thaáy ñöôïc danh vaø saéc khôûi sinh roài hoaïi dieät, thì chuùng ta seõ 

thaáy danh vaø saéc laø voâ thöôøng. Khi chuùng ta thaáy ñöôïc vaïn vaät voâ 

thöôøng, keá tieáp chuùng ta seõ hieåu raèng vaïn höõu ñeàu laø nhöõng ñieàu baát 

toaïi yù, vì chuùng luoân bò traïng thaùi sanh dieät ñeø neùn. Sau khi thoâng hieåu 

taùnh chaát voâ thöôøng vaø baát toaïi cuûa vaïn höõu, haønh giaû thaáy raèng mình 

khoâng theå laøm chuû ñöôïc vaïn höõu; coù nghóa laø chính mình tröïc nhaän 
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raèng khoâng coù moät baûn ngaõ hay linh hoàn naøo beân trong ñeå ra leänh cho 

chuùng döôïc thöôøng haèng. Söï vaät chæ sanh khôûi roài hoaïi dieät theo luaät töï 

nhieân. Nhôø thaáu hieåu nhö vaäy maø haønh giaû thaáu hieåu ñöôïc ñaëc tính cuûa 

caùc hieän töôïng, ñoù laø moïi vaät voán khoâng coù baûn ngaõ. Moät yù nghóa khaùc 

cuûa voâ ngaõ laø khoâng coù chuû nhaân, nghóa laø khoâng coù moät thöïc theå naøo, 

moät linh hoàn naøo, moät quyeàn löïc naøo coù theå laøm chuû ñöôïc baûn theå cuûa 

vaïn vaät. Nhö theá, ñeán luùc ñoù, haønh giaû ñaõ thoâng hieåu ñöôïc ba ñaëc taùnh 

cuûa moïi hieän töôïng höõu vi. Ñoù laø Tam Phaùp AÁn: voâ thöôøng, khoå vaø voâ 

ngaõ. 

Haønh giaû tu Thieàn  neân luoân quaùn chieáu veà “Khoå Ñau” treân Vaïn 

Höõu: Thaân khoå laø thaân naày ñaõ nhô nhôùp, laïi bò söï sanh giaø beänh cheát, 

noùng laïnh, ñoùi khaùt, vaát vaû cöïc nhoïc chi phoái, laøm cho khoå sôû khoâng 

ñöôïc töï taïi an vui. Taâm khoå laø khi taâm ta khôûi phieàn naõo, taát bò löûa 

phieàn naõo thieâu ñoát, giaây phieàn naõo troùi buoäc, roi phieàn naõo ñaùnh ñuoåi 

sai khieán, khoùi buïi phieàn naõo laøm taêm toái nhieãm oâ. Cho neân ngöôøi naøo 

khôûi phieàn naõo taát keû ñoù thieáu trí hueä, vì töï laøm khoå mình tröôùc nhaát. 

Caûnh khoå laø caûnh naày naéng löûa möa daàu, chuùng sanh vaát vaû trong cuoäc 

möu sinh, moãi ngaøy ta thaáy tröôùc maét dieãn ñaày nhöõng hieän traïng nhoïc 

nhaèn bi thaûm. Khoâng ai coù theå dieãn taû heát nhöõng noãi khoå ñau phieàn 

naõo treân coõi ñôøi naày. Tuy nhieân, neáu thaân taâm chuùng ta ñang coù nhöõng 

khoå ñau phieàn naõo maø chuùng ta khoâng heà yù thöùc ñöôïc chuùng, chuùng ta 

seõ mang chuùng ñi gieo raéc baát cöù nôi naøo chuùng ta ñeán. Chæ coù naêng 

löïc tu taäp taäp thieàn ñònh vôùi moät caùi nhìn saùng toû vaø chaáp nhaän seõ 

mang laïi cho chuùng ta moät caûm giaùc nheï nhaøng vaø thaûnh thôi hôn. Khi 

chuùng ta ñaõ coù coâng phu thieàn taäp thì caûm thoï khoå ñau vaãn coøn ñoù, 

nhöng baây giôø thì söï lieân heä cuûa chuùng ta ñaõ thay ñoåi. Moái töông quan 

giöõa chuùng ta vaø khoå ñau phieàn naõo ñöôïc xuaát phaùt töø moät ñieàu kieän 

an laïc, chöù khoâng coøn vì söï si meâ hay thieáu chaùnh nieäm nöõa. Thieàn 

quaùn seõ giuùp chuùng ta bieát caùch döøng laïi vaø nhìn taän vaøo taâm mình ñeå 

thaáy raèng khoå ñau cuõng chæ laø moät caûm thoï. Ngay trong giaây phuùt nhaän 

dieän aáy cuøng vôùi söï baèng loøng chaáp nhaän noù, moïi khoå ñau töï nhieân tan 

bieán. Thieàn quaùn seõ giuùp ta coù khaû naêng chæ thuaàn tuùy caûm nhaän khoå 

ñau, vì khoâng coù gì sai traùi trong vieäc caûm nhaän khoå ñau caû. Chuùng ta 

caûm nhaän coù söï hieän höõu cuûa khoå ñau, nhöng khoâng bò noù khoáng cheá, 

theá laø noù töï ñoäng tan bieán. Haønh giaû tu thieàn neân luoân nhôù raèng khoâng 

nhìn thaáy hay khoâng caûm nhaän ñöôïc khoå ñau môùi laø noãi khoå ñau thöïc 

söï. Thaø raèng mình laøm moät ñieàu baát thieän maø bieát ñöôïc mình laøm ñieàu 
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baát thieän coøn hôn laø khoâng yù thöùc ñöôïc ñieàu mình laøm laø thieän hay laø 

aùc, vì theo quan ñieåm Phaät giaùo, caùi bieát laø haït gioáng cuûa trí tueä. Chính 

caùi bieát aáy coù khaû naêng laøm vôi bôùt ñi caùc haønh ñoäng baát thieän. Haønh 

giaû tu thieàn ñöøng neân noùi moät caùch haøm hoà raèng chuùng ta khoâng phaân 

bieät giöõa ‘thieän vaø aùc’. Chuùng ta phaûi phaân bieät roõ raøng giöõa thieän vaø 

aùc, ñeå khoâng bò khoáng cheá bôûi  nhöõng thoùi quen vaø duïc voïng cuûa mình. 

Haønh giaû tu thieàn khoâng baùm víu moät caùch tuyeät voïng vaøo tuoåi 

xuaân vaø coá gaéng keùo daøi ñôøi soáng: Chuùng ta thöôøng hay baùm víu moät 

caùch tuyeät voïng vaøo tuoåi xuaân vaø coá gaéng keùo daøi ñôøi soáng, nhöng 

chaéc chaén moät ngaøy naøo ñoù chuùng ta seõ giaø, seõ beänh. Khi vieäc naøy xaõy 

ñeán, voâ thöôøng chính laø nhaân toá taïo cô hoäi cho khoå ñau phieàn naõo vaäy. 

Treân heát giaùo Phaùp cuûa Ñöùc phaät ñöa ra moät giaûi phaùp ñoái vôùi vaán ñeà 

caên baûn veà thaân phaän con ngöôøi. Theo Phaät giaùo, kieáp soáng con ngöôøi 

ñöôïc nhaän ra bôûi söï kieän laø khoâng coù ñieàu gì tröôøng toàn vónh vieãn: 

khoâng coù haïnh phuùc naøo seõ vöõng beàn maõi maõi duø coù baát cöù ñieàu gì 

khaùc ñi nöõa, cuõng seõ luoân luoân ñau khoå vaø chia lìa. Haønh giaû tu thieàn 

neân luoân nhôù böôùc ñaàu tieân treân con ñöôøng cuûa Phaät giaùo ñeå ñi ñeán 

giaùc ngoä laø phaûi nhaän chaân ra ñieàu naøy nhö laø vaán ñeà quan troïng nhaát 

cuûa kieáp ngöôøi, ñeå thaáy raèng taát caû ñeàu laø khoå. Tuy nhieân, ñaây khoâng 

phaûi laø moät söï kieän bi quan, bôûi vì trong khi nhaän bieát söï hieän dieän 

khaép nôi cuûa ‘khoå’, Phaät giaùo ñöa ra moät giaûi phaùp trong hình thöùc Con 

Ñöôøng Daãn Ñeán Söï Dieät Khoå. Chính Ñöùc Phaät moâ taû ñaëc ñieåm giaùo 

phaùp cuûa Ngaøi baèng caùch noùi “Nhö Lai chæ daïy veà ‘Khoå’ vaø söï ‘Dieät 

Khoå’.” 

Haønh giaû tu thieàn phaûi quaùn chieáu ñeå coù theå caûm nhaän ‘khoå’ döôùi 

moïi hình thöùc: Thöù nhaát laø söï ñau khoå bình thöôøng, noù taùc ñoäng ñeán 

con ngöôøi khi cô theå bò ñau ñôùn. Söï ñau khoå bình thöôøng cuõng laø söï 

ñau ñôùn tinh thaàn: ñoù laø söï ñau khoå khi khoâng ñaït ñöôïc ñieàu maø ngöôøi 

ta ham muoán, hoaëc buoàn baû do söï xa caùch nhöõng ngöôøi thaân yeâu hay 

nhöõng ñieàu thuù vò. Noù cuõng laø nhöõng noãi khoå ñau khi ngöôøi ta phaûi ñoái 

maët vôùi sanh, laõo, beänh, töû. Theo caên baûn, duø baát cöù loaïi haïnh phuùc 

naøo chuùng ta cuõng neân coù söï hieåu bieát raèng baát cöù khi naøo coù nieàm vui 

thuù hoaëc thoûa thích, thì seõ khoâng coù söï laâu daøi. Khoâng sôùm thì muoän 

nhöõng thaêng traàm cuûa cuoäc soáng seõ ñöa laïi söï thay ñoåi. Coù moät caâu tuïc 

ngöõ Phaät giaùo noùi raèng ngay caû tieáng cöôøi cuõng coù söï khoå ñau trong ñoù, 

bôûi vì taát caû tieáng cöôøi ñeàu voâ thöôøng. Tính khoâng beàn vöõng naèm ôû söï 

khoå thöù nhì, noù laø söï baát maõn phaùt sanh töø tính thay ñoåi. ngöôøi ta döôøng 
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nhö cho raèng chæ coù caùi cheát môùi coù theå mang laïi söï dieät khoå, nhöng 

thöïc teá thì caùi cheát cuõng laø moät hình thöùc cuûa ñau khoå. Theo trieát lyù 

nhaø Phaät, vuõ truï vöôït xa hôn theá giôùi vaät chaát gaàn guõi coù theå nhaän thöùc 

baèng caûm giaùc, vaø söï cheát chæ laø moät phaàn cuûa chu kyø sinh töû luaân hoài 

baát taän. Baûn thaân cuûa söï cheát laø khoâng coøn thôû bôûi vì nhöõng haønh ñoäng 

coù nhöõng keát quaû trong ñôøi soáng töông lai, vöôït xa hôn söï cheát, gioáng 

nhö nhöõng haønh ñoäng töø kieáp quaù khöù ñaõ aûnh höôûng ñeán hieän taïi. Loaïi 

khoå thöù ba laø moái lieân keát coá höõu cuûa nhöõng vieäc laøm vaø nhöõng haønh 

ñoäng vöôït quaù caûm nhaän vaø söùc töôûng töôïng cuûa con ngöôøi. Trong yù 

nghóa naøy ‘khoå’ aùp duïng cho toaøn theå vaïn vaät vaø nhöõng chuùng sanh 

khoâng töôûng, con ngöôøi, chö thieân, thuù vaät hoaëc ma quyû ñeàu khoâng theå 

traùnh khoûi ‘khoå’. Nhö vaäy ‘khoå’ khoâng chæ ñeà caäp ñeán caùi khoå haøng 

ngaøy maø coù theå cho toaøn theå theá giôùi voâ taän vaø döôøng nhö nhöõng hình 

thöùc cuûa söï khoå baát taän . Khoâng coù moät söï giaûi thích ñôn giaûn naøo coù 

theå dieãn taû taàm quan troïng cuûa noù. 

Haønh giaø tu Thieàn phaûi thaáy ñöôïc chaân lyù naèm ôû choã dieät taän goác 

tham, saân, si: Muïc tieâu cuûa Phaät giaùo laø söï ñoaïn dieät toaøn boä vaø keát 

thuùc moïi hình thöùc cuûa ‘khoå’ vaø töø ñoù ñaït ñöôïc Nieát Baøn. Haønh giaû tu 

thieàn phaûi luoân quaùn chieáu ñeå thaáy ñöôïc chaân lyù naèm ôû choã dieät taän 

goác tham, saân, si laø nhöõng maáu choát troùi buoäc voøng sanh töû luaân hoài. 

Theo Phaät giaùo, Ñöùc Phaät vaø nhöõng ai ñaït ñöôïc giaùc ngoä ñeàu khoâng 

coøn phaûi chòu ‘khoå’ nöõa, bôûi vì noùi moät caùch chính xaùc hoï khoâng coøn laø 

‘ngöôøi’ hoaëc cuõng khoâng coøn ‘bò cuoán’ trong voøng luaân hoài sanh töû 

nöõa: hoï seõ khoâng bao giôø taùi sanh. ‘Khoå’ bieåu thò vuõ truï nhö laø moät 

khoái troïn veïn, nhöõng phaàn noåi troäi cuûa noù bieán ñoåi trong “nhöõng coõi 

soáng.” Trong coõi saéc giôùi, ôû ñoù nhöõng vò ñaïi phaïm thieân cö truù, ôû ñoù ít 

coù söï khoå hôn ôû coõi duïc giôùi cuûa loaøi ngöôøi, caùc vò trôøi vaø caùc chuùng 

sanh khaùc ít sinh soáng hôn. Gioáng nhö Ñöùc Phaät khi Ngaøi ñi treân traùi 

ñaát, Ngaøi coù theå ñi vaøo coõi Duïc Giôùi, nhö vaäy con ngöôøi cuõng coù theå ñi 

vaøo coõi Saéc Giôùi. Thoâng thöôøng söï kieän naøy ñöôïc ñaït tôùi trong thieàn 

ñònh, qua nhieàu giai ñoaïn an chæ ñònh khaùc nhau. Hình thöùc ñaëc tröng 

cuûa khoå trong tình huoáng naøy laø voâ thöôøng, ñöôïc taïo neân bôûi söï vieäc 

haønh giaû khoâng coù khaû naêng ñeå duy trì traïng thaùi nhaäp ñònh vónh vieãn. 

Ñeå ñaït ñöôïc traïng thaùi haïnh phuùc vónh cöûu hôn, moät ngöôøi phaûi noã löïc 

hôn ñeå hieåu ñöôïc tieán trình chi phoái söï chuyeån ñoäng trong vuõ truï laø 

moät khoái troïn veïn, ñoù laø taùi sinh vaø nghieäp vaø baèng caùch naøo ñoù chuùng 

coù theå bò taùc ñoäng. 
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Meditation on Sufferings 

 

There is no equivalent translation in English for the word “Dukkha” 

in both Pali and Sanskrit. So the word “Dukkha” is often translated as 

“Suffering”. However, this English word is sometimes misleading 

because it connotes extreme pain. When the Buddha described our 

lives as “Dukkha”, he was referring to any and all unsatisfactory 

conditions. These range from minor disappointments, problems and 

difficulties to intense pain and misery. Therefore, Dukkha should be 

used to describe the fact that things are not completely right in our lives 

and could be better. There are many different kinds of suffering, the 

suffering of pain occurs whenever we are mentally or physically 

miserable. Physical suffering includes headaches and scraped knees as 

well as torment of cancer and heart attacks: Ñau ñôùn veà theå xaùc bao 

goàm nhöùc ñaàu, ñau löng, nhöùc nhoái do beänh ung thö hay ñau thaét tim, 

vaân vaân. Mental suffering occurs whenever we fail to get what we 

want, when we lose something we are attached to, or when misfortune 

comes our way. We are sad when our career goal cannot be achieved, 

we’re depressed when we part from loved ones, we are anxious when 

we are waiting to obtain a letter form our children, etc. The suffering of 

change indicates that activities we generally regard as pleasurable in 

fact inevitably change and become painful. The pervasive compounded 

suffering refers to our situation of having bodies and minds prone to 

pain. We can become miserable simply by the changing of external 

conditions. The weather changes and our bodies suffer from the cold; 

how a friend treats us changes and we become depressed. Our present 

bodies and minds compound our misery in the sense that they are the 

basis for our present problems.   

