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Loi Pdu Sdch

Phép 4n 1a diu 4n cla diéu phédp, diéu phdp chan thuc, khdng
chuyén dong hay bién ddi nén goi 1a “An.” Dau hiéu ching ngd ma
chu Phit hay chu T6 trao truyén tAm phdp cho nhau. Trong Phit gido,
Phdp 4n bi€u thi chan 1y, 13 1& ty nhién, khong thé chdi cii duge. Chan
ly chinh 13 nguyén nhan diét trir kh6 dau. Trong Phat Gido DPai Thira,
chin ly dugc néi trong Kinh Lién Hoa va Hoa Nghi€ém. Theo Tam
Phip P9 Luan, chian ly c6 nghia thyc hitu, chan, bit hu va nhu thi; dé
goi 1a chan 1y. Phat tt chin thuan nén ludn nhé ring Tam Phép an la
ba dau hiéu ma D¢ Phat da tuyén bd chung cho van hitu, hay ba dau
hiéu phan biét (ba dau hiéu clia hién hitu): vo thudng, khé va vo nga.
Lai c6 ba phap 4n khac: vd thudng, khd, va ni€t ban. P&i v6i hanh gia
tu Thién, tam phdp 4n khong phai 12 ba phdp khdc nhau, ma 1a tir ba
quan di€m dé xem mot phdp, d6 12 sinh ménh ctia minh. Vi th€ cdc
ban c6 thé hi€u dugc sinh ménh clia chinh minh tir ba quan di€m nay
va sé& thiy chiing chong chéo 1én nhau nhu th€ ndo. Thi du nhu khi
hi€u 16 ban chit clia vo thudng thi cdc ban sé& hi€u rd ban chi't cda khd
va vo nga. Khi hiéu vd ngi 1a hi€u rd Nié€t ban tich tinh.

Tam Phdp An 12 ba dic tinh phS quit ciia cudc song. Pay 12 mot
phian quan trong trong gido 1y clia Pic Phiat. BAt cr Phat tr thuan
thanh nao tinh thitc dugc tam phdp 4n 1a ¢3 mot budc ti€n gan dén gidc
ngd. Nhiéu ngudi khdng d€ y, cling giong nhu nhitng gido 1y quan
trong khac nhu T Diéu D€, Bat Thinh Pao, Iy Nhian Duyén, Gii
Dinh, Ngii U4n, van van, ky that tam phdp &n ciing 12 mot phan cia
tué hoc. Néi,céch khic, mdt khi ching ta am hi€u dugc 1& that cla
“Tam Phép An”, chiing ta di dat dudc tri tué cin thi€t cho viéc tu tap
gidi thodt. N6i la ba dic tinh, ky that diy la ba chan cla chi€c ghé&
“ban chat that cda van hitu” ma chin ndy lién quan mat thi€t v6i chan
kia. N&u chiing ta thi€u mat mot dic tdnh thi nguyén 1y “Tam Phdp
An” tr& nén vo nghia; hoidc gid nhu chi€c gh€ kia thi€u mot chin thi n6
khong thé nao ding vitng dugc. Pic Phit ludn nhan manh d&n “Tam
Phap An” nhu 1 ba dic tdnh trong y&u cla dao Phat, vi thif nhat “Tam
Phap An” ludn lién hé d&n cudc séng, thit nhi ching ludn dudc tim
thi'y trong cudc sdng, va thi ba ching 1a tiéu chuin dudc ding dé
thAm dinh chan gido phap trong Phat gido (gido 1y nha Phat ludn song
hanh véi vo thudng, khd va vo ngd). Chinh vi vy ma khi Pic Phat néi



cudc song nidy ¢ ba dic tinh, Ngai mudn nhan manh riing ba dic tinh
ndy ldc ndo cling hién hitu trong cudc song, va chinh ba dic tinh ndy
gitip chiing ta bi€t dugc phai lam gi vdi cudc song d€ c6 dude hanh
phic mién vién. Phat t& thuan thanh phdi ludon thiy ring dao Phat
chinh 12 ngon dén khi€n cho ngudi ta c6 thé thd'y dudc chan ly, con
dudng clia sy thuc hanh d€ gitp ching ta buong x4 sy dinh mic va
ngirng dau tranh ngay chinh trong tim ctia minh.

Chinh vi nhitng nét dic thii vira k€ trén ma gido phdp nha Phat tr§
nén vo cung dic biét. Tuy nhién, cling chinh vi viy ma gido phdp 4y
ciing 12 mot van dé khong d& lanh hoi nhu nhitng gido phdp khéc.
Cudc hanh trinh clia ngudi tu Phat doi héi nhiéu c¢d ging va hiéu biét
lién tuc. Chinh vi th€ ma mic dit hién tai dd c6 qud nhiéu sich viét vé
Phat gido, tdi cling mao mudi bién soan bd “Nhirng Phap An C6t Lai
Trong Phat Gido” bang song ngit Viét Anh nhim gidi thiéu gido 1y nha
Phat mot cach tong qudt cho Phat tir & moi trinh do, dic biét 1a nhitng
ngudi sd co. Nhitng mong sy déng gép nhoi nay sé mang lai 1di lac cho
nhitng ai mong cau c6 dudc cudc sdng an binh, tinh thifc va hanh phiic.

Thién Phic



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



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.

Thién Phiic



Chuong Mot
Chapter One

Tém Luge Vé Phdp An

Phép 4n l1a diu 4n cla diéu phédp, diéu phdp chan thuc, khdng
chuyé&n dong hay bi&n d8i nén goi 1a “An.” Phdp 4n 1a ddu hiéu ching
ngd ma chu Phat hay chu TG trao truyén tim phdp cho nhau. Trong
Phat gido, c6 nhiéu loai Phap An trong c hai truyén thong Pai Thira
va Nguyén Thity. Tam Phap An bao gdm: V6 Thuong, Khé, va Vé Ngd.
Theo truyén thong Pai Thira, c¢6 ti phap an: Thit nhdt la Vé Thuong:
Nhat Thi€t Hanh V& Thudng, van vat vo thudng, phdp hitu vi vd
thudng. Thit nhi la Khé: Nhat Thi€t Hainh Khd, moi thit déu dua dén
khd dau. Thit ba la V6 Nga: Chu Phap Vo Ngi, chu phdp vo nga. Thit
tw la Niét Ban: Ni€t Ban Tich Diét, Ni€t Ban an lac trudng cttu, chi c6
Ni€t ban la vinh vién, v6 khd va thanh tinh. Theo truyén thong Tinh
Do, trong quyén Niém Phat Thip Y&u dugc viét bdi Hoa Thugng
Thich Thién Tam, khi ngii duc luc trin ndi ddy hay tAm tham nhiém
ngii duc luc tran, cich ddi tri tdng quat 12 nén quan sat thuan thuc bon
ly: bat tinh, kh, vo thudng, vo ngi. Khi quan xét tir than, tAm, dén
canh gigi déu bAt tinh, khd, v thudng va vo ngi, hanh gia s& dit trir
dudc tham nhiém. Bdi ching sanh thi€u mat tri hué¢, thudng song trong
su dién ddo, khong sach cho 1a sach, khd cho 12 vui, v thudng cho 1a
thudng, vo ngi cho 1 ngd, rdi sanh ra mé say dim nhiém, nén Pic
Phit day phdi ding “T& Uu Pan Na” @€ quidn phd bdn sy dién dio
nay. Ching han nhu phin u€, ta cho 1a thdi tha nho nhSp, nhung loai
ché Ion vi nghiép mé nhiém, lai thi'y 1a thom sach ngon, nén dua nhau
tranh gianh. Sy duc nhiém & nhon gian, loai ngudi cho 12 vui sach ding
ua thich, nhung chu thién cho 14 hdi tanh nhd nhdp, ching khic chi ta
thay lodi ché 1on dn dd 6 ué€. Sy duc nhiém cla chiing sanh rat si mé
dién d3o dai khdi 1a nhu th&, nén ngudi tu phai ¢d ging lan lugt phd
trit. Thit nhdt la Bat Tinh: BAt tinh 13 chi cho thin khong sach, tAim
khong sach, va cdnh khong sach. Than khong sach 1a phdi quan xét
than ta va ngudi bén ngoai nhd c6 16p da che ddu, nhung bén trong chi
toan 1a nhirng thd hoi tanh nhd nhdp nhu thit, xuong, mdu, ma, ddm,
dai, phdn, nudc ti€u, van van. P4 th€ ma cdc thi nho nhép bén trong
con bai ti€t ra cttu khdng (chin 18) bén ngoai. Suy xét k¥, sic than clia
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ching sanh khong c6 chi ddng wa thich. Tam khong sach 1a khi tim
sanh tham nhiém, tdt n6 s& thanh x4u xa nho bon, ching khic chi hd
nudc trong bi cdu blun lam ban duc. HO nudc duc khong thé soi béng
sic cay nii trdi may, tim nho bgn 1am mat hét than thong tri hué. Nén
nhé ciu: “Bi€t tu hanh ché phi udng cong. TAm binh tinh thin thdng tri
hué!” Ngudi di phat nguyén budc 1én dudng tu, phai 1ap chi l1an Iin
dit trir tAm phién nio nhiém duc tir thd dé&n t&€. Canh khong sach 1a
canh gidi cbi ngii truge day diy bun dit, sdi dd, chdng gai, lai dung
chita vo s6 ching sanh tir thin d&€n tAm déu nhd bgn. Cho nén cédnh ué&
dd nay khdng c6 chi dang say mé tham luyé&n. Thit nhi la Nhitt Thiét
Hanh Khé: Than khé, tAm khd va cianh khd. Than khd 13 than ndy di
nho nhdp, lai bi sy sanh gia bénh chét, néng lanh, déi khat, vat va cuc
nhoc chi phdi, Iam cho khé s§ khong duge ty tai an vui. TAm khd 1a khi
tam ta khdi phién ndo, tit bi Ita phién ndo thiéu dot, gidy phién nio
tréi budc, roi phién nio danh dudi sai khi€n, khéi bui phién nio 1am
tim t8i nhiém 6. Cho nén ngudi nao khdi phién nio tat ké dé thi€u tri
hué, vi ty 1am khS minh truSc nhat. Canh khd 13 cidnh nay ning lira
mua diu, ching sanh vit v trong cudc muu sinh, mdi ngay ta thdy
trudc mit dién ddy nhitng hién trang nhoc nhin bi thAm. Thit ba la
Nhd't Thiét Hanh Vé Thuong: Than v thudng, tAim vo thudng, cinh vo
thudng. Than vo thudng 13 thin ndy mau tan ta, d& suy gia rdi két cude
s& phdi di dén cdi chét. Ngudi xua da than: “Nhé thud con tho dong
ngua tric. Thodt trong nay téc di€m mau sudng.” Muu luge ddng minh
nhu Vin Chiing, Ngii T Tu; sic dep dé say ngudi nhu TAy Thi, Trinh
Din, k&t cudc 16i cling: “Hong nhan gia xau, anh hiing mat. Pdi mit
thu sinh ciing mdi budn.” TAm vo thudng 13 tAm niém ching sanh ludn
ludn thay d6i, khi thuong gian, lic vui budn. Nhitng niém 4y xét ra hu
huyé&n nhu bot nudc. Canh vo thusng 13 ching nhitng hoan cinh chung
quanh ta hiing ddi thay bi€n chuyén, ma sy vui ciing vd thudng. Mén
in di ngon, qua ¢ hong rdi ciing thanh khdng; cuéc sum hop dit dim
am, k&t cudc ciing phai chia tan; budi hdt vui rdi s& vang; quyén sich
hay, 1an lugt ciing dén trang cudi ciung. Thit tw la Chu Phdp V6 Nga:
Chu phap vd nga 1a khong cé ta, khong c6 tu thé, tu chii. Piéu ndy
ciing gdm c6 thin vd ngd, tim vo ngd va cdnh vo nga. Than vo nga la
than nidy hu huyén khong tu chii, ta ching th€ 1am cho né tré mai,
khong gia chét. Du cho bic thién tién ciing chi luu tru dugc sic thin
trong mot thi han nao thoéi. TAm vd ngd, chi cho tim hu vong cia
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chiing sanh khoéng c6 tuy thé; nhu tim tham nhiém, niém budn vui
thuong gian thoat dén rdi tan, khdng c6 chi 1a chan that. Canh vo ngi
12 cdnh giGi xung quanh ta nhu huyén mong, né khong tu chi dudc, va
bi su sanh diét chi phdi. D6 thi ddi ra gdo hoang, rudng diu héa thanh
bién c4, van vat luén ludn bi€n chuyén trong tirng gidy phit, cinh ndy
4n mAt, cadnh khac hién lén.

Theo kinh Hoa Nghiém, pham 27, ¢6 mudi Phap An: Tht nhat 1a
ddng thién cin binh ding véi tam th& chu Phat. Thit nhi 12 ddng dugc
tri hué phép than vo bién t& v6i chu Phat. Thit ba 1a ddng chu Nhu Lai
tru phdp bt nhi. Thit tw 12 ddng chu Nhu Lai quédn st tam thé€ vo lugng
canh gigi thdy déu binh ding. Thit nim 13 ddng chu Nhu Lai liéu dat
phdp gidi vd ngai cdnh gidi. Thit sdu 1a dong chu Nhu Lai thanh tyu
thap luc thyc hanh vo ngai. Thit bdy 1a ddng chu Nhu Lai tuyét hin hai
hanh, tru phap vd trdnh. Thit tim l1a ddong chu Nhu Lai gido héa chiing
sanh hiing ching thoi nghi. Thi chin 14 ddng chu Nhu Lai & trong tri
thién x3o, nghia thién xdo hay khéo quan sit. Thit mudi 12 ddong chu
Nhu Lai cling v6i tit cd Phat binh ding khong 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 Thich Thién TAm , 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.
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Chuong Hai
Chapter Two

Téng Quan Vé Tam Phdp An

Tam Phép An 12 ba ddu hiéu ma Dic Phat da tuyén b& chung cho
van hitu, hay ba diu hiéu phan biét (ba ddu hiéu ctia hién hitu): vo
thudng, khd va vo ngi. Lai c6 ba phdp an khic: v thudng, khd, va
ni€t ban. Mot vai tdng phdi lai cho ring c6 bon phdp an: khd, vo
thudng, vd ngi, ni€t ban. PGi v6i hanh gid tu Thién, tam phdp an
khong phai 12 ba phap khac nhau, ma 13 tif ba quan diém dé xem mot
phdp, d6 13 sinh ménh ctia minh. Vi th€ cic ban c6 thé hiu dugc sinh
ménh clia chinh minh tif ba quan di€m nay va s& thiy ching chong
chéo 1én nhau nhu th€ nio. Thi du nhu khi hi€u & ban chit cta vd
thudng thi cdc ban s& hi€u rd ban chat clia khS va vo nga. Khi hiéu vo
ngi 12 hiéu ro Niét ban tich tinh.

Tam Phap An1a ba dic tdnh phd quat cia cudc sdng. Pay 1a mot
phin quan trong trong gido ly cda Ptc Phat. BAt ¢t Phat t¥ thuin
thanh nio tinh thifc dugc tam phdp 4n 1a d3 mot budc ti€n gan dén gidc
ngd. Nhiéu ngudi khong d€ ¥, ciing gidng nhu nhitng gido 1y quan
trong khac nhu Td¢ Diéu D€, Bdt Thanh Pao, ly Nhan Duyén, Gidi
binh, Ngii Uén, van van, ky that tam phap 4n cling 13 mot phan clia
tué hoc. No6i cach khac, mdt khi ching ta am hi€u dugc 1& that cla
“Tam Phap A’n”, chiing ta dd dat dugc tri tué can thi€t cho viéc tu tap
gidi thodt. N6i 12 ba dic tinh, ky that diy 12 ba chin cda chi€c ghé&
“ban chat that cda van hitu” ma chin ndy lién quan mat thi€t v6i chan
kia. N&u chiing ta thi€u mat mot dic tdnh thi nguyén 1y “Tam Phdp
An” tr& nén vo nghia; hoic gid nhu chi€c ghé kia thi€u mdt chin thi n6
khong thé ndo ding vitng duge. Piic Phat luon nhdn manh d&n “Tam
Phip An” nhu 12 ba dic tanh trong yéu clia dao Phat, vi thit nhat “Tam
Phdp An” ludn lién hé dé&n cudc song, thit nhi ching ludn dugc tim
thi'y trong cudc sdng, va thit ba ching 13 tiéu chuin dugc dung dé
thaAm dinh chin gido phdp trong Phit gido (gido 1y nha Phat ludn song
hanh véi vo thudng, khd va vo ngd). Chinh vi viy ma khi Piic Phat néi
cudc sdng niy c6 ba dic tinh, Ngai mudn nhin manh riing ba dic tinh
niy ldc nao ciing hién hitu trong cudc song, va chinh ba dic tinh niy
gitip chiing ta bi€t dugc phai 1am gi vdi cudc song d€ c6 dudc hanh
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phiic mién vién. Phat tif chan thuan nén ludn nhé rang bt c mot bai
thuy€t gidng nao ma khong hoi dd ba dic tdnh hay tam phdp 4n nay,
déu khong thudc vé Phat gido.

Hanh gia tu Phit nén c6 cdi nhin nhu th€ nao vé sic va tam phdp
4n? Theo kinh V& Nga Tudéng, Pic Phat day: “Nay cdc Ty Kheo, sic
khong phai 12 nga. Vi nay cdc Ty Kheo, n€u sic 1a ngd, thi thin nay s&
khong bi bénh va chiing ta c6 thé néi ‘wéc mong sic ciia ta dugc nhu
vay, u6c mong sic clia ta khong phdi nhu vay. Nhung vi ndy cic Ty
Kheo, sic thin khong phdi 1a Ngi cho nén thin nay bi bénh va ching
ta khong thé néi ‘udc mong cho sic clia ta dudc nhu vay, hay udc
mong cho sic ta khong phdi nhu vay. Lai nita ndy cdc Ty Kheo, cdc
ong nghi th€ nao? Sic 1a thudng hay vo thudng?” Bach Pitc ThE Ton:
“Sic 1a vo thudng.” “C4i gi vo thudng thi tao khd dau hay lac thi?”
Bach Pitc Thé Ton: “N6 tao khd dau.” VAy cdi gi v thudng, khd dau,
chiu sy bi€n hoai thi c6 thé nio suy nghi theo cich nay: “Cdi nay la
clia toi, cdi nay la ty ngd cla toi, dugc ching?”’ Bach Pic Th& Ton:
“Khdng thé nhu vy duge.” Nhu vay bing phudng phdp phin tich, Pic
Phit d3 nhin nhan sy hién dién ctia khd dau trén d5i nay. Ngai cho
tha'y ring luy&n 4i moi vat ma khong c6 chdnh ki€n vé thuc chat cla
chiing 12 nguyén nhin ctia khd dau. Tanh vd thudng va bi€n d6i von c6
sdn trong ban chit ciia van hitu. PAy 13 ban chat clia ching ta va day
12 chdnh ki€n. N&u chiing ta khong chdp nhan di¢u nay, chic chin
chiing ta s& gip nhiéu diéu xung dot mau thudn vi ching ta khong thé
ndo thay ddi dugc ban chat cda van hitu va két qui 12 ‘niém hy vong
xa dan khi€n cho chiing ta dau khd. VAy gidi phap duy nhit 1a & chd
phdi diéu chinh quan di€m ctia chinh minh.

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.