The Buddha described three main characteristics of Dukkha which 

we face in our daily lives. First, the suffering of pain: The suffering of 

pain occurs whenever we are mentally or physically miserable. 

Physical suffering includes headaches and scraped knees as well as 

torment of cancer and heart attacks. Mental suffering occurs whenever 

we fail to get what we want, when we lose something we are attached 

to, or when misfortune comes our way. We are sad when our career 

goal cannot be achieved, we’re depressed when we part from loved 
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ones, we are anxious when we are waiting to obtain a letter form our 

children, etc. Second, the suffering of change: The suffering of change 

indicates that activities we generally regard as pleasurable in fact 

inevitably change and become painful. When we first buy a new shirt, 

we like it because it look gorgeous; however, three years later, we may 

be suffering or feeling uncomfortable when we wear it because it  is 

old and becomes worn out. No matter how much we like a person and 

we feel happy when we are with that person; however, when we spend 

too much time with that person, it makes us uncomfortable. Thus, 

happiness was never inherent in the person we like, but was a product 

of the interaction between us and that person. Third, the pervasive 

compounded suffering: The pervasive compounded suffering refers to 

our situation of having bodies and minds prone to pain. We can become 

miserable simply by the changing of external conditions. The weather 

changes and our bodies suffer from the cold; how a friend treats us 

changes and we become depressed. Our present bodies and minds 

compound our misery in the sense that they are the basis for our 

present problems. Our present bodies are the basis upon which we 

experience bad health. If we did not have a body that was receptive to 

pain, we would not fall ill no matter how many viruses and germs we 

were exposed to. Our present minds are the basis upon which we 

experience the pain and hurt feelings. If we had minds that were not 

contaminated by anger, then we would not suffer from the mental 

anguish of conflict with others. 

Zen practitioners should always see that the arising and 

disappearing cause Suffering: When we, Zen practitioners, 

comprehend that mind and matter arise and disappear, we will 

understand that mind and matter are impermanent. When we see that 

things are impermanent, we next understand that things are 

unsatisfactory because they are always oppressed by constant arising 

and disappearing. After comprehending impermanence and the 

unsatisfactory nature of things, we observe that there can be no 

mastery over these things; that is, practitioners realize that there is no 

self or soul within that can order them to be permanent. Things just 

arise and disappear according to natural law. By comprehending this, 

yogis comprehend the third characteristic of conditioned phenomena, 

the characteristic of anatta, the characteristic that things have no self. 
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One of the meanings of anatta is no mastery -- meaning that nothing, 

no entity, no soul, no power, has mastery over the nature of things. 

Thus, by this time, yogis have comprehended the three characteristics 

of all conditioned phenomena: impermanence, suffering, and the non-

self nature of things -- in Pali, anicca, dukkha, and anatta. 

Zen practitioners should always contemplate “Suffering” on 

Everything: The suffering of the body means that our body is not only 

impure, it is subject to birth, old age, disease and death, as well as to 

heat and cold, hunger and thirst, and other hardships that cause us to 

suffer, preventing us from being free and happy. The suffering of the 

mind means that when the mind is afflicted, it is necessarily consumed 

by the fire of afflictions, bound by the ropes of afflictions, struck, 

pursued and ordered about by the whip of afflictions, defiled and 

obscured by the smoke and dust of afflictions. Thus, whoever develops 

afflictions is lacking in wisdom, because the first person he has caused 

to suffer is himself. The suffering of the environment means that this 

earth is subject to the vagaries of the weather, scorching heat, frigid 

cold and pouring rain, while sentient beings must toil and suffer day in 

and day out to earn a living. Tragedies occur every day, before our 

very eyes. No one can express all kinds of suffering and affliction in 

this world. However, if our body and mind are having sufferings and 

afflictions and we are not aware of them, we are carrying them around 

to spread them wherever we go. Only the power of meditation 

practices with a clear seeing and acceptance will bring us the 

relaxation and relief. Once we have the toil of meditation, the painful 

sensation may still be there, but now our relationship to it is quite 

different. We relate to it now out of the condition of peace, rather than 

than out of delusion or not being mindful anymore. Meditation and 

contemplation will help us know how to settle back and take a close 

look at our mind to see that suffering is only a ‘feeling’. In that moment 

of clear seeing and a willingness to be with it, all of the suffering went 

away. Meditation and contemplation will help us to have the ability to 

simply feel the suffering, for it is okay just to simply feel it. We feel 

the presence of suffering but we refuse to let it dominate us, it will 

automatically disappear. Zen practitioners should always remember 

that not seeing suffering is a real suffering. It is better for us to do 

something unwholesome knowing that it is unwholesome than to do 
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things without our knowledge, for from Buddhist perspective, knowing 

is a seed of wisdom. The knowing itself has the ability to reduce 

unwholesome actions. Zen practitioners should not speak 

inconsiderately that we do not discriminate between ‘wholesome and 

unwholesome’. We must discriminate clearly between ‘wholesome and 

unwholesome’ so we are not dominated by our habits and desires.    

Zen Practitioners should not desperately hold onto our youth and 

try to prolong our life: Usually we desperately hold onto our youth and 

try to prolong our life, yet because they are impermanent by nature, 

they keep changing rapidly and we will surely one day become old and 

sick. When this occurs, impermanence is the main agent which creates 

occasions for suffering. The Buddha’s teaching on suffering, above all, 

offers a solution to the fundamental problem of the human condition. 

According to Buddhism, human existence is distinguished by the fact 

that nothing is permanent: no happiness will last forever, and whatever 

else there is, there will always be suffering and death. Zen 

practitioners should remember that the first step in the Buddhist path to 

awakening is to recognize this as the foremost problem of human 

existence, to see that all is duhkha. However, this is not a pessimistic 

observation, because while acknowledging the ubiquity of duhkha, 

Buddhism offers a solution in the form of the Path Leading to the 

Cessation of Duhkha. The Buddha himself characterized his teaching 

by saying: “I teach only Duhkha and the cessation of duhkha.”  

Zen practitioners should always meditate and contemplate to see 

that Duhkha can be experienced in all ways: The first is simply the 

ordinary suffering that affects people when the body is in pain. 

Ordinary suffering is also mental pain: it is the grief of not getting what 

one wants or the distress caused by separation from loved ones or from 

pleasant conditions. It is also the many other painful situations that one 

inevitably encounters by virtue of being born, ageing and dying. 

Underlying any happiness is the knowledge that whenever there is 

pleasure or delight, it will not be permanent. Sooner or later the 

vicissitudes of life will bring about a change. There is a Buddhist 

saying that even in laughter there is “duhkha,” because all laughter is 

impermanent. This instability underlies the second kind of duhkha, 

which is dissatisfaction arising from change. It might seem that only 

death can bring about the cessation of suffering, but in fact death is also 
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a form of suffering. In Buddhism the cosmos extends far beyond the 

immediate physical world perceptible by the senses, and death is 

merely part of the endless cycle of rebirth. Death in itself offers no 

respite because actions have consequences in future lives far beyond 

death, just as deeds from previous lives have affected the present. The 

third kind of suffering is the inherent interconnectedness of actions and 

deeds, which exceeds human vision and experience. In this sense, 

suffering applies to the universe in its totality, and no imaginable 

beings, humans, gods, demons, animals or hell beings, are exempt from 

it. Suffering thus refers not only to everyday suffering but also to the 

whole infinite world of possible and seemingly endless forms of 

suffering. No simple translation can  capture its full significance.  

Zen practitioners must see the truth is in the eradication of greed, 

hatred and delusion: The goal of Buddhism is the complete and final 

cessation of every form of duhkha, and thereby the attainment of 

nirvana. Zen practitioners should always meditate and contemplate to 

see the truth is in the eradication of greed, hatred and delusion, which 

ties beings to the cycle of rebirth. Accordingly, Buddhas and those who 

reach enlightenment do not experience duhkha, because strictly 

speaking they are not “beings”, nor do they “roll” in the samsara: they 

will never again be reborn. Duhkha characterizes the cosmos as a 

whole, but its predominance varies among the different “spheres of 

existence.” In the world of Pure Form, where the great gods dwell, 

there is less suffering than in the world of Sense-Desire, inhabited by 

lesser gods, humans and other beings. Just the Buddha when he walked 

the earth could enter the World of the Sense-Desire, so too can humans 

enter the World of Pure Form. This is ordinarily accomplished in 

meditation, through different kinds of absorptions (dhyana). The 

characteristic form of suffering in this situation is impermanence, 

caused by the meditator’s inability to remain eternally in trance. To 

attain more abiding happiness, an individual must strive to understand 

the processes that govern movement in the cosmos as a whole, namely, 

rebirth and karma, and how they can be affected.  
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Phuï Luïc B 

Appendix B 

 

Thaân-Taâm-Caûnh Voâ Ngaõ 

 

Ñaïo Phaät daïy raèng con ngöôøi ñöôïc naêm yeáu toá  keát hôïp neân, goïi laø 

nguõ uaån: vaät chaát, caûm giaùc, tö töôûng, haønh nghieäp vaø nhaän thöùc. Neáu 

vaät chaát laø do töù ñaïi caáu thaønh, troáng roãng, khoâng coù thöïc chaát thì con 

ngöôøi, do nguõ uaån keát hôïp, cuõng khoâng coù töï ngaõ vónh cöõu, hay moät 

chuû theå baát bieán. Con ngöôøi thay ñoåi töøng giaây töøng phuùt, cuõng traûi qua 

saùt na voâ thöôøng vaø nhaát kyø voâ thöôøng. Nhôø nhìn saâu vaøo nguõ uaån cho 

neân thaáy “Nguõ aám voâ ngaõ, sinh dieät bieán ñoåi, hö nguïy khoâng chuû” vaø 

ñaùnh tan ñöôïc aûo giaùc cho raèng thaân naày laø moät baûn ngaõ vónh cöõu. Voâ 

Ngaõ Quaùn laø moät ñeà taøi thieàn quaùn quan troïng vaøo baäc nhaát cuûa ñaïo 

Phaät. Nhôø Voâ Ngaõ Quaùn maø haønh giaû thaùo tung ñöôïc bieân giôùi giöõa 

ngaõ vaø phi ngaõ, thaáy ñöôïc hoøa ñieäu ñaïi ñoàng cuûa vuõ truï, thaáy ta trong 

ngöôøi vaø ngöôøi trong ta, thaáy quaù khöù vaø vò lai trong hieän taïi, vaø sieâu 

vieät ñöôïc sinh töû. Chöõ Anatman trong Phaïn ngöõ coù nghóa laø voâ nhaân 

tính, khoâng coù thöïc chaát hay voâ ngaõ. Thuyeát Voâ Ngaõ coù hai ñaëc taùnh 

chính laø phaùp voâ ngaõ vaø nhaân voâ ngaõ. Ñoâi khi giaùo lyù “voâ ngaõ” gaây ra 

boái roái vaø hieåu laàm. Baát cöù luùc naøo chuùng ta noùi “Toâi ñang noùi”, hay 

“Toâi ñang ñi”, vaân vaân. Nhö vaäy laøm sao chuùng ta coù theå choái boû thöïc 

teá cuûa caùi “Ta”? Phaät töû chôn thuaàn neân luoân nhôù raèng Ñöùc Phaät khoâng 

baûo chuùng ta choái boû vieäc xöng hoâ “Ta” hay “Toâi”. Chính Ñöùc Phaät 

coøn phaûi duøng moät töø naøo ñoù ñeå xöng hoâ, nhö töø “Nhö Lai” chaúng haïn, 

khoâng caàn bieát töø naøy coù nghóa gì, noù vaãn laø moät töø hay moät danh 

xöng. Khi Ñöùc Phaät daïy veà “Voâ ngaõ”, Ngaøi nhaán maïnh ñeán söï töø boû 

moät yù nieäm cho raèng “Toâi” laø moät thöïc theå thöôøng haèng vaø khoâng thay 

ñoåi. Ngaøi noùi naêm uaån (saéc, thoï, töôûng, haønh vaø thöùc) khoâng phaûi laø 

caùi “Ta”, vaø khoâng coù caùi “Ta” naøo ñöôïc tìm thaáy trong naêm uaån naøy 

caû. Söï phuû nhaän cuûa Ñöùc Phaät coù nghóa laø söï phuû nhaän moät nieàm tin coù 

moät thöïc theå coù thaät, ñoäc laäp vaø thöôøng coøn ñöôïc ngöôøi ta goïi laø “Ta” 

vì moät thöïc theå nhö vaäy phaûi ñoäc laäp, phaûi thöôøng coøn, khoâng bieán ñoåi, 

khoâng hoaùn chuyeån, nhöng moät thöïc theå nhö vaäy hay moät caùi “Ta” nhö 

theá khoâng theå tìm thaáy ôû ñaâu ñöôïc. Khi Ñöùc Phaät ñöa ra khaùi nieäm veà 

“Voâ ngaõ,” Ngaøi ñaõ laøm ñaûo loän khoâng bieát bao nhieâu quan nieäm veà vuõ 

truï vaø nhaân sinh. Ñöùc Phaät ñaõ giaùng moät ñoøn lôùn treân yù nieäm phoå bieán 
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vaø kieân coá nhaát cuûa loaøi ngöôøi thôøi ñoù: yù nieäm veà söï toàn taïi cuûa caùi 

“ngaõ” thöôøng coøn. Nhöõng ai thaáu hieåu ñöôïc voâ ngaõ ñeàu bieát raèng noù 

ñöôïc ñöa ra ñeå ñaùnh ñoå yù nieäm veà “ngaõ” chöù khoâng phaûi laø moät ñoà aùn 

môùi cuûa thöïc taïi. Khaùi nieäm “Voâ ngaõ” laø phöông tieän, chöù khoâng phaûi 

laø cöùu caùnh. Neáu noù trôû thaønh moät yù nieäm thì noù cuõng caàn ñöôïc phaù vôõ 

nhö bao nhieâu yù nieäm khaùc. 

Chö phaùp voâ ngaõ laø khoâng coù ta, khoâng coù töï theå, töï chuû. Ñieàu naày 

cuõng goàm coù thaân voâ ngaõ, taâm voâ ngaõ vaø caûnh voâ ngaõ. Thöù nhaát laø 

Thaân voâ ngaõ laø thaân naày hö huyeãn khoâng töï chuû, ta chaúng theå laøm cho 

noù treû maõi, khoâng giaø cheát. Duø cho baäc thieân tieân cuõng chæ löu truï ñöôïc 

saéc thaân trong moät thôøi haïn naøo thoâi. Thöù nhì laø Taâm voâ ngaõ, chæ cho 

taâm hö voïng cuûa chuùng sanh khoâng coù töï theå; nhö taâm tham nhieãm, 

nieäm buoàn vui thöông giaän thoaït ñeán roài tan, khoâng coù chi laø chaân thaät. 

Thöù ba laø Caûnh voâ ngaõ laø caûnh giôùi xung quanh ta nhö huyeãn moäng, noù 

khoâng töï chuû ñöôïc, vaø bò söï sanh dieät chi phoái. Ñoâ thò ñoåi ra goø hoang, 

ruoäng daâu hoùa thaønh bieån caû, vaïn vaät luoân luoân bieán chuyeån trong töøng 

giaây phuùt, caûnh naày aån maát, caûnh khaùc hieän leân.  

Ñöùc Phaät ñaõ duøng caùch phaân tích sau ñaây ñeå chöùng minh raèng caùi 

“Ta” chaúng bao giôø tìm thaáy ñöôïc ôû thaân hay trong taâm: Noùi veà Thaân 

thì caùi Thaân khoâng phaûi laø caùi “Ta”, vì neáu thaân laø caùi “Ta” thì caùi 

“Ta” phaûi thöôøng coøn, khoâng thay ñoåi, khoâng taøn taï, khoâng hö hoaïi vaø 

khoâng cheát choùc, cho neân thaân khoâng theå laø caùi “Ta” ñöôïc. Caùi “Ta” 

khoâng coù caùi thaân theo nghóa khi noùi “Ta” coù moät caùi xe, moät caùi maùy 

truyeàn hình vì caùi “Ta” khoâng kieåm soaùt ñöôïc caùi thaân. Thaân ñau yeáu, 

meät moûi, giaù nua ngöôïc laïi nhöõng ñieàu mình mong muoán. Beà ngoaøi cuûa 

caùi thaân nhieàu khi khoâng theo nhöõng öôùc muoán cuûa mình. Cho neân 

khoâng theå naøo cho raèng caùi “Ta” coù caùi thaân. Caùi “Ta” khoâng ôû trong 

thaân. Neáu ta tìm töø ñaàu ñeán chaân, chuùng ta khoâng theå tìm ra choã naøo laø 

caùi “Ta”. Caùi “Ta” khoâng ôû trong xöông, trong maùu, trong tuûy, trong 

toùc hay nöôùc boït. Caùi “Ta” khoâng theå tìm thaáy baát cöù nôi naøo trong 

thaân.Caùi “Ta” khoâng ôû trong thaân. Neáu ta tìm töø ñaàu ñeán chaân, chuùng 

ta khoâng theå tìm ra choã naøo laø caùi “Ta”. Caùi “Ta” khoâng ôû trong xöông, 

trong maùu, trong tuûy, trong toùc hay nöôùc boït. Caùi “Ta” khoâng theå tìm 

thaáy baát cöù nôi naøo trong thaân. Thaân khoâng ôû trong caùi “Ta”. Neáu thaân 

ôû trong caùi “Ta”, caùi “Ta” phaûi ñöôïc tìm thaáy rieâng reõ vôùi thaân vaø taâm, 

nhöng caùi “Ta” chaúng ñöôïc tìm thaáy ôû ñaâu caû. Noùi veà Taâm thì caùi Taâm 

khoâng phaûi laø caùi “Ta” vì leõ noù gioáng nhö taâm, taâm thay ñoåi khoâng 
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ngöøng vaø luoân luoân laêng xaêng nhö con vöôïn. Taâm luùc vui luùc buoàn. 

Cho neân taâm khoâng phaûi laø caùi “Ta” vì noù luoân thay ñoåi. Caùi “Ta” 

khoâng sôû höõu caùi taâm vì taâm höùng thuù hay thaát voïng  traùi vôùi nhöõng 

ñieàu chuùng ta mong muoán. Maëc duø chuùng ta bieát moät soá tö töôûng laø 

thieän vaø moät soá laø baát thieän, nhöng taâm cöù chaïy theo nhöõng tö töôûng 

baát thieän vaø laïnh luøng vôùi nhöõng tö töôûng thieän. Cho neân caùi “Ta” 

khoâng sôû höõu taâm vì taâm haønh ñoäng hoaøn toaøn ñoäc laäp vaø khoâng dính 

líu gì ñeán caùi “Ta”. Caùi “Ta” khoâng ôû trong taâm. Duø chuùng ta caån thaän 

tìm kieám trong taâm, duø chuùng ta heát söùc coá gaéng tìm trong tình caûm, tö 

töôûng vaø sôû thích, chuùng ta cuõng khoâng tìm thaáy ñaâu caùi “Ta” ôû trong 

taâm hay trong nhöõng traïng thaùi tinh thaàn. Taâm cuõng khoâng hieän höõu ôû 

trong caùi “Ta” vì caùi “Ta” neáu noù hieän höõu noù hieän höõu rieâng reõ vôùi 

taâm vaø thaân, nhöng caùi “Ta” nhö theá chaúng theå tìm thaáy ôû choã naøo. 

Chöøng naøo maø chuùng ta coøn chaáp vaøo caùi “Ta”, chöøng aáy chuùng ta 

coøn phaûi baûo veä mình, baûo veä cuûa caûi, taøi saûn, uy tín, laäp tröôøng vaø 

ngay caû ñeán lôøi noùi cuûa mình. Nhöng moät khi vaát boû ñöôïc loøng tin vaøo 

caùi “Ta” ñoäc laäp vaø thöôøng coøn, chuùng ta coù theå soáng vôùi moïi ngöôøi 

moät caùch thoaûi maùi vaø an bình. Ñöùc Phaät daïy: “Hieåu ñöôïc voâ ngaõ laø 

chìa khoùa ñi vaøo ñaïi giaùc, vì tin vaøo caùi “Ta” laø ñoàng nghóa vôùi voâ 

minh, vaø voâ minh laø moät trong ba loaïi phieàn naõo chính (tham, saân, si). 

Moät khi nhaän bieát, hình dung hay quan nieäm raèng chuùng ta laø moät thöïc 

theå, ngay laäp töùc chuùng ta taïo ra söï ly giaùn, phaân chia giöõa mình vaø 

ngöôøi cuõng nhö söï vaät quanh mình. Moät khi coù yù nieäm veà caùi ta, chuùng 

ta seõ phaûn öùng vôùi ngöôøi vaø söï vaät quanh mình baèng caûm tình hay aùc 

caûm. Ñoù laø söï nguy hieåm thaät söï cuûa söï tin töôûng vaøo moät caùi ta coù 

thaät. Chính vì vaäy maø söï choái boû caùi ‘Ta’ chaúng nhöõng laø chìa khoùa 

chaám döùt khoå ñau phieàn naõo, maø noù coøn laø chìa khoùa ñi vaøo cöûa ñaïi 

giaùc.” Haønh giaû neân quaùn “Voâ Ngaõ” trong töøng böôùc chaân ñi: Haønh giaû 

coù theå thoâng hieåu ñöôïc ba ñaëc taùnh naày qua caùch theo doõi baùm saùt caùc 

ñoäng taùc böôùc ñi vaø caùc nhaän thöùc cuûa ñoäng taùc. Khi chuyeân taâm chuù 

nieäm vaøo caùc chuyeån ñoäng naày, chuùng ta seõ thaáy vaïn höõu khôûi sinh vaø 

hoaïi dieät, vaø töø ñoù, chuùng ta seõ nhaän thöùc ñöôïc taùnh voâ thöôøng, khoå vaø 

voâ ngaõ cuûa cuûa taát caû moïi hieän töôïng höõu vi. Quaùn baûn chaát voâ ngaõ 

cuûa vaïn höõu: Ñeå thoâng trieät baûn chaát voâ ngaõ cuûa vaïn höõu, haønh giaû caàn 

phaûi quaùn chieáu moïi vaät treân theá gian naày bieán ñoåi trong töøng giaây 

töøng phuùt, ñoù goïi laø saùt na voâ thöôøng. Moïi vaät treân theá gian, keå caû 

nhaân maïng, nuùi soâng vaø cheá ñoä chính trò, vaân vaân, ñeàu phaûi traûi qua 



 148 

nhöõng giai ñoaïn sinh, truï, dò, dieät. Söï tieâu dieät naày ñöôïc goïi laø “Nhaát 

kyø voâ thöôøng.” Phaûi quaùn saùt ñeå thöôøng xuyeân nhìn thaáy tính caùch voâ 

thöôøng cuûa moïi söï vaät, töø ñoù traùnh khoûi caùi aûo töôûng  veà söï mieân vieãn 

cuûa söï vaät vaø khoâng bò söï vaät loâi keùo raøng buoäc. Ñaïo Phaät daïy raèng 

con ngöôøi ñöôïc naêm yeáu toá  keát hôïp neân, goïi laø nguõ uaån: vaät chaát, caûm 

giaùc, tö töôûng, haønh nghieäp vaø nhaän thöùc. Neáu vaät chaát laø do töù ñaïi caáu 

thaønh, troáng roãng, khoâng coù thöïc chaát thì con ngöôøi, do nguõ uaån keát 

hôïp, cuõng khoâng coù töï ngaõ vónh cöõu, hay moät chuû theå baát bieán. Con 

ngöôøi thay ñoåi töøng giaây töøng phuùt, cuõng traûi qua saùt na voâ thöôøng vaø 

nhaát kyø voâ thöôøng. Nhôø nhìn saâu vaøo nguõ uaån cho neân thaáy “Nguõ aám 

voâ ngaõ, sinh dieät bieán ñoåi, hö nguïy khoâng chuû” vaø ñaùnh tan ñöôïc aûo 

giaùc cho raèng thaân naày laø moät baûn ngaõ vónh cöõu. Voâ Ngaõ Quaùn laø moät 

ñeà taøi thieàn quaùn quan troïng vaøo baäc nhaát cuûa ñaïo Phaät. Nhôø Voâ Ngaõ 

Quaùn maø haønh giaû thaùo tung ñöôïc bieân giôùi giöõa ngaõ vaø phi ngaõ, thaáy 

ñöôïc hoøa ñieäu ñaïi ñoàng cuûa vuõ truï, thaáy ta trong ngöôøi vaø ngöôøi trong 

ta, thaáy quaù khöù vaø vò lai trong hieän taïi, vaø sieâu vieät ñöôïc sinh töû. 

 

No-self of Body-Mind-Environment 

 

Buddhism teaches that human beings’ bodies are composed of five 

aggregates, called skandhas in Sanskrit. If the form created by the four 

elements is empty and without self, then human beings' bodies, created 

by the unification of the five skandhas, must also be empty and without 

self. Human beings’ bodies are involved in a transformation process 

from second to second, minute to minute, continually experiencing 

impermanence in each moment. By looking very deeply into the five 

skandhas, we can experience the selfless nature of our bodies, our 

passage through birth and death, and emptiness, thereby destroying the 

illusion that our bodies are permanent. In Buddhism, no-self is the most 

important subject for meditation. By meditating no-self, we can break 

through the barrier between self and other. When we no longer are 

separate from the universe, a completely harmonious existence with 

the universe is created. We see that all other human beings exist in us 

and that we exist in all other human beings. We see that the past and 

the future are contained in the present moment, and we can penetrate 

and be completely liberated from the cycle of birth and death. Anatman 

in Sanskrit means the impersonality, insubstantiality, or not-self. The 
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doctrine of no-self has two main characteristics: selflessness of things 

(dharma-nairatmya) and selflessness of person (pudgalanairatmya). 

Sometimes, the teaching of “not-self” causes confusion and 

misunderstanding. Any time we speak, we do say “I am speaking” or “I 

am talking”, etc. How can we deny the reality of that “I”? Sincere 

Buddhists should always remember that the Buddha never asked us to 

reject the use of the name or term “I”. The Buddha himself still use a 

word “Tatathata” to refer to himself, no matter what is the meaning of 

the word, it is still a word or a name. When the Buddha taught about 

“not-self”, he stressed on the rejection of the idea that this name or 

term “I” stands for a substantial, permanent and changeless reality. The 

Buddha said that the five aggregates (form, feeling, perception, volition 

and consciousness) were not the self and that the self was not to be 

found in them. The Buddha’s rejection of the self is a rejection of the 

belief in a real, independent, permanent entity that is represented by 

the name or term “I”, for such a permanent entity would have to be 

independent, permanent, immutable and impervious to change, but 

such a permanent entity and/or such a self is nowhere to be found. 

When Sakyamuni Buddha put forth the notion of “no-self,” he upsets 

many concepts about life in the universe. He blasted our most firm and 

widespread conviction, that of a permanent self. Those who understand 

“not self” know that its function is to overthrow “self,” not to replace it 

with a new concept of reality. The notion of “not self” is a method, not 

a goal. If it becomes a concept, it must be destroyed along with all 

other concepts.  

No-Self means that there is no self, no permanent nature per se and 

that we are not true masters of ourselves. This point, too, is divided into 

the no-self body, the no-self mind, and the no-self environment. First, 

the no-self body means that this body is illusory, not its own master. It 

cannot be kept eternally young or prevented from decaying and dying. 

Even gods and immortals can only postpone death for a certain period 

of time. Second, the no-self of mind refers to the deluded mind of 

sentient beings, which has no permanent nature. For example, the mind 

of greed, thoughts of sadness, anger, love, and happiness suddenly 

arise and then disappear, there is nothing real. Third, the No-self of 

environment means that our surroundings are illusory, passive and 

subject to birth and decay. Cities and towns are in time replaced by 
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abandoned mounds, mulberry fields soon give way to the open seas, 

every single thing changes and fluctuates by the second, one landscape 

disappears and another takes its place. 

The Buddha used the following analysis to prove that the self is 

nowhere to be found either in the body or the mind: Talking about the 

body, the body is not the self, for if the body were the self, the self 

would be impermanent, would be subject to change, decay, destruction, 

and death. Hence the body cannot be the self. The self does not possess 

the body, in the sense that I possess a car or a television, because the 

self cannot control the body. The body falls ill, gets tired and old 

against our wishes. The body has an appearance, which often does not 

agree with our wishes. Hence in no way does the self possess the body. 

The self does not exist in the body. If we search our bodies from top to 

bottom, we can find nowhere locate the so-called “Self”. The self is not 

in the bone or in the blood, in the marrow or in the hair or spittle. The 

“Self” is nowhere to be found within the body. The body does not exist 

in the self. For the body to exist in the self, the self would have to be 

found apart from the body and mind, but the self is nowhere to be 

found. Talking about the mind, the mind is not the self because, like the 

body, the mind is subject to constant change and is agitated like a 

monkey. The mind is happy one moment and unhappy the next. Hence 

the mind is not the self because the mind is constantly changing. The 

self does not possess the mind because the mind becomes excited or 

depressed against our wishes. Although we know that certain thoughts 

are wholesome and certain thoughts unwholesome, the mind pursues 

unwholesome thoughts and is different toward wholesome thoughts. 

Hence the self does not possess the mind because the mind acts 

independently of the self. The self does not exist in the mind. No 

matter how carefully we search the contents of our minds, no matter 

how we search our feelings, ideas, and inclinations, we can nowhere 

find the self in the mind and the mental states. The mind does not exist 

in the self because again the self would have to exist apart from the 

mind and body, but such a self is nowhere to be found.  

As long as we still cling to the self, we will always have to defend 

ourselves, our property, our prestige, opinions, and even our words. But 

once we give up the belief in an independent and permanent self, we 

will be able to live with everyone in peace and pleasure. The Buddha 
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taught: “Understanding not-self is a key to great enlightenment for the 

belief in a self is synonymous with ignorance, and ignorance is the 

most basic of the three afflictions (greed, anger, and stupidity). Once 

we identify, imagine, or conceive ourselves as an entity, we 

immediately create a schism, a separation between ourselves and the 

people and things around us. Once we have this conception of self, we 

respond to the people and things around us with either attachment or 

aversion. That’s the real danger of the belief of a self. Thus, the 

rejection of the self is not only the key of the end of sufferings and 

afflictions, but it is also a key to the entrance of the great 

enlightenment.” Practitioners should contemplate “No-self” in every 

step: Practitioners can comprehend these three characteristics by 

observing closely the mere lifting of the foot and the awareness of the 

lifting of the foot. By paying close attention to the movements, we see 

things arising and disappearing, and consequently we see for ourselves 

the impermanent, unsatisfactory, and non-self nature of all conditioned 

phenomena. Contemplate the impermacence of all things: To 

understand thoroughly the impermacence of all things, practitioners 

should contemplate that all things in this world, including human life, 

mountains, rivers, and political systems, are constantly changing from 

moment to moment. This is called impermanence in each moment. 

Everything passes through a period of birth, maturity, transformation, 

and destruction. This destruction is called impermanence in each cycle. 

To see the impermanent nature of all things, we must examine this 

closely. Doing so will prevent us from being imprisoned by the things 

of this world. Buddhism teaches that human beings’ bodies are 

composed of five aggregates, called skandhas in Sanskrit. If the form 

created by the four elements is empty and without self, then human 

beings' bodies, created by the unification of the five skandhas, must 

also be empty and without self. Human beings’ bodies are involved in a 

transformation process from second to second, minute to minute, 

continually experiencing impermanence in each moment. By looking 

very deeply into the five skandhas, we can experience the selfless 

nature of our bodies, our passage through birth and death, and 

emptiness, thereby destroying the illusion that our bodies are 

permanent. In Buddhism, no-self is the most important subject for 

meditation. By meditating no-self, we can break through the barrier 
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between self and other. When we no longer are separate from the 

universe, a completely harmonious existence with the universe is 

created. We see that all other human beings exist in us and that we 

exist in all other human beings. We see that the past and the future are 

contained in the present moment, and we can penetrate and be 

completely liberated from the cycle of birth and death.   
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Phuï Luïc C 

Appendix C 

 

Hoa Nghieâm Thaäp AÁn 

 

Theo Phaät giaùo, Phaùp aán laø daáu aán cuûa dieäu phaùp, dieäu phaùp chaân 

thöïc, khoâng chuyeån ñoäng hay bieán ñoåi neân goïi laø “AÁn.” Daáu hieäu 

chöùng ngoä maø chö Phaät hay chö Toå trao truyeàn taâm phaùp cho nhau. 