19

Chuong Ba
Chapter Three

Téng Quan Vé Tit Phdp An

Vai trudng phdi Phat gido cho riing ¢6 bdn phip an: khd, vo
thudng, vd ngd, niét ban. Phdp dn thit nhét la Kho: Ngudi ta thudng
dich chir “Dukkha” dich sang Anh ngit 1& “Suffering”. Tuy nhién chit
“Suffering” thinh thodng giy ra hi€u 1am bdi vi né chi sy khon khd hay
dau dén cuc ky. Cin nén hi€u riing khi Piic Phit bdo cudc song clia
chiing ta 1a khd, y Ngai mudn néi d€n moi trang thdi khong thda min
clia ching ta v6i mot pham vi rit rong, tif nhitng buc doc nho nhd dén
nhitng van dé khé khin trong ddi song, tif nhitng ndi khd dau nat long
chi d&én nhitng tang thuong cta ki€p song. Vi vay chit “Dukkha” nén
dugc ding d€ dién ta nhitng viéc khong hoan hdo x3y ra trong ddi
song ciia chiing ta va chiing ta c6 thé cai héa chiing cho tot hon. Trang
thdi khd nio bitc bach thian tAm (tAm duyén vio d6i tugng vira ¥ thi
cam thdy vui, duyén vao ddi tugng khong vira y thi cdm thiy khd).
Pay la d€ thd nhat trong T Diéu P& clia Phat gido, cho ring vong
luan hdi sanh tir dugc dit tinh héa bdi nhitng bat toai va dau khd. Diéu
nay lién hé t6i y twdng cho ring van hitu vd thudng, chiing sanh khong
th€ nao tranh dudc phin ly v6i cdi ma ho mong mdi va bit budc phai
chiu dung nhitng thit khdng vui. Muc dich chinh dugc k€ ra trong Phat
gido 1a khic phuc “khd dau.” Phdp én thit nhi la Vé Thuong: Vo
thudng nghia 1a khong thuong, khong mai mai § yén trong mot trang
th4i nhat dinh ma lu6n thay hinh ddi dang. Pi tir trang thdi hinh thanh,
cao to, thdp nhd, tan rd, van van, dao Phit goi day 1a nhitng giai doan
thay ddi d6 1a thanh tru hoai khong. T4t ca su vat trong vil tru, tir nhd
nhu hat c4t, thin con ngudi, d&€n 16n nhu trdi di't, mit tring, mit troi
déu nim trong dinh luit vo thudng. Vo thudng 12 nét cin ban trong
gido 1y nha Phat: Song, thay ddi va chét (thay ddi lién tuc trong tiing
phiit gidy). Phdp dn thit ba la V6 Nga: Chiing sanh tuy hét thdy déu
c6 cai tAm than do ngii udn hoa hgp gid tam ma thanh, nhung khong cé
cdi thyc thé thudng nhit cda minh, nén goi 1a ngd khong. Pao Phat
day ring con nguSi dudc nim y&u t6 k&t hop nén, goi 1a ngii uin: vat
chat, cdm gidc, tu tudng, hanh nghiép va nhan thitc. Néu vat chit 1a do
tt dai cau thanh, tréng rdng, khong cé thuc chat thi con ngudi, do ngii
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uin k&t hgp, cling khong c6 tu nga vinh citu, hay mot chi thé bat bién.
Con ngudi thay d6i tirng gidy tiing phiit, cling trdi qua sit na vo thudng
va nhdt ky vo thudng. NhS nhin sdu vao ngii uin cho nén thi'y “Ngii
4m vO ngi, sinh diét bi€n ddi, hu nguy khong chii” va danh tan dugc
40 gidc cho ring than niy 12 mot ban ngi vinh citu. V6 Nga Qudn la
mot dé tai thién quan quan trong vao bic nhit clia dao Phat. Nhd Vo
Nga Qudn ma hanh gia thdo tung dugc bién gidi gitra nga va phi nga,
tha'y dugc hoa diéu dai ddng clia vii try, thiy ta trong ngudi va ngudi
trong ta, thA'y qua khi va vi lai trong hién tai, va siéu viét dudc sinh tf.
V6 Ngi 1a mot trong tdm dic tdnh cla gidc ngd trong Thién. C6 1&
khia canh ddng chi y nhit clia kinh nghiém Thién 1a & chd né khdng
c6 diu vé&t nhian ngi. Trong sy chitng ngd clia Phat gido, khong hé c6
chut dinh ddng véi nhitng quan hé va xdc cdm cd4 nhian bing nhitng tir
ngit thong dién dya trén modt hé thdng hitu han cla tu tudng; thuc tinh,
ching lién quan gi v6i chinh kinh nghiém. Du & diu di nifa, thi sy
chitng ngd hoan toan mang tinh cdch vo ngd, hay ding hon, tri ning tdi
thugng. Khong nhitng sy chiing ngd chi 14 mot bi€n c6 binh thudng,
nhat nhéo, ma cdi cd duyén kich phat nhu ciing vo vi va thi€u hin cam
gidc siéu nhién. Su chitng ngd dugc kinh nghiém ngay trong moi bi€n
c6 binh sinh. N6 khong xuit hién nhu mot hién tugng phi thudng ma
ngudi ta thdy ghi chép trong cdc tic phim than bi clia Thién Chia
gido. Khi sy bung v& clia tAm tri ban da dén lic chin mli, ngudi ta nim
tay ban, v6 vai ban, mang cho mot chén tra, gy mot chi y tam thudng
nhi't, hay doc mot doan kinh, mot bai tho, ban chitng ngd tic khic. 0
day ching c6 ti€ng goi cia Thdnh linh, ching c6 sy sung min clia
Thénh sting, ching c6 4nh sidng vinh danh ndo hét. Va & diy ching
chiit sic mau 16ng 1dy; tit cd déu xdm xit, khong mot chit 4n tugng,
khong mot chit quyén rii. Phdp dn thit tu la Niét Ban: Ni€t Ban c6
nghia 13 thoat khéi luan hdi sanh i, chim ditt khd dau, va hoan toan
tich diét, khong con ham mudn hay khd dau nita (Tich diét hay diét
dd). Ni€t Ban Ia giai doan cudi ciing cho nhitng ai da dit trir khdt 4i va
chdm dit khd dau. N6i cdch khac, Ni€t Ban 1a chdm dift v minh va
ham mudn d€ dat d&n su binh an va tu do ndi tai. Ni€t Ban véi chit “n”
thudng d6i lai v6i sanh t&. Ni€t ban con ding d& chi trang thdi gidi
tho4t qua toan gidc. Ni€t Ban ciing dugc ding theo nghia trd vé vdi
tanh thanh tinh xua nay ctia Phat tdnh sau khi than xdc ti€u tan, tdc la
trd vé véi su tu do hoan toan clia trang thdi vo ngai. Trang thdi t&i hau
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1a vo tru Ni&€t Ban, nghia 13 sy thanh tyu tv do hoan toan, khdng con bi
ring budc & ndi ndo nita. Ni€t Ban 1a danh tir chung cho c4 Ti€u Thira
1An Pai Thira. V6i hanh gid tu Thién, khi ban hiu r5 vo ngi thi sé
hi€u & Niét ban tich tinh. Chit "Nirvana" dudc dich nhiéu c4ch, c6 khi
dich 12 "vién man", c6 khi dich 1a "diét trir duc vong". Thé nhung Niét
ban va vd thudng lai 12 cdi phia trudc va cdi phia sau. Hi€u ro vo
thudng lién dat duge Ni€t ban; hiéu rd sy song 1a Niét Ban 13 da quin
chi€u dugc vo thudng. Vi th€, hanh gid tu Thién tha 13 nghi ra cach ddi
mit v6i vO thudngcon hon 1a phdi x 1y toan bd tam phdp an (vd
thudng, khd va vd ngd) nhu 1a mdt phdp phai chitng dic. Theo Kinh
Ling Gia, Pitc Phat bAo Mahamati: “Nay Mahamati, Ni€t Ban nghia
la tha'y sudt vao tri xif ciia thyc tinh trong ¥ nghia chin that cla né.
Trd x@& cla thyc tinh 1a ndi ma mot sy vat ty né trd. Trd trong chinh
céi chd clia minh nghia 1a khong xao ddng, tic 12 mai mai tinh ling.
Nhin thdy sudt vao tri xi clia thyc tinh ding nhu né nghia 12 thong
hi€u ring chi c6 cdi dugc nhin tir chinh tim minh, chit khong c6 thé
gi6i ndo bén ngoai nhu th€ ca.” Sau khi Pic Phat ving béng, hiu hét
céc thdo luan suy luin siéu hinh tip trung quanh dé tai Niét Ban. Kinh
DPai B4t Ni€t Ban, nhitng doan vin bing ti€ng Bic Phan vira dudc phat
ki€n mé6i diy, mot & Trung A va doan khic & Cao Di Son cho thiy
mdt thio luin sdng dong vé cdc vAn dé nhu Phat tinh, Chan nhu, Phap
gi6i, Phap thian, va su khic nhau giita cic y tudng Ti€u Thira va Pai
Thira. TAt cd nhitng chi di€m d6 lién quan d&€n van dé Niét Ban, va
cho thdy m&i ban tAm 16n cda suy luan dugc dit trén vin dé vo cling
quan trong nay.

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 (giai thodt). It is
the final stage of those who have put an end to suffering by the
removal of craving from their mind (Tranquil extinction: Tich diét,
Extinction or extinguish: Diét, Inaction or without effort: V6 vi, No
rebirth: Bat sanh, Calm joy: An lac, Transmigration to extinction: Diét
dd). 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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Chuiong Bon
Chapter Four

Phdp An Thit Nhét: Vo Thuong

TAt c& moi sy vat khong mai mai & yén trong mdt trang thdi nhit
dinh ma lu6n thay hinh ddi dang. Pi tir trang thdi hinh thanh, cao to,
thap nhd, tan rd, vin van, dao Phat goi ddy 13 nhitng giai doan thay ddi
dé 1a thanh try hoai khong. Khi ngdi dudi coi Bd P&, Pitc Phat thi'y
ring cdc phdp dang lién tuc bi€n dbi va bing hoai. TAt cd sy vat trong
vil try, tf nhd nhu hat cdt, thin con ngudi, d€n 16n nhu trdi dat, mit
tring, mit trdi va ndi song déu nim trong dinh luit vo thudng. Moi su
moi vat bién ddi trong tirng gidy tirng phiit, d6 goi l1a st na vo thudng.
Céc db6i niii dang thay ddi lién tuc nhung chiing ta khong thiy dugc su
thay ddi d6, bdi vi né dién ra qui chAm. N&u ngudc lai chiing ta nhin
mot canh hoa budi sdng va lai quan sdt né vao budi tdi thi d& thiy 1a
né da thay d6i rat nhiéu chi trong vong mudi hai ti€ng ddng hd d6. Moi
vat trén thé gian, k€ c4 nhian mang, va ch& do chinh tri, van van, déu
phdi trdi qua nhitng giai doan sinh, try, di, diét. Sy tiéu diét nay dudc
goi 12 “Nhat ky vo thudng.” Phai quan sit dé thudng xuyén nhin thay
tinh cdch vo thudng clia moi sy vat, tir d6 tranh khéi cdi 4o tudng vé su
mién vién clia sy vat va khong bi sy vat 16i kéo rang budc. Van vat
déu vd thudng, sanh, tru, di, diét khong lic nao ngirng nghi. Luit vo
thudng dugc nhin thdy & khip moi ndi va moi thi tir tién bac, dia vi
dén lac thi va than thé clia ching ta. Ngay chinh th& gidi ndy ciing
dang thay d8i va cudi cuing ciing phdi bing hoai. Chinh vi viy ma
trong cdc ty vién thudng tung bai ké vd thudng mdi khi xong cdc khda
1€.

Mot ngay da qua.

Mang ta gidm din

Nhu ca can nudc.

C6 gi dau ma vui suéng?
Nén chiing ta phdi can tu
Nhu Iita dot dau.

Chi tinh thitc vé vd thudng.
Ché nén giai dai.
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Phit ti chan thuan phdi ludn nghi ring con vd thudng mau chéng,
méi sdng sém d6 da lai dé€n x& chiéu. Pau nén khdng siéng ning, lo
du bi truc hay sao? Ky thit, quan niém vo thudng khong nhitng chi do
tu tudng Phat gido thira nhin, ma tri€t hoc cdc ndi khic ciing thira
nhan. Chinh cdc nha gido duc Trung Hoa thdi c¢8 ciing thira nhin ban
chit thay ddi va tam bg clia moi sy vat. Tuy nhién, Phit gido lai xem
day 1a mdt trong ba phdp 4n quan trong nhat trong tri€t 1y nha Phat: vd
thudng, khd va vd nga. Cic kinh dién Phat gido thudng néi dé€n tam
gi6i vd thudng nhy may mua thu, sanh t¥ bip bénh, va mang séng con
ngudi nhu dnh chdp.

V6 thudng nghia l1a khong thudng, khong mai mai § yén trong mot
trang th4i nhat dinh ma ludn thay hinh ddi dang. Pi tir trang thi hinh
thanh, cao to, thﬁ’p nhd, tan ra, van van, dao Phat goi diy la nhitng giai
doan thay ddi d6 1a thanh try hoai khdng. Vo thudng hay khong ton tai
mai mai hay tinh khong thudng hiing, 12 nét ciin bin trong gido ly nha
Phat: Song, thay ddi va chét. La mot trong ba dic trung clia sy ton tai:
Vo thudng, khd va vd ngi. Vo thudng 12 y&u t6 cin ban cia ddi sdng,
khong c6 né sy hién hitu sé khong c6. Thuat ngit Bic Phan “Anitya”
c6 nghia la “Vo thudng” hay khdng thudng hiing, khong mdi mai & yén
trong mot trang thai nhi't dinh ma ludn thay hinh ddi dang. Pi tir trang
thdi hinh thanh, cao to, thAp nhd, tan ri, van van, dao Phit goi day la
nhitng giai doan thay ddi d6 1a thanh tru hoai khong. Tat cd su vat
trong vil try, t nhd nhu hat cdt, thin con ngudi, d€n 16n nhu trai dat,
mit tring, mit tr§i déu nim trong dinh ludt vo thudng. Vo thudng la
nét cin ban trong gido ly nha Phat: S&ng, thay ddi va chét (thay ddi
lién tuc trong tirng phiit gidy). La mot trong ba dic trung clia sy ton tai:
Vo thudng, khd va v ngi. Vo thudng 1a y&u t6 cin ban cia ddi song,
khong ¢6 n6 su hién hitu s€ khdng c6. VO thudng 1a mot trong ba dic
tinh ctia chu phap ma Pic Phat di gidng day vé cdc phdp hitu vi, hai
dic tinh kia 12 v ngd va khd dau hay bit toai. Theo gido thuy&t nha
Phat, tit cd cdc hién tuong hitu vi déu vi nhidn duyén ma cé, ching
ludn thay ddi. Piéu nay ciing quan hé vdi hai dic tinh con lai, 13 vi ban
chit vo thudng clia van hitu din t6i su khd dau khong trdnh khdi, vi
chiing sanh khong thé nio tich rdi v6i nhitng vAt ma minh ham mudn.
Ciing vi cdc hién tugng ludn thay ddi nén khong thé nio c6 mot cdi
ngd thudng hiing khong thay ddi dugc. Moi vat trén ddi ndy déu phai
thay ddi va hoai diét; khong vat gi thudng hiing du chi trong phit gidy,
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hay st na ngdn ngli. Moi vat, moi hién tugng déu phai qua giai doan
sanh, try, di, diét. Kinh Kim Cang day: “Nhit thi€t hitu vi phdp, nhu
mong, huyén, bao, 4nh, nhu 1o diéc nhu dién, ung tdc nhu thi quin.”
Nghia 13 hiay xem cdc phdp hitu vi, nao khic chi béng bot, diém suong,
quin xem tit ca vo thudng, sanh sanh diét diét nhu tudng chdp ching.”
Qudn chi€u dugc sy vd thudng clia van hitu s& gitip ching ta khdng bi
tr6i budc bdi sy vat cla thé gian.

Phit t&r chon thuan nén ludn thic tinh ring: “Mudn vat & ddi von
khong bén vitng.” Chung quy cling nim trong bon 1& “Thanh, Tru,
Hoai, Khong” ma thoi. HE c6 sanh ra, tifc nhién 1a c6 tru ndi ddi mot
thdi gian ndo d6, k& d&n bi hu hoai di vao k&t cudc quy vé ndi cit bui.
Do tinh ngd nhu vay, chiing ta méi thiy thuyét “vd thudng” ma Dic
Phit di tirng tuyén day trong kinh dién 13 ding. Bao nhiéu cong danh,
phd quy, thanh dat trong qud khd, rot rdi nhitng thit ndy cé khic nio
mot gidc mo hoa. Phat tif chon thuidn phai bi€t quyén bi€n, tiy duyén,
an nhin thi rdt c6 thé cic nghich cinh, khd nio dugc chuyén bién
thanh thuin cdnh. Moi vat trén ddi ndy néu di c6 mang cdi tuéng hitu
vi, 4t c6 ngay hoai diét. PJi ngudi ciing th&, hé c6 sanh 1a c6 tir, tuy
néi traim nim, nhung so v&i vii tru thi ¢6 khdc nao dnh dién chdp, hay
thodng twa suong tan, nhu hoa hién trong guong, nhu tring 16ng ddy
nudc, nhu hoi thd mong manh, cht ndo c6 bén 1au? Ngay tir budi ban
sd, Phat gido di c6 mot su quan sat truc ti€p va khong thién vi tir kinh
nghiém truc ti€p cda con ngudi vé vo thudng. Ngay trong sy quan sit
thudng tinh chiing ta c6 thé thiy dugc sy thay d6i ciia miia mang, su
sanh tf cla ciy cd, thd vit va ngay ci con ngudi. Néu ching ta lam
mot cudc quan sat k§ hon chiing ta sé thdy trong nhitng con ngudi, vé
ca vat chat 1an tinh than, cling nhu tit cd moi thit khéc, chi 1a ti€n trinh
thay ddi tirng Iic mdt. Hiy nhin vao ban thdn clia chinh ching ta,
chiing ta s& thdy ring thin clia ching ta vd thudng. Than cda ching ta
thay ddi khong ngitng. TAm chiing ta cling bi vd thudng chi phdi, va
moi vit xung quanh chiing ta déu vo thudng. TAm thian yéu quy nhiit
ndy cla ching ta ma ching ta con khong thé giit cho tré trung, manh
khée mii dudc, ma phai bi d&€n cdi thdi chiu cic mdi khd sanh, gia,
bénh, chét. Th& méi biét tit ci sy vat trén ddi ndy déu 1a vo thudng,
gid tam, nhu mong, nhu huyén, nhu bot nudc ma thdi. HEt ning lai
mua, hét mua trdi tanh, hét manh rdi dau, hét vui rdi budn, hét hgp roi
tan, h&t vinh roi nhuc, hét 1én xe rdi xudng ngua, song dai lic phing
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ling, Iic 1&én thac xudng ghénh. Phat t chon thuan nén ludn bi€t 1& vo
thudng, phdi ludn ¢ géng tu tip, phdi c6 ging bi€n cdc nghich cidnh
rii ro cling nhu cdc diéu trd ngai cho minh va cho ngudi thanh nhitng
hoan canh thuin Igi; phai lu6n thitc tinh, b6 mé theo ngd ma lap tAm
thém vifng manh trén budc dudng tu.

Moi su trén cdi ddi ndy déu phai bi€n dich va hoai diét, khong
viéc gi thudng hiing bat bi€n dit chi trong mot phit gidy. Sy that vé vo
thudng khdng nhitng chi dugc tu tudng Phit gido thira nhan, ma lich s
tu tudng ndi khéc ciing thira nhan nhu vay. Chinh nha hién triét Hy Lap
thdi ¢d Heraclitus d3 nhan dinh riing ching ta khong thé budc xudng
hai 1an ciing mot giong séng. Ong ta muén néi ring moi sy moi vat
luon thay d8i khong ngirng nghi hay ban chit ddi thay va tam bg clia
moi sy moi vat. PJi sdng con ngudi lai cling nhu vay. Ky that, doi
ngudi nhu mot gidc md, né tam bg nhuw may mia thu, sanh ti bap bénh,
tif tudi tré qua tudi thanh nién, rdi tudi gia ciing giong nhu tir budi sing
chuyén qua budi trua, rdi budi tdi. Hiy nhin vao thin nay dé thdy né
ddi thay tirng gidy trong cudc song. Than nay gid nhanh nhu 4nh dién
chdp. Moi vat quanh ta ciing thay ddi khong ngirng nghi. Khong mot
vit gi chiing ta thdy quanh ta ma dugc trudng ton cd, trén cling mot
dong sdng nhung dong nudc hdm qua khong phdi 1a dong nudc ma
chiing ta thdy ngay hdm nay. Ngay dén tAm tdnh chiing ta cling bi thay
ddi khong ngirng, ban thanh thii, rdi thi thanh ban. Rdi nhitng vat s
hitu clia ta cling khong chay ra khdi sy chi phdi clia v thudng, cdi xe
ta mua nim 2000 khong con 1a cdi xe mdi vao ndm 2004 nita, cdi 4o
ma ching ta cho hdi Tt Thién Goodwill hdm nay da mdt thdi dugc
chiing ta wa thich, vin vin va van van. Hi€u vd thudng khong nhitng
quan trong cho chiing ta trong vi€c tu tdp gido phdp ma con cho cudc
song binh nhit nita vi né chinh 13 chia khéa m& clra bd mit that cla
van hitu va ciing 12 liéu thudc gidi ddc cho sin han va chap trudc. Khi
ching ta hi€u moi su moi vit déu sé& tan lui va ddi thay khong ngirng
thi chic chin chiing ta s& khong con mudn luyé&n chap vao chiing nita.

Trong Kinh Phdp Cd, Piic Phat day: “S6ng trim tudi ma khong
tha'y phdp vo thudng sinh diét, ching bing sdng chi mot ngay ma dugc
tha'y phép sinh diét vo thudng (Phdp Ci 113). Nhu vay, theo Piic Phat,
hi€u luat vd thudng khdng nhitng quan trong cho chiing ta trong viéc
thuc hanh gido phdp ma con rit quan trong cho ddi s6ng hing ngay
ctia chiing ta. Ngoai viéc dem lai 1gi ich tic thoi, hi€u luat vo thudng
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con 1a mdt phuong tién thién xdo hiru hi€u gidp ching ta trong viéc
thyc hanh gido phdp. Vo thudng 1a liéu thudc gidi trir tham sin. Va
cudi cling vo thudng 12 cdi chia khéa gitip chiing ta hi€u dugc ban chit
chii yé€u clia van hitu.” Trong Kinh Trung B9, Pitc Phat dwa ra nim
hinh 4nh cu thé dé chi day vé ban chdt v thudng clia ngii uin thi.
Ngai vi hinh thé vat chit hay sic nhu mot khdi bot, cAm gidc hay tho
nhu bong bong nudc, tri gidc hay tudng nhu do canh, nhirng hoat dong
c6 tic y clia tAm hay hanh nhu mot loai cdy mém rdéng rudt, va thifc
nhu 3o tudng. Vi vy Ngai bdo chu Ting: “Nay chu Ty Kheo, c6 thé
nao ching mot ban thé vitng bén nim trong mdt khdi bot, trong bong
béng nudc, trong 40 cinh, trong loai cAy mém rdng rudt, hay trong 4o
tudng? BAt ctt hinh thé vat chit nao, dau trong qua khit, vi lai hay hién
tai , & trong hay & ngoai, tho thi€n hay vi t&, thAp hay cao, xa hay gin...
ma hanh gid nhin thi'y, hanh gid nén quin sat hinh thé vat chit Ay véi
su chi tim khon ngoan hay sy chi tim chan chanh. Mdt khi hanh gid
nhin thdy, suy niém, va qudn sit hinh thé vat chit vdi sy chi tim chin
chanh thi hanh gid sé& thdy ring né rdng khong, né khdng c6 thyc chat
va khong c6 ban thé. Nay chu Ty Kheo c6 ching mot ban thé trong
hinh thé vat chdt?” Va cuing th€ 4y Dic Phat ti€p tuc gidng gidi vé bdn
uén con lai: “Nay chu Ty Kheo, c6 thé nao tho, tudng, hanh, thic lai
c6 thé nim trong mot khdi bot, trong bong béng nudc, trong 4o canh,
trong loai cAy mém rdng ruot, hay trong 4o tudng?” Theo Kinh Tap A
Ham, quyén III, bi€n ddi hay vo thudng 1a dic tinh chinh yé&u clia su
hién hitu ctia c4c hién tugng. Chiing ta khong thé néi d&€n bat cit vat gi,
dii 12 vd tri vd gidc hay hitu gidc hitu tri, ring ‘cdi nay ton tai’ bdi vi
ngay lic ma ching ta dang néi thi cdi d6 dang thay d6i. Ngii uin ciing
12 thit dugc két hgp lai va do diéu kién, va nhu vay ngii udn d6 ludn bi
dinh luat nhan qua chi phdi. Thitc hay tim va cdc y&u td thanh phin
ctia n6é hay tim s& ciing khong ngirng bi€n ddi, mic ddu & mot mic do
thap hon, cdi thé xdc vat chit ciing thay ddi trong tirng khoinh khic.
Ngudi nao thy ro rang ring ngii udn la vd thudng, ngudi d6 c6 chanh
kién.