The kinh Hoa Nghieâm, Phaåm 27, coù möôøi daáu aán chaân lyù: Ñoàng thieän 

caên bình ñaúng vôùi tam theá chö Phaät. Ñoàng ñöôïc trí hueä phaùp thaân voâ 

bieân teá vôùi chö Phaät. Ñoàng chö Nhö Lai truï phaùp baát nhò. Ñoàng chö 

Nhö Lai quaùn saùt tam theá voâ löôïng caûnh giôùi thaûy ñeàu bình ñaúng. Ñoàng 

chö Nhö Lai lieãu ñaït phaùp giôùi voâ ngaïi caûnh giôùi. Ñoàng chö Nhö Lai 

thaønh töïu thaäp löïc thöïc haønh voâ ngaïi. Ñoàng chö Nhö Lai tuyeät haún hai 

haïnh, truï phaùp voâ traùnh. Ñoàng chö Nhö Lai giaùo hoùa chuùng sanh haèng 

chaúng thoâi nghæ. Ñoàng chö Nhö Lai ôû trong trí thieän xaûo, nghóa thieän 

xaûo hay kheùo quaùn saùt. Ñoàng chö Nhö Lai cuøng vôùi taát caû Phaät bình 

ñaúng khoâng hai. Cuõng theo Kinh Hoa Nghieâm, Phaåm 38, chö ñaïi Boà 

Taùt coù möôøi aán. Boà Taùt duøng möôøi aán naày mau thaønh voâ thöôïng chaùnh 

ñaúng chaùnh giaùc, ñaày ñuû trí aán nhöùt thieát phaùp voâ thöôïng cuûa Nhö Lai. 

AÁn thöù nhöùt bao goàm bieát khoå khoå, bieát hoaïi khoå, bieát haønh khoå. Nhöùt 

taâm chuyeân caàu Phaät phaùp chaúng sanh taâm giaûi ñaõi. Thöïc haønh Boà Taùt 

haïnh khoâng moûi löôøi, chaúng kinh sôï. Chaúng boû ñaïi nguyeän caàu nhöùt 

thieát trí; kieân coá, baát thoái, roát raùo voâ thöôïng Boà Ñeà. AÁn thöù hai nhaán 

maïnh ñeán vieäc Boà Taùt thaáy coù chuùng sanh ngu si cuoàng loaïn, hoaëc 

duøng lôøi aùc thoâ teä ñeå huûy nhuïc, hoaëc duøng dao gaäy ngoùi ñaù ñeå laøm toån 

haïi, troïn khoâng vì vieäc naày maø boû taâm Boà Taùt, chæ nhaãn nhuïc nhu hoøa 

chuyeân tu Phaät phaùp, truï ñaïo toái thaéng, nhaäp ngoâi ly sanh. AÁn thöù ba 

noùi raèng chö Ñaïi Boà Taùt nghe Phaät phaùp thaäm thaâm töông öng vôùi nhöùt 

thieát trí, coù theå duøng töï trí thaâm tín, nhaãn khaû hieåu roõ, xu nhaäp. AÁn thöù 

tö noùi raèng khi chö Ñaïi Boà Taùt cuõng nghó raèng phaùt thaâm taâm caàu nhöùt 

thieát trí seõ thaønh Phaät ñöôïc voâ thöôïng Boà Ñeà. Taát caû chuùng sanh löu 

chuyeån trong theá giôùi höõu vi, chòu voâ löôïng khoå; chính vì theá maø chö 

Boà Taùt coá gaéng laøm cho hoï phaùt taâm Boà Ñeà thaâm tín hoan hyû, sieâng tu 

tinh taán, kieân coá, baát thoái. AÁn thöù naêm noùi raèng chö Ñaïi Boà Taùt bieát 

Nhö Lai trí voâ bieân neân chaúng duøng chöøng ngaèn ño löôøng. Hoï nghe 

ñöôïc voâ bieân trí Phaät töø voâ löôïng Phaät, khoâng theå ñaùnh giaù ñöôïc. Taát 
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caû vaên töï theá gian noùi ra ñeàu coù chöøng ngaèn, ñeàu chaúng bieát ñöôïc Nhö 

Lai trí hueä. AÁn thöù saùu noùi raèng chö Ñaïi Boà taùt nôi voâ thöôïng Boà Ñeà 

ñöôïc söï mong muoán toái thaéng, söï mong muoán thaäm thaâm, söï mong 

muoán roäng lôùn, söï mong muoán vó ñaïi, nhieàu söï mong muoán, söï mong 

muoán khoâng gì hôn, söï mong muoán voâ thöôïng, söï mong muoán kieân coá, 

söï mong muoán maø chuùng ma ngoaïi ñaïo vaø quyeán thuoäc khoâng phaù 

hoaïi ñöôïc, söï mong muoán caàu nhöùt thieát trí khoâng thoái chuyeån. Boà Taùt 

an truï trong nhöõng söï mong muoán naày nôi voâ thöôïng Boà Ñeà roát raùo baát 

thoái. AÁn thöù baûy noùi raèng Boà Taùt thöïc haønh Boà Taùt haïnh chaúng keå thaân 

maïng khoâng gì trôû ngaïi ñöôïc vì phaùt taâm xu höôùng nhöùt thieát trí, vì 

nhöùt thieát trí taùnh thöôøng hieän tieàn, vì ñöôïc taát caû Phaät trí quang minh, 

troïn chaúng boû rôøi Phaät Boà Ñeà, troïn chaúng rôøi boû thieän tri thöùc. AÁn thöù 

taùm noùi raèng chö Ñaïi Boà Taùt neáu thaáy thieän nam töû thieän nöõ nhaân xu 

höôùng Ñaïi thöøa thôøi taêng tröôûng taâm caàu Phaät phaùp, khieán hoï an truï taát 

caû thieän caên, khieán hoï nhieáp thuû taâm nhöùt thieát trí, khieán hoï baát thoái voâ 

thöôïng Boà Ñeà. AÁn thöù chín noùi raèng chö Ñaïi Boà Taùt laøm cho taát caû 

chuùng sanh ñöôïc taâm bình ñaúng, khuyeân hoï sieâng tu ñaïo nhöùt thieát trí; 

duøng taâm ñaïi bi maø vì hoï thuyeát phaùp, khieán hoï troïn chaúng thoái chuyeån 

nôi voâ thöôïng chaùnh ñaúng chaùnh giaùc. AÁn thöù möôøi noùi raèng chö Ñaïi 

Boà taùt duøng tam theá chö Phaät ñoàng moät thieän caên, vaø chaúng döùt chuûng 

taùnh cuûa chö Phaät, roát raùo ñöôïc ñeán nhöùt thieát chuûng trí. 

 

Ten Truth Seals in the Flower Adornment Sutra 

 

According to Buddhism, Dharma seal is the seal of Buddha-truth, 

expressing its reality and immutability. Its  universality and its 

authentic transmission from one Buddha or patriarch to another. 

According to the Flower Adornment Sutra, Chapter 27, there are ten 

kinds of truth seal: Having the same roots of goodness equal in all 

Buddhas of past, present and future. Attaining the reality body with 

boundless knowledge, same as all Buddhas. Abiding in nonduality, 

same as the Buddhas do. Seeing the infinite objects of all times as all 

equal, same as the Buddhas do. Gaining comprehension of the 

unobstructed realm of the cosmos of reality, same as that of the 

Buddhas.  Achieving the ten powers, same as the Buddhas, being 

unhindered in function. Having forever cut off opinions and passions, 

dwelling in the state of freedom from conflict, same as the Buddhas. 
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Ceaselessly teaching sentient beings, same as the Buddhas do. Having 

ability to observe adaptive skill in knowledge and meaning, same as 

the Buddhas. Being equal to all Buddhas, same as all Enlightened 

Ones. Also according to The Flower Adornment Sutra, there are ten 

kinds of definitive mark of Great Enlightening Beings. Enlightening 

Beings who abide by these can quickly achieve supreme perfect 

enlightenment and become endowed with the mark of Buddhas’ 

unexcelled knowledge of all truths. The first definitive mark includes 

knowing the suffering of pain, knowing the suffering of disintegration, 

and knowing the suffering of transitoriness. Single-mindedly seek the 

way of enlightenment, without becoming lazy. Carry out practices of 

enlightening beings, unwearied, without fear of apprehension of 

anxiety. Not giving up this great undertaking; and seeking omniscience 

steadfastly, not retreating, ultimately attaining unexcelled, complete 

perfected enlightenment. The second definitive mark emphasizes that 

seeing that there are sentient beings who are foolish and deluded to the 

point of madness, reviling, attacking, and injuring one another by words 

and weapons, do not abandon the attitude of an enlightening being 

because of these scenes; they just forbear with tolerance and gentility, 

concentrate on cultivating the way of enlightenment, abide in the 

supreme Path, and enter the state of detachment. The third definitive 

mark. The third definitive mark states that when Great Enlightening 

Beings hear explanation of the most profound teaching of Buddhas 

relating omniscience, they are able by their own knowledge to deeply 

believe and accept it, to understand and enter into it. The fourth 

definitve mark states that Great Enlightening Beings also think having 

made the profound determination to seek omniscience shall become a 

Buddha and attain supreme complete perfect enlightenment. All 

sentient beings are flowing in the world of mundane conditions, 

suffering immeasurable pains; therefore, they try to set their minds on 

enlightenment, to believe and delight in it, and to cultivate it diligently 

and steadfastly without regressing. The fifth definitive mark states that 

Great Enlightening Beings know that the knowledge of Buddhas is 

boundless and do not try to access it in limited terms. They have heard 

of the boundlessness of Buddhas’ knowledge from innumerable 

Buddhas, are able to make limited assessments. Everything written or 

said in all words has limitations and cannot comprehend the knowledge 
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of Buddhas. The sixth definitive mark states that in regard to 

unexcelled, complete perfect enlightenment, Great Enlightening 

Beings have supreme desire, profound desire, vast desire, great desire, 

complex desire, insuperable desire, unsurpassed desire, steadfast 

desire, desire that cannot be destroyed by any demons or false teachers 

or their cohorts, unyielding desire to seek omniscience. Dwelling in 

such desire, ultimately never turn back from supreme enlightenment. 

The seventh mark states that Great Enlightening Beings carry out 

enlightening actions without concern for their own bodies or lives. No 

one can discourage or frustrate them because they proceed with 

determination toward all-knowledge, because the essence of 

omniscience is always apparent to them, because they have the light of 

knowledge of all Buddhas, and never give up on the enlightenment of 

Buddhas and never abandon the wise. The eighth mark states that 

Great Enlightening Beings when Great Enlightening Beings see good 

men and women aiming for great Vehicle of universal enlightenment 

foster the growth of their determination to seek Buddhahood,  stabilize 

all foundations of goodness, internalize the determination for 

omniscience, and never to turn back the quest for supreme 

enlightenement. The ninth definitive mark states that Great 

Enlightening Beings Great enlightening beings cause all sentient 

beings to achieve an impartial mind and induce them to cultivate the 

path of universal knowledge. They explain the truth to sentient beings 

compassionately and cause them never turn back on the Path of 

Enlightenment. The tenth definitive mark states that Great 

Enlightening Beings have the same foundations of goodness as all 

Buddhas; they perpetuate the seed of Buddhahood and ultimately 

reach omniscient knowledge.  
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Phuï Luïc D 

Appendix D 

 

Saéc Vaø Tam Phaùp AÁn 

 

Theo Phaät giaùo, 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. Nhö ñaõ ñeà caäp trong nhöõng 

chöông tröôùc, tam phaùp aán laø ba daáu hieäu maø Ñöùc Phaät ñaõ tuyeân boá 

chung cho vaïn höõu, hay ba daáu hieäu phaân bieät (ba daáu hieäu cuûa hieän 

höõu): voâ thöôøng, khoå vaø voâ ngaõ. Laïi coù ba phaùp aán khaùc: voâ thöôøng, 

khoå, vaø nieát baøn. Ñoái vôùi haønh giaû tu Thieàn, tam phaùp aán khoâng phaûi laø 

ba phaùp khaùc nhau, maø laø töø ba quan ñieåm ñeå xem moät phaùp, ñoù laø 

sinh meänh cuûa mình. Vì theá caùc baïn coù theå hieåu ñöôïc sinh meänh cuûa 

chính mình töø ba quan ñieåm naøy vaø seõ thaáy chuùng choàng cheùo leân nhau 

nhö theá naøo. Thí duï nhö khi hieåu roõ baûn chaát cuûa voâ thöôøng thì caùc baïn 

seõ hieåu roõ baûn chaát cuûa khoå vaø voâ ngaõ. Khi hieåu voâ ngaõ laø hieåu roõ Nieát 

baøn tòch tónh. Theo kinh Voâ Ngaõ Töôùng, Ñöùc Phaät daïy: “Naøy caùc Tyø 

Kheo, saéc khoâng phaûi laø ngaõ. Vì naøy caùc Tyø Kheo, neáu saéc laø ngaõ, thì 

thaân naøy seõ khoâng bò beänh vaø chuùng ta coù theå noùi ‘öôùc mong saéc cuûa ta 

ñöôïc nhö vaày, öôùc mong saéc cuûa ta khoâng phaûi nhö vaày. Nhöng vì naøy 

caùc Tyø Kheo, saéc thaân khoâng phaûi laø Ngaõ cho neân thaân naøy bò beänh vaø 

chuùng ta khoâng theå noùi ‘öôùc mong cho saéc cuûa ta ñöôïc nhö vaày, hay 

öôùc mong cho saéc ta khoâng phaûi nhö vaày. Laïi nöõa naøy caùc Tyø Kheo, 

caùc oâng nghó theá naøo? Saéc laø thöôøng hay voâ thöôøng?” Baïch Ñöùc Theá 

Toân: “Saéc laø voâ thöôøng.” “Caùi gì voâ thöôøng thì taïo khoå ñau hay laïc 

thuù?” Baïch Ñöùc Theá Toân: “Noù taïo khoå ñau.” Vaäy caùi gì voâ thöôøng, khoå 

ñau, chòu söï bieán hoaïi thì coù theå naøo suy nghó theo caùch naøy: “Caùi naøy 

laø cuûa toâi, caùi naøy laø töï ngaõ cuûa toâi, ñöôïc chaêng?” Baïch Ñöùc Theá Toân: 

“Khoâng theå nhö vaäy ñöôïc.” Nhö vaäy baèng phöông phaùp phaân tích, Ñöùc 

Phaät ñaõ nhìn nhaän söï hieän dieän cuûa khoå ñau treân ñôøi naøy. Ngaøi cho 

thaáy raèng luyeán aùi moïi vaät maø khoâng coù chaùnh kieán veà thöïc chaát cuûa 

chuùng laø nguyeân nhaân cuûa khoå ñau. Taùnh voâ thöôøng vaø bieán ñoåi voán coù 

saün trong baûn chaát cuûa vaïn höõu. Ñaây laø baûn chaát cuûa chuùng ta vaø ñaây 
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laø chaùnh kieán. Neáu chuùng ta khoâng chaáp nhaän ñieàu naøy, chaéc chaén 

chuùng ta seõ gaëp nhieàu ñieàu xung ñoät maâu thuaãn vì chuùng ta khoâng theå 

naøo thay ñoåi ñöôïc baûn chaát cuûa vaïn höõu vaø keát quaû laø ‘nieàm hy voïng 

xa daàn khieán cho chuùng ta ñau khoå. Vaäy giaûi phaùp duy nhaát laø ôû choã 

phaûi ñieàu chænh quan ñieåm cuûa chính mình. 

 

Forms and Trilaksana 

 

According to Buddhism, 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. As mentioned in previous chapters, three dharma seals are 

three marks of existence, or three characteristics of existence that the 

Buddha declared are common to all phenomena, or the three marks 

that refers to impermanence (anitya), suffering or unsatisfactoriness 

(duhkha) and egolessness or anatman. There are three other kinds of 

dharma seals: impermanence, suffering or unsatisfaction, and nirvana. 