Theo Phat gido, moi thit trén ddi nay déu vo thudng, tir than, tim,
dé&n hoan cinh bén ngoai. C6 ngudi cho ring luin thuyé&t “Than TAm
V6 Thudng” clia dao Phit phdi ching vo tinh gieo vao 1ong moi ngudi
quan niém chdn ddi, thdi chi. N&u than va tim ciing nhu sy vat déu vo
thudng nhu vay thi ching nén 1am gi ca, vi néu c6 1am thanh sy nghiép
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16n lao ciing khong di d&€n dau. Méi nghe tudng chirng nhu phan nao ¢
ly, ky that né6 khong c6 ly chit nao. Khi thuyét gidng vé thuyét nay,
bic Phat khong mudn Iam ndn chi mot ai, ma Ngai chi mudn cénh tinh
dé tif cia Ngai vé mot chan ly. Phat tif chon thuan khi hi€u dudc 1& vo
thudng sé& giif binh tinh, tim khong loan dong trudc cdnh ddi thay dot
ngdt. Biét dugc 1& vo thudng mdi giit duge tAim an, mdi c¢d ging lam
nhitng dié¢u lanh va manh bao gat bd nhitng diéu 4c, cuong quyét lam,
ddm hy sinh tai san, dim tin tuy déong gép vao viéc cong ich cho hanh
phic clia minh va clia ngudi. Van sy van vat khong ngiing thay d6i,
chit khdng bao gid chiu § yén mot chd. Cudc ddi nay con mai mait,
bi€n chuyén khong ngirng nghi. Than con ngudi ciing vy, né ciing la
vd thudng, né ciing ndm trong dinh luat “Thanh Tru Hoai Khong.”
Théan ta phit truGe khdong phdi 1a than ta phit sau. Khoa hoc da chitng
minh riing trong than thé chiing ta, cdc t& bao ludn ludn thay ddi va ct
mdi thdi ky bdy nim la céc t€ bao cii hoan toan d6i mdi. Sy thay ddi
1am cho chiing ta mau 16n, mau gia va mau chét. Cang mudn sdng
bao nhiéu ching ta lai cAng sg chét by nhiéu. Tir téc xanh dé&n téc
bac, d&i ngudi nhu mdt gidc mo. Thé nhung c6 nhiéu ngudi khong chiu
nhin biét ra diéu nay, nén ho cit lao diu vao cdi thong long tham 4i;
d€ r6i khd vi tham duc, con khd hon nira vi tham lam dm Ap bam viu
mii vao sy vat, doi khi dén ch&t ma vain chua chiu budng bd. P&n khi
biét sdp trit hoi thd cudi cling ma vin con luyén ti€c tim cdch ndm lai
mot cich tuyét vong. Than vo thudng 1a thin ndy mau tan ta, dé suy
gia r6i k&t cudc sé& phai di d&€n cdi chét. Ngudi xua di than: “Nhd thud
con tho dong ngua tric. Thodt trong nay téc di€m mau suong.” Muu
luge dong manh nhu Vin Chiing, Ngii Tt Tu; sic dep dé say ngudi nhu
TAy Thi, Trinh Pdn, k&t cudc rdi cling: “Hdong nhan gia x4u, anh hiing
mat. P6i mit thu sinh cling méi budn.” Than ta vo thudng, tAm ta cling
vO thudng. TAm vd thudng con mau le hon cd thAn. TAm ching ta thay
ddi ting gidy, tirng phit theo v4i ngoai canh, vui d6 rdi budn d6, cudi
d6 rdi khéc d6, hanh phic doé i khé dau d6. TAm vo thudng 1a tam
niém ching sanh ludén ludn thay d6i, khi thuong gidn, lic vui budn.
Nhitng niém 4y xét ra hu huyé&n nhu bot nudc. Cidnh vo thudng la
ching nhitng hoan cidnh chung quanh ta hiing d8i thay bi€n chuyén, ma
sy vui ciing vo thudng. Mén in dit ngon, qua ¢ hong rdi ciing thanh
khong; cudc sum hop dit ddm am, k&t cudc ciing phai chia tan; budi hat
vui rdi sé ving; quyén sich hay, 1an lugt ciing dén trang cudi cling.
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Nhu vay, ot lai cdi gi 1a thudng con trén thé€ gian ndy? Trong Kinh
Ling Gia, Bic Phat bAo Mahamati: “Nay Mahamati! B4t diét ma Th&
To6n n6i khong gidng véi hoc thuyét cia cic tri€t gia khdc. Tai sao? Vi
theo ho, c6 mot cdi ty tinh ma ho khing dinh 14 sy bat tif va sy bat khi
bi€n. Lap trudng clia ta khong phai th€, vi sy bt diét ma Ta néi khong
rdi vao cac pham tri hitu va phi hitu, n6 vugt khdi cac pham trit hitu va
phi hitu ctia sinh va diét; n6 khong phai hién hitu cling khong phai phi
hién hitu. N6 khong hién hitu thé nao? Vi ty tinh clia cdc hinh tuéng
khong thé dugc khing dinh 14 hién hitu. Ching ta nhin thdy ching nhu
1a cdc hinh tu6ng von khong phdi 1a nhitng thic tinh, ching ta chdp
ching ma cho la ching dang & trudc ching ta, tuy th€ ching thuc sy
khong thé bi chiap. Vily do ndy nén moi hién hitu cin phdi dugc xem
1a khong hién hitu cling khong phi hién hitu. N€u ching ta biét ring
nhitng gi ching ta nhin thdy & trudc chi 1a sy bi€u hién clia chinh cdi
tAm clia chiing ta va néu chiing ta tri & bén trong chiing ta, trong d6
khdng c6 su phin biét c6 tinh cdch nhi bién xay ra, thi chiing ta thdy
ring khong c6 gi loan dong trén th€ gidi. Pham phu tin chic vao nhitng
hanh dong clia ho va phin biét trong d6 chi ngudi tri thi khong nhu
th€. Nay Mahamati! Chinh ndi phan biét nhitng c4i khong thuc ma theo
d6 pham phu bi 14n 1on hoan todn trong nhitng phéan dodn cta ho. Ho
14m 14n trong su phdn dodn vé sinh va bat sinh, vé& cdi dudc tao ra va
c4i khdng dudc tao ra; thuc ra khdng c6 sy xuat hién, ciing khong c6 su
bi€n mA't clia nhitng hinh tugng, do 4o thudt ma chiing ta khing dinh la
dudc sinh ra hay bi€n diét. Nay Mahamati! Sy khong ding thuc cé
nghia ring tinh clia cdc sy vat khong dugc nhin ra mdt cdch ding thuc
nhu né trong tw né. Tuy nhién, mot khi ta c6 ki€n gidi khdng diing thi
ta s& c¢6 sy chdp vao tu tinh cla cdc sy vt ma khong nhin thiy chiing
né trong sy tich tinh cda ching; va hé chirng nao khong nhin thiy su
tich tinh niy, thi sy phin biét sai 1Am s& khong bi mat di. Do d6
Mahamati! Mot ki€n gidi dudc dit trén cin badn phi sic tuéng thi cao
hon ki€n gidi dit trén cin ban sic tuéng, vi sic tuéng la nguyén nhin
cda su sinh. Khi ¢6 sy phi sic tuéng thi sy sinh khdi clia phan biét bi
chim dit, va c6 mot trang thdi bat tf tifc Ni€t Ban. Nay Mahamati!
Ngudi ta tim thd'y Ni€t Ban tai chd & clia thyc tinh trong ¥ nghia chan
thuc clia né va tir bd sy phin biét tdt cd nhitng gi 12 tAm va tat cd
nhitng gi thudc vé tim.”
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Hanh gid tu Phit phédi ludn thdy dugc bdn chdt vd ngd va vo
thudng cla van hitu. P€ thong triét bdn chit vo ngd clia van hitu, hanh
gi4 can phai quan chi€u moi vat trén th€ gian ndy bi€n ddi trong tiing
gidy tirng phit, d6 goi 12 st na vd thudng. Moi vat trén thé gian, k€ ca
nhian mang, nii song va ch& dd chinh tri, van van, déu phai trdi qua
nhitng giai doan sinh, tru, di, diét. Sy tiéu diét ndy dugc goi 1a “Nhat
ky vo thudng.” Phdi quin sit dé thudng xuyén nhin thdy tinh cdch vo
thudng clia moi sy vat, tir dé tranh khdi cdi 4o tuéng vé& sy mién vién
cla sy vat va khong bi su vat 16i kéo rang budc. Pao Phat day ring
con ngudi dugc nim yé&u t6 két hdp nén, goi la ngii uan: vat chit, cim
gidc, tu tudng, hanh nghiép va nhan thic. N€u vat chat 1a do tif dai cAu
thanh, tréng rdng, khong cé thuc chit thi con ngudi, do ngii uin két
hgp, ciing khong c6 tu ngd vinh citu, hay mot chi thé bit bi€n. Con
ngudi thay ddi tirng gidy tirng phit, ciing trdi qua sit na vo thudng va
nhat ky vo thudng. NhS nhin siu vao ngii udn cho nén thdy “Ngii 4m
vd ngd, sinh diét bi€n ddi, hu nguy khong chii” va danh tan dudc do
gidc cho ring than ndy 1a mdt bdn ngd vinh citu. V6 Nga Qudn 1a mot
dé tai thién qudn quan trong vio bic nhit clia dao Phat. Nhd Vo Ngi
Qudn ma hanh gid thdo tung dugc bién gidi gitta ngd va phi ngd, thy
dudc hoa diéu dai dong clia vil tru, thdy ta trong ngudi va ngudi trong
ta, thA'y qua khit va vi lai trong hién tai, va siéu viét dugc sinh tir.

C6 bon thit cdu chdp vé “Thuong” va “Vé Thuong” ciia ngoai
dao: Theo Phit gido, ngoai dao chap thudng chip khong vao bdn thi:
Thtt nhit 12 Thudng Ci hay CAu Thudng: Ngoai dao chip cdi ‘ngd’
trong qua khi tifc 13 cdi ‘ngd’ trong hién tai, tuong tuc ching giin
doan, nén goi 12 thudng ki€n hay thudng ci. Thi nhi 12 V6 Thudng Ci
hay Cau V6 Thudng: Ngoai dao cho ring cdi ‘ngd’ d&€n ddi nay méi
sanh, ching phdi sanh do c4i nhan trong qui kht, day 13 doan ki€n hay
vO thudng cd. Thit ba la Diéc Thudng Diéc V6 Thudng Ci: Chap ring
‘ngd’ thudng, ‘thin’ vd thudng (n€u chdp nhu vay thi lia thAn khdng c6
ngd). Thit tw 1a Phi Thudng Phi V6 Thudng Ci: Ngoai dao cho ring
than c6 khac nén la phi thudng; nga thi khdong khiac nén la phi vd
thudng. Theo Phdt gido, cé bon thit Bién Thuong: Theo Kinh Thi
Ling Nghiém, quyén Chin, phan Thap Hanh Am Ma, buc Phat da
nhic nhd ngai A Nan vé bon tht bién thudng nhu sau: “Ong A Nan!
Céc ngudi thién nam trong tam ma dia, chinh tim yén ling sdng sudt.
Ma ching tim dudc chd tién ciing tot cin ban ctia 12 loai sinh. Xem
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xét trang thdi u thanh, thudng nhi€u dong bin nguyén. Trong vién
thudng khéi so do chdp trude. Ngudi 4y bi dao vao luan bon thd bi€n
thudng.” Thit nhdt la Thuomg Chdp vao Tam Canh: Hanh gid nay 1
ngudi nghién cifu cling tot tim canh, tinh chit déu khong ¢6 nhian. Tu
tap c6 thé biét trong hai van ki€p, mudi phuong ching sanh sinh diét,
déu 1a xoay van, ching hé tan mat, roi chap cho 1a thudng. Thit nhi la
Thuong Chdp vao tik dai: Hanh gid nay 1a ngudi nghién citu cung tot
cin nguyén clia ti dai, tinh thudng tru. Tu tip c6 thé bi€t trong bon
van ki€p mudi phuong chiing sanh sanh diét déu 1a hing thudng, ching
hé tan mat. Rdi tir d6 chap cho 1a thudng. Thit ba la Thuong Chdp vio
luc cdn, mat na va thitc: Hanh gid nay 1a ngudi nghién ciru ciing tot luc
ciin, mat na chap thy, trong tAm ¥ thic, vé chd ban nguyén, tinh hing
thudng. Tu tdp c6 thé biét trong tim van ki€p tA't ca ching sanh xoay
van ching mat, ban lai thudng tri, d&€n cling tinh ching mat, rdi chap
cho 1a thudng. Thit tw la Thuong Chdp vao tudng: Hanh gid nay la
ngudi da cling tot cdi cin nguyén cla tudng, hét cdi sinh 1y, luu chi
xoay van; sinh diét tudng tim, nay da ddt bit, tu nhién thanh cdi ly bat
sanh diét. Nhan tAm so do chap trudc cho 1a thudng. Vi chdp thudng,
ma mat chianh bién tri, doa lac ngoai dao, mé 1am tinh Bd P&. Theo
gido thuyé&t nha Phat, bon ndi ma con ngudi khong thé tranh khdi con
mit clia vo thudng hay st gid clia tf than. “Son Hii Khong Thi” tém
tic cau chuyén vé bon anh em cd diing phép thin thong d€ tron chay
tl than bing cach trén 1én non, xudng bié€n, vao hu khdng, va 1in 1on
vao noi chg biia. Ngudi noi chg bia dugc bdo cdo 1a chét trude nhat.
Thé& mdi biét tu chg 12 khé. Theo Ting si ngudi Pic Nyanatiloka ké lai
15i ctia Visuddhi-Magga nhu sau: “Céc thuc thé chi c6 mot khodnh
khic rat ngin dé€ sdng, ngang vdi thdi gian clia mot tia chdp. Khi thdi
gian d6 két thic thi thuc thé 4y tiéu tan. The 1a thuc thé clia qua khi
da chét, khong con dang song va ciing khong song lai dudc trong hién
tai hay tuong lai. Thyc thé trong hién tai khong song trong qua khdt, né
dang sdng trong khodnh khic hién tai, nhung ciing khong song trong
tuong lai. Mot thuc thé trong tuong lai khong song trong qud khi hay
hién tai, n6 chi sdng vé sau nay. Hanh gid tu Phit nén ludn nhé ring
tat ci rdi sé qua di, k& ca chinh minh; chi c6 mot trang thdi bat tir, d6
12 Niét Ban.

Theo Kinh Tap A Ham, quyén III, bi€n ddi hay vo thuong 1a dic
tdnh chinh y€u clia sy hién hitu clia cdc hién tugng. Ching ta khong
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thé néi d&n ba't cit vat gi, dit 1a vo tri vo gidc hay hitu gidc hitu tri, ring
‘c4i ndy tOn tai’ b&i vi ngay lic ma chiing ta dang néi thi cdi d6 dang
thay d6i. Ngii uén ciing 13 thit dugc k&t hgp lai va do diéu kién, va nhu
vay ngil udn d6 ludn bi dinh ludt nhan qua chi phdi. Thiic hay tAim va
cdc y&u to thanh phan cda né hay tAm sd ciing khdng ngirng bién ddi,
mic diu & mdt mic dd thap hon, cdi thé xdc vat chat ciing thay ddi
trong tirng khodnh khic. Ngudi nao thdy rd rang ring ngii uin 1a vo
thudng, ngudi d6 c6 chdnh ki€n. Trong Kinh Trung Bo, Pic Phat dua
ra nim hinh 4nh cu thé d€ chi day vé& ban chit vd thudng cla ngii uin
thi. Ngai vi hinh thé vat chat hay sic nhu mot khdi bot, cAm gidc hay
tho nhu bong béng nudc, tri gidc hay tudng nhu do canh, nhitng hoat
ddng c6 tic ¥ clia tim hay hanh nhu mot loai cAdy mém rdng rudt, va
thic nhu 4o tudng. Vi vy Ngai bao chu Tang: “Nay chu Ty Kheo, c6
th€ ndo ching mot ban thé vitng bén nim trong mot khdi bot, trong
bong béng nudc, trong 4o cinh, trong loai cdy mém rdng rudt, hay
trong 4o tudng? BAt ¢t hinh thé vat chit ndo, diu trong qui khi, vi lai
hay hién tai , § trong hay & ngoai, thd thién hay vi t&, thap hay cao, xa
hay gin... ma hanh gid nhin thy, hanh gid nén quin st hinh thé vat
chat Ay vdi sy chi tAm khon ngoan hay sy chid tim chin chdnh. Mot
khi hanh gid nhin thdy, suy niém, va qudn sit hinh thé vat chat véi su
chi tim chan chénh thi hanh gid sé thdy ring n6 rdng khong, né khong
c6 thuc chat va khong c6 ban thé. Nay chu Ty Kheo c6 ching mdt ban
thé trong hinh thé vat chit?” Va cuing thé 4y DPic Phat ti€p tuc gidng
gidi v& bdn udn con lai: “Nay chu Ty Kheo, c6 thé nao tho, tudng,
hanh, thic lai ¢6 thé nim trong mot khdi bot, trong bong béng nudc,
trong 40 canh, trong loai cAy mém rdng rudt, hay trong 4o tudng?”

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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Chuong Ndm
Chapter Five

Phdp An Thit Nhi: Khé

Moi hién hitu déu c6 ban chat khd chit khong mang lai toai nguyén
(st khS vo bién vo han, sanh khd, gia khd, binh khd, chét khd, thuong
yéu ma phai xa lia khd, odn ghét ma ctt gip nhau 1a khd, ciu bat dic
khé, van van. KhS deo theo ngii uin nhu sic thin, sy cdm tho, tudng
tugng, hinh dnh, hanh dong, tri thic). Khéng c6 tir ngit dich tudng
duong trong Anh ngit cho tir “Dukkha “ trong ti€ng Pali (Nam Phan)
hay ti€ng Sanskrit (Bic Phan), nén ngudi ta thudng dich chit “Dukkha”
dich sang Anh ng@r 1a “Suffering”. Tuy nhién chit “Suffering” thinh
thodng gay ra hi€u 1am bdi vi n6 chi sy khon khé hay dau dén cuc ky.
Can nén hi€u ring khi Pitc Phat bio cudc song ctia chiing ta 13 khd, y
Ngai mudn néi dé€n moi trang thdi khong thda min cla ching ta véi
mot pham vi rd't rong, tir nhitng buc doc nho nhé dé&n nhitng van dé khé
khin trong d5i séng, tir nhitng ndi khS dau nat 1ong chi d&€n nhitng tang
thuong ctia ki€p séng. Vi vay chit “Dukkha” nén dugc dung dé dién ta
nhitng viéc khong hoan hdo x3y ra trong ddi song cda ching ta va
chiing ta c¢6 thé cai héa ching cho t6t hon. Ca hai tir Duhkha (skt) va
Dukkha (p) 12 nhitng tir Bic Phan va Nam Phan c6 nghia la “Khé™ hay
“BAt toai.” Pay la d€ tht nhit trong T Diéu P& ctia Phat gido, cho
rang vong luan hdi sanh tir dugc dit tinh héa bdi nhitng bt toai va dau
khd. Piéu nay lién hé t6i y tudng cho ring van hitu vd thudng, chiing
sanh khong thé nio tranh dugc phan ly vdi cdi ma ho mong mdi va bit
budc phai chiu dung nhitng thit khong vui. Muc dich chinh dugc ké ra
trong Phat gido 1a khic phuc “khd dau.” C6 ba loai khd dau: 1) khd
khd, bao gdm nhitng ndi khd vé thé chat va tinh than; 2) hoai khd, bao
gdm nhitng cAm tho khong diing din vé hanh phic. Goi 1 hoai khé vi
van hitu déu hu hoai theo thdi gian va diéu nay dua dén khd dau
khong hanh phic; 3) Hanh khd, ndi khd dau trong vong sanh ti, trong
d6 ching sanh phai hitng chiu nhitng bt toai vi 4nh huéng clia nhitng
hanh dong va phién nio u€ nhiém.

Pitc Phat day khS niim trong nhan, khd nim trong qui, khd bao
trim c4 thdi gian, khd bao trim cd khong gian, va khd chi phdi ca
pham 14an Thanh, nghia 12 khd & khip noi noi. Gdy nhan nao git qua
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ndy, d6 1a dinh luat ty nhién, th€ nhung trén ddi c6 it ngudi cong nhan
nhu vay, ngudc lai con than trdi trdch dat cho nhitng bat hanh clia ho.
B6 Tét sg nhan chiing sanh s¢ qua, nghia 1a chiing sanh vi mé md nén
chi khi nao qua khé t6i méi lo sg, khi dang gy nhian khd thi lai khong
nhin thi'y, ma vin ci thin nhién nhu khdng, nhiéu khi lai cho 1a vui
suéng. Khd bao triim ca thdi gian. Tir vd thi d&€n nay, cdi khd cla
chiing sanh chua bao gid dit, diy 12 mot phan clia dinh luat nhin qud
luan hdi (ctt nhin tao qua, rdi trong qua c6 nhan, ct thé mii khong bao
gid ngirng nghi). Khd bao trim ca khong gian. G dau ¢6 vo minh thi &
d6 c6 khd. Vo minh khdnh nhitng chi bao trim trong thé gidi ndy ma
né con trum khip vd lugng thé€ gii. Khd chi phdi cd pham 13n Thanh.
Chiing sanh & dia nguc, nga quy, stic sanh, a tu la phai khd s& vo ciing.
Loai ngudi bi tham sin si chi phdi ciing bi lin ngup trong bién khd.
Chu Thién ciing khong tranh dugc khd vi ngii suy tuéng hién. Cho dén
cidc hang Thianh Tu Pa Hoan, Tu Pa Ham, A Na Ham, Thanh Vin,
Duyén Gidc, van van, vi con mé phdp, nén khong tranh khdi ndi khd
bi€n dich sinh tir. Xem th& ndi khd 16n lao vo ciing. Riéng chi cic vi
B6 Tét nhd long dai bi, thudng ra vao sinh ti¥, 1ay phap luc do dé€ ciu
do ching sanh, ma vin § trong Niét Ban ty tai.

Sau khi dat dudc dai gidc, 15i tuyén b8 dau tién ctia Pic Phat tai
vudn Nai 1a: “D&i chi 1a khd dau” va “Niam tha uidn 1a khd dau”. Mot
1an khéc tai thinh X4 V&, Pdc Phat da 1ap lai: “Nay cic Ty Kheo,
Nhu Lai s& gidng cho cic ngudi vé khd va gdc clia khd. Hay ling
nghe, ndy cic Ty Kheo, th€ nao 1a khd? Niy cdc Ty Kheo, Sic la khd,
Tho 12 khd, Tudng 1a khd, Hanh 1a khd, Thic 1a khd. Niy ciac Ty
Kheo, d6 1a ¥ nghia ctia khd. Va ndy cic Ty Kheo, th€ nao 1a goc clia
kh8? Chinh Ai ndy din dén tdi sanh, di ciing vdi lac thd va tham luyén,
tim cdu lac thi chd ndy chd kia: d6 1a duc 4i, hitu 4i va vd hitu 4i.” N6i
cach khic, khd dau clia con ngudi von 1a két qua cda sy sinh khdi clia
duyén khdi, ciing 1a k&t qua cda sy sinh khdi clia ngii uin. Va nhu vy
khong phai ngii uin, hay con ngudi va cudc ddi gdy nén dau khd, ma
12 sy chap thii nim uén cla con ngudi gy nén dau khs. Pic Phit dién
td ba dic di€m cta Khd trong cudc sdng hing ngay cda ching ta. Thit
nhat 12 khS vi dau dén c6 nghia 12 khi chiing ta bi cAm gidc dau dén
thé€ xdc hay khd s vé tinh thin. Pau d6n vé thé xdc bao gdm nhiic
diu, dau lung, nhiic nhdi do bénh ung thu hay dau thit tim, vin van.
Kh§ s tinh than 1a khi khong dat dude diéu ma ching ta mong mudn,
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khi mat sy vat ma ching ta wa thich hodic khi ching ta gdp nhitng bat
hanh trong ddi. Chiing ta budn khi nghé nghiép khong thanh dat, chiing
ta suy sup tinh thin khi phdi xa lia nhitng ngudi thin yéu, chiing ta cdm
thﬁ’y lo au khi trong chd tin tdc tho tir ctia con cdi, van van. Thd hai,
khd vi sy d6i thay 1a khd do sy bi€n chuyén hay d6i thay cé nghia la
nhitng sy viéc ma ching ta thudng xem la hanh phic khdng bao gis
gitt nguyén trang nhu th€ mii, chic chin ching phai bi€n chuyén theo
cdch ndy hay cach khac va trd thanh ndi thong khd cho ching ta. Khi
ching ta mua mdt cdi 40 mdi, ching ta thich né vi n6 trong 1ong 1ay;
tuy nhién, ba nim sau chiing ta s& cdm thdy khd s& hay khé chiu khi
mic lai chi€c 40 4y vi n6 da cii k§ rach son. Khong cin biét I1a ching
ta thich mot ngudi nhu th€ nao va ching ta cdm thiy sung suéng khi &
canh ngudi Ay; tuy nhién, n€u ching ta § bén ngudi Ay 1du ngay chiy
thdng thi ching ta s& cdm thdy kh6 chiu. Nhu vay su sung suéng khong
phdi 12 ban chit ¢ sdn trong c4i ngudi ma ching ta cdm thdy wa thich,
ma né chi 1a k&t qué cla sy tuong tic trong mdi quan hé giita ching ta
va ngudi 4y. Thit ba, khd vi duyén khdi néi t6i hoan cidnh than tAim clia
chiing ta ¢6 khuynh huéng khd dau. Chiing ta cdm thay khS s vi moi
trudng bén ngoai thay d6i. Thai ti€t thay d6i lam cho chiing ta cdm
tha’y lanh; ban beé thay d6i cach cu x& lam cho chiing ta cAm thay budn
khG. Than thé ma chiing ta dang c6 14 cd s dé cho chiing ta c6 nhitng
cam nhan vé stic khde tdi té. N&u chiing ta khong c6 mot cd thé nhian
bi€t dau dén va nhifc nhdi thi chiing ta sé khong bao gid bi bénh tat
cho dii chiing ta c6 ti€p cin vdi biét bao nhiéu vi khudn hay vi triing di
nita. TAm thifc ma ching ta dang c6 chinh 1a c¢d s& d€ ching ta cim
nhan nhitng cdm gidc dau budn khd nio. N&u ching ta c¢6 mot tim
thitc ma san han khong nhiém vao dudc thi chiing ta s& khong bao gid
phdi chiu cdm gidc titc gidn khi ddi nghich va xdc cham véi ngudi
khéc.

Trong Phit gido, c6 hai loai khd: khd vé thé chit va khd vé tinh
than. Thi nha't 1a ndi khd vé thé chat, titc 13 ndi khd do binh hoan giy
ra. Khd vé thé chit gdm c6 sanh, ldo, bénh, ti¥. Than khd 13 thin ndy
da nho nhép, lai bi sy sanh gia bénh chét, néng lanh, déi khat, vat va
cuc nhoc chi phdi, lam cho khd s& khong dugc ty tai an vui. VAng, that
vay, sanh ra ddi 1a khd vi cdi dau dén cda ba me va cla dda tré lic
méi sanh ra 13 khong thé tranh dugc. Vi sanh ra ma nhitng hinh thitc
khéc ctia khd nhu gia, bénh, chét..., theo sau khong thé tranh khdi. Su
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kh$ dau vé€ thé xdc c6 nhiéu hinh thic. Trong ddi it nhit mot vai lan
con ngudi da nhin thdy cdnh ngudi than gid nua clia minh dau dén vé
th€ xdc. Phan 16n cac khdp xuong clia ho dau dén khi€n ho di lai khé
khin. Cang 16n tudi, cudc séng clia ngudi gia cang thém khoé khin vi
ho khong con thdy rd, khong nghe o va dn udng khé khin hon. Con
ndi dau dén vi bénh hoan thi ca gia 14n tré déu khong chiu ndi. Pau
dén vi cdi chét va ngay ca lic sanh ra, cd me 1an con déu dau dén. Su
that 12 ndi khd dau vé sanh, ldo, bénh, ti 1a khong thé trinh dugc. C6
ngudi may min cé cudc sdng hanh phiic, nhung d6 chi 1a van dé thdi
gian tru6e khi ho phai kinh qua dau khd ma thoi. Pidu t& hai nhat Ia
khong ai c6 thé chia xé ndi dau khé vdi ngusi dang bi khé dau. Ty nhu,
mot ngudi dang lo ling cho tudi gia clia me minh. Tuy nhién, ngudi Ay
khong thé nao th& chd va chiu dung khd dau th& cho me minh dugc.
Ciing nhu vdy, né€u mot dita tré 1am bénh, ba me khong thé nao kinh
qua dugc nhitng khé chiu clia bénh hoan clia dita nhd. Cudi cling 1a ca
me 14n con, khong ai ¢6 thé gitip dugc ai trong gid phiit 1Am chung c3.
Thtt nhi 12 tAm khS hay sdu muon hay su dau dén vé tim linh. Bén
canh khd dau vé thé xdc, con c6 nhiéu hinh thitc khd dau vé tinh than.
Kh§ vé tinh than nhu budn phién, ghen ghét, ding cay, bit toai, khong
hanh phic, vin vin. Ngudi ta thdy budn, thi'y don doc, thi'y sau thim
khi mit di ngudi than yéu. Cdm thdy khé chiu khi bi bit budc phai di
v6i ngudi minh khong thich. Ngudi ta ciing cdm thiy khd dau khi
khong thé théa min nhitng gi minh mudn, vin vin. TAm khé 1a khi tim
ta kh&i phién nio, tdt bi Ita phién ndo thiéu dot, gidy phién nio tréi
budc, roi phién nio dinh dudi sai khi&n, khéi bui phién ndo lam tim
t6i nhiém 6. Cho nén ngudi nao khdi phién nio tat ké d6 thi€u tri hue,
vi trr 1am khd minh trudc nhi't. Ngoii ra, con ¢ ndi khd vi cdnh. Canh
khé 13 cdnh ndy ning lita mua du, chiing sanh vAt va trong cudc muu
sinh, mdi ngay ta thi'y truc mit dién ddy nhitng hién trang nhoc nhiin
bi tham.

Trén ddi nay, lo ling va khd sd 1a hai thit doc hai sinh d6i. Chiing
cuing hién hitu trén thé gian niay. H& ban lo ling 1a ban khd sd, va
ngugc lai; h& ban khd sd 1a ban lo 1ing. Phat ti thudn thanh nén ludn
nhd ring lo ling 1a do chinh tdm minh tao ra, chit khong do tht nao
khédc. Chiing ta tao chiing trong tAm minh vi chiing ta khong hi€u dugc
nguy cd clia st luyé€n chip va nhitng cdm gidc vi ky. Mudn hang phuc
nhitng trd ngai nay chiing ta phdi c¢6 ging qudn sdt va huin luyén tam,
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vi mot c4i tim khong dudc huan luyén (tdn loan) chinh 1 nguyén nhan
chii y&u clia moi trd ngai, k& ca lo 1ing va khd s8. Piéu quan trong la
phdi ludn c6 mdt cudi cho chinh minh va cho tha nhan trong bat ¢t tinh
hudng nao. Pic Phat day: “Lo 4u chi khdi 1&én ndi nhitng ké ngu muoi,
chit khong khdi 1€n noi nhirng nguSi khon ngoan.” Lo du chi 1a mdt
trang thai tim khong hon khdng kém. Chinh nhitng tu tudng ti€u cuc
hay bat thién sdn sanh ra lo 1ing kh& s&, trong khi nhitng tu tuéng tich
cuc hay thién lanh sn sanh ra hanh phic va an lac. Trang th4i khS ndo
bttc bach thin tAm (tAm duyén vao do6i tugng vira ¥ thi cdm thay vui,
duyén vao ddi tugng khong vira y thi cim thdy khd) tir ndi khd dén
ngoai khd. Ndi ndi khd c6 ci than khd 13n tim khS. Than Khé 1a ndi
khd vé thé chat tlir bén trong nhu binh hoan siu dau. TAm Khd 1 ndi
khd vé tinh thAn nhu budn phién, ghen ghét, ding cay, bat toai, khong
hanh phiic, vin van. Ndi ngoai khd c6 ca nhitng ndi khd tir hoan cinh
bén ngoai nhu tai hoa, chi€n tranh, vin vin. Pic Phat day kh6 nim
trong nhan, khd nim trong qua, khd bao trim ca thsi gian, khd bao
trim c4 khong gian, va khd chi phdi cd pham 1in Thanh, nghia 13 khd
& khip noi noi. Pirc Phat néi riing bat cif thi gi vo thudng 1a khd dau vi
vd thudng dii khong phdi 13 nguyén nhin ctia khd dau, nhung né tao cd
hdi cho khd dau. Vi khong hi€u vo thudng nén ching ta tham dim va
bam viu vao nhitng d6i tugng v6i hy vong 1a chiing sé thudng con,
hoic chiing s& mang lai hanh phiic vinh vién. Vi khong chiu hiéu ring
tudi xuan, stitc khde va dsi sdng tw né ciing vo thudng nén ching ta
tham ddm va bam viu vao ching. Ching ta bam viu mot cdch tuyét
vong vao tudi xuin va c¢d gang kéo dai ddi sdng, nhung chic chin mot
ngay nao d6 chiing ta s& gia, s& bénh. Khi viéc nay xay dén, vo thudng
chinh 13 nhin t§ tao cd hoi cho khd dau phién nio vay. Theo Tuong
Ung Bo6 Kinh, Phim Tam CAu, c6 ba loai khd. Chiing sanh moi loai
déu kinh qua ba loai khS. P6 1a Khd Khé Ténh, Hoai Khd T4nh, va
Hanh Khd Tanh. Thit nhit 13 Khd Khd Tanh, tic 12 khd gy ra bdi
nhitng nguyén nhén tryc ti€p hay khS khd, gdbm nhitng ndi khd xdc
than nhu dau d6n, gia, chét; ciing nhu nhitng lo Au tinh than. Ngudi ta
bi khé khd khi khong c6 nha cira dé &, khong c6 40 quan Am dé tranh
lanh, khong c6 40 quan méng d€ mic khi trdi néng nyc oi bitc, khong
c6 thuc pham d€ sinh tdn, van van. Theo Hoa Thugng Piyadassi trong
quyén “Con Pudng C§ Xua,” cic loai khd ndi than va tim nhu 12 sanh,
gia, bénh, chét, gan giii ké khong wa, xa lia ngudi yéu thuong, khong
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dat dugc cdi minh mong mudn, van van, 13 nhitng c4i khd thong thudng
trong ddi song hiing ngay, dudc goi 13 Khd Khé. Thit nhi 13 Hoai Khd
Té4nh 13 ndi khS giy ra bdi nhitng thay ddi, ching han nhu nhitng ngui
dang sdng trong giau sang phi quy, nhung dot nhién gip phdi hda hoan
thiéu sach hét moi thit vat dung. Hoidc bi r6t mdy bay, hodc chim tau
ma chét trén bién mot cach bat ngd, déu 1a hoai khS. Thit ba 12 Hanh
KhS T4nh 1a ndi khd vi chu phap v thudng, thin tAim ndy vo thudng.
Ai ciing phai kinh qua tudi tho, trdng nién, rdi gia, rdi chét. Ai ciing
phdi trdi qua nhitng thay d6i bi€n chuyén trong tirng phit tirng gidy ma
ty minh khong lam chii dugc. Lic gia thi mit md, tai di€c, thAm chi tay
chin run riy khdng con linh hoat nita. Pay 13 hanh khd.

Trén hét gido Phdp clia Pic phat dua ra mot gidi phdp d6i v6i van
dé cin ban vé thin phan con ngudi. Theo Phat gido, ki€p song con
ngudi dude nhin ra bdi sy kién 1a khdng c¢6 diéu gi trudng ton vinh
vién: khong c¢6 hanh phiic nio sé& vitng bén mai mai dii c6 bat ctt diéu
gi khéc di nifa, cling s& ludn ludn dau khd va chia lia. BuSc du tién
trén con dudng ctia Phat gido d€ di d&€n gidc ngod 1a phdi nhan chin ra
diéu nay nhu 1a vin dé quan trong nhit clia ki€p ngudi, dé thiy ring
tdt cd déu 1a khd. Tuy nhién, ddy khong phdi 12 mot sy kién bi quan,
bdi vi trong khi nhan bi€t sy hién dién khip noi clia ‘khd’, Phat gido
dwa ra mot gidi phdp trong hinh thitc Con Pudng Din Pén Sy Diét
Khé. Chinh Pitc Phat md ta dic di€m gido phdp cia Ngai bing cich
n6i “Nhu Lai chi day vé ‘Kh&’ va sy ‘Diét Khd’.” Ngudi ta ¢6 thé cam
nhan ‘khS’ theo ba hinh thiic. Thit nhat 1a sy dau khd binh thudng, né
tdc dong d€n con ngudi khi cd thé bi dau dén. Sy dau khd binh thudng
ciing 1a sy dau d6n tinh thin: d6 12 sy dau kho khi khong dat dude diéu
ma ngudi ta ham mudn, hoic budn ba do sy xa cdch nhitng ngudi thin
yéu hay nhitng diéu thi vi. N6 ciing 12 nhitng ndi khd dau khi ngudi ta
phdi ddi mit v6i sanh, 130, bénh, t. Theo cin ban, du bat cit loai hanh
phiic nio ching ta cling nén c¢6 sy hi€u biét ring bat cir khi nio c6
niém vui thi hoic thda thich, thi s& khdng c¢6 su 1au dai. Khong sém thi
mudn nhitng thing trdm clia cudc sdng s& dua lai sy thay ddi. C6 mot
cAu tuc ngit Phat gido néi ring ngay ca ti€ng cudi ciing c6 su khd dau
trong d6, b&i vi tit ca ti€ng cudi déu vo thudng. Tinh khong bén vitng
nim & sy khd thtt nhi, n6 1a sy bat man phét sanh tir tinh thay ddi.
Ngudi ta dudng nhu cho ring chi cé cdi chét méi c6 thé mang lai sy
diét khd, nhung thuc t& thi cdi chét cling 12 mot hinh thifc ciia dau khd.
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Theo tri€t Iy nha Phat, vii tru vugt xa hon th€ gidi vat chat gan giii c6
thé nhan thitc bing cAm gidc, va sy chét chi 12 mot phin clia chu ky
sinh tf luAn hoi bt tin. Ban than clia sy chét 1a khdng con thd bdi vi
nhitng hanh dong c6 nhitng k&t quéd trong ddi sdng tuong lai, vugt xa
hon sy chét, gidng nhu nhitng hanh dong tir ki€p qua khit da 4nh hudng
dén hién tai. Loai khé thit ba 12 mdi lién k&t c6 hitu clia nhitng viéc
lam va nhitng hanh dong vugt qua cdm nhin va stic tudng tugng cia
con ngudi. Trong y nghia nay ‘khd’ 4p dung cho toan thé van vat va
nhitng ching sanh khdng tudng, con ngudi, chu thién, thi vit hodic ma
quy déu khong thé tranh khdi ‘khd’. Nhu vy ‘khd’ khong chi @é cip
dén cai khd hang ngay ma c6 thé cho toan thé thé gidi v tin va
dudng nhu nhitng hinh thitc clia sy khS bat tin. Khong c6 mot sy gidi
thich don gidn nao c6 thé dién t3 tim quan trong clia né. Muc tiéu clia
Phit gido 1a sy doan diét toan bd va k&t thiic moi hinh thic cia khd’
va tir @6 dat dugc Nié€t Ban, diét tin g6c tham, sin, si la nhitng mau
chot tréi budc vong sanh tr ludn hodi. Theo Phat gido, bBdc Phat va
nhitng ai dat dugc gidc ngd déu khdng con phdi chiu ‘khd’ nita, bsi vi
n6i mot cdch chinh xdc ho khdong con 1a ‘ngudi’ hodc cling khong con
‘bi cudn’ trong vong luan hdi sanh t¥ nita: ho s& khong bao git tai
sanh. ‘Khd’ biéu thi vii tru nhu 13 mot khdi tron ven, nhitng phan ndi
trdi clia né bi€n ddi trong “nhitng cdi song.” Trong cdi sic gidi, & d6
nhitng vi dai pham thién cu trd, & d6 it c6 su khd hon & coi duc gidi
clia loai ngudi, cdc vi trdi va cdc chiing sanh khic it sinh sdng hon.
Giong nhu Pitc Phat khi Ngai di trén trai dit, Ngai c6 thé di vao coi
Duc Gi6i, nhu vy con ngudi ciing c6 thé di vao c¢di Sic Gidi. Thong
thudng sy kién nay dudc dat tSi trong thién dinh, qua nhiéu giai doan
an chi dinh khac nhau. Hinh thifc dic trung clia khd trong tinh hudng
nay l1a vo thudng, dugc tao nén bdi sy viéc hanh gid khong c6 kha
ning d€ duy tri trang thai nhap dinh vinh vién. D€ dat dugc trang thdi
hanh phiic vinh ciru hon, mdt ngudi phai nd lyc hon d€ hi€u dudc tién
trinh chi phdi sy chuyén dong trong vii tru 12 mot khdi tron ven, d6 la
ti sinh v nghiép va biing cdch nao d6 chiing c6 thé bi tac dong.
Chiing sanh c6 v6 s6 ndi khd. Khd giy ra bdi nhitng nguyén nhin
truc tiép hay khd khd, gdm nhitng ndi khd xdc than nhu dau d6n, gia,
chét; cling nhu nhitng lo Au tinh thAn. Theo Hoa Thugng Piyadassi
trong quyén “Con Pudng C& Xua,” cic loai khd ndi than va tAim nhu 12
sanh, gia, bénh, chét, gin giii ké khong ua, xa lia ngudi yéu thuong,
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khong dat dugc c4i minh mong mudn, van vén, 1a nhitng c4i khd thong
thudng trong d&i song hiing ngay, dugc goi 1a Khd Khé. Trong “Khd
DP&” clia Pc Thé Ton c6 tdm diéu dau khd cin ban. Thit nhét la
Sanh Khé. N&u con ngudi khong cé than thé thi khdng cé cam gidc
dau khd gi cd, nhung khi c6 than thé thi c6 di thit cAm gidc thong khd.
Ngay khi con trong bung me, con nguGi da c6 y thiic va cam tho. Thai
nhi ciing cAm thdy sung suéng va dau khd. Khi me dn do lanh thi thai
nhi cdm nhu dang bi déng biang. Khi me dn d6 néng, thai nhi cdm nhu
dang bi thiéu dot, vin van. Thai nhi sdng trong chd chat hep tdi tim
nhd nhdp hon lao tu trong chin thdng hay lau hon. Lic me déi thi con
phd phac, khi me no thi con bi don ép khé bé cua quiy. Vira lot long
da kéu khoc oa oa. Roi tir @6 khi lanh, néng, d6i, khat, con tring cin
dat, chi bi€t kéu khéc ma thoi. P&n ngay chao ddi, cd me 14n con déu
khd. Khi c6 thai, ngudi me bi€ng in mat ngl, thudng hay ndn mita va
rat o 12 mét méi. Vao lic 1am bdn, ngudi me phai chiu khd vi hao mon
tinh huyé&t, va trong vai trudng hop cé thé nguy hi€ém dén tinh mang.
Tiéng khéc chi 1a mot ddu hiéu bao trudc mot chudi dai khd dau phién
nido. Hué nhin cla Phat thdy rd nhitng chi ti€t 4y, nén ngai xdc nhan
sanh da 12 khd. Chinh vi th€ ¢§ dic c6 néi:
“Vira khédi bao thai lai nhap thai,

Thanh nhin trong thd'y dong bi ai!

Huyén than xét rd toan nho nhép.

Thoét pha mau vé tdnh ban lai.”

(Niém Phat Thap Yéu

Hoa Thugng Thich Thién TaAm)