For Zen practitioners, these three dharma seals are not three different 

things but rather one thing, that is your life from three different 

perspectives. So you can appreciate your life from these perspectives 

and see how easily they overlap. For example, when you understand 

impermanence, you understand the nature of suffering and no-self. 

When you understand no-self, that is the peace of Nirvana. According 

to the Anattalakkhana Sutta, the Buddha taught: “O, Bhiksus, is the 

form not the self. If the form, o Bhiksus, were the self, the body would 

not be subject to disease and we should be able to say ‘Let my body be 

such and such a one, let my body not be such and such a one. But since 

this body, o Bhiksus, is not the self, therefore, the body is subject to 

disease, and we are not able to say ‘Let my body be such and such a 

one, let my body not be such and such a one.’” The Buddha further 

said: “Now what do you think, o Bhiksus, is the body permanent or 

perishable?” “It is perishable, Lord.” The Buddha added: “And that 

which is perishable, does that cause pain or joy?” “It causes pain, 

Lord.” “And that which is perishable, painful, subject to change, is it 
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possible to regard that in this way: ‘This is mine, this am I, this is 

myself?’” “That is impossible, Lord.” By the method of analysis the 

Buddha pointed out to his disciples that attachment to things without a 

correct view as to their true nature is the cause of suffering. 

Impermanence and change are inherent in the nature of all things. This 

is their true nature and this is the correct view, and as long as we are at 

variance with it, we are bound to run into conflicts. We cannot alter or 

control the nature of things, and the result is disappointment or 

suffering. The only solution to this problem lies in correcting our own 

point of view. 
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Phuï Luïc E  

Appendix E 

 

Haïnh Phuùc Theo Quan Ñieåm Ñaïo Phaät 

 

Ñoái vôùi baát cöù ngöôøi con Phaät naøo, nhaát laø nhöõng ngöôøi taïi gia, 

Nieát Baøn cuûa hoï chính laø haïnh phuùc ngay ñaây, ngay trong cuoäc soáng 

naøy. Con ngöôøi trong thôøi caän ñaïi hình nhö ñang tìm kieám haïnh phuùc töø 

beân ngoaøi thay vì töø beân trong mình. Tuy nhieân, haïnh phuùc khoâng tuøy 

thuoäc nôi theá giôùi beân ngoaøi. Khoa hoïc vaø kyõ thuaät hieän ñaïi hình nhö 

höùa heïn seõ bieán theá giôùi naøy thaønh moät thieân ñöôøng. Chính vì theá maø 

ngöôøi ta khoâng ngöøng laøm vieäc mong bieán cho theá gian naøy trôû thaønh 

moät nôi toát ñeïp hôn. Caùc nhaø khoa hoïc theo ñuoåi nhöõng phöông thöùc 

cuõng nhö thí nghieäm vôùi noã löïc vaø quyeát taâm khoâng ngöøng nghæ. Söï coá 

gaéng cuûa con ngöôøi nhaèm veùn leân böùc maøn bí maät bao truøm thieân 

nhieân vaãn coøn tieáp tuïc khoâng khoan nhöôïng vôùi thieân nhieân. Nhöõng 

khaùm phaù vaø nhöõng phöông tieän truyeàn thoâng hieän ñaïi ñaõ taïo neân 

nhöõng thaønh quaû ly kyø. Taát caû nhöõng caûi thieän treân duø coù mang laïi 

thaønh quaû lôïi ích, ñeàu hoaøn toaøn mang tính vaät chaát vaø thuoäc veà ngoaïi 

caûnh. Cho duø coù nhöõng thaønh quaû khoa hoïc nhö vaäy, con ngöôøi vaãn 

chöa kieåm soaùt ñöôïc taâm mình. Beân trong doøng chaûy cuûa thaân vaø taâm, 

coù nhöõng kyø dieäu maø coù leõ caùc nhaø khoa hoïc coøn phaûi caàn ñeán nhieàu 

naêm nöõa ñeå khaûo saùt. Caùi gì mang laïi thoaûi maùi laø haïnh phuùc. Tuy 

nhieân, haïnh phuùc ñaït ñöôïc töø söï oån ñònh cuûa taâm thöùc laø quan troïng 

nhöùt vì muïc ñích toái thöôïng cuûa ñôøi ngöôøi laø haïnh phuùc vaø an vui. 

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. Chuùng ta thöôøng coá gaéng theo ñuoåi nhöõng caûm giaùc deã chòu 

vaø haøi loøng cuõng nhö loaïi boû nhöõng khoå ñau baát haïnh baèng nhöõng giaùc 

quan cuûa maét, tai, muõi, löôõi vaø thaân. Tuy nhieân, coøn moät möùc ñoä caûm 

nhaän khaùc hôn, ñoù laø söï caûm nhaän baèng taâm. Haïnh phuùc thaät söï cuõng 

phaûi ñöôïc theo ñuoåi baèng taâm nöõa. Nhö vaäy, theo Phaät giaùo chuùng ta 

khoâng theå ñònh nghóa haïnh phuùc ñích thöïc baèng nhöõng thoûa maõn vaät 

chaát vaø nhuïc duïc, maø chæ baèng caùch khai taâm môû trí sao cho luùc naøo 

chuùng ta cuõng höôùng ñeán tha nhaân vaø nhöõng nhu caàu cuûa hoï. Phaät töû 

chaân thuaàn phaûi neân luoân nhôù raèng haïnh phuùc thaät söï chæ baét nguoàn töø 
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cuoäc soáng ñaïo ñöùc. 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.  

Haïnh phuùc cuûa ngöôøi coù vaät sôû höõu nhôø söï noã löïc coá gaéng, nhôø söùc 

löïc cuûa chaân tay vaø moà hoâi, sôû höõu moät caùch hôïp phaùp. Chính mình thoï 

höôûng taøi saûn aáy, hoaëc duøng noù ñeå gieo duyeân taïo phöôùc. Ñaây môùi 

ñích thöïc laø haïnh phuùc. 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, 

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.” 

Nhieàu ngöôøi cho raèng hoï coù theå giaûi quyeát moïi vaán ñeà cuûa mình 

khi hoï coù tieàn, neân hoï luoân baän roän ñem heát söùc löïc cuûa mình ra ñeå 

kieám tieàn. Caøng kieám ñöôïc nhieàu tieàn hoï caøng muoán kieám theâm nöõa. 

Hoï khoâng nhaän thöùc ñöôïc raèng 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. Neáu chuùng ta so saùnh giöõa haïnh phuùc vaät chaát vaø taâm 

hoàn thì chuùng ta seõ thaáy raèng nhöõng haïnh phuùc vaø khoå ñau dieãn ra 

trong taâm hoàn chuùng ta maõnh lieät hôn vaät chaát raát nhieàu. Phaät töû thuaàn 

thaønh neân luoân nhôù raèng taøi saûn seõ ôû laïi khi baïn ra ñi. Baïn beø ngöôøi 

thaân seõ ñöa tieãn baïn ra nghóa trang. Chæ coù nghieäp laønh nghieäp döõ maø 
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baïn ñaõ taïo ra seõ phaûi ñi theo vôùi baïn vaøo chung huyeät moä maø thoâi. Vì 

theá, taøi saûn chæ coù theå ñöôïc duøng ñeå trang hoaøng caên nhaø, chöù khoâng 

theå toâ ñieåm ñöôïc cho coâng ñöùc cuûa mình. Y phuïc coù theå ñöôïc duøng ñeå 

trang hoaøng thaân theå cuûa baïn, chöù khoâng phaûi cho chính baïn. 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. Chuùng ta thöôøng coá gaéng theo ñuoåi nhöõng caûm giaùc deã chòu vaø haøi 

loøng cuõng nhö loaïi boû nhöõng khoå ñau baát haïnh baèng nhöõng giaùc quan 

cuûa maét, tai, muõi, löôõi vaø thaân. Tuy nhieân, coøn moät möùc ñoä caûm nhaän 

khaùc hôn, ñoù laø söï caûm nhaän baèng taâm. Haïnh phuùc thaät söï cuõng phaûi 

ñöôïc theo ñuoåi baèng taâm nöõa. Trong Kinh Taêng Nhöùt A Haøm, Ñöùc 

Phaät ñaõ giaûng veà boán loaïi haïnh phuùc cuûa ngöôøi cö só nhö sau: haïnh 

phuùc cuûa ngöôøi coù vaät sôû höõu nhôø söï noã löïc coá gaéng, nhôø söùc löïc cuûa 

chaân tay vaø moà hoâi, sôû höõu moät caùch hôïp phaùp. Khi nghó nhö vaäy, 

ngöôøi kia caûm thaáy thoûa thích vaø maõn nguyeän; haïnh phuùc ñöôïc coù taøi 

saûn. Ngöôøi kia taïo neân taøi saûn do nôi coá gaéng noã löïc. Baây giôø chính 

mình thoï höôûng taøi saûn aáy, hoaëc duøng noù ñeå gieo duyeân taïo phöôùc. Khi 

nghó nhö vaäy, ngöôøi aáy caûm thaáy thoûa thích vaø maõn nguyeän; haïnh phuùc 

khoâng nôï naàn, ngöôøi kia khoâng thieáu ai moùn nôï lôùn nhoû naøo. Khi nghó 

nhö vaäy ngöôøi kia caûm thaáy thoûa thích vaø maõn nguyeän; haïnh phuùc 

khoâng bò khieån traùch, baäc Thaùnh nhaân khoâng bò khieån traùch veà thaân 

khaåu yù. Khi nghó nhö vaäy, ngöôøi aáy caûm thaáy thoûa thích vaø maõn 

nguyeän.  

Vôùi ngöôøi tu taäp tænh thöùc, bí maät cuûa haïnh phuùc naèm ôû choã chuùng 

ta bieát nhöõng gì caàn laøm ngay trong hieän taïi, vaø khoâng baän taâm ñeán 

quaù khöù vaø töông lai. Chuùng ta khoâng theå naøo trôû veà laïi ñeå thay ñoåi 

nhöõng vieäc ñaõ xaûy ra trong quaù khöù, vaø chuùng ta cuõng chaúng theå naøo 

bieát tröôùc nhöõng gì seõ xaûy ra trong töông lai. Chæ coù khoaûnh khaéc thôøi 

gian maø chuùng ta töông ñoái kieåm soaùt ñöôïc laø hieän taïi. Theo giaùo 

thuyeát nhaø Phaät, cuoäc soáng haïnh phuùc coù nghóa laø cuoäc soáng maø trong 

ñoù con ngöôøi luoân duy trì cho mình caùi taâm bình an vaø haïnh phuùc. Coøn 

chö Taêng Ni, hoï neân luoân tri tuùc vaø töï nguyeän tu taäp. Chöøng naøo maø 

moät ngöôøi coøn oâm aáp söï thuø haèn, chöøng ñoù taâm thöùc ngöôøi aáy chöa 

haøm chöùa theå caùch lyù töôûng cuûa moät Phaät töû thuaàn thaønh; duø baát cöù baát 

haïnh naøo giaùng xuoáng cho ngöôøi aáy, ngöôøi aáy vaãn phaûi giöõ moät caùi 

taâm bình an tónh laëng. Coøn an laïc laø moät caùi gì coù theå hieän höõu trong 
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giôø phuùt hieän taïi. Thaät laø kyø cuïc khi noùi, “Haõy ñôïi cho ñeán khi toâi laøm 

xong caùi naøy roài thì toâi thoaûi maùi ñeå soáng trong an laïc ñöôïc.” Caùi aáy laø 

caùi gì? Moät maûnh baèng, moät coâng vieäc, moät caùi nhaø, moät chieác xe, hay 

traû moät moùn nôï? Nhö vaäy baïn seõ khoâng bao giôø coù an laïc. Luùc naøo 

cuõng coù moät caùi khaùc sau caùi naøy. Theo ñaïo Phaät, neáu baïn khoâng soáng 

trong an laïc ngay trong giaây phuùt naøy, thì baïn seõ khoâng bao giôø coù an 

laïc. Neáu baïn thöïc söï muoán an laïc, thì baïn coù theå an laïc ngay trong giôø 

phuùt naøy. Neáu khoâng thì baïn chæ coù theå soáng trong hy voïng ñöôïc an laïc 

trong töông lai maø thoâi. Muoán ñaït ñöôïc moät cuoäc soáng an bình vaø haïnh 

phuùc tröôùc tieân baïn phaûi coù moät caùi taâm an tònh vaø taäp trung. Ñaây laø 

moät caùi taâm luoân caàn thieát cho ngöôøi tu Phaät. Phaät töû thuaàn thaønh neân 

duøng taâm bình an, tónh laëng vaø taäp trung naày ñeå xem xeùt thaân taâm. 

Ngay caû nhöõng luùc taâm baát an chuùng ta cuõng phaûi ñeå taâm theo doõi; sau 

ñoù chuùng ta seõ thaáy taâm an tònh, vì chuùng ta seõ thaáy ñöôïc söï voâ thöôøng. 

Ngay caû söï bình an, tónh laëng cuõng phaûi ñöôïc xem laø voâ thöôøng. Neáu 

chuùng ta bò dính maéc vaøo traïng thaùi an tònh, chuùng ta seõ ñau khoå khi 

khoâng ñaït ñöôïc traïng thaùi bình an tónh laëng. Haõy vöùt boû taát caû, ngay caû 

söï bình an tónh laëng. Laøm ñöôïc nhö vaäy laø chuùng ta ñaõ coù ñöôïc cuoäc 

soáng an bình vaø haïnh phuùc ngay trong ñôøi kieáp naày. Trong Phaät giaùo, 

Nieát Baøn ñöôïc goïi laø haïnh phuùc toái thöôïng (Paranam sukham) vaø haïnh 

phuùc naày phaùt sanh do söï laéng dòu hoaøn toaøn, söï dieät hoaøn toaøn cuûa 

moïi caûm thoï. Ñaây chính laø lôøi tuyeân boá laøm cho chuùng ta hoaøn toaøn 

khoù hieåu, vì chuùng ta ñaõ quen caûm thoï nhöõng laïc thoï naày baèng caùc caên 

cuûa chuùng ta. Theo Kinh Taêng Chi Boä, toân giaû Udayi, moät vò ñeä töû cuûa 

Ñöùc Phaät cuõng ñaõ ñoái dieän vôùi vaán ñeà naày. Moät laàn noï, Toân giaû Xaù 

Lôïi Phaát goïi caùc Tyø Kheo vaø noùi: “Nieát Baøn, naày chö hieàn ñöùc, laø laïc, 

Nieát Baøn chính laø haïnh phuùc.” Khi aáy Toân giaû Udayi beøn hoûi: “Nhöng 

hieàn giaû Xaù Lôïi Phaát! Laïc thuù aáy laø theá naøo, vì ôû ñaây khoâng coù thoï?” 

Xaù Lôïi Phaát traû lôøi: “Ngay ñoù chính laø laïc, naày hieàn giaû, vì ôû ñaây 

khoâng coøn thoï.” Lôøi giaûi thích naày cuûa toân giaû Xaù Lôïi Phaát ñaõ ñöôïc 

xaùc chöùng bôûi lôøi Phaät daïy trong kinh Töông Öng Boä: “Baát cöù thöù gì 

ñöôïc caûm thoï, ñöôïc nhaän thöùc, ñöôïc caûm giaùc, taát caû nhöõng thöù ñoù ñeàu 

laø khoå.” Nhö vaäy, haïnh phuùc toái thöôïng laø moät traïng thaùi coù theå chöùng 

ñaéc ngay trong kieáp soáng naày. Ngöôøi coù suy tö, coù ñaàu oùc quan saùt, haún 

seõ khoâng thaáy khoù hieåu traïng thaùi naày. 