Thit nhi la Gia Khé hay ndi khd vi tudi gia. Chiing ta khé dau khi
chiing ta d&n tudi gia, d6 12 diéu ty nhién. Khi d&€n tudi gia, cdm quan
con ngudi thudng hét nhay bén; mit khong con trong rd nifa, tai khdng
con thinh nta, lung dau, chan run, 4n khdong ngon, tri nhd khéng con
linh min, da mdi, téc bac, ring long, Chiing ta khong con ki€m soat
dugc than thé clia chinh minh nita. Lim ké tudi gia 1d 14n, khi in mic,
lic dai ti€u tién déu nho nhép, con chiu du thin, cling sanh nham
chan. Ki€p ngudi dudng nhu ki€p hoa, luat v thudng chuyén bién khi
da dem dé&n cho huong sic, né ciing dem dén cho vé phai tan. Xét ra
céi gid that khdng vui chit nao, thin ngudi that khdng ddang luyén ti€c
chiit nao! Vi th€ nén Pitc Phit bio gia 1a khd va Ngai khuyén Phat tir
nén tu tip d€ c6 kha ning binh thdn chiu dyng cdi dau khd clia tudi
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gia. Thit ba la Bénh Khé hay ndi khd vi bénh hoan. Than thé con
ngudi do dat, nudc, Ita, gié k&t hgp tam bg lai ma thanh. Mot khi td
dai khong hoa hgp, khong quan binh 13 thin bénh, ma hé c¢6 bénh 1a ¢
dau d6n khS s6. C6 thian 1a c6 binh vi thAin ndy mé ctta cho moi thit
binh tit. Vi vy binh khé 1a khong tranh khéi. C6 nhitng bénh nhe
thudc ngoai cdm, d&€n cdc ching bénh niing clia ndi thuong. C6 ngudi
vudng phdi bénh nan y nhu lao, cui, ung thu, bai xui. Trong cdnh dYy, tu
than da dau ddn, lai t6n kém, hoic khdng c6 tién thudc thang, chinh
minh bi khé luy, lai gdy thém khd luy cho quyé&n thudc. Céi kho vé
bénh tat ndy né dau d6n hon cdi dau khé do tudi gia gy ra rat nhiéu.
Hiy suy gdm, chi cAn dau ring hay nhiic diu nhe thoi ma d6i khi ciing
khong chiu dung ndi. Tuy nhién, di mu6n hay khong mudn, ching ta
ciing phai chiu dung cdi bénh khd nay. Thim chi Pitc Phat 13 mot bac
toan hdo, ngudi da loai bd dugc tat cd moi 6 tridc, ma Ngai van phai
chiu dung khd dau vat chat gy ra bdi bénh tat. Pic Phit luén bi dau
d4u. Con cin bénh cudi ciing 1am cho Ngai dau d6n nhiéu vé thé xac.
Do két qué cla viéc Pé Ba Pat Pa lin d4 mong gi€t Ngai. Chan Ngai
bi thuong bdi mot manh vun cin phii md. Doi khi cdac dé tt khong
tudn 15i gido hudn clia Ngai, Ngai da rit vao rirng ba thang, chiu nhin
déi, chi 14y 14 1am ném trén nén dat ctiing, ddi dau véi gié rét lanh
budt. Thé ma Ngai vin binh thdn. Giita cdi dau dén va hanh phic, Pic
Phit song v4i mot cdi tAim quan binh. Thit tu la Tt Kho hay ndi khd vi
cdi chét. C6 sanh thi phai c6 chét. Liic chét thi than ti dai phan tdn, bi
gi6 nghiép thdi di. Cdi khd vi chét qua that khé ma dién td dugc. Sy
khd trong Iic chét. TAt cd nhin loai déu mudn sanh an nhién chét ty
tai; tuy nhién, rit it ngudi dat dudc théa nguyén. Khi chét phan nhiéu
sic than lai bi bénh khd hanh ha dau d6n. Than d3 nhu th€, tim thi hai
hiing lo sd, tham ti€c rudng vudn cla cdi, budn rau phdi lia bd thin
quy&n, mudén méi dip don, qua thit 1a khS. Pa phan ching sanh sanh
ra trong ti€ng khéc khd dau va chét di trong khé dau gap boi. Cdi chét
ching ai m&i ma né vin d€n, va khong ai biét né sé dén vao lic nio.
Nhu trdi rdi tif trén ciy, c6 trdi non, trai chin hay trdi gia; ciing vay,
chiing ta ché&t non, chét lic tudi thanh xuin hay chét lic gia. Nhu mit
trdi moc & phia Pong va chi 1in vé phia Tay. Nhu hoa nd budi sang dé
rdi tan vao budi chiéu. Pic Phat day: “C4i chét khong thé tranh dugc,
né dén véi tat cd moi ngudi chit khong chira mot ai. Chi con céch tu
tap d€ c6 thé duong dau véi né bing sy binh thin hoan toan. Thit ndm
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la Ai Biét Ly Kho hay ndi khd vi thuong yéu ma xa lia. Khong ai muén
xa lia ngudi thin thuong; tuy nhién, day 1a diéu khong tranh dudc.
Ngudi than chiing ta vAn phdi chét va chiing ta phai xa ho trong khd
dau tuyét vong. Canh sanh ly tif biét véi ngudi thin yéu qui la kho.
Né&u chiing ta chiu 1ing nghe 15i Phat day “Cénh ddi c6 hop c6 tan” thi
day 1a dip tdt cho chiing ta thyc tAp hanh “binh thidn”. Thit sdu la Odn
Tdng Hi Khé hay ctt mii gip ngudi minh khong ua 1a khS. Thudng
thi khong c6 viéc gi xdy ra néu chiing ta 1am viéc v6i ngudi tim dau y
hgp. Nhung rit nhiéu khi mdi gip mit ngudi khong c6 nhan duyén
minh d3 cdm thdy khdng wa, nén tim cdch ldnh mit di chd khdc. Ngd
dau t6i chd khac lai cling gip ngudi ay. Minh cang ghét ngudi ta bao
nhiéu thi cang phdi doi mit v6i ho bdy nhiéu. Pay 1a mot hinh thic
khé s& vé tam 1y. Phai chiu dung ngusi md minh khong wa, ngudi minh
ghét, ngudi thudng hay ch€ nhao phi bing va xem thudng minh qua la
khé; tuy nhién, chiing ta phdi ludn chiu cdnh ndy trong cudc sdng hing
ngay. Lai c6 nhiéu gia dinh ba con ho hang thudng khdng dong ¥ ki€n,
nén thudng cé su tranh cdi gian ghét budn phién 1in nhau. P6 khic
nio sy gip gd trong oan gia, that 1a khd! Chinh vi th€ ma DPidc Phat
khuyén chiing ta nén ¢d gdng chiu dung, va suy nghi ring c6 1& chiing
ta dang gédt hdi hau qua cua nghiép riéng cia minh & qua khit hay hién
tai. Chiing ta nén c6 gidng thich nghi v6i hoan cdnh méi hoic c6 ging
VUGt qua cdc trd ngai bing mot sd phuong tién khac. Thit bdy la Cdu
Bdt DPdc Khé hay mong muén ma khong dat dudc 12 khS. Mong ciu
phét sanh bdi 10ng tham, tham ma khong dugc thda mén thi sanh long
phién nio, d6 1a khd dau vé& mit tAim ly. Cau danh, cau 1di, cau tién,
cAu sic, van van, ma khong dugc thi khd. Long tham clia chiing ta nhu
thiing khong ddy. Chiing ta ¢6 qua nhiéu ham mudn va hy vong trong
ddi song hing ngay. Khi chiing ta mudn mot cdi gi d6 va cé thé dat
dudgc, nhung né ciing khong mang lai hanh phiic, vi ching bao 1au sau
d6 chiing ta cdm thdy chdn véi thi minh dang c¢6 va bit diu mong
mudn thit khdc. N6i tém lai, chiing ta ching bao gid thda min vdi cdi
minh dang c6. Ngudi ngheo thi mong dudc giau; ngudi giau mong dudc
giau hon; ké xdu mong dep; ngudi dep mong dep hon; ngudi khong con
mong dugc c6 con. Nhitng udc mong niy 1a vo ké, ching ta khong thé
nao man nguyén diu. Cho du ching ta c6 dat dugc nhitng gi minh
mong mudn di nita, chiing ta ciing khong thdy hanh phiic. Tru6c khi c6
dudc thi chi mong sao c6 dugc. Khi da c6 dudc rdi lai lo sg bi mat né.
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Tam chiing ta khong lic nao an 6n hay hanh phic. Chiing ta ludn cdm
thay bat an. Th€ nén ciu dic hay bat dic déu 1a khS. Khi chiing ta
mong mudn di¢u gi d6 ma khdng dugc toai nguyén thi ching ta cdm
tha'y that vong budn thim. Khi ching ta mong mudn ai d6 sdng hay
lam viéc ding theo sy mong ddi cia minh ma khong dugc thi ching ta
cam thay that vong. Khi mong moi ngudi thich minh ma ho khong thich
minh cdm thdy bi ton thuong. Thit tdm la Ngii Am Thanh Suy Khé hay
sy thing trAm clia nim Am trong than thé ciing 12 khd. Ngii 4m tifc 1a
sdc, tho, tudng, hanh va thitc. Ching 1a nhitng thi rat khé hang phuc.
N&u khong dung cong thién dinh, that khé 1ong cho chiing ta thdy dugc
ban chat gia tam ctia ngii udn. C6 than la ¢ binh dau hiing ngay. Nam
4m 1a sic, tho, tudng, hanh, thic. Sic Am thudc vé than, con bdn 4m
kia thudc vé tAm. N6i mot cach don gidn day 1a sy khd vé than tAim
hay sy khS vé sy thanh suy ctia than tdm. Piéu thi tim ndy bao quat
biy diéu khS k€ trén: thin chiu sanh, gia, bénh, chét, déi, khat, néng,
lanh, vat v nhoc nhiin. TAm thi budn, giin, lo, thuong, trim diéu phién
luy. Ngay truSc Thai T TAt Pat Pa di dao choi bon ctra thanh, thdy
canh gia, bénh, chét. Ngai 12 bac tri tué thAm siu, cdAm thuong d&€n ndi
khd ctia ki€p ngudi, nén di lia bé hoang cung tim phuong giai tho4t.
Cham dit khd dau phién ndo 12 muc dich quan trong nhat cia dao
Phat. Tuy nhién khong phai hoc ma chdm dit duge dau khd, ma ngudi
ta phdi thuc hanh bing kinh nghiém ty than cda chinh minh. Khi chiing
ta n6i d€n cham dit khd dau phién nio trong dao Phat, ching ta mudn
n6i d€n chadm dit dau khd ngay trong ddi nay ki€p nay chit khong dgi
d&n mot ki€p xa xdi ndo. Phat ti chon thuan nén ludn nhd ring Niét
Ban theo Phat gido don gidn chi 1a ndi khong c¢6 khd dau phién nio.
Vi viy néu chiing ta c6 thé tu tap ty thAin d€ cham ddt khd dau phién
nio, 12 chiing ta dat dugc cdi ma ching ta goi 12 “Ni€t Ban ngay trong
ki€p nay.” P& chim dit khd dau phién nio, ngudi ta phai tir bd sy ham
mudn ich ky. Giéng nhu 1tta s& tit khi khong con nhién liéu chim vao
thém nifa, vi th€ khd dau s& cham dift khi khong con nhitng ham mudn
ich ky nita. Khi ham mudn ich ky bi tin diét, tAim clia ching ta sé &
trong trang thdi hoan toan an lac. Ching ta s& luén cdm thdy hanh
phiic. Ngudi Phat tif goi trang thdi nay 1a “Niét Ban.” Pay 1a trang thai
hy lac vinh citu, trang thdi hanh phiic 16n nhit trong ddi s6ng. Bat
Chinh Pao din d&n sy doan diét khd dau va phién nio dudc dinh ro
trong Tt Diéu D€ 1a sy trinh bay clia Pitc Phat vé cdi khd ma tit ci
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chiing sanh déu phai trdi qua. N6 thudng dugc phan tach lam 3 thanh
phan chd yé&u: gi6i, dinh va tué. Mot phuong céch tuong tu khéc cling
giong nhu con dudng ndy nhung bit diu bing bd thi. BS thi 1am nén
méng cho tri gidi va k& ti€p c6 thé gitip hanh gia tién xa hon t6i nhitng
nguyén vong cao ca. Gidi, dinh, tué 1a c6t 16i cla sy tu tip tAm linh
trong dao Phat va khong thé tdch rdi chiing dugc. Ching khong chi
thuan tdy 13 nhitng phin phu tr¢ v6i nhau gidng nhu nhitng cudng hoa,
nhung dudc hda tron véi nhau giong nhu “mudi trong dai duong” din
dé&n sy so sanh ndi ti€ng clia Phat gido.

Theo dao Phat, chan Iy vé& con dudng diét khd 1a thuc hanh Bat
Thanh dao. Ditc Phat dd day ring: “BAt cif ai chdp nhan T Diéu D&
va chiu hanh tri Bat Chdnh Pao, ngudi 4y sé hét khd va chdm dit luin
hdi sanh t.” Trong kinh Phdp Cu, Pitc Phat day: “Hdo huyén ma
twdng 12 chon that, chon that lai thdy 1a phi chon, ¢t tu duy mot cach ta
vay, ngudi nhu th& khong thé nao dat d€n chon that (11). Chon that
nghi 12 chon that, phi chon biét 1a phi chon, ¢t tw duy mot cich ding
ddn, ngudi nhu thé méi that chitng duge chon that (12).” Hai loai chan
1y 12 tuc d€ va chian d€. Tuc d&€ bao gdm chin 1y c¢6 tinh udc 1& hay
tuwong d6i. Chan d€ 1a chan 1y t6i hau hay tuyét ddi. Qua nhin biét vé
th€ gi6i hing ngay trong kinh nghiém sdng, ching ta nhan bi€t dugc
thé€ gidi thyc tai uSc 1€, van hanh theo luat nhan qué, diy 1a cdi ma
chiing ta goi 12 tuc d€. N&u chiing ta chidp nhin thyc tai clia thé gidi
ndy la udc 1& hay tuong dbi thi chiing ta c6 thé chdp nhian ban chit
“Khong” clia th& gidi ma nha Phat goi 1a chan 1y t8i hdu. Chon 1y 1a 1&
tu nhién, khong chdi cidi duge. Chon 1y chinh 12 nguyén nhan diét trix
khd dau. Chon 1y 13 Phat phdp, 12 dé nhit nghia d€. Chon ly 1a gido
phdp gidc ngd tdi thugng clia Phat hay cdi thuc khong hu vong von c6,
doi lai véi thé d€ (tuc d€) cda pham phu, hang chi bi€t hinh tuéng bén
ngoai chit khong phéi Ia chan 1y. Trong gido Iy nha Phat, bdn chan ly
nhiém mau néi r6 vi dau c6 khd va con dudng gidi thoit. Ngudi ta n6i
Ditc Phat Thich Ca Mau Ni da gidng bai phap dau tién vé “Ti Diéu
Pé&” trong vudn Loc Uyén, sau khi Ngai gidc ngd thanh Phat. Trong dé
Ditc Phit di trinh bay: “Cudc sdng chita diy dau khd, nhitng khd dau
dé déu c6 nguyén nhan, nguyén nhin cla nhitng khd dau nay c6 thé bi
hdy diét bing con dudng diét khS.” Noui toum laii, fiodi voui ng6ogi
Phaét to0, tu tadp Bat Chanh Pao giuup din dén sy doan diét khd dau
va phién nido dugc dinh 16 trong T Diéu D€ 13 sy trinh bay clia Pifc
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Phat vé& cdi khd ma tit ci chiing sanh déu phai trdi qua. N6 thudng
dugc phan tich 1am 3 thanh phin chd yé&u: gidi, dinh va tué. Mot
phuong céch tuong tu khic ciing giong nhu con dudng ndy nhung bit
diu bing bo thi. B thi lam nén méng cho tri gidi va k& ti€p c6 thé
gitip hanh gi4 ti€n xa hon t6i nhitng nguyén vong cao cd. Gidi, dinh,
tué 1a cot 16i clia sy tu tdp tAm linh trong dao Phat va khong thé tich
18i chiing dugc. Chiing khong chi thudn tdy 14 nhitng phan phu trd véi
nhau gidng nhu nhitng cudng hoa, nhung dugc hoa tron vdéi nhau gidng
nhu “mudi trong dai duong” din d€n sy so sinh ndi ti€ng clia Phat
gido.

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
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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. Thich Thién Tam).

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 (Th& d€) 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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Chuong Sdu
Chapter Six

Phdp An Thit Ba: Vé Ngd

Trudc hét ching ta hiy sd lugc qua vé y nghia ctia Ngi va Vo
Nga. Theo Phat gido,”Nga” 1a tAm thifc vi t€ nhat chinh 1a c4i tao ra sy
tdch biét gifta ngudi ndy véi ngudi khac. C6 mdt cdi “tdi” don thuin
dugc bi€u hién tily thudc vao sy tuong tuc clia tAim thifc. Sy tin tudng
vao ban ngd (céi ta, cdi toi, cdi tw ngd) din t6i vi ky va duc vong, do
d6 1am cén tr§ viéc thyc ching vé tinh ddng nhit clia ddi séng cling
nhu viéc dat dugc dai gidc. Nga hay linh hdn ¢ nghia 1a mot cai gi d6
khong thay ddi. DAy 1a nguyén 1y cin ban ctia An Gido bi Pitc Phat
chdi bd. Khi mot cdi nga hay linh hon dugc nghi 12 nhu thé thi chinh
diéu 4y sé& tao thanh ngd ki€n. Khi thyc tinh clia mdt sy vat dic th
nhu thé€ bi phii nhin thi diu ndy c6 nghia 12 phap v ngi. Ngi 1a chi
t€ clia thAn so v&i vi vua tri vi trong mot xi&. Theo dao Phat, chiing
sanh tuy hét thdy déu c6 cdi tAm thin do ngii udn hda hgp gid tam ma
thanh, nhung khdng c6 cdi thuc thé thudng nhit cda minh, nén goi la
ngd khong.

C4 nhon hay cdi “T6i” hay c4i “Nga” mang tinh chit luAn hdi. Phat
gido pht dinh mdt thyc thé hay mot linh hdn vinh hiing. Tt ci cdc loai
hitu tinh déu phdi luu chuyén trong luan hdi sanh ti. V6i Phat gido, c4
nhan chi 12 mdt danh tir uSc 1€, 1a sy phdi hdp giita thé chit va tim
thitc, c6 thé thay ddi tirng ldc khac nhau. Ngi hay linh hon c6 nghia 12
mot cdi gi d6 khong thay d6i. PAy 1a nguyén 1y cin ban clia An Gido
bi Pitc Phat chdi bd. Khi mot cdi ngd hay linh hdn dugc nghi 12 nhu thé
thi chinh di€u 4y sé tao thanh ngi ki€n. Khi thuc tinh cda mot sy vat
dic thit nhu thé bi phii nhin thi diéu nay c6 nghia 13 phdp vo ngi. Ngi
thé hay tu tinh trong con ngudi, day 1 cdi suy nghi ra tu tuédng hay céi
lam ra hanh dong, va sau khi chét cdi 4y sé tru ndi hanh phic hay dau
khé tiy theo nghiép luc di giy tao bdi con ngudi 4y. Ngoai dao cho
ring nga 12 than ta, con dao Phat thi cho ring Gid Nga la sy hoa hop
ctia ngii uin, chit khong c6 thuc thé (vo thudng, va vo nga).

C6 nhiéu dinh nghia khdc lién quan dé&n cdi Nga nhu Ngi Ai 1a
yéu cdi ta, yéu hay chdp vao thuc ngi, khdi 1&én vdi thic thit tim. Nga
Ba La Mat 12 mot trong thit duge néi dén trong kinh Niét Ban, 13 cdi
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ngd siéu viét va ty tai 1a thudng, lac, ngd, tinh. Nga chap 1a bdm chiit
vao cdi Ta. Trong T Diéu D€, Phat day ring chiap ngd 1a nguyén
nhan cin ban cla khd dau; tir chAp truSc sanh ra budn khd; tir budn
khd sanh ra s¢ sét. Ai hoan toan thoat khdi chip trudc, ké dé khong
con budn khd va rat it lo Au. N&u ban khong con chip trudc, di nhién
12 ban da gidi thodt. Ngd ddng man 13 ngd man cho ring ta bing nhitng
ké hon ta, diy 1a mot trong chin loai ngd man. Nga liét man 1a sy nga
man cho ring ta khong kém hon ké hon ta 12 bao, diy 1a mot trong ctru
man. Ngi chdp 1a chdp vao khdi niém clia mot cdi nga that, chdp vao
Thudng ngd, hay chip vao cdi ngd thudng hiing chit khong phdi 1a sy
phdi hop clia nim uin sanh bdi nhan duyén. Chap ngi con cé nghia la
6 chdp vao tinh hién hitu cia cd4 nhan minh nhu mot c4 thé riég biét.
Su chap ngi nay dudc coi nhu 12 nguyén nhén cla tit cd moi khd dau
phién nio con ngudi phai ganh chiu, ma chi c6 thé chadm dit khi qud
trinh tu tip dat d€n mot trang thdi hodn toan vd nga.

Ngi Hitu 1a 4o tudng cho riing c4i ngd 1a c6 that. Phién ndo vi cho
ring ngd 13 c6 thuc 1a ngd dién ddo. Nga Ki€n hay Than Kién 1a loai
ta ki€n cho riing than tif dai do ngii uin hop thanh ma cho 1a thuc, 12
thudng tru ¢d dinh. Nga Tuéng 1a ¥ niém cho ring cé thuc ngd hay bat
cif ai tin riing c¢6 thuc ngd. Nga thé hay ty tinh trong con ngudi, diy la
céi suy nghi ra tu tudng hay cdi lam ra hanh dong, va sau khi chét cdi
4y s& tru ndi hanh phic hay dau khé tiy theo nghiép lyc da gy tao bdi
con ngudi Ay. Phat gido cho ring ching sanh tuy hét thdy déu c6 cdi
tam than do ngii uAn hoa hgp gid tam ma thanh, nhung khong c6 cdi
thyc thé thudng nhat ctia minh, nén goi 12 ngi khong. Ngoai dao chdp
c6 mdt cdi goi 1a Than Nga. C4i thyc ngd ma ngoai dao chap ring khi
than chét thi thin ngad xudt ra. Ho cho ring Thin Thifc cling 14 cdi tAm
thic t8i thugng sidn sanh moi hinh thifc clia sy hién hitu. V& nhitng van
dé tam 1y hoc, Phat gido khong chadp nhan sy hién hitu ciia mot linh
hdn dugc cho 1a chin that va bat tir. VO ngd 4p dung cho tit ci van
hitru (sarva dharma), hitu cd hay vd cd. Theo Nhan Sinh, cling khong c6
linh hdn, khong c6 cdi ngd chon that nio l1a bat tir. Con trong trudng
hgp chi chung cho van hitu, ciing khong c6 ban thé, khong c6 ban chit
nao ma khdng bi€n dich. BSi vi khong c6 mot cdi nga chan thuc theo
khong gian, nghia lakhong cé thuc thé, nén khong bao gid cé thudng
hiing. Nhan thic sai IAm vé con ngudi ton tai trén co s§ tu tdnh. Trong
¥ niém con ngudi ton tai trén co s& tu tdnh, c6 nhitng trudng hdp nhin
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thic ring cd cdi ngd clia chinh minh va cdi ngi cla ngudi khic déu
thyc sy ton tai. Quan niém hgp thé gid tam clia thin va tAim la mot cdi
“ngd” c6 that chinh 13 cdch nhin “bdn ngi” ton tai trén cd s tu tanh.
Quan niém do quan sit c4i hgp thé gid tam cda thin va tAm ma sinh
khdi 1én y tudng vé cdi ngd va nhin né 13 tdn tai trén co s tu tanh, tir
d6 ngudi ta phét sinh ra tdnh ngd man cho ring minh t6t dep hon ngudi
khdc. Do chi trong vao “cdi tdi” ma ngudi ta khong chiu tin vao diéu
gi khic nita, hodc gid tin ring cdi “ngd” ndy sé ton tai mai mai. Quan
niém do quan st nhitng “cdi clia t6i” va nhan né 1a ton tai trén cd s§
tu tdnh.

“Nga” 12 cdi toi va “Ngi S3” 1a cdi thudc vé clia tdi hay cdi do ta
sG httu. Toi va cdi cla toi (than ta va cdc sy vat ngoai thian ta nhung
thudc vé ta). Muc dich chinh ctia Phat gido 1a x6a bd c4 tinh riéng biét,
diéu nay dugc hién thuc khi ching ta chAm ty ddng hda vat ndo d6 véi
chinh minh. Do tip qudn lau dai nén ching ta quen nghi vé kinh
nghiém riéng cda ching ta trong nhitng cht “T6i” va “cta t6i.” Ngay
cd khi ching ta thdy dugc ring khi néi mot cach nghiém chinh, thi
nhitng chif nay trd nén qua mo hd khong thé bién ho dudc, va sit dung
khong nghi ngdi c6 thé din tdi bat hanh trong d5i song hing ngay clia
chiing ta, ngay c4 khi ching ta ti€p tuc dung nhitng chit nay. Nhitng ly
do cda viéc nay rat da dang. Mot trong nhitng 1y do Ay 1a chiing ta
khong thiy cdch ndo khdc dé gidi thich nhitng kinh nghiém ctia chiing
ta vdi chiing ta ngoai trif nhitng phdn quyé&t gdm nhitng ti€ng nhu “Tdi”
va “ctia t06i.” Trong Kinh Phap Cu, dic Phat day: “Pay 1a con ta, ddy
12 tai san ta,” k& pham phu thudng lo nghi nhu thé&, nhung ching biét
chinh ta con khong thiét ¢, huéng 1a con ta hay tai sin ta? (62). Néu
vdi thain tAm khong 1Am chap 14 “ta” hay “clia ta.” Vi khong ta va clia
ta nén khong lo sg. Ngudi nhu vdy méi goi 1a Ty Kheo (367).

Trong Phat gido, ¢6 hai loai Bdn Nga: Thit nhdt la bdn ngd thé
trong: Ban nga thd trong 12 ban ngi dugc bi€u hién tuy thudc vao thin
va tdm thd trong. Tuy nhién, ngay c4 khi thin tAm 4y khong hoat dong
thi vin c6 cdi nga 4y bi€u hién, d6 1a than tdm vi t&. Thit nhi la bdn
ngd vi t¢> Ban nga vi t&€ dugc bi€u hién tiy thudc vao tim thic vi t€ va
ning luc. Tuy nhién, khi bdn ngd vi t&€ hién hanh thi khdng c6 su hién
hitu clia bdn nga thd trong nita. Ning lvc va tim thic vi t€ va ning luc
ndi tai chinh 12 nén tdng d€ thé hién ban ngi vi t&. Trong Kinh Kim
Cang, c6 bon tuéng ngd nhan hay Ngi Nhan Td Tuéng: Thit nhdt la



76

Ngd Tudng: Noi ngii uAn ma 4o chap 1a c6 thuc ngd nén sanh long
khinh khi ngudi ngheo, ké ngu. Thit nhi la Nhan Tuéng: Chip cai ngd
1a ngudi khdc hay dao khdc. Thit ba la Chiing sanh tudng: Chap nga
dwa vao ngii udn ma sanh. Thit tw la Tho gid twdng: Chip tho ménh
mot thdi cla cdi ngd, tit d6 sanh ra chip trudc vao tuéng sy va ao udc
phic 1¢i. Lai c6 bon thit phién ndo giy ra bdi ngd chap hay bon loai
cin ban phién nio thudng xuyén tuong Gng v6i Mat Na Thic (thic thi
bay): Thit nhi 12 Ngi Kié&n Phién Ndo hay Ngi Chap. Thit ba 1a Ngi
Man Phién Nio, c6 nghia Ia kiéu cing ngao man. Thif tw 12 Ngi tham
hay Nga Ai Phién Nio.

Theo Eitel trong Trung Anh Phat Hoc Tur bién, Boc T (c6 thuyé&t
noéi lic 6ng sdng & nii rirng ving vé da tap giao vdi trAu cdi ma sanh
ra con trai ndi ddi d€n ngay nay) nguyén 12 ngoai dao, vé sau quy y
dau Phat, va 1a ngudi da sang lap ra BPoc TG BO, mot trong nhitng bd
phdi chdnh Nha't Thi€t Hitu B9; 1ap ra thuy&t “phi tif phi ly chi nga,”
nghia 13 cdi ngd khong gin lién cling khong rdi ngii udn, nén ho ching
gilr gidi ludt, trdi lai v6i y chi ma Bidc Phat da 14p ra. Theo Boc Tt BO,
Phan ngt “pudgala-vada” c¢6 nghia 1a “cd nhon hay cdi t6i.” Mot tit
ngit thong dung trong cic trudng phai Phat gido budi ban so, vdi cling
mdt niém tin chung 1 ¢c6 mdt cdi “ngd” 1a cin ban clia nghiép luc va
luAn hdi, hay cdi “Ngd” mang tinh chit ludn hdi. Tuy nhién, gido
thuy€&t Phat gido pht dinh mdt thuc thé hay mot linh hon vinh hiing nhu
vay. V6i Phat gido, cd4 nhian chi 12 mot danh tir uSc 1€, 12 sy phdi hgp
gitta thé chat va tim thic, c6 thé thay ddi ting lic khac nhau. Gido
thuy€&t v& mot cdi nga trudng tdn cudi ciing bi Phat gido xem nhu 13 ta
thuy&t, dit ¢6 mot thdi ¢6 rat nhiéu ngudi theo gido thuyét Ay, vi xét lai
cho k¥ ching ta s& thdy Ditc Phat ludn luén phd nhan gido thuyét vé
mot cdi ngd trudng ton va khong thé phan cich 4y. Hoc thuyét vé cdi
ngi clia con nguoi nay di gdy nén phdn tng dit doi tir cdc doi thi clia
trudng phdi nay vi né day ring, tuy gido 1y ‘vd ngd’ cud Pic Phat
hoan toan ding theo nghia binh thudng, nhung vin c6 mot cdi ngd
(nhan vi). C4i ngd nay la mdt vat hién thyc, 12 cdi ban thé cho phép cé
st lién tuc giffa cdc 14n tdi sanh, tri nhG, va sy chin mudi sau nay cla
cdc hanh vi hitu ¥ hay ‘nghiép’ 1am trong hién tai hay qud khit. Néu
khong c6 cdi ngd hay nhan vi ndo cid nhu hoc thuyét clia cdc trudng
phdi doi thii tuyén bd, thi Phit gido s& bi t& cdo 12 mdt hoc thuyét ‘hu
vO’ va ‘vd dao ditc,” vi s& khong c6 con ngudi nao dé chiu trich nhiém
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v€ cdc hanh vi dao ddc. Trudng phdi nay nhadn manh ring ‘cdi ngd’
hay ‘nhan vi’ bat dinh trong tuong quan véi cdc y&u t6 cd ban ciu
thanh hién hitu, khong & ngoai cling khong & trong chiing; khong dong
nh4't ciing khong khic biét v6i chiing. That ra, chi c6 cdc vi Phit méi
nhan thitc dugc né. PE cling ¢d 1ap trudng cud minh, trudng phai nay
thudng trich din nhitng 15i day ctia Pic Phat nhu “Nay cdc Ty Kheo,
chi c6 mot con ngudi duy nhit sinh ra & doi nay vi sy thinh vugng cud
nhiéu ngudi, vi hanh phic cud nhiéu ngudi, vi 1ong bi min ddi v6i thé
giGi, vi 1¢i ich sy thinh vugng va hanh phiic cia chu Thién va loai
ngudi. Ching ta c6 thé thay 1ap trudng nay vé sau dudc phan anh trong
céc ly thuyé&t vé Nhu Lai Tang cla trudng phdi Pai Thira, cdc trudng
phdi Thién va Thién Thai cia Trung Hoa. Vi vy, ngudi ta tin ring
trudng phdi nay dudc thi€t 14p do su chia ré vé gido 1y trong ndi bd clia
trudng phdi Thugng Toa Bo vao thé ky thit 3 trude Tay Lich, va ton tai
dé&n thé€ ky thit chin hay tht mudi sau TAy Lich. Khéi thily trudng phdi
ndy c6 tén 1a Poc T B, 14y tén clia vi so t8 Poc T, sau lai dudc goi
12 Chanh Lugng B0, va sau d6 phat sanh ra nhiéu trudng phai phu.

Bay gid, ching ta bit diu tém lugc vé ¥ nghia clia “vo ngd.” Thuat
ngit Bic Phan Anatman c6 nghia 1a “v6 ngd”, mot trong ba dic tinh ma
Ditc Phat da day 4p dung cho tit ci phdp hitu vi, hai dic tinh khic 1a
vo thudng va khd dau hay bat toai. Gido phdp nay trii ngugc vdi gido
phdp cia Ba La Mon vao thdi Pic Phat con tai thé. Truyén thong Ba
La Mon day ring cdt 16i cla moi ngudi 1a cdi “thudng ngd” hay cdi
ngd vinh hiing khong thay ddi. Ngudc lai, Ptic Phat lai tuyén bd ring
cédi dugc goi 1a “ngd” Ay chi 1a mot khéi niém dugc dung 1én, ky that
mdi cd nhan déu 1a sy k&t hdp clia cdc uin ludn thay d6i. Phat gido dd
tin khong c6 sy hién hitu clia cdi ty ngd trudng ton. Than niy chi la sy
k&t hop clia ngii udn. Ngii udn chi hién hitu khi c6 ddy di nhon duyén
ma thdi. Khi Pitc Phit dua ra khdi niém vé “Vo ngi,” Ngai da 1am ddo
16n khong biét bao nhiéu quan niém vé vii tru va nhan sinh. Pic Phat
da gidng mot don 16n trén y niém phd bién va kién cd nhit cia loai
ngudi thdi d6: ¥ niém vé sy tdn tai clia cdi “ngd” thudng con. Nhitng ai
thau hiéu dugc vo ngd déu bi€t ring né dudc dua ra d€ dinh d6 y
niém vé “nga” chif khong phdi 12 mot dd 4n mdi clia thuc tai. Khdi
niém “Vo6 nga” 1a phuong tién, chit khong phai 1a cttu cdnh. N&u né tr§
thanh mot y niém thi né cling cAn dugc ph4 v nhu bao nhiéu y niém
khdc. Thuy€&t VO Ngi c6 hai dic tdnh chinh 12 phdp vo ngd va nhan vd
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nga. Poi khi gido 1y “vd ngd” giy ra boi rdi va hi€u 1Am. BAt cif lic
nao ching ta n6i “Tdi dang néi”, hay “Toi dang di”, van van. Nhu vay
lam sao chiing ta c6 thé chdi béd thyc t&€ cda cai “Ta”? Phit tif chon
thuan nén ludn nhé ring Piic Phiat khong bdo chiing ta chdi béd viéc
xung hd “Ta” hay “T6i”. Chinh Pc Phit con phédi ding mdt tir nao do
dé xung hd, nhu tir “Nhu Lai” ching han, khong cin bi€t tif ndy cé
nghia gi, né vin 1a mot tir hay modt danh xung. Khi Pitc Phat day vé
“Vo ngad”, Ngai nhAin manh dén sy tir b6 mot y niém cho ring “Toi” 1a
mot thue thé thudng hiing va khong thay d6i. Ngai néi nim uin (sic,
tho, tudng, hanh va thic) khong phdi la cdi “Ta”, va khong cé cdi “Ta”
nio dudc tim thdy trong nim uin nay ca. Sy pht nhin cla Pic Phat c6
nghia 13 sy phli nhin mdt niém tin c6 mot thuc thé c6 that, doc lap va
thudng con duge ngudi ta goi 1a “Ta” vi mot thyc thé nhu vay phai doc
lap, phdi thudng con, khong bi€n d6i, khong hodn chuyén, nhung mot
thyc thé nhu vay hay mot cdi “Ta” nhu thé khong thé tim thdy & ddu
dugc.

V6 ngd hay tinh vd ngd 12 mdt trong nhitng hoc thuyét trong tim
ctia dao Phat. N6 phu dinh cdi ngd bén trong mot cd nhin theo nghia
bat t, bat diét, duy nhat va ddc 1ap. Gido thuyét “Anatta” hay
“Antma” dugc Pitc Phat thuyé&t gidng ma hau hét Phat ti¥, k& ca thién
gia déu cho ring diy 1a y tudng “vd ngi” cda chon tdnh con ngudi.
Phat tif khong nén 1am “vd ngd” clia Phit gido vdi thuyét “vo nga” cla
An gido vdi nghia 1a chon tdinh ma tim con ngudi khong thé nhan biét
dugc. Lam th€ nao ngudi ta c6 thé néi 1a vd ngd néu khong c6 ngi?
Chiing ta phdi hi€u Pitc Phat mudn néi gi véi tir “V6 ngd” ndy. Pic
Phat khong hé c6 mot y gi d6i 1ap vdi “Nga” ci. Ngai khong dit hai tir
nay & vi tri k€ nhau va néi: “PAy 12 cdi vo ngd cda tdi doi 1ap vdi cdi
ngd nay.” T Anatta, vi ti€p dau ngit “An” chi mot sy khong hién hitu,
abhava, chit khdong phdi d6i 1dp. Anatta c6 nghia 1a khong c6 “Atta,”
dé chi don thuin 13 sy phd nhin cda mdt “Atta”, sy khong hién hitu
clia mdt “Atta” ma thoi. Nhitng ngudi tin c6 mot “Atta” c6 ging dé gii
cé4i “Atta” clia ho, con Pitc Phat chi phl nhin n6 bing cdch thém ti€p
ddu ngit “An” vao. Vi cdi quan niém c6 mot “Atta”, tv ngd hay linh
hdn niy da in siu trong rit nhiéu ngudi ma Pidc Phat tirng gip, nén
Ngai da phdi thuy&t nhitng bai phdp dai vé vin dé Ban ngd niy cho
nhitng nha tri thic, nhitng nha bién chitng va nhitng ngudi gidi tranh
ludn.
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Thuy&t V6 Ngi c¢6 hai dic tanh chinh 1a phap v ngd va nhan vo
ngd. Nhan V6 Nga: Nhan vd ngd c6 nghia 1a con ngudi khong c6 su
thudng hiing cla cdi ngd. Phdp V6 Ngd: Van hitu khong c6 thuc ngi,
khong ¢6 tu tinh, khong doc 1ap. C4i y niém cho ring khong c6 tu tinh
hay ngd tao nén tinh dic thi clia mdi sy vat dugc nhitng ngudi theo
Phat Gido Pai Thira khing dinh 14 dic biét ctia ho chit khong phai clia
Ti€u Thira. Y niém ndy that ty nhién vi y niém vé& “khong tinh” 1a mot
trong nhitng dic di€m ndi bac nhat ctia Pai Thira, nén that I3 tu nhién
khi cdc hoc gia Pai Thira dic “Phap V6 Ngi” & mot vi tri ndi bac trong
tri€t hoc cla ho. Trong Kinh Ling Gia, Pitc Phat day: “Khi mot vi Bd
T4t Ma ha t4t nhin ra ring tit cd cdc phdp déu thodt ngodi tAim, mat
na, y thitc, ngii phdp, va ba ty tinh, thi vi 4y dugc goi 1a hi€u rd thuc
nghia ctia “Phdp V6 Nga.” Ngudi Phat tr thuan thanh khong c6 ké thii
bén ngoai, chi ¢6 ban hi€u ta va ban chua hiu ta ma thoi. Tuy nhién,
ké thl bén trong chinh cia minh chinh la cdi “Ta”. Cai “Ta” 1a ké thu
16n ctia Chan ly. Nhitng ai yéu quy cdi “Ta” khong con quan tAm gidp
dd gi d&€n ddng loai ma chi mudn vo vét hét moi thit cho riéng minh.
Ho tr§ nén tan bao, tham lam, khong chan that, khong luong thién, va
nhiém trude. Chinh c4i Ngi 4i dd gy ra moi phién ndo trén ddi. Ngudi
nio yéu quy Chan ly, ngusi &y khong thé nao tan bao hay tham lam;
ho yéu thuong, hoa nha véi tit cd moi ngudi; ho sin sang ra tay gidp
dd nhitng ai 14m canh khén cling va trdi rong niém hanh phiic dé€n bat
clt noi nao ma ho t6i. K& thu “Ty Nga” rit khé chinh phuc, nhung Phat
ttt thudn thanh khong bao gid chian ndn. Nén nhd, Pitc Phat ma con
phdi mat rit nhi€u nim mdi chinh phuc dugc ké thi ndy trudc khi Ngai
gidc ngd. Chiing ta khong c6 cach nao khiac hon 1a ciing phdi chi€n diu
y nhu Ptic Phit.

Hanh gia tu Phat nén ludn c6 ging hi€u ro sy khac biét giita thuyét
TAt Pinh va V6 Ngi. Thuyét tit dinh chi cho 1y thuyét c6 su quyét
dinh cla ‘dinh ménh,” hay Thién ménh, hay thugng d€. Phat gido chii
truong su ving mit cia mot badn ngd thudng hiing bat bi€n. Theo Kinh
Duy Ma Cit, vd ngd c6 nghia 1a sy hi€u bi€t chon chanh ring thin
gdm ngii udn chit khong c6 céi goi 1a “ban nga trudng ton.” T dai chi
hién hitu béi nhitng duyén hdp. Khong cé vat chat trudng ton bat bién
trong thin nay. Khi tf dai hét duyén tan rd thi thin ndy lap tifc bién
mat. Vi vat chit do tif dai cAu thanh, trdng réng, khdng cé thyc chat,
nén con ngudi do ngii uin k&t hgp, ciing khdng cé tw nga vinh citu. Con
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ngudi thay ddi tirng gidy tirng phiit. Theo gido 1y Tiéu Thira thi “Vo
Nga” chi 4p dung cho loai ngudi, nhung trong Phat gido Pai Thira thi
van hitu déu vd ngi. Theo Gido Su Junjiro Takakusu trong Cudng Yé&u
Tri€t Hoc Phat gido, Pitc Phat xem thé gii ndy 1a th€ gidi cia khd
dau, va Ngai da day nhitng phuong phdp ddi tri né. Vay cdi gi da lam
th€ gi6i ndy trd thanh khd dau? Ly do diu tién nhu Pic Phat da day,
12 cdc phap déu vo ngd, nghia 12 van vat, hitu tinh hay vo tinh, tit ci
déu khong c6 cdi ma chiing ta c6 thé goi 1a bdn ngd hay thyc thé.
Chiing ta thif khio sit con ngudi. Mot ngudi khong thé xem tinh thin
hay hon cda y 12 mot thyc ngd. Y hién hitu nhung khong thé nao nim
dugc cdi thuc thé cia y, khong thé tim thdy dudc tinh than clia y, bdi vi
su hién hitu cla con ngudi khong gi ngoai cdi ‘hién hitu tiy thudc vao
mot chudi nhan duyén.” Moi vat hién hitu déu 12 vi nhan duyén, va n6
s€ tan bi€n khi nhitng tic dung cda chudi nhan duyén Ay chdm dut.
Nhitng lan séng trén mit nudc qua 1a hién hitu, nhung c6 thé goi mdi
lan séng déu c6 tu ngd hay khong? Séng chi hién hitu khi c6 gié lay
dong. Mdi lan séng déu c6 riéng dic tinh tiy theo sy phdi hgp cla
nhitng nhan duyén, cudng do cda gié va nhitng chuyén dong, phuong
hudng cta gi6, van van. Nhung khi nhitng tdc dung ctia nhitng nhin
duyén d6 chdm dit, séng sé khong con nita. Ciing vay, khong thé nio
c6 cdi ngd bi¢t 1ap vdi nhdn duyén dudc. Khi con ngudi con 1a mdt
hién hitu ty thudc mot chudi nhan duyén thi, n€u y c6 ging tri giif 14y
chinh minh va nhin moi vAt quanh minh tif quan di€m doc ton ngi 1a
mot diéu that vd 1y. Moi ngudi phdi tir bé cdi ngd clia minh, cd ging
gitip dd k& khdc va phadi nhan hitc c4i hién hitu cong ddng, vi khong
thé nao con ngudi hoan toan hién hitu doc 1ap dudc. NEu moi vat déu
hién hitu tiy thudc vio mot chudi nhitng nhan duyén thi cdi hién hitu
dé ciing chi 12 tiy thudc diéu kién ma thodi; khong c6 mot vat chit nio
trong vii tru nay c6 thé trudng tdn hay tu tai. Do dé Pic Phat day ring
vo ngd 1a yé&u tinh clia van vat, va tir d6, dua d€n mot 1y thuyét nita 12
van vit déu vo thudng, 1a diéu khong thé tranh. Hiu hét moi ngudi
déu doc hét niang lyc vio viéc gin giif sy hién hitu cia minh va nhitng
tu hitu cia ho. Nhung thuc ra, khong thé nao tim dudc trung tAm hién
hitu ctia n6, cling khdng thé nao giit n ddi ddi dugc. Khong vat nao la
khong bi€n chuyén, ngay c4 trong mdt siat na. Khdng nhitng né bt dn
trong tudng quan vdi khong gian, ma né ciing bat &n trong twong quan
v6i thdi gian nita. N&u ta c6 thé tim dudc mot thé gidi khong c6 khong
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gian va thdi gian, th€ giéi d6 méi that 1a th€ gidi tw do chan that, tdc la
Ni€t Ban. N&€u nhu nhitng nha vat 1y hién dai xdc nhan, khong gian la
mot trong nhitng s6 lugng bi€n ddi va thdi gian 13 tuong ddi thi thé gidi
ctia khong gian thdi gian ndy 1 c4i nguc ti ma ching ta khong thé nao
thoat ra dudc, tiic 1a chiing ta da bi tr6i budc trong vong nhan qua rdi
vay. Khi ndo con ngudi chua tim dugc cdi thé gi6i khong bi han cudc
bdi thdi gian va khdng gian, con ngudi vin phai 13 mot tao vat khd
dau. X4c nhan ring con ngudi cé thé dat dugc canh gidi d6, cdnh gidi
khong bi han cudc bdi thdi gian va khdng gian 1a s ménh ctia Phat
Gido. L& di nhién khong c6 gi c6 thé duge xem nhu 12 khong gian vo
han va thoi gian vo cling. Ngay ca vat 1y hoc ngay nay ciing nhin nhian
cdi vO tin cta thoi gian va khong gian. Tuy nhién, Pdc Phat da xuéng
thuyé&t vé 1y tudng Ni&t Ban hay tich diét, theo nguyén tic vo thudng
va vo ngd. Ni€t Ban c6 nghia 1a hiy diét sinh t&, hiy diét thé gi6i duc
vong, hiiy diét nhitng diéu kién thdi gian va khong gian. Sau hét, Niét
Ban c6 nghia 1a cdnh giGi cla gidi thodt vién man. VO ngd hay khong
c6 su bat bi€n, vo thudng hay khong c6 sy trudng ton la trang hudng
that sy ctia sy hién hitu ctia chiing ta. Ni€t Ban theo nghia tiéu cuc la
hdy diét, nhung theo nghia tich cuc 1a tron diy, 1a 1y tudng clia ching
ta, &y 12 su gidi thoat tron ven.

Chu phdp vd ngi 13 khong c6 ta, khong c6 tu thé, tu chi. Piéu ndy
ciing gdm c6 thin vd ngd, tim vo ngd v cdnh vo ngd. Thian vo ngi 1
than ndy hu huyén khong tu chii, ta ching th€ 1am cho né tré mai,
khong gid ché&t. Du cho bac thién tién ciing chi luu tru dugc sic than
trong mot thGi han nao thoéi. TAm vd ngd, chi cho tim hu vong cla
chiing sanh khdng c6 ty thé; nhu tim tham nhiém, niém budn vui
thuong gidn thoat dén rdi tan, khong c6 chi 1a chan that. Canh vd ngi
12 cdnh gi6i xung quanh ta nhu huyén mong, né khong tu chi dudc, va
bi sy sanh diét chi phdi. D6 thi ddi ra g0 hoang, rudng dau héa thanh
bién ca, van vt ludn ludn bi€n chuyén trong titng gidy phit, cdnh niy
4n mat, canh khac hién l1én. Pitc Phat da ding cich phan tich sau day
dé chitng minh ring c4i “Ta” ching bao gid tim thidy dudc § than hay
trong tdm. Thdn khong phdi la cdi “Ta”: Than khong phai 1a cdi “Ta”,
vi né€u than 1a cdi “Ta” thi cdi “Ta” phdi thudng con, khong thay ddi,
khong tan ta, khong hu hoai va khong chét chéc, cho nén thin khong
thé 1a cdi “Ta” dugc. C4i “Ta” khong c6 cdi than theo nghia khi néi
“Ta” c6 mot cdi xe, mot cdi mdy truyén hinh vi cdi “Ta” khong kiém
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sodt dudc cdi than. Than dau y&u, mét mdi, gid nua ngugc lai nhitng
diéu minh mong mudn. BE ngoai cda cdi than nhiéu khi khdng theo
nhitng u6c muén ciia minh. Cho nén khong thé nao cho ring cdi “Ta”
c6 cdi than. Cdi “Ta” khong & trong thin. Né&u ta tim tir dau dé€n chan,
chiing ta khong thé tim ra chd nao la cdi “Ta”. Cdi “Ta” khdng & trong
xudng, trong mau, trong tiy, trong téc hay nudc bot. Cai “Ta” khong
thé€ tim thdy bit c& ndi nao trong thin. Than khong & trong cdi “Ta”.
Né&u thian & trong cdi “Ta”, cdi “Ta” phdi dugc tim thdy riéng r& vdi
than va tAim, nhung cdi “Ta” ching dudc tim thiy & dau ca. Tam khong
phdi la cdi “Ta”: TAm khong phdi 1a cdi “Ta” vi 1€ né giong nhu tdm,
tam thay d8i khong ngirng va ludn ludn ling xing nhu con vugn. TAm
ldc vui lic budn. Cho nén tim khdng phai Ia cdi “Ta” vi né ludn thay
ddi. C4i “Ta” khong sd hitu cdi tAm vi tAm hitng thd hay that vong trai
v4i nhitng diéu ching ta mong mudn. Mic du ching ta bi€t mot s§ tuw
tuwdng 12 thién va mot sd 12 bat thién, nhung tAm cit chay theo nhitng tu
twdng bAt thién va lanh ling v6i nhitng tu tudng thién. Cho nén cdi
“Ta” khong sG hitu tAm vi tim hanh ddng hoan toan doc lap va khong
dinh liu gi d&n cdi “Ta”. C4i “Ta” khong & trong tAm. Dl chiing ta cin
than tim ki€m trong tdm, du ching ta hét sifc ¢d ging tim trong tinh
cam, tu tudng va s§ thich, chiing ta cling khong tim tha'y dau cdi “Ta” &
trong tAm hay trong nhitng trang thdi tinh thAn. TAm ciing khong hién
hitu & trong cdi “Ta” vi cdi “Ta” néu né hién hitu n6 hién hitu riéng ré
vdi tim va than, nhung cdi “Ta” nhu th€ ching thé tim thdy & chd nao.
Chiing ta nén chdi bd y tudng vé cdi “Ta” bdi hai Iy do: Thit nhat 1a
chiing sanh tuy hét thdy déu c6 cdi tim thin do ngii uin hoa hdp gid
tam ma thanh, nhung khong cé cdi thuc thé thudng nhat ctia minh, nén
goi 12 nga khong. Thit hai 12 chirng nao ma ching ta con chdp vao céi
“Ta”, chirng 4y chiing ta con phdi bdo vé minh, bio vé cla cdi, tai san,
uy tin, 1ap trudng va ngay cd dén 13i néi ciia minh. Nhung mot khi vat
bé dudc 1ong tin vao cdi “Ta” doc 1ap va thudng con, ching ta c6 thé
song v6i moi ngudi mot cdch thodi mdi va an binh. Pic Phat day:
“Hiéu dudc vo ngd la chia khéa di vao dai gidc, vi tin vao céi “Ta” la
ddng nghia véi vd minh, va vd minh 12 mot trong ba loai phién nio
chinh (tham, sin, si). Mot khi nhan biét, hinh dung hay quan niém ring
chiing ta 1a mot thyc thé, ngay 1ap tic ching ta tao ra sy ly gian, phan
chia gitta minh va ngudi cling nhu sy vat quanh minh. Mot khi c6 y
niém vé cdi ta, chiing ta s& phdn &ng v4i ngudi va sy vit quanh minh
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biing cAm tinh hay 4c cdm. P6 12 sy nguy hiém thit sy clia sy tin tudng
vao mdt cdi ta c6 that. Trong Thién, khi hanh gid hanh tri d€n dd quén
di tu ngad c6 nghia 1a thin tim da tu coi nhu bd di. Kinh nghiém moi sy
déu dang bi€n mat dan trong mdt khodnh khic hay trong mot khodng
thdi gian that dai. Pay c6 thé dugc xdc ching 1a ¢4 Chitng Ngd. Chinh
vi viy ma su chdi bd cdi ‘Ta’ chang nhitng 1a chia khéa cham dit khd
dau phién nio, ma né con 1a chia khéa di vao ctta dai gidc.”