Haïnh phuùc cuûa ngöôøi tu taäp tænh thöùc laø haønh trì Phaät Phaùp hay vui 

möøng khi nghe hay neám ñöôïc vò phaùp. Theo Kinh Duy Ma Caät, Phaåm 
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Boà Taùt, Ma Vöông giaû laøm Trôøi Ñeá Thích, ñem hieán moät muoân hai 

ngaøn thieân nöõ cho Boà Taùt Trì Theá. Ma vöông noùi vôùi Trì Theá: “Thöa 

Chaùnh só! Xin ngaøi nhaän moät muoân hai ngaøn Thieân nöõ naày ñeå duøng haàu 

haï queùt töôùc.” Trì Theá noùi raèng: “Naày Kieàu Thi Ca! OÂng ñöøng cho vaät 

phi phaùp naày, toâi laø keû Sa Moân Thích töû, vieäc aáy khoâng phaûi vieäc cuûa 

toâi.” Noùi chöa döùt lôøi, boãng oâng Duy Ma Caät ñeán noùi vôùi Trì Theá: 

“Ñaây chaúng phaûi laø Ñeá Thích, maø laø Ma ñeán khuaáy nhieãu oâng ñaáy!” 

OÂng laïi baûo ma raèng: “Caùc vò Thieân nöõ naày neân ñem cho ta, nhö ta ñaây 

môùi neân thoï. Ma sôï haõi nghó raèng: “Coù leõ oâng Duy Ma Caät ñeán khuaáy 

roái ta chaêng?” Ma muoán aån hình maø khoâng theå aån, raùn heát thaàn löïc, 

cuõng khoâng ñi ñöôïc. Lieàn nghe giöõa hö khoâng coù tieáng raèng: “Naày Ba 

Tuaàn! Haõy ñem Thieân nöõ cho oâng Duy Ma Caät thì môùi ñi ñöôïc. Ma vì 

sôï haõi, neân mieãn cöôûng cho. Khi aáy oâng Duy Ma Caät baûo caùc Thieân nöõ 

raèng: “Ma ñaõ ñem caùc ngöôi cho ta roài, nay caùc ngöôi ñeàu phaûi phaùt 

taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc. Roài oâng theo caên cô cuûa 

Thieân nöõ maø noùi Phaùp ñeå cho phaùt yù ñaïo, vaø baûo raèng caùc ngöôi ñaõ 

phaùt yù ñaïo, coù Phaùp haïnh phuùc ñeå töï haïnh phuùc chôù neân haïnh phuùc 

theo nguõ duïc nöõa.” Thieân nöõ hoûi: “Theá naøo laø Phaùp haïnh phuùc?” OÂng 

ñaùp: “Haïnh phuùc thöôøng tin Phaät; haïnh phuùc muoán nghe phaùp; haïnh 

phuùc cuùng döôøng Taêng; haïnh phuùc lìa nguõ duïc; haïnh phuùc quaùn nguõ 

aám nhö oaùn taëc; haïnh phuùc quaùn thaân töù ñaïi nhö raén ñoäc; haïnh phuùc 

quaùn noäi nhaäp (saùu caên)  nhö khoâng; haïnh phuùc gìn giöõ ñaïo yù; haïnh 

phuùc lôïi ích chuùng sanh; haïnh phuùc cung kính cuùng döôøng böïc sö 

tröôûng; haïnh phuùc nhaãn nhuïc nhu hoøa; haïnh phuùc sieâng nhoùm caên laønh; 

haïnh phuùc thieàn ñònh chaúng loaïn; haïnh phuùc rôøi caáu nhieãm ñaëng trí tueä 

saùng suoát; haïnh phuùc môû roäng taâm Boà Ñeà; haïnh phuùc haøng phuïc caùc 

ma; haïnh phuùc ñoaïn phieàn naõo; haïnh phuùc thanh tònh coõi nöôùc Phaät; 

haïnh phuùc thaønh töïu caùc töôùng toát maø tu caùc coâng ñöùc; haïnh phuùc trang 

nghieâm ñaïo traøng; haïnh phuùc nghe phaùp thaâm dieäu maø khoâng sôï; haïnh 

phuùc ba moân giaûi thoaùt maø khoâng haïnh phuùc phi thôøi; haïnh phuùc gaàn 

baïn ñoàng hoïc; haïnh phuùc ôû chung vôùi ngöôøi khoâng phaûi ñoàng hoïc maø 

loøng thöông khoâng chöôùng ngaïi; haïnh phuùc giuùp ñôõ aùc tri thöùc; haïnh 

phuùc gaàn thieän tri thöùc; haïnh phuùc taâm hoan hyû thanh tònh;  haïnh phuùc 

tu voâ löôïng Phaùp ñaïo phaåm. Ñoù laø Phaùp haïnh phuùc cuûa Boà Taùt.” 

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 
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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. Vì vaäy chuùng ta neân 

nhaän chaân vaø khöû tröø nhöõng caûm xuùc maïnh meõ veà tham, saân, haän,si 

meâ, ngaõ maïn, nghi hoaëc, vaø taø kieán, vaân vaân vì chuùng khoâng mang laïi 

cho chuùng ta haïnh phuùc tröôøng cöûu. Moät söï ham muoán ñöôïc thoûa maõn 

coù theå mang laïi cho chuùng ta moät caûm giaùc haøi loøng taïm thôøi, nhöng söï 

haøi loøng naøy khoâng toàn taïi laâu daøi. Thí duï nhö chuùng ta haøi loøng vì môùi 

vöøa mua moät caùi xe môùi, nhöng söï haøi loøng naøy seõ toàn taïi ñöôïc bao 

laâu? Chaüng bao laâu sau caùi xe roài seõ cuõ seõ hö vaø chuùng ta seõ trôû neân 

buoàn baõ khoå ñau vì söï hö hoaïi cuûa caùi xe aáy. Chính vì theá maø 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, 

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.” 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). Khoâng löûa naøo baèng löûa tham duïc, 

khoâng aùc naøo baèng aùc saân si, khoâng khoå naøo baèng khoå nguõ aám, vaø 



 167 

khoâng vui naøo baèng vui Nieát baøn (202). Ñoùi laø chöùng beänh lôùn, voâ 

thöôøng laø noåi khoå lôùn; bieát ñöôïc ñuùng ñaén nhö theá, ñaït ñeán Nieát baøn laø 

haïnh phuùc toái thöôïng (Dharmapada 203). Voâ beänh laø ñieàu raát lôïi, bieát 

ñuû laø keû raát giaøu, thaønh tín laø nôi chí thaân, Nieát baøn laø nieàm haïnh phuùc 

toái thöôïng (Dharmapada 204). Ai ñaõ töøng neám ñöôïc muøi ñoäc cö, ai ñaõ 

töøng neám ñöôïc muøi tòch tònh, ngöôøi aáy caøng öa neám phaùp vò ñeå xa lìa 

moïi toäi aùc, sôï haõi (205). Gaëp ñöôïc baäc Thaùnh nhaân laø raát quyù, vì seõ 

chung höôûng söï vui laønh. Bôûi khoâng gaëp keû ngu si neân ngöôøi kia 

thöôøng caûm thaáy haïnh phuùc (Dharmapada 206). Ñi chung vôùi ngöôøi 

ngu, chaúng luùc naøo khoâng lo buoàn. ÔÛ chung vôùi keû ngu khaùc naøo ôû 

chung vôùi quaân ñòch. ÔÛ chung vôùi ngöôøi trí khaùc naøo hoäi ngoä vôùi ngöôøi 

thaân (207). Ñuùng nhö vaäy, ngöôøi hieàn trí, ngöôøi ña vaên, ngöôøi nhaãn 

nhuïc, ngöôøi trì giôùi chaân thaønh vaø caùc baäc Thaùnh giaû laø choã nöông döïa 

toát nhaát cho moïi ngöôøi. Ñöôïc ñi theo nhöõng baäc thieän nhaân hieàn hueä 

aáy, khaùc naøo maët traêng ñi theo ñöôøng tònh ñaïo (208). Neáu boû vui nhoû 

maø ñöôïc höôûng vui lôùn, keû trí seõ laøm nhö theá (290).”   

Trong kinh Haïnh Phuùc, ñöùc Phaät ñaõ thuyeát giaûng veà cao thöôïng 

cho töù chuùng. Toâi nghe nhö vaày: “Moät thuôû noï Ñöùc Theâ Toân nguï taïi 

vöôøn Kyø Thoï Caáp Coâ Ñoäc cuûa Tröôûng giaû Caáp Coâ Ñoäc, gaàn thaønh Xaù 

Veä. Luùc baáy giôø ñeâm ñaõ veà khuya, coù moät vò Trôøi  haøo quang chieáu 

saùng toaøn khu Kyø Vieân, ñeán haàu Phaät, laïi gaàn nôi Phaät ngöï, ñaûnh leã 

Ñöùc Theá Toân, roài ñöùng sang moät beân. Khi ñaõ ñöùng yeân, vò Trôøi cung 

kính baïch vôùi Ñöùc Theá Toân baèng lôøi keä: “Chö Thieân vaø nhaân loaïi ñeàu 

caàu mong ñöôïc an laønh vaø ai cuõng suy tìm haïnh phuùc. Kính baïch Ñöùc 

Theá Toân, xin Ngaøi hoan hyû chæ daïy chuùng con veà Phuùc Laønh Cao 

Thöôïng Nhaát. Khoâng keát giao vôùi ngöôøi aùc, thaân caän vôùi baäc hieàn trí, 

vaø toân kính baäc ñaùng kính, laø phuùc laønh cao thöôïng nhaát. Cö nguï nôi 

thích nghi, ñaõ coù taïo coâng ñöùc trong quaù khöù, vaø höôùng taâm veà chaùnh 

ñaïo, laø haïnh phuùc cao thöôïng. Hoïc nhieàu hieåu roäng, laõo luyeän tinh 

thoâng thuû coâng nghieäp, giôùi haïnh thuaàn thuïc trang nghieâm, coù lôøi noùi 

thanh nhaõ, laø haïnh phuùc cao thöôïng. Hieáu thaûo phuïng döôõng cha meï, 

thöông yeâu tieáp ñoä vôï con, vaø haønh ngheà an laïc, laø haïnh phuùc cao 

thöôïng. Roäng löôïng boá thí, taâm taùnh chaùnh tröïc, giuùp ñôû hoï haøng, vaø 

taïo nghieäp chaân chaùnh, laø haïnh phuùc cao thöôïng. Loaïi tröø vaø ngaên 

ngöøa nghieäp aùc, thaän troïng kieân cöû caùc chaát say, vöõng vaøng giöõ gìn 

phaåm haïnh, laø haïnh phuùc cao thöôïng. Ñöùc haïnh bieát toân kính, khieâm 

toán, bieát ñuû, bieát nhôù ôn vaø ñuùng luùc, laéng nghe giaùo phaùp, laø haïnh 
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phuùc cao thöôïng. Nhaãn nhuïc, bieát vaâng lôøi, thöôøng gaëp gôõ baäc sa Moân, 

vaø tuøy thôøi luaän ñaøm giaùo phaùp, laø haïnh phuùc cao thöôïng. Töï kieåm 

soaùt, soáng ñôøi thaùnh thieän, quaùn tri Töù Ñeá, lieãu ngoä Nieát Baøn, laø haïnh 

phuùc cao thöôïng. Ngöôøi maø taâm khoâng giao ñoäng khi tieáp xuùc vôùi theá 

gian phaùp, khoâng saàu muoän, voâ nhieãm vaø an toaøn, laø haïnh phuùc cao 

thöôïng. Ñoái vôùi nhöõng ai ñaõ vieân maõn hoaøn thaønh caùc phaùp treân, ôû moïi 

nôi ñeàu khoâng theå bò thaát baïi, ñi khaép nôi ñeàu ñöôïc haïnh phuùc, laø haïnh 

phuùc cao thöôïng.”    

Theo Kinh Tam Baûo, ñöùc Phaät daïy: Baát luaän ai hoäi tuï nôi ñaây, 

hoaëc chuùng sanh treân ñòa caàu hoaëc chuùng sanh ôû caûnh trôøi, ngöôõng 

mong taát caû ñeàu an laønh haïnh phuùc! Taát caû haõy chuù taâm laéng nghe 

nhöõng lôøi naày! Taát caû haõy chuù taâm suy nieäm; haõy bieåu loä loøng töø aùi ñoái 

vôùi chuùng sanh trong caûnh ngöôøi, ngaøy ñeâm haèng daâng cuùng. Haõy taän 

tình hoä trì nhöõng ngöôøi aáy. Daàu kho taøng quyù giaù naøo treân ñôøi hay 

trong moät caûnh giôùi khaùc, daàu chaâu baùu trong nhöõng caûnh trôøi, khoâng 

gì saùnh baèng Ñöùc Theá Toân. Ñuùng vaäy, Ñöùc Phaät laø chaâu baùu thuø dieäu. 

Do söï thaät naày, ngöôõng mong ñöôïc an laønh haïnh phuùc! Baäc Thieän trí 

doøng Thích Ca ñaõ vieân maõn. Chaám döùt phieàn naõo, ly duïc vaø thaønh ñaït 

traïng thaùi voâ sanh baát töû voâ thöôïng. Khoâng gì saùnh baèng giaùo phaùp. 

Ñuùng vaäy, giaùo phaùp laø chaâu baùu thuø dieäu. Do söï thaät naày, ngöôõng 

mong ñöôïc an laønh haïnh phuùc! Caùc baäc Thaùnh nhaân maø Ñöùc Theá Toân 

taùn döông, ñöôïc moâ taû laø taâm an truï khoâng giaùn ñoaïn. Khoâng coù gì nhö 

taâm an truï aáy. Ñuùng vaäy, giaùo phaùp laø chaâu baùu thuø dieäu. Do söï thaät 

naày, ngöôõng mong ñöôïc an laønh haïnh phuùc! Taùm vò Thaùnh aáy hôïp 

thaønh boán ñoâi, ñöôïc baäc thieän tri thöùc taùn döông; caùc Ngaøi laø nhöõng 

baäc ñaùng ñöôïc cuùng döôøng, laø ñeä töû cuûa Ñaáng Thieän Theä. Vaät daâng 

cuùng ñeán caùc Ngaøi seõ ñem laïi quaû phuùc doài daøo. Ñuùng vaäy, Taêng giaø 

laø chaâu baùu thuø dieäu. Do söï thaät naày, ngöôõng mong ñöôïc an laønh haïnh 

phuùc. Vôùi yù chí kieân trì vöõng chaéc, soáng troïn veïn trong giaùo huaán cuûa 

Ñöùc Gotama, khoâng aùi duïc, caùc Ngaøi ñaõ thaønh ñaït nhöõng gì caàn thaønh 

ñaït vaø theå nhaäp quaû vò Baát Töû, caùc Ngaøi an nhaøn thoï höôûng caûnh thanh 

bình an laïc. Ñuùng vaäy, Taêng giaø laø chaâu baùu thuø dieäu. Do söï thaät naày, 

ngöôõng mong ñöôïc an laønh haïnh phuùc! Nhö coät truï choân saâu trong loøng 

ñaát khoâng theå bò gioù boán phöông lay chuyeån, cuøng theá aáy Nhö Lai 

tuyeân ngoân, con ngöôøi chaùnh tröïc ñaõ chöùng ngoä Töù Dieäu Ñeá laïi cuõng 

nhö vaäy. Ñuùng vaäy, Taêng giaø laø chaâu baùu thuø dieäu. Do söï thaät naày, 

ngöôõng mong ñöôïc an laønh haïnh phuùc! Nhöõng baäc ñaõ thaáu ñaït roõ raøng 
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caùc Thaùnh Ñeá maø baäc trí tueä thaäm thaâm ñaõ giaùo truyeàn, daàu deã duoâi 

phoùng daät, vaãn khoâng taùi sanh ñeán laàn thöù taùm. Ñuùng vaäy, Taêng giaø laø 

chaâu baùu thuø dieäu. Do söï thaät naày, ngöôõng mong ñöôïc an laønh haïnh 

phuùc! Ngöôøi chöùng ngoä minh saùt, ba ñieàu kieän neáu coøn, seõ ñöôïc loaïi 

tröø, ñoù laø thaân kieán, hoaøi nghi vaø giôùi caám thuû. Khoâng bao giôø sa ñoïa 

vaøo boán caûnh khoå vaø khoâng coøn coù theå vi phaïm saùu troïng nghieäp baát 

thieän. Ñuùng vaäy, Taêng giaø laø chaâu baùu thuø dieäu. Do söï thaät naày, 

ngöôõng mong ñöôïc an laønh haïnh phuùc! Baát luaän haønh ñoäng naøo mình 

ñaõ laøm baèng thaân, khaåu hay yù, baäc Thaùnh nhaân khoâng theå giaáu; bôûi vì 

ngöôøi ñaõ thaáy con ñöôøng khoâng theå coøn phaïm loãi. Ñuùng vaäy, Taêng giaø 

laø chaâu baùu thuø dieäu. Do söï thaät naày, ngöôõng mong ñöôïc an laønh haïnh 

phuùc! Cuõng döôøng nhö caây trong röøng ñua nhau ñaâm choài naåy loäc khi 

muøa heø baét ñaàu aám noùng. Giaùo phaùp toái thöôïng daãn ñeán Nieát Baøn ñaõ 

ñöôïc giaùo truyeàn vì lôïi ích toái thöôïng cuõng theá aáy. Ñuùng vaäy, Ñöùc Phaät 

laø chaâu baùu thuø dieäu. Do söï thaät naày, ngöôõng mong ñöôïc an laønh haïnh 

phuùc! Ñöùc Theá Toân Voâ Thöôïng, baäc Toaøn Giaùc, baäc Thaùnh Nhaân ñaõ 

ban boá, baäc ñaõ ñem ñeán vaø giaùo truyeàn Phaùp cao sieâu toái thöôïng. Ñuùng 

vaäy, Ñöùc Phaät laø chaâu baùu thuø dieäu. Do söï thaät naày, ngöôõng mong 

ñöôïc an laønh haïnh phuùc! Quaù khöù ñaõ chaám döùt, vò lai thì chöa ñeán, taâm 

khoâng dính maéc trong moät kieáp taùi sanh vò lai, tham aùi khoâng sanh 

khôûi, caùc baäc trí tueä aáy sieâu thoaùt nhö ngoïn ñeøn kia chôït taét. Ñuùng vaäy, 

Taêng giaø laø chaâu baùu thuø dieäu. Do söï thaät naày, ngöôõng mong ñöôïc an 

laønh haïnh phuùc! Chuùng ta tuï hoäi nôi ñaây, daàu laø chuùng sanh ôû ñòa caàu 

hay thieân giôùi, haõy ñaûnh leã Ñöùc Theá Toân, baäc ñöôïc chö Thieân vaø nhaân 

loaïi kính moä toân vinh. Ngöôõng mong ñöôïc an laønh haïnh phuùc. Chuùng ta 

tuï hoäi nôi ñaây, daàu laø chuùng sanh ñòa caàu hay thieân giôùi, haõy ñaûnh leã 

Ñöùc Theá Toân, baäc ñöôïc chö thieân vaø nhaân loaïi kænh moä toân vinh. 

Ngöôõng mong ñöôïc an laønh haïnh phuùc. Chuùng ta tuï hoäi nôi ñaây, daàu laø 

chuùng sanh ñòa caàu hay thieân giôùi, haõy ñaûnh leã Ñöùc Theá Toân, baäc ñöôïc 

chö thieân vaø nhaân loaïi kænh moä toân vinh. Ngöôõng mong ñöôïc an laønh 

haïnh phuùc.  

Theo Kinh Phaùp Hoa, coù boán an laïc haïnh hay boán phöông caùch ñeå 

ñaït ñöôïc haïnh phuùc. Trong kinh naøy, Ñöùc Phaät daïy chuùng ta phaûi ñoái 

xöû nhö theá naøo, phaûi noùi naêng laøm sao, phaûi giöõ thaùi ñoä cuûa taâm thöùc 

vaø noã löïc thöïc hieän lyù töôûng cuûa chuùng ta nhö theá naøo. Thaân an laïc 

haïnh, hay an laïc baèng nhöõng thieän nghieäp cuûa thaân. Ñöùc Phaät daïy 

haïnh an laïc veà thaân baèng caùch chia haïnh naøy ra laøm hai phaàn, phaïm vi 
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haønh söû (hoaït ñoäng) vaø phaïm vi thaân caän (gaàn guõi) cuûa moät vò Boà Taùt. 

Phaïm vò haønh xöû cuûa moät vò Boà Taùt laø thaùi ñoä caên baûn cuûa vò aáy, ñaây 

laø neàn taûng cuûa söï öùng xöû rieâng cuûa vò aáy. Moät vò Boà Taùt phaûi luoân 

kieân nhaãn, töû teá, nhu hoøa, khoâng noùng naûy; khoâng haùch dòch, khoâng 

nhö ngöôøi bình thöôøng, vò aáy khoâng kieâu maïn hay khoe khoang veà 

nhöõng vieäc toát cuûa rieâng mình, vò aáy phaûi nhìn thaáy ñuùng nhö thaät tính 

cuûa taát caû caùc söï vaät. Vò aáy khoâng bao giôø coù caùi nhìn phieán dieän veà 

caùc söï vaät. Vò aáy haønh söû vôùi loøng töø bi vôùi taát caû moïi ngöôøi maø khoâng 

bao giôø toû loä, nghóa laø khoâng phaân bieät. Ñöùc Phaät daïy veà phaïm vi gaàn 

guõi cuûa moät vò Boà Taùt baèng caùch chia phaïm vi naøy ra laøm 10 phaàn: moät 

vò Boà Taùt khoâng gaàn guõi vôùi nhöõng ngöôøi coù chöùc vò cao hay coù uy theá 

nhaèm ñaït lôïi döôõng, cuõng khoâng chòu giaûng phaùp cho hoï baèng söï thaân 

maät thaùi quaù vôùi hoï; moät vò Boà Taùt khoâng gaàn guõi caùc ngoaïi ñaïo, caùc 

nhaø laøm thô vaên theá tuïc, khoâng gaàn guõi vôùi nhöõng ngöôøi chæ bieát chaïy 

theo theá tuïc hay nhöõng ngöôøi chaùn boû theá tuïc. Do ñoù maø vò Boà Taùt 

luoân ñi treân “Trung Ñaïo” chöù khoâng bò aûnh höôûng baát tònh cuûa caùc 

haïng ngöôøi vöøa keå; moät vò Boà Taùt khoâng tham döï vaøo caùc moân theå 

thao hung baïo nhö quyeàn anh hay ñoâ vaät, hay nhöõng cuoäc trình dieãn 

muùa men cuûa caùc vuõ coâng hay cuûa nhöõng ngöôøi khaùc; moät vò Boà Taùt 

khoâng lui tôùi thaân caän vôùi nhöõng ngöôøi laøm ngheà saùt sanh, nhö ngöôøi 

baùn thòt, ñaùnh caù, thôï saên, vaø vò aáy khoâng baøy toû thaùi ñoä döûng döng ñoái 

vôùi vieäc laøm aùc; moät vò Boà Taùt khoâng thaân caän gaàn guõi vôùi chö Taêng 

Ni chæ bieát tìm caàu an laïc vaø haïnh phuùc cho rieâng mình, coøn thì khoâng 

lo gì cho ai, vaø nhöõng ngöôøi baèng loøng vôùi cuoäc soáng taùch bieät vôùi theá 

tuïc. Hôn nöõa, vò aáy khoâng bò tieâm nhieãm bôûi nhöõng yù töôûng ích kyû, 

cuõng khoâng chòu nghe phaùp maø hoï giaûng. Neáu hoï coù tôùi nghe phaùp cuûa 

mình thì mình phaûi naém laáy cô hoäi maø thuyeát giaûng, nhöng khoâng 

mong caàu baát cöù ñieàu gì nôi hoï; khi giaûng phaùp cho phuï nöõ, vò aáy 

khoâng ñeå loä veû beân ngoaøi coù theå gaây yù töôûng ñam meâ, vaø vò aáy luoân 

giöõ moät taâm lyù ñöùng ñaén vaø moät thaùi ñoä nghieâm tuùc; vò aáy khoâng thaân 

caän vôùi moät ngöôøi löôõng tính. Nghóa laø vò aáy phaûi caån troïng khi thuyeát 

giaûng cho moät ngöôøi löôõng tính nhö theá; vò aáy khoâng vaøo nhaø ngöôøi 

khaùc moät mình. Neáu vì baát cöù lyù do gì maø phaûi laøm nhö vaäy, vò aáy chæ 

chuù taâm nghó nhôù tôùi Ñöùc Phaät. Ñaây laø lôøi khuyeân daïy cuûa Ñöùc Phaät 

cho vò Boà Taùt khi vò naøy ñi moïi nôi cuøng vôùi Ñöùc Phaät; khi giaûng phaùp 

cho phuï nöõ, khoâng neân ñeå loä raêng khi cöôøi, cuõng khoâng neân ñeå loä ngöïc 

mình ra; vò aáy khoâng thích giöõ caùc vò sa-di vaø treû em beân caïnh mình. 
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Ngöôïc laïi, Ñöùc Phaät khuyeân vò aáy neân öa thích thieàn ñònh, ñoäc cö, hoïc 

taäp vaø kieåm soaùt taâm mình. Khaåu an laïc haïnh, hay an laïc baèng nhöõng 

thieän nghieäp cuûa khaåu: moät vò Boà Taùt khoâng öa thích keå nhöõng sai laàm 

cuûa ngöôøi khaùc hay cuûa caùc kinh; moät vò Boà Taùt khoâng khinh thöôøng 

nhöõng ngöôøi thuyeát giaûng khaùc; vò aáy khoâng noùi caùi toát, caùi xaáu hay öu 

khuyeát ñieåm cuûa ngöôøi khaùc, khoâng neâu teân caùc Thanh vaên vaø khoâng 

neâu truyeàn nhöõng sai laàm vaø toäi loãi cuûa hoï; vò aáy khoâng ca ngôïi ñöùc 

haïnh cuûa hoï vaø khoâng sanh loøng ghen tî; vò aáy luoân giöõ taâm hoan hyû 

vaø môû roäng. Khi coù ai ñaët caâu hoûi khoù, vò aáy khoâng bao giôø noùi nhöõng 

ñieàu maø mình khoâng bieát. YÙ an laïc haïnh hay an laïc baèng nhöõng thieän 

nghieäp cuûa yù: vò aáy khoâng nuoâi döôõng loøng ñoá kî, löøa doái; vò aáy khoâng 

khinh thöôøng hay nhuïc maï nhöõng ngöôøi hoïc ñaïo khaùc, duø nhöõng ngöôøi 

naøy laø nhöõng ngöôøi sô cô, vò aáy cuõng khoâng vaïch ra nhöõng dö thöøa hay 

thieáu soùt cuûa hoï; neáu coù ai tìm caàu Boà Taùt ñaïo, vò aáy khoâng laøm cho hoï 

chaùn naûn khi khieán hoï nghi ngôø hay nuoái tieác; vò aáy cuõng khoâng noùi 

nhöõng ñieàu laøm hoï nhuït chí; vò aáy khoâng öa thích baøn luaän veà caùc phaùp 

hoaëc tranh caõi maø neân noã löïc baøn veà phöông caùch tu taäp ñeå cöùu ñoä taát 

caû chuùng sanh; vò aáy neân nghó ñeán vieäc cöùu ñoä taát caû chuùng sanh khoûi 

caùc khoå ñau baèng loøng ñaïi töø bi cuûa mình; vò aáy neân nghó ñeán chö Phaät 

nhö töôûng nghó ñeán ñaáng töø phuï; vò aáy neân nghó ñeán nhöõng vò Boà Taùt 

nhö nhöõng baäc thaày vó ñaïi cuûa mình; vò aáy neân giaûng phaùp ñoàng ñeàu 

cho taát caû chuùng sanh. Theä nguyeän an laïc haïnh, hay an laïc baèng caùch 

giaûng daïy kinh phaùp. Vaøo thôøi maït phaùp, chö Boà Taùt neân phaùt sinh moät 

tinh thaàn töø thieän lôùn lao vôùi nhöõng ngöôøi chöa laø Boà Taùt. 

 

Happiness in Buddhist Points of View 

 

For any Buddhists, especially, lay people, their Nirvana is their 

happiness right here in this very life. Modern man seems to seek 

happiness outside instead of seeking it within. However, happiness 

does not depend on the external world. Science and technology seem 

to promise that they can turn this world into a paradise. Therefore, 

there is ceaseless work going on in all directions to improve the world. 

Scientists are pursuing their methods and experiments with 

undiminished vigour and determination. Man’s quest to unravel the 

hidden secrets of nature continued unbated. Modern discoveries and 

methods of communication have produced startling results. All these 
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improvements, thought they have their advantages and rewards, are 

entirely material and external. In spite of all this, man cannot yet 

control his own mind, he is not better for all his scientific progress. 

Within this conflux of mind and body of man, however, there are 

unexplored marvels to keep men of science occupied for many years. 

What can be borne with ease is happiness. However, happiness 

resulting from mental stability is the most important for the ultimate 

goal of human lives is happiness and joyfulness. Ordinary happiness is 

the gratification of a desire. However, as soon as the thing desired is 

achieved, then we desire something else or some other kind of 

happiness, for our selfish desires are endless. We usually seek pleasant 

feelings and avoid unpleasant feelings through our sensory experience 

of the eyes, ears, nose, tongue and body. However, there is another 

level of experience: mental experience. True happiness should also be 

pursued on the mental level. Thus, according to Buddhism, genuine 

happiness cannot be defined by material and sensual satisfactions, but 

only by means of spiritual development and opening of wisdom so that 

we always acknowledge others and their needs. Sincere Buddhists 

should always remember that true happiness is only originated from a 

virtuous life. Money cannot buy happiness, or wealth does not always 

conduce to happiness.  In fact, real happiness is found within, and is not 

be defined in terms of wealth, power, honours, or conquests. 

Herein a clansman has wealth acquired by energetic striving, 

amassed by strength of arm, won by sweat, and lawfully gotten. At this 

thought, bliss and satisfaction come to him. He or she enjoys his/her 

wealth and does meritorious deeds. This is call the real bliss. 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 
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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.” 

Many people believe that they can solve all their problems if they 

have money, so they’re always busy to exhaust their energy to collect 

more and more money. The more money they have, the more they 

want to collect. They don’t realize that money cannot buy happiness, or 

wealth does not always conduce to happiness.  In fact, real happiness is 

found within, and is not be defined in terms of wealth, power, honours, 

or conquests. If we compare the mental and physical levels of 

happiness, we’ll find that mental experiences of pain and pleasure are 

actually more powerful than those of physical experiences. Devout 

Buddhists should always remember that your property will remain 

when you die. Your friends and relatives will follow you up to your 

grave. But only good or bad actions you have done will follow you 

beyond the grave. Thus, wealth can only be used to decorate your 

house but not you. Only your own virtue can decorate you. Your dress 

can decorate your body, but not you; only your good conduct can 

decorate you. Ordinary happiness is the gratification of a desire. 

However, as soon as the thing desired is achieved, then we desire 

something else or some other kind of happiness, for our selfish desires 

are endless. We usually seek pleasant feelings and avoid unpleasant 

feelings through our sensory experience of the eyes, ears, nose, tongue 

and body. However, there is another level of experience: mental 

experience. Ture happiness should also be pursued on the mental level. 

In the Anguttara Nikaya Sutra, the Buddha commented on the four 

kinds of bliss a layman enjoy as follow: the bliss of ownership, herein a 

clansman has wealth acquired by energetic striving, amassed by 

strength of arm, won by sweat, and lawfully gotten. At this thought, 

bliss and satisfaction come to him; the bliss of wealth, herein a 

clansman by means of wealth acquired by energetic striving, both 

enjoys his wealth and does meritorious deeds. At this thought, bliss and 
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satisfaction come to him; the bliss of debtlessness, herein a clansman 

owes no debt, great or small, to anyone. At the thought, bliss and 

satisfaction come to him; the bliss of blamelessness, herein the Aryan 

disciple is blessed with blameless action of body, blameless action of 

speech, blameless action of mind. At the thought, bliss and satisfaction 

come to him.   

For those who are cultivating mindfulness, the secret of happiness 

lies in doing what needs be done now and not worrying about the past 

and the future. We cannot go back to change things in the past nor can 

we anticipate what will happen in the future. There is but one moment 

of time over which we have some relatively conscious control and that 

is the present. According to Buddhist theory, a happy life means always 

to maintain a peaceful and happy mind. For monks and nuns, they 

should be always self-content and willing to practice religious 

disciplines. So long as a person still cherishes resentment, his mental 

attitude does not embody the ideal way of true believer of the Buddhist 

teaching; whatever misfortune may befall him, he must maintain a 

peaceful and calm mind. While peace can exist only in the present 

moment. It is ridiculous to say, “Wait until I finish this, then I will be 

free to live in peace.” What is “this?” A degree, a job, a house, a car, 

the payment of a debt? If you think that way, peace will never come. 