Hanh gid tu Phat phdi luon thong hi€u thuyét Vo Ngi clia nha
Phat. Pao Phat day ring con ngudi dudc nim yé&u t6 két hgp nén, goi
12 ngii udn: vat chat, cdm gidc, tu tudng, hanh nghiép va nhan thic.
Néu vat chat 1a do tif dai cAu thanh, tréng rong, khdng c6 thuc chat thi
con ngudi, do ngii uin k&t hgp, ciing khong cé tw ngd vinh citu, hay
mot chii thé bit bi€n. Con ngudi thay ddi tirng gidy tirng phiit, ciing trai
qua sit na vo thudng va nhi't ky vo thudng. Nhd nhin siu vio ngii uin
cho nén thdy “Ngii 4m vo ngi, sinh diét bi€n ddi, hu nguy khong chi”
va ddnh tan dugc 4o gidc cho ring thin ndy 12 mot ban ngd vinh citu.
V6 Ngi Qudn l1a mdt dé tai thién quin quan trong vao bic nhat clia
dao Phat. Nhd V6 Ngia Qudn ma hanh gid thdo tung dugc bién gidi
gitta ngd va phi ngi, thdy dudc hoa diéu dai dong cla vii try, thiy ta
trong ngudi va ngudi trong ta, thd'y qua khi va vi lai trong hién tai, va
siéu viét dugc sinh t&. Chit Anatman trong Phan ngit ¢6 nghia 1a vo
nhin tinh, khdng c6 thuc chit hay v ngd. Thuyé&t Vo Ngi c6 hai dic
tadnh chinh l1a phdp v6 ngd va nhan v nga. Bo6i khi gido ly “v6 ngd”
gay ra boi r6i va hi€u IJam. BAt cif Itc ndo ching ta néi “T6i dang n6i”,
hay “T6i dang di”, vin van. Nhu viy lam sao chiing ta c¢6 thé chdi bd
thyc t& ctia c4i “Ta”? Phat t chon thuan nén ludn nhé ring Pic Phat
khong bdo chiing ta chdi b viéc xung ho “Ta” hay “T6i”. Chinh Pic
Phit con phai diing mot tir nao d6 dé xung ho, nhu tir “Nhu Lai” ching
han, khdng can biét tif ndy c6 nghia gi, né vin 12 mot tir hay mot danh
xung. Khi Dtic Phit day vé “Vo ngd”, Ngai nhdn manh dén sy tir bd
mot y niém cho ring “T6i” 12 mot thuc thé thudng hing va khong thay
ddi. Ngai néi nim uén (sic, tho, tudng, hanh va thifc) khong phai la
cdi “Ta”, va khong c6 cdi “Ta” nao dudc tim thdy trong nim uin nay
cé. Su phd nhan cta Pitc Phit ¢6 nghia 13 sy phli nhan mot niém tin c6
mot thuc thé ¢ that, doc 1ap va thudng con duge ngudi ta goi la “Ta”
vi mot thuc thé nhu vy phai doc 1ap, phdi thudng con, khdng bién ddi,
khong hodn chuyén, nhung mdt thuc thé nhu vy hay mot cai “Ta” nhu
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thé€ khong thé tim thdy § dau dugce. Khi Piic Phit dua ra khai niém vé
“Vo ngd,” Ngai da 1am ddo 1on khong bi€t bao nhiéu quan niém vé vi
tru va nhan sinh. Pitc Phit da gidng mot don 16n trén ¥ niém phd bién
va kién cd nhit cda lodi ngudi thdi d6: y niém vé sy ton tai cla cai
“nga” thudng con. Nhitng ai thau hiéu dugc vo ngd déu biét ring nd
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dugc dua ra dé ddnh d8 y niém vé& “ngi” chit khong phdi 1a mot dd dn
mdi ctia thyc tai. Khdi niém “V6 ngd” 1a phuong tién, chd khong phai
1 citu canh. N&u né trd thanh mot y niém thi nd ciing cin dugce phd va
nhu bao nhi€éu y ni€m khéc.

Hanh gid tu Phit nén ludn nhé ring Than-TAm-Canh déu vo nga.
Chu phap vd nga 1a khong cé ta, khong cé tu thé, ty chd. Piéu niy
cling gdm c6 thin vd ngd, tim vo ngd va canh vo ngid. Than vo ngi 1a
than ndy hu huyén khong tu chii, ta ching th€ 1am cho né tré mai,
khong gia chét. Du cho bac thién tién cling chi luu tru dudc sic than
trong mot thi han nao thoéi. TAm vd nga, chi cho tdim hu vong cia
chiing sanh khdng c6 tu thé; nhu tim tham nhiém, niém budn vui
thuong gidn thoat dén rdi tan, khong c6 chi 1a chan that. Canh vd ngi
12 cdnh gi6i xung quanh ta nhu huyén mong, né khong tu chi dugc, va
bi su sanh diét chi ph&i. Do thi ddi ra g0 hoang, rudng dau héa thanh
bién c4, van vat ludn ludn bi€n chuyén trong tirng gidy phiit, cinh niy
4n mat, canh khac hién 1én. Pitc Phat da ding cich phan tich sau day
dé chitng minh ring cdi “Ta” ching bao gid tim thdy dudc § than hay
trong tAm. Than khdng phai 1a cdi “Ta”, vi n€u than 1a c4i “Ta” thi cdi
“Ta” phai thudng con, khong thay d6i, khong tan ta, khong hu hoai va
khong chét chéc, cho nén thin khong thé 1a cdi “Ta” dugc. C4i “Ta”
khong cé cdi than theo nghia khi n6i “Ta” c6 mot cdi xe, mdt cdi may
truyén hinh vi cdi “Ta” khong kiém sodt dugc cdi than. Than dau yéu,
mét mdi, gid nua ngugc lai nhitng diéu minh mong mudn. Bé ngoai clia
cdi than nhiéu khi khong theo nhitng uéc mudn ctia minh. Cho nén
khong thé nao cho riing cdi “Ta” c¢6 cdi than. C4i “Ta” khdng & trong
than. N&u ta tim tir du d&€n chan, chiing ta khong thé tim ra chd nio la
cdi “Ta”. Cdi “Ta” khong § trong xuong, trong mau, trong tiy, trong
téc hay nudc bot. C4i “Ta” khong thé tim thdy bit ci ndi nio trong
than, thin khong & trong cdi “Ta”. N&u than & trong cdi “Ta”, cdi “Ta”
phdi dugc tim thiy riéng ré vdi thin va tdm, nhung cdi “Ta” ching
dudc tim thdy & dau cd. TAm khong phai 1a cdi “Ta” vi 1& né giéng nhu
tam, tAm thay ddi khong ngirng va ludn ludn ling xing nhu con vugn.
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Tam Idc vui ldc budn. Cho nén tAim khdng phéi la cdi “Ta” vi né ludn
thay ddi. Cdi “Ta” khong s& hifu c4i tAm vi tim hifng thi hay thit vong
trdi v6i nhitng diéu ching ta mong mudn. Mic dit chiing ta bi€t mot s&
t tudng 12 thién va mot s6 12 bat thién, nhung tim c chay theo nhitng
tu tudng bAt thién va lanh lung véi nhitng tu tudng thién. Cho nén cdi
“Ta” khong sG hitu tAm vi tim hanh dong hoan toan doc 1ap va khong
dinh 1iu gi d&n cdi “Ta”. C4i “Ta” khong & trong tim. Dui chiing ta cin
than tim ki€m trong tAm, du ching ta hét sifc ¢d ging tim trong tinh
cam, tu tudng va s§ thich, chiing ta cling khdng tim thi'y dau cdi “Ta” &
trong tAm hay trong nhitng trang thdi tinh thAn. TAm ciing khong hién
hitu & trong cdi “Ta” vi cdi “Ta” néu né hién hitu n6 hién hitu riéng ré
vdi tAim va than, nhung cdi “Ta” nhu thé€ ching thé tim thi'y & chd nao.

Chiing ta nén chdi bd y tudng vé cdi “Ta” bdi hai 1y do: 1) Chirng
nao ma ching ta con chip vao cdi “Ta”, chitng 4y chiing ta con phai
bdo vé& minh, bdo vé& cla cdi, tai sdn, uy tin, lAp trudng va ngay cd dén
13i n6i cia minh. Nhung mot khi vt bd dugc long tin vao cdi “Ta” doc
1ap va thudng con, chiing ta c6 thé sdng v6i moi ngudi mot cich thoai
mdi va an binh. 2) Bic Phit day: “Hiéu dugc vd ngd la chia khéa di
vao dai gidc, vi tin vao cdi “Ta” 1a dong nghia vdi vo minh, va vd minh
12 mot trong ba loai phién ndo chinh (tham, sin, si). Mot khi nhin biét,
hinh dung hay quan niém riing chiing ta 12 mot thuc thé, ngay lap tic
ching ta tao ra sy ly gidn, phan chia gitta minh va ngudi cling nhu sy
vat quanh minh. Mot khi ¢6 ¥ niém vé c4i ta, chiing ta sé phan tng vdi
ngudi va sy vat quanh minh bing cdm tinh hay 4c cdm. D6 1a su nguy
hi€m that sy clia sy tin tudng vio mdt cdi ta c6 that. Chinh vi viy ma
si chdi bd cdi ‘Ta’ ching nhitng 14 chia khéa chdm ditt khd dau phién
nao, ma né con la chia khéa di vao ctra dai gidc.” Hanh gia tu Phat
nén quin “Vo Ngi” trong tirng budc chan di. Hanh gid c6 thé thong
hi€u dugc ba dic tinh nidy qua cich theo dbi bam sit cic dong tic
budc di va cdc nhin thiic cia dong tdc. Khi chuyén tim chi niém vao
cic chuyén dong nay, ching ta sé thi'y van hitu khdi sinh va hoai diét,
va tir d6, chiing ta s& nhan thifc dudc tdnh vo thudng, khd va vo ngi
clia clia tit cd moi hién tugng hitu 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
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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,



94

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 effectlf, 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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Chuong Bay
Chapter Seven

Phdp An Thit Tu: Niét Ban

Theo truyén thdng Pai Thira, c6 bon phap an: Thir nhdt la Vo
Thuong: Nhat Thi€t Hinh V6 Thudng, van vat vo thudng, phdp hitu vi
vo thudng. Thit nhi la Khé: Nhit Thi€t Hainh Khd, moi tht déu dua
dén khd dau. Thit ba la Vo Nga: Chu Phap Vo Ngi, chu phap vo ngi.
Thit tw la Niét Ban: Ni€t Ban Tich Diét, Ni€t Ban an lac trudng ctru,
chi c6 Ni€t ban la vinh vién, vo khd va thanh tinh. Ma that vay, Niét
Ban 12 mot trong nhitng Phap An rdt quan trong trong Phat gido, vi n6
la cttu c4nh t6i hau clia bt c ngudi tu Phat. Niét ban 1a sy chAm dit
hoan toan nhitng ham mudn va khS dau phién nio. Ni€t Ban 12 muc
tiéu t0i thugng cla nhitng ngudi tu theo Phat. Sy gidi thodt cudi cling
hay cttu cdnh t8i hiu clia dao Phat, khong thé dat dé€n ngay lap tic
dugc. P6 12 mot ti€n trinh tudn ty, mot sy dio luyén tirng bude. Trude
tién, hanh gid phai tu tap gidi thoat khdi nhitng khd dau phién nio do
hi€u dudc nguyén nhin cda chiing, xuyén qua thuc hanh TG di¢u d&
ma x6a bd hay 1am bi€n mat nhitng nho bin Ay. K& d6 hanh gia phai
su loai bd nhitng 4o dnh va dam mé, vugt thodt sinh tf va dat tGi ciu
canh Nié€t ban. Nhu kinh dién thuong néi: sy thanh tinh tAm chi dat
dudc sau khi di thanh tyu gii hanh. Thanh tinh tAm va tri tué 1a diéu
khong thé€ c6 néu khong thanh tinh gigi. Pic Phat thic duc cic dé tir
clia Ngai trudc tién hdy tu dit minh vio nép song gidi hanh, sau dé
méi budc vao con dudng thién dinh va tri tu¢. Chinh vi vay can phai
khdi su ngay tir buSc dau. Pi€m khdi ddu trong gido phdp 1a Gidi. Sau
khi da ddng virng trén ving dit gidi, hanh gid sé& nd luc 1am chi céi
tim dao dong ctia minh.

Khi chiing ta n6i d&€n Niét Ban chiing ta gip phai nhitng khé khin
trong viéc dién ta vi bin chit xdc thuc ciia mot kinh nghiém khong thé
va khong bao gid c6 thé dugc truyén dat bing ngdn tir. Kinh nghiém
nay phdi dudc mdi ngudi ty minh kinh qua, khong c6 ngoai 1. Chiing
ta phai kinh qua viéc chAm dit khd dau phién nio, nhitng tai hoa clia
luyé&n chdp, sin hian va vd minh. Khi ching ta loai bd dudc nhitng
nguyén nhin ctia khd dau phién nio la chiing ta chiing nghiém niét
ban cho chinh minh. Nirvana” 1a thuit ngit Bic Phan ch
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ddt.” T ndy do sy k&t hgp cia ti€p dau ngit “nir” va cin ngit dong tr
“va” c6 nghia 12 “thdi tit” hay “dap tit.” PAy la sy chAm dt ti€n trinh
hién hitu clia duc vong dé dat t6i niém an lac trudng ctu. Niét ban,
ch€& ngu moi duc vong, doan tin luin hdi sanh t. Pay 13 trang thdi cao
nhAt clia hanh phic, binh an va thuin khiét. Pay ciing 1a muc tiéu tdi
hiu clia moi c6 gdng clia chu Phat tf (Muc tiéu tAm linh thil thing
trong Phat gido), nhim gidi thodt khéi sy ton tai han hep. Niét ban,
trang thdi thodt khoi tdi sanh bing cdch diét trir moi ham mudn va
doan tin ngd chip. Theo Kinh Ling Gia, Niét Ban nghia 1a thiy sudt
vao tri xtt clia thyc tinh ding chinh thyc tinh (Niét Ban gid ki€n nhu
thuc xit—Blowing out), va sau khi thdy dugc nhu vay, mot vi Bd Tt
v6i tAm dai bi, tif bd niét ban d€ huéng din nhitng ngudi khac di d&n
gidi thodt.

Nirvana gdm ‘Nir’ c6 nghia 13 ra khéi, vd ‘vana’ c6 nghia 13 khat
4i. Nirvana c6 nghia 1a thodt khéi luan hdi sanh ti¥, chAm dit khd dau,
va hoan toan tich diét, khdng con ham mudn hay khd dau nita (Tich
diét hay diét do). Ni€t Ban 1a giai doan cudi cling cho nhitng ai da dit
trir khat 4i va chdm dit khé dau. N6i cach khac, Niét Ban 13 cham dit
vO minh va ham muén dé€ dat d&€n su binh an va tu do ndi tai. Ni€t Ban
v6i chit “n” thudng d6i lai vdi sanh tit. Ni€t ban con dung d€ chi trang
thdi gidi thodt qua toan gidc. Ni€t Ban ciing dudc dung theo nghia trd
v& v&i tdnh thanh tinh xua nay cia Phit tinh sau khi thian x4c tiéu tan,
tiic 12 trd vé vdi sy tw do hoan toan ciia trang thdi vo ngai. Trang thdi
t6i hau 1a vo tru Ni€t Ban, nghia 12 sy thanh tyu tv do hoan toan,
khong con bi rang budc & ndi ndo nita. Ni€t Ban 13 danh tit chung cho
cd Tiéu Thira 1in Pai Thira. Theo Kinh Ling Gia, Pic Phat bo
Mahamati: “Niy Mahamati, Ni€t Ban nghia 13 thiy sudt vao trd xd
ctia thyc tinh trong ¥ nghia chan that cia né. Trd x@& cta thyc tinh 1a
ndi ma mot sy vat ty né tri. Trid trong chinh cdi chd clia minh nghia 1a
khong xao dong, tic 1a mai mai tinh ling. Nhin thdy sudt vao trd xd
ctia thyc tinh ding nhu né nghia 1a thong hi€u ring chi ¢6 cdi dugc
nhin tr chinh tAim minh, chi khong c6 thé gidi ndo bén ngoai nhu thé
cd.” Sau khi Difc Phit ving béng, hiu hét cdc thdo luan suy luin siéu
hinh tip trung quanh dé tai Ni€t Ban. Kinh Pai B4t Niét Ban, nhitng
doan vin bing ti€ng Bic Phan vira dudc phdt ki€n mdi diy, mot &
Trung A va doan khdc & Cao D3 Son cho thdy mot thio ludn sOng
dong vé cdc van @& nhu Phit tinh, Chin nhu, Phép gidi, Phap than, va
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su khic nhau giita cdc ¥ tudng Ti€u Thira va Pai Thira. T4t ci nhitng
chii diém d6 lién quan dé€n van dé Nié€t Ban, va cho thd'y mdi ban tim
16n clia suy luan dudc dit trén vin dé vo cling quan trong nay.

Su gidi thich twong d6i nhit clia Ni€t Ban 1a trang thdi cao nhat
ctia thién dinh ‘dd dirng moi y twdng va cdm tho.” Ni€t Ban ciing con
goi 1a sy tin diét cac thic, tic 1a sy thyc nghiém vo phin biét, bdi 1€
vong luan hoi sanh tir dugc thanh hinh qua dong tAm thic, va Niét Ban
chinh 12 sy tiéu diét sanh t, 1a thuc tai cda vo ngd. Bing nhiing
phuong tién tu tip thién dinh d€ tri tué hién tién sé tinh chi dugc ti€n
trinh hoat dong cta y thic. Phat gido ludn ludn ding mot sd tir phi
dinh d€ tam mo ta trang thai khong thé dién td dudc ctia Ni€t Ban nhu:
‘Pay la sy khong sanh, khong hitu, khong tao, khong tic, vin van. Niét
Ban la trang thdi khong dit, khong nuéc, khong c¢6 canh gidi Khdng vo
bién x& hodc Thiic vd bién xi. Ni€t Ban khdng dén, ciing khong di,
khong diing, khong sanh, khong diét, khong bit diu, khong chim dit.
Nhu thé 1a sy chim dit dau khd. Vi vay Nié€t Ban 13 vuot ra ngoai sy
dau khé. Noi d6 khong cé thay d6i, khong sau mudn, khong 6 nhiém.
Ndi d6 an lac va hanh phiic. Pay chinh la h3i ddo, 12 ndi tri &n, ndi vé
nuong va muc dich t6i hAu. Thém vao dé, thuat ngit ‘Nibbana’ trong
kinh dién Pali r5 rang bi€u thi mdt thyc thé thdng nhi't thudng hiing,
ton tai, vuot khdi tam gigi. PAy 12 ban chdt vo tan, khong thé dién ta
dugc, khong sanh, khong diét va vugt qua tat ca nhitng phan biét ddi
di, ddng nhat v6i vo ngi.

Theo Phat gido, Ni€t Ban c6 nhiéu dic tinh riéng sau diy: Niét
Ban c6 thé dugc vui hudng ngay trong ki€p ndy nhu 12 mot trang thai
c6 thé dat dudc. Niét Ban cé bon ditc, con goi la Tit Pitc Niét Ban: Ta
DPitc Ni€t Ban theo Phat Gido, hay bdn phdm hanh cao thugng hay
nhitng ban chat siéu viét clia Nhu Lai dugc thuyét gidng trong Kinh
Ni€t Ban (day 12 bon phim hanh r6t rdo ctia Pic Nhu Lai, ¢6 bon dic
ndy tifc 12 dic Pai Bat Niét Ban cta Pai Thira): Thit nhat la Thuong
Piic: Thé ctia Niét Ban thudng hiing bit bi€n, khong sinh diét, khong
con bi chi phdi bdi vo thudng. Thif nhi la Lac Piic: Thé ciia Ni€t Ban
tich di€t vinh an, mot thd Lac Ba La Mat. Thit ba la Nga Priic: Stc
manh hay didc cia ngd dugc dinh nghia nhu 12 ty tai, khic phuc va giai
thoat. Thit tw la Tinh Pitc: Thé clia Ni€t Ban gidi thoat khdi moi ciu
nhiém. Nié€t ban con c6 tdm loai phdp vi diy di: Thudng Tru, Tich
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Diét, BAt Lio, Bt T&, Thanh Tinh, Hw Khong Siéu Viét, BAt Pong, va
Khodi Lac.

Ngoai ra, Ni€t Ban con c6 nhitng dic tinh khdc. Thit nhat 1a sy
triét tiéu hoan toan clia ham mudn va dau khd. Muc tiéu tdi thugng
clia nhitng ngudi tu Phat. Trang thdi c6 thé dat dudc bing nhitng udc
vong chdnh ddng nhu thanh tinh cudc séng va tin diét bdn nga. Phat da
n6i vé Ni€t Ban nhu mot ndi khdng sanh, khong diét. Thi nhi, nié€t ban
12 mot trang thdi tinh thin c6 thé chitng ngd dudc. Su kién rd rang
chitng té Ni€t ban khong phai la mot trang thai hu vo. Thit ba, ni€t ban
khong phdi 12 mot noi chén hay mot loai thién dang cho linh hdn tri 4n
trong d6. Ni€t Ban 1 trang thdi ching dic tly thudc chinh badn thin
ndy, va trang thdi nay c6 thé chitng nghiém ngay trong d5i nay. Niét
Ban vudt ra ngoai sy dién td clia vin ty ngdn nglt. N6 vudt ra ngodi
pham tri thdi gian va khong gian ma pham phu dién td. Thit tu, niét
ban 14 noi (n€u ching ta cé thé tam goi nhu viy) ma tham sin si bi
diét tAn va cdc 1au hoidc bi doan tan. Tuy nhién, c6 mot s6 ta kién vé
Nié&t Ban. Nié€t ban 12 thudng hiing vinh clru; tuy nhién ta dao lai cho
ring ngay ca Niét ban cling vo thudng. Ni€t ban 1a chan Phat tdnh; tuy
nhién ta dao cho ring lam gi c¢6 céi Phat tdnh. Niét ban Ia noi cda an
lac; tuy nhién ta dao lai cho ring moi noi ké ca Niét ban déu khd chit
khong vui. Pay 1a mdt trong tdm dién ddo thudc Vo6 thudng dién ddo.

DPao Phat cho ring Ni€t ban 1a thudng hing vinh ctru; tuy nhién ta
dao lai cho ring ngay c4 Niét ban ciing vd thudng. Ni&t ban 13 thanh
tinh; tuy nhién, ta dao cho ring ngay cd Niét ban ciing bat tinh. Pay la
mot trong tdim dién ddo thudc Vo6 thudng dién ddo. Pao Phat cho ring
Niét ban la thudng hiing vinh clru; tuy nhién ta dao lai cho ring ngay
cd Niét ban ciing v thudng. Pitc Phat néi ring Ni€t Ban 1a hanh phiic,
12 niém an lac t&i thugng, bat ti, khdng cé tao tic, né vudt ra ngoi
da't, nudc, Itra, gié. N6 khong thé nao do hay do ludng dudc. Ngai da
dién t4 Ni€t ban bing nhitng danh tir sau day: Vo tan, Bat Tuy Thé€,
V6 Song, Téi Thudng, Téi Cao, Vugt ra ngoai, Noi nuong twa Toi
Thuong, Chau Toan, An Toan, Hanh Phic, Duy Nhat, Vo Try, Bat Kha
Diét, Tuyét doi trong sach, Siéu Th&, Vinh Cttu, Gidi Tho4t, vd Ving
Ling, van vin. Bén canh d6, Ni€t Ban con cé nhitng dic tidnh tong
qudt sau: Thudng Tru, Tich Diét, B4t Lio, BAt T, Thanh Tinh, Gidi
Tho4t, V6 Vi, Bat Sanh, An lac, vin van. Riéng Diét bd bao g6m diét
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sanh t&f va diét tham duc hay cham dit hét thdy khd dau d€ di vao an
lac.

Phat tru tai Ni€t Ban ty do toan ven, mudn séng bt ¢t ndi nao tuy
y. Ngai c6 thé 1am bt cif cdch nao Ngai mudn, va vi ring Ngai khong
c6 tru xif c6 dinh, nén Niét Ban clia Ngai dugc goi la “Vo Tru X Niét
Ban.” Ngugc lai, khi ma ban con tdi sanh vao cdi Ta Ba thi ban phai
con chuin bi cho cudc hanh trinh dai tir diy vé noi vinh hiing. Viéc
quan trong nhat 12 ban phai thudng xuyén tu tip tir d6 c6 thé ban sé&
dudgc tri tué can thi€t cho cudc hanh trinh nay. Pirng tim ki€m nhitng gi
siéu viét hay than thong trong ddi nay ma phai luon nhin thing vé citu
cdnh cudi cliing clia ban 12 Ni€t Ban. Ban diu, ngudi ta néi Ni€t Ban
c6 nghia 1a sy nhap diét cia Bic Phat Thich Ca Mau Ni, su thi tich nay
ddnh dau viéc cham ddt luan hdi sanh ti cia chinh Ngai. N6 con chi
ring Ngai di thanh cong trong viéc cham dit nhitng diéu kién c6 thé
din dén viéc ti€p tuc tdi sanh trong vong luan hdi. TAm th4i Niét Ban
12 tAm thai tuyét diéu khong thé nghi ban, né vuot ra ngoai su suy
tuwdng clia nhan thién, khong con vuéng mic bdi c6 khong, trong d6 tat
c nhitng 4o tudng ta vay déu bi loai bd. Theo Thién Thai Biét Gido,
thi diy chi gidi han vao tAm Phat, trong khi Thién Thai Vién Gido lai
cho ring ddy 12 tAm clia ngay c4 nhitng ngudi chua gidc ngd. Pay la
mot trong tdm nguyén tic cin ban, clia truc gidc hay lién hé tryc tiép
v4i tam linh cda trudng phdi Thién Tong.

Theo Phit gido, c6 bon cich dién td ¥ nghia cla chit Nit Ban.
Chir Ni€t Ban c6 nghia 12 “doan diét” va tir d6 din dén thanh tinh. Mot
van dé dudc néu 1én & day 1a c6 phai Niét Ban chi 1a trang thdi bién
ddi cha tri tué hay n6 1a mot chiéu khic cia thyc tai. Chit Ni€t Ban
dugc ding cho ca trang thdi tim 1y bi€n ddi 1dn mot trang thdi siéu
hinh hoc. Trong gido dién Phat gido di c6 ddy diy nhitng dién dat cho
tha'y Ni€t Ban 1a mdt trang thdi bi€n ddi ctia nhan cdch va y thic. Sy
bi€n d6i nay dugc mo ta biing nhitng tif ngit phii dinh nhu doan diét 4i
duc va luyé&n chap, nhung ciing c6 khi tir ngit nay dudc ding trong
khing dinh nhu sdn sanh tri tué siéu viét va an binh. Theo tri€t Iy Phat
gido, c6 bon cich d€ dién td Nié€t Ban. Vé mdt Tiéu Cuc: MO ta theo
16i phi dinh 12 phuong thifc thong thudng nhat. Ni€t Ban 1a bt t, bat
bi€n, bat diét, vd bién, vd tic, vO sanh, vi sanh (chua sanh), bat thé,
khong bi hiiy hoai, bit tao, vo bénh, vo 3o, khong con doa lac vao
chdn tram lun, vo thugng, chaAm dit khd dau, va gidi thodt tdi hau. Vé
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mdt Khdng Pinh: Ni€t Ban 13 an binh, cuc lac, tri tué siéu viét, thanh
tinh va an 6n. Ky thit tdt cA moi thi hitu han déu 13 vd thudng. Ban
chat chii y&u clia n6 13 sanh va diét. N6 sanh ra rdi lai bi hiiy diét. Su
doan diét ctia n6 dem lai thanh tinh va an lac. Sy doan diét cling c6
nghia 12 chAm dit tham 4i va khd dau trong trang thdi tAm an tinh. N6i
theo cdch khing dinh, Ni€t Ban ciing ¢6 nghia 12 cuc lac, 13 tri tué siéu
viét, sy chi€u sdng, va y thiic thuan tdy trong sdng. Vé mdt Nghich Ly:
Phuong thitc nay thudng dugc tim thd'y nhiéu nhat trong Bat Nhi Ba La
Mat Pa hay trong cic gido dién Trung Quan. Niét Ban tru trong canh
gi6i vo s& tru. Con dudng duy nhit dé dat dé€n muc dich nay 13 ching
nghiém riing theo nghia t8i hau thi khong c6 bit ctt muc dich nio dé
dat d&€n. Ni€t Ban 1 thuc tai ma thuc tai lai 13 khong tdnh. Vé mdt
Tuong Trung: Sy md ta theo cach tugng trung khac vdi cach mo ta
nghich 1y, n6 tranh né 16i dién ta triru tugng va thay vao do6 lai st dung
nhitng hinh 4nh cu thé. Tir quan di€m nay, Ni€t Ban la chd an tri mat
mé, 12 hon ddo trong viing ngip lut, 12 bén by ding xa, 1a Thanh
thanh, 12 noi vé nuong, la chd che chd, 1a noi dung than an toan.

Ni€t Ban Gidi hay thé& gigi Ni&t Ban 1a Niét Ban c6 thé tang giit
mudn dic vO vi, ndi sanh ra cdc viéc 1¢i lac th€ gian va xuat th€ gian,
mot trong tam phdp v6 vi. C6 hai Ni€t Ban Gidi: Du Y va Hitu Du Y.
Thit nhdt la Niét Ban Gidi khong c6 Du'Y: Bac A La Hdn da doan tin
céc lau hoic, da thanh tyu cdc pham hanh, viéc cAn 1am d3 lam xong,
da dat gdnh ning xudng, da dat dugc A La Han Qua, da tan diét hoan
toan cdc hitu ki€t s, bac di gidi thoat nhd hi€u bi€t chan chanh. Moi
cdm tho ctia vi 4y khdng con ua thich, khong con thich thd, da trd nén
1ing diu. Vi 4y da ching duge Ni€t Ban Vo Du Y. Khi vi 4y nhap diét,
cdc uin clia vi 4y ciing ngung van hanh, ching s& tiéu hoai vao lic
chét; cac tho cia vi Ay khong con nifa, va do sy tay trif tham sin si ma
vi 4y khong con tdi sanh, duong nhién ltic 4y sy 4p U cdc cdm tho ciing
khong con. Va do dé, tho cla vi Ay sé& trd nén ngudi lanh
(sitibhavissanti). Thit nhi la Niét Ban Gidi Hitu Dw Y: Bic A La Hdn da
doan tan cdc lau hodc, da thanh tuu cdc pham hanh, da dat dugc A La
Hin qua, da dit xong ganh ning xudng, da doan diét cdc hitu kiét s,
bac Ay da gidi thodt nhd hi€u bi€t chan chinh. Chinh cdc cin cda vi 4y
chua bi hily hoai nén vi &y cdm tho cdc diéu khd y va khong khd y, vi
Ay cam tho lac va khd. Ngii udn van con, chinh sy tin diét tham, sn,
si clia vi 4y dugc goi 1a Niét Ban Gidi Hiru Du Y. Ngii udn ctia vi 4y 1a
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do tham sén si trong qua khd vo dinh ctda vi 4y tao thanh. Vi &y van
con séng nén cdc uin clia vi 4y phdi van hanh. Do d6, vi 4y vin cdm
tho nhitng tho lac ciing nhu tho khd ma cdc cin ctia vi 4y luu giit do su
xtic cham véi cdc tran cdnh. Nhung vi vi 4y di thodt khdi su chip thi,
phan biét va ¥ niém vé ngi thé nén vi &y khong bi tic dong bdi nhitng
cam tho ndy nita.

Hitu Du Y Ni€t Ban Ia Ni&t Ban khong con sanh tif ludn hdi, nhung
van con du lai thin thé qud bdo cia ki€p ndy. C6 hai quan niém khic
nhau vé Hitu Du Niét Ban. Theo quan niém ciia Tiéu Thita: Theo quan
niém ctia Ti€u Thira thi mot vi A La Han di dit bd hét moi phién nio
va tuyét diét nhan sanh t vi lai, di vao Hitu Du Ni&t Ban, trong lic
van con sdng, nhung vin con du lai than thé qua bdo cia ki€p nay. Khi
qud bdo hét va ngudi Ay tich diét thi goi 1a V& Du Ni€t Ban (V6 nhan
Httu qua sinh t). Bic A La Hdn da doan tdn cdc 1au hodc, da thanh
tyu cdc pham hanh, da dat dugc A La Hdn qua, da dit xong ganh ning
xudng, da doan diét cic hitu ki€t sit, bic Ay da gidi thoat nhd hi€u biét
chan chdnh. Chinh cdc ciin clia vi 4y chura bi hdy hoai nén vi 4y cdm
tho cdc diéu kha y va khong kha y, vi &y cdm tho lac va khd. Ngii udn
van con, chinh sy tn diét tham, sin, si cda vi 4y dugc goi 12 Niét Ban
Gi6i Hitu Du Y. Ngii udn cda vi 4y 1a do tham sén si trong qua khit vo
dinh clia vi 4y tao thanh. Vi &y vAn con s6ng nén cic uin cda vi 4y
phdi van hanh. Do d6, vi 4y vAn cdm tho nhitng tho lac cling nhu tho
khd ma cédc cin clia vi Ay luu giit do sy xdc cham véi cdc tran cdnh.
Nhung vi vi 4y di thoat khdi su chap thd, phan biét va y niém vé nga
th€ nén vi 4y khong bi tic dong bdi nhitng cdm tho ndy nita. Quan
ni¢m theo Dai Thita: Theo thuyé&t Pai Thira thi nhian sanh tif bi€n dich
hét sach goi 1a “Hiru Du Ni€t Ban,” trong khi qua sanh tif bi€n dich hét
tan va dudc thudng than cla Phat thi goi 1a “V6 Du Niét Ban.” (Vo
Nhan V6 qud, dic Thudng Than Phat). N6i theo thuit ngit, su diét tin
clia phién nio goi 13 “Hitu Du Y Niét Ban,” Niét Ban vdi diéu kién
ctia hitu vin con, hay sit nghia hon, Niét Ban hiy con tu hay uén, Ia
nhitng diéu kién vat chi't va phi vat chit ctia sy hitu.

Vo6 Du' Y Niét Ban 1a Niét Ban Gidi khong c6 Du' Y, ndi khdng con
nhin qud, khong con luan hoi sanh ti, vi Thanh nhiap Vo du Niét ban
khi than ché&t. Ni€t ban sau cling khong con thit gi s6t lai cho ki€p ludn
hdi sanh tl, noi ma tit cd nhitng qui déu chAm dit, hay sy hién hitu
clla mang cin da hoan toan bi dap tit. Niét Ban ciia A La Hdn noi than
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tdm déu doan diét: Ni€t ban sau cting khong con thit gi sét lai cho kiép
luan hdi sanh tif, noi ma tat cd nhitng qud déu cham dit, hay sy hién
hitu cia mang cin di hoan toan bi dip tit. Niét Ban ctia A La H4n noi
than tAim déu doan diét. BAc A La Hdn di doan tin cic lau hoic, da
thanh tyu cdc pham hanh, viéc can lam di lam xong, da dit ganh ning
xudng, da dat dugc A La Han Qua, da tan diét hoan toan cic hitu kiét
stt, bac di gidi thodt nhd hi€u bi€t chan chdnh. Moi cdm tho ctia vi Ay
khong con ua thich, khdng con thich thd, da trd nén ling diu. Vi Ay da
chitng dugc Ni€t Ban Vo Du Y. Khi vi 4y nhap diét, cac udn clia vi 4y
ciing ngung van hanh, chiing s& tiéu hoai vao lic chét; cic tho clia vi
4y khong con nifa, va do sy tdy trir tham san si ma vi 4y khong con tdi
sanh, duong nhién lic &y sy 4p G cdc cdm tho ciing khong con. Va do
d6, tho cla vi Ay sé trd nén ngudi lanh (sitibhavissanti). Ni€t ban tinh
tich sau khi chét, trang thdi da loai trir hoan toan, da cit dit moi lién
hé va khong con tdc dong vé6i thé giSi nita. Khic véi Hitu du Niét ban,
ndi ma cic B Tt chon 1dy viéc & lai trong thé gidi d€ citu rdi chiing
sanh. Niét Ban khong con lai tu hay udan. N6 1a sy diét tin toan dién
nhitng diéu kién cda hitu ciing nhu phién ndo. C6 thé goi né 1a vo du
cda hitu. P4y 12 Ni€t Ban hay “Gidi Tho4t Vién Man,” 1a sy nhap diét
cua DPitc Phiat Thich Ca Mau Ni.

Vio lic 80 tudi, Pic Phat ciing ddong ddo hoi ching Ty Kheo du
hanh tir ndi Linh Thitu vé thanh Vuong X4. Trong cudc hanh trinh ndy
Ngai dd thuyét gido nhan manh vé T Diéu P&. Ngai da nhidn manh:
“Chinh vi khong thong hiéu T Thanh P& ma ci ta va chu vi dd phdi
lin troi 1én 1én xudng xudng trong luc dao day khd 4i.” Ngai ciing
nhdn manh d&€n Tam Hoc ‘Gi6i Pinh Hué.” Khi d&€n thanh Ty X4 Ly,
mdt thanh phd trit phid, Pitc Phit va Ting doan lvu lai trong vudn xoai.
Tai diy Ditc Phat thuyé&t phdp cho dong ho Licchavi va ngudi ky nit
thugng lutu Ambapali, vé sau Ambapali di cing dudng cd khu vudn
x0ai cho Ptrc Phit va Ting chiing. Trong miia an cu ki€t ha cudi cling
tai Beluva, mot ngdi lang gan Vesali, nhitng con dau da 4p t6i nhung
Thé& To6n khong hé than phién. Sau khi binh phuc, Ngai da thuyét gido
nhitng 15i Di Gido sau ciing lién hé dén Ting ching. Ngai bdo A Nan:
“Nhu Lai khong nghi ring Ngai phdi lanh dao Tidng ching hay Ting
chiing phdi 1€ thudc vao Ngai. Vi vdy, nay A Nan Pa, hiay 1am ngon
den cho chinh minh, chitng dirng di tim ndi nuong tua bén ngoai. Hay
gitt 14y chdnh phdp lam ngon dén. C3 giit 14y chdnh phdp lam noi
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nuong tua. Va ndy A Nan Pa, th€ nao la Ty Kheo phdi lam ngon den
cho chinh minh, Iam ndi nuong twa cho chinh minh, khéng di tim ndi
nuong tua bén ngodi, ¢d giit 14y chanh phdp lam ngon den? G day, nay
A Nan ba! Vi Ty Kheo s6ng nhiét tAm, tinh cin, chdnh niém tinh gidc,
nhi€p phuc tham 4i wu bi & ddi, quan sdt than, tho, tim, phdp.” Pic
Phat dd nhaAn manh dé€n nd luc c4 nhan d€ thanh tinh héa ban than va
gidi thoat khdi khd dau phién ndo. Cudi cling Pitc Phat va Ting chiing
dé&n Pava va cu ngu trong vudng xoai ciia Thudn Pa. Tai day Dic Phat
va Ting chiing dugc ngudi thg rén Thuin Pa cling dudng thyc phim.
Ngai da day Tang ching ring thuc phim cudi cung ciing nhu thuc
phdm ciing dudng ldc Ngai thanh dao, mang lai k&t qua 16n va 1gi lac
nhiéu hon so véi moi thuc pham cling dudng khic. Sau khi dén rirng Ta
La ctia dong ho Mallas tai thinh CAu Thi Na, mot tu si khd hanh tén la
Subhadda d3 dén thinh cau Pitc Phat gidi tda mdi nghi hodc clia minh
vé cdc dao su khdc. Pitc Phat da day: “Trong bat ¢t Phdp va Luat nao,
nay Subhadda ma khong cé Bat Thanh Pao sé khong thé nao tim thdy
tlr dé nh4t, dé nhi, dé tam hay dé t& Sa Mon. Gido phép clia cdc ngoai
dao su khong c6 cdc vi Sa Mdn. Nay Subhadda, néu chu dé tif song doi
chin chinh, thé gian nay sé khong ving béng chu vi A La Han. Qud
that gido 1y cla cdc ngoai dao su déu ving béng chu vi A La Hén.
Nhung trong gido phdp niy, mong ring chu Ty Kheo sdng ddi pham
hanh thanh tinh, d€ c6i ddi khong thi€u cic bac Thanh.” Subhadda da
trd thanh vi dé t&r cudi cling cia Ptc Phit va sau ndy ciing trd thinh
mot bac Thanh. Sau ciing, Pitc Phat khuyén gido Ting ching: “Niy
cdc Ty Kheo! Ta khuyén gido chu vi, hdy qudn sat k§ cdc phap hitu vi
déu vo thudng bi€n hoai, chu vi hay nd lyc tinh tdn.” Vio ngay rim
thdng Vesak nim 543 tru6c Tay lich, Pic Phat nhap Ni€t Ban, kim
than ctia Ngai dudc hda ting trong thé va x4 1di dugc chia cho cdc Ba
La Mon, vua chia, S4t d&€ 1gi va dugc thd phudng trong B4t Pai Linh
Thép & tdm noi.

Pé hi€u dao Phat mot cich chinh xdc, chiing ta phai bit diu § citu
cdnh cong hanh cia Phat. Nam 486 trudc Tay Lich, hay vao khoang
d6, 12 nim da ching ki€n thanh két hoat dong clia Pic Phat véi tu
cach mot dao su tai An Do. Cdi chét clia Pitc Phit, nhu moi ngudi déu
10, dugc goi 1a Ni€t Ban, hay tinh trang mot ngon Ira da tit. Khi mot
ngon ltfa da tit, khong thdy con luu lai mdt chit gi. Cling vay, ngudi ta
néi Phat da di vao cdnh gidi vo hinh khong sao miéu td dudc biang 15i
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hay biang cdch nao khdc. Tru6c khi Ngai chitng nhap Ni€t Ban, trong
rung Ta La song tho trong thanh Cau Thi Na, Ngai da n6i nhitng 161 di
gido ndy cho cdc dé tir: “Pirng than khéc ring Pic dao su cia ching
ta da di mat, va chiing ta khdng c6 ai d€ tuin theo. Nhitng gi ta di day,
Phédp cung v6i Luat, s& 12 dao su cia cdc nguoi sau khi ta ving bong.
N&u cdc ngudi tudn hanh Phdp va Luat khong hé gidn doan, hd ching
khdc Phdp thin (Dharmakaya) ctia Ta vin con & ddy madi mii. DU c6
nhitng 15i gido hudn y nhi d6, mot s dé tif clia Ngai da niy ra mot y
ki€n di nghi ngay trudc khi 1€ ting cia Ngai. Do d6 duong nhién céc
bic trudng ldo phai nghi d&n viéc triéu tap mot dai hdi trudng ldo dé
bdo tri gido phdp chinh thong ctia Phat. Ho khuyén cdo vua A Xa Thé&
lap téc ra 1énh cho 18 Tang vién chung quanh thi d6 phai trang bi
phong xa cho cdc hoi vién cia Pai Hoi Vuong X4. Khi thdi gian da tdi,
nam tram trudng lao dugc chon lya cuing hgp nhau lai. C)ng A Nan doc
lai kinh phdap (Dharma) va Upali doc lai ludt nghi (Vinaya). That ra
khong cin doc lai cdc Luat, vi chiing di dudc Phat soan tip khi Ngai
con tai the. Hoi nghi da k&t tAp tinh tAn vé Phdp va Luat. K&t qua hoat
dong cia cic trudng lio dudc thira nhin nhu 13 c6 thim quyén do
nhitng ngudi ¢6 khuynh hudng chd truong hinh thdc va thyc tai ludn.
Tuy nhién, c6 mdt s6 quan di€m di biét, Phi Lau Na 13 mét thi du, vi
niy sau bi gi€t chét lic dang gidng phip. Phii LAu Na & trong mot khu
ring tre gan thanh Vuong X4 sudt thdi dai hoi, va dugc mot cu si dén
héi, Ngai trd 15i: “Pai hoi c6 thé tao ra mot két tap tinh t&. Nhung tdi
s€ gilr nhitng gi da ty minh nghe tir Bic Pao Su cta t6i.” Vay ching ta
c6 thé cho ring da c6 mdt s6 ngudi cé ciac khuynh huéng duy tAm va
ty do tu tudng.

Theo Kinh Phiing Tung trong Trudng Bo Kinh, c6 nim loai bat
hoan hay ngii ching Na Ham. Thit nhdt la Trung Gian Bdt Niét Ban:
Thdnh gid bt hoan chét & Duc gi6i rdi ving sanh vé Sic gi6i. Thit nhi
la Sinh Bdt Niét Ban: DA sanh ra trong cdi Sic gidi thi khong bao lau
sau s& doan lia tAt cA moi phién ndo con sét lai. Thit ba la Hitu Hanh
Bdt Niét Ban: DA sanh vao cdi bat hoan mot thdi gian sau khi tinh tAn
tu tp s& di d&€n qué vi cudi cung 1a Ni&t Ban. Thit tu la V6 Hanh Bdt
Niét Ban: P sanh vao cdi bat hoan ma khong chiu tinh tdn tu hanh thi
qud vi cudi ciing sé& bi tri hodn. Thit ndm la Thuong Luu Bdt Thii A-Ca-
Ni-Sa: Ngudi da sanh vao cdi bat hoan di tt Ha Thién ti€n 1én Thugng
Thién dé cudi ciing dat dé€n citu canh Niét Ban.
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Theo Kinh Thd Ling Nghiém, quyén Chin, phan Thip Hanh Am
Ma, Pic Phit di nhic nhd Ngai A Nan vé nim Ni&t Ban nhu sau: “Lai
c6 ngudi thién nam, trong tam ma dia, chinh tim yén ling kién ¢3. Ma
ching tim dugc chd tién. Cling tot cin bdn clia cdc loai sinh. Xem cdi
trang thdi u thanh, thudng nhiém ddng ban nguyén. Chap sau khi chét
phdi c6, khdi so do chip trudc. Ngudi d6 bi doa vao ludn nim Niét
Ban.” Vi so do chdp trudc nim Ni€t Ban ma phai doa lac ngoai dao,
va mé 1am tinh B4 D&. Thit nhat 1a hodc 14y Duc Gisi lam Niét Ban,
xem thdy vién minh, sinh ra wa mé&n. Thi nhi 12 hoic 14y So Thién vi
tinh khong lo. Thit ba 13 hodc 14y Nhi Thién tAm khong khd. Thit tu 1a
hoic 14y Tam Thién rit vui dep. Tht nim 13 hoic