There is always another “this” that will follow the present one. 

According to Buddhism, if you are not living in peace at this moment, 

you will never be able to. If you truly want to be at peace, you must be 

at peace right now. Otherwise, there is only “the hope of peace some 

day.” In order to be able to attain a peaceful and happy life, we must 

possess a peaceful and concentrated mind. This mind is always good 

for any cultivator. Devoted Buddhists should always make the mind 

peaceful, concentrated, and use this concentration to examine the mind 

and body. When the mind is not peaceful, we should also watch. Then 

we will know true peace, because we will see impermanence. Even 

peace must be seen as impermanent. If we are attached to peaceful 

states of mind, we will suffer when we do not have them. Give up 

everything, even peace. To do this, we all have a peace and happiness 

in this very life. In Buddhism, Nirvana is called the Supreme happiness 

and this happiness is brought about by the complete calming, the utter 

ceasing of all sensations. Now, this saying, indeed, confuses us 
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completely, we who have experienced so many pleasant feelings with 

our sense faculties. In the Anguttara Nikaya, the Venerable Udayi, a 

disciple of the Buddha, was confronted with this very problem. The 

Venerable Sariputta addressing the monks said: “It is Nibbana, friends, 

that is happiness; it is Nibbana, friends, that is happiness.” Then the 

Venerable Udayi asked: “But what, friend Sariputta, is happiness, since 

herein there is no feeling?” Sariputta responded: “Just this, friend, is 

happiness, that herein there is no feeling.” This saying of Venerable 

Sariputta is fully supported by the following one of the Buddha in the 

Samyutta Nikaya: “Whatever is experienced, sensed, felt all that is 

suffering.” Thus, Nibbana or Supreme happiness is a state realizable in 

this very life. The thinker, the inquiring mind, will not find it difficult to 

understand this state.  

Happiness of practitioners of mindfulness is practicing dharmas or 

the Joy of the Law, the joy of hearing or tasting dharma. According to 

the Vimalakirti Sutra, Chapter Bodhisattvas, a demon pretended to be 

Indra, offered twelve thousand goddesses (devakanya) to the 

Bodhisattva Ruler of the World. The demon said to the Ruler of the 

World Bodhisattva: “Bodhisattva, please take these twelve thousand 

goddesses who will serve you.” The Ruler of the World Bodhisattva 

replied: “Sakra, please do not make to a monk this unclean offering 

which does not suit me.” “Even before the Ruler of the World 

Bodhisattva had finished speaking, Vimalakirti came and said: “He is 

not Sakra; he is a demon who comes to disturb you.” He then said to 

the demon: ‘You can give me these girls and I will keep them.” The 

demon was frightened, and being afraid that Vimalakirti might give 

him trouble, he tried to make himself invisible but failed, and in spite 

of his use of supernatural powers he could not go away.  Suddenly a 

voice was heard in the air, saying:  ‘Demon, give him the girls and then 

you can go.’ Being scared, he gave the girls.’ At that time, Vimalakirti 

said to them: “The demon has given you to me.  You can now develop 

a mind set on the quest of supreme enlightenment.” Vimalakirti then 

expounded the Dharma to them urging them to seek the truth.  He 

declared: “You have now set your minds on the quest for the truth and 

can experience joy in the Dharma instead of in the five worldly 

pleasures (arising from the objects of the five senses).” The goddesses 

asked him: ‘What is this Happiness in the Dharma?” He replied: 
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“Happiness in having faith in the Buddha, happiness in listening to the 

Dharma, happiness in making offerings to the Sangha, and happiness in 

forsaking the five worldly pleasures; happiness in finding out that the 

five aggregates are like deadly enemies, that the four elements (that 

make the body) are like poisonous snakes, and that the sense organs 

and their objects are empty like space; happiness in following and 

upholding the truth; happiness in being beneficial to living beings; 

happiness in revering and making offerings to your masters; happiness 

in spreading the practice of charity (dana); happiness in firmly keeping 

the rules of discipline (sila); happiness in forbearance (ksanti); 

happiness in unflinching zeal (virya) to sow all excellent roots; 

happiness in unperturbed serenity (dhyana); happiness in wiping out all 

defilement that screens clear wisdom (prajna); happiness in expanding 

the enlightened (bodhi) mind; happiness in overcoming all demons; 

happiness in eradicating all troubles (klesa); happiness in purifying the 

Buddha land; happiness in winning merits from excellent physical 

marks; happiness in embellishing the bodhimandala (the holy site); 

happiness in fearlessness to hear (and understand) the profound 

Dharma; happiness in the three perfect doors to nirvana (i.e. voidness, 

formlessness and inactivity) as contrasted with their incomplete 

counterparts (which still cling to the notion of objective realization); 

happiness of being with those studying the same Dharma and happiness 

in the freedom from hindrance when amongst those who do not study 

it; happiness to guide and convert evil men and to be with men of good 

counsel; happiness in the state of purity and cleanness; happiness in the 

practice of countless conditions contributory to enlightenment.  All this 

is the Bodhisattva happiness in the Dharma.” 

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. Thus we 

must try to recognize and eliminate the powerful emotions we possess 



 177 

such as desire, hatred, anger, ignorance, pride, doubt, wrong views, 

etc., for they tend not to bring us long happiness. A fulfilled desire may 

provide us a sense of temporary satisfaction, but it will not last long. 

For example, we are satisfied with a new car we just bought, but for 

how long that satisfaction can last? Soon after the car will become old 

and broken, and that would cause us disatisfactions and sufferings. 

Thus, 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.” In the Dharmapada Sutra, 

the Budda taught: “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 

hindrance. 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). There is no fire like lust; 

no evil like hatred. There is no ill like the body; no bliss higher than 

Nirvana (Dharmapada 202). Hunger is the greatest disease, aggregates 

are the greatest suffering. Knowing this as it really is, the wise realize 

Nirvana: supreme happiness (203). Good health is a great benefit, 

contentment is the richest, trust is the best kinsmen, Nirvana is the 

highest bliss (204). He who has tasted the flavour of seclusion and 

tranquility, will prefer to the taste of the joy of the Dharma, and to be 

free from fear and sin (Dharmapada 205). To meet the sage is good, to 
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live with them is ever happy. If a man has not ever seen the foolish, he 

may ever be happy (206). He who companies with fools grieves for a 

long time. To be with the foolish is ever painful as with an enemy. To 

associate with the wise is ever happy like meeting with kinsfolk 

(Dharmapada 207). Therefore, one should be with the wise, the 

learned, the enduring, the dutiful and the noble. To be with a man of 

such virtue and intellect as the moon follows the starry path 

(Dharmapada 208). 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).”  

In the Sutta of Blessing, the Buddha lectured the highest blessing 

for his assembly in Jeta Grove. Thus, I have heard: On one occasion 

the ‘Exalted One’ was dwelling at the monastery of Anathapindika, in 

Jeta Grove, near Savatthi. Now when the night was far spent, a certain 

deity, whose surpassing splendour illuminated the entire Jeta Grove, 

came to the presence of the ‘Exalted One’ and drawing near, 

respectfully saluted him and stood at one side. Standing, he addressed 

the ‘Exalted One’ in verse: “Many deities and men, yearning after 

good, have pondered on blessings. Pray and tell me the highest 

blessings. Not to associate with fools, to associate with the wise and to 

honour those who are worthy of honour, this is the highest blessing. To 

reside in a suitable locality, to have done meritorious actions in the past 

and to set oneself in the right course, this is the highest blessing. Vast 

learning, perfect handicraft, a highly trained discipline and pleasant 

speech, this the highest blessing. The support of father and mother, the 

cherishing of a wife and children and peaceful occupations, this is the 

highest blessing. Liberality (freedom), righteous conduct, the helping of 

relatives and blameless actions, this is the highest blessing. To cease 

and abstain from evil, forbearance with respect to intoxicants and 

steadfastness in virtue, this is the highest blessing. Reverence, 

humility, contentment, gratitude and opportune hearing of the Dharma, 

this is the highest blessing. Patience, obedience, sight of Samanas and 

religious discussions at due season, this is the highest blessing. Self-

control, holy life, perception of the Noble truths and the realization of 

Nivarna, this is the highest blessing. He whose mind does not flutter by 

contact with worldly contingencies, sorrowless (without sorrow), 
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stainless (without stain), and secure, this is the highest blessing. To 

them, fulfilling matters such as these, everywhere invincible and in 

every way moving happily, these are the highest blessings. 

According to the Ratana Sutta, the Buddha taught: Whatever 

beings are assembled, whether terrestrial or celestial, may every being 

be happy! Moreover, may they be attentively listen to my words! 

Accordingly, give good heed to all beings; show your love to the 

humans who day and night bring offerings to you. Wherefore guard 

them zealously. Whatsoever treasure there be either here or in the 

world beyond or whatever precious jewel in the heavens yet there is 

non comparable with the ‘Accomplished One.’ Truly, in the Buddha, is 

this precious jewel. By this truth may there be happiness! The tranquil 

Sage of the Sakya realized that cessation, passion-free (free of 

passion), immortality supreme, there is no comparable with that of the 

Dharma. Truly, in the Dharma, is this precious jewel. By this truth may 

there be happiness! That sanctity praised by the Buddha Supreme, is 

described as “concentration without interruption.” There is nothing like 

that concentration. Truly, in the Dharma, is this precious jewel. By this 

truth may there be happiness! Those eight individuals, praised by the 

virtuous, constitute four pairs. They, worthy of offerings, the disciples 

of the ‘Welcome One,’ to these gifts given yield abundant fruit. Truly, 

in the Sangha, is this precious jewel. By this truth may there be 

happiness! With steadfast mind, applying themselves throroughly in the 

dispensation (delivery) of the Gotama, exempt from passion, they have 

attained to that which should be attained and plunging into the 

deathless, they enjoy the peace obtained without price. Truly, in the 

Sangha is this precious jewel. By this truth may there be happiness! 

Just as a firm post sunk in the earth cannot be shaken by the four winds, 

so do I declare him to be a righteous person, who thoroughly perceives 

the Noble Truths. Truly, in the Sangha, is this precious jewel! By this 

truth may there be happiness! Those who comprehend clearly the 

Noble Truths, well taught by him of deep wisdom (do not, however, 

exceeding hedless they may be, undergo an eight birth). Truly, in the 

Sangha, is this precious jewel. By this truth may there be happiness! 

For him with the development of insight three conditions come to none 

namely, illusion, doubt, and indulgence in wrong rites and ceremonies, 

should there be any. From the four states of misery, he is now 
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absolutely freed and is incapable of committing the six heinous crimes. 

Whatever evil deeds he does (whether by deeds, word or thought), he 

is incapable of hiding it: for it had been said that such an act is 

impossible for one who has seen the Path. Like unto the woodland 

groves with blossomed tree-tops in the first heat of the summer season, 

had the sublime doctrine that leads to Nirvana been taught for the 

highest good. Truly, in the Buddha, is this precious jewel. By this truth 

may there be happiness! The Unrivalled (Unparalleled) Excellent One, 

the Knower, the giver, and bringer of the Excellent has expounded the 

excellent Doctrine. Truly, in the Buddha, is this precious jewel. By this 

truth may there be happiness! The past is extinct, future has not yet 

come, their minds are not attached to a future birth, their desires do not 

grow, those wise ones go out even as this lamp. Truly, in the Sangha, is 

this precious jewel. By this truth may there be happiness!  We, beings 

here assembled, whether terrestrial or celestial, salute the 

accomplished Buddha, honoured by gods and humans. May there be 

happiness! We, beings here assembled whether terrestrial or celestial, 

salute the accomplished Buddha, honoured by gods and humans. May 

there be happiness! We, beings here assembled whether terrestrial or 

celestial, salute the accomplished Buddha, honoured by gods and 

humans. May there be happiness! 

According to The Lotus Sutra, there are four means of attaining to 

a happy contentment. In that sutra, the Buddha teaches us how to 

behave, to to speak, what kind of mental attitude to maintain, and how 

to endeavor to realize our ideal. Pleasant practice of the body, or to 

attain a happy contentment by proper direction of the deeds of the 

body. The Buddha taught the pleasant practice of the body by dividing 

it into two parts, a Bodhisattva’s spheres of action and of intimacy. A 

Bodhisattva’s sphere of action means his fundamental attitude as the 

basis of his personal behavior. A Bodhisattva is patient, gentle, and 

agreeable, and is neither hasty nor overbearing, his mind is always 

unperturbed. Unlike ordinary people, he is not conceited or boastful 

about his own good works. He must see all things in their reality. He 

never take a partial view of things. He acts toward all people with the 

same compassion and never making show of it. A Bodhisattva’s sphere 

of intimacy. The Buddha teaches a Bodhisattva’s sphere of intimacy by 

dividing it into ten areas: a Bodhisattva is not intimate with men of high 
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position and influence in order to gain some benefit, nor does he 

compromise his preaching of the Law to them through excessive 

familiarity with them; a Bodhisattva is not intimate with heretics, 

composers of worldly literature or poetry, nor with those who chase for 

worldly life, nor with those who don’t care about life. Thus, a 

Bodhisattva must always be on the “Middle Way,” not adversely 

affected by the impurity of the above mentioned people; a Bodhisattva 

does not resort to brutal sports, such as boxing and wrestling, nor the 

various juggling performances of dancers and others; a Bodhisattva 

does not consort personally with those who kill creatures to make a 

living, such as butchers, fishermen, and hunters, and does not develop a 

callous attitude toward engaging in cruel conduct; a Bodhisattva does 

not consort with monks and nuns who seek peace and happiness for 

themselves and don’t care about other people, and who satisfy with 

their own personal isolation from earthly existence. Moreover, he does 

not become infected by their selfish ideas, nor develop a tendency to 

compromise with them in listening to the laws preached by them. If 

they come to him to hear the Law, he takes the opportunity to preach it, 

expect nothing in return; when he preaches the Law to women, he does 

not display an appearance capable of arousing passionate thoughts, and 

he maintains a correct mental attitude with great strictness; he does not 

become friendly with any hermaphrodite. This means that he needs to 

take a very prudent attitude when he teaches such a deformed person; 

he does not enter the homes of others alone. If for some reason he must 

do so, then he thinks single-mindedly of the Buddha. This is the 

Buddha’s admonition to the Bodhisattva to go everywhere together 

with the Buddha; if he preaches teh Law to lay women, he does not 

display his teeth in smile nor let his breast be seen; he takes no 

pleasure in keeping young pupils and children by his side. On the 

contrary, the Buddha admonishes the Bodhisattva ever to prefer 

meditation and seclusion and also to cultivate and control his mind. 

Pleasant practice of the mouth, or to attain a happy contentment by the 

words of the mouth: a Bodhisattva takes no pleasure in telling of the 

errors of other people or of the sutras; a Bodhisattva does not despise 

other preachers; he does not speak of the good and evil, the merits and 

demerits of other people, nor does he single out Sravakas by name and 

broadcast their errors and sins; he does not praise virtues and does not 
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beget a jealous mind; he always maintains a cheerful and open mind. If 

someone asks difficult questions, he does not answer if he does not 

know the answer. Pleasant practice of the mind, or to attain a happy 

contentment by the thoughts of the mind: he does not harbor an envious 

or deceitful mind; he does not slight or abuse other learners of the 

Buddha’s teachings, even if they are beginners, nor does he seek out 

their excesses and shortcomings; if there are people who seek the 

Bodhisattva-way, he does not distress them, causing them to feel doubt 

and regret, nor does he say discouraging things to them; he should not 

indulge in discussions about the laws or engage in dispute but should 

devote himself to discussion of the practice to save all living beings; he 

should think of saving all living beings from their sufferings through his 

great compassion; he should think of the Buddhas as benevolent 

fathers; he should think of the Bodhisattvas as his great teachers; he 

should preach the Law equally to all living beings. Pleasant practice of 

the vow, or to attain a happy contentment by the will to preach all 

sutras. In the Dharma ending age, Bodhisattvas should beget a spirit of 

great charity toward both laypeople and monks who are not yet 

Bodhisattvas with a spirit of great compassion. 
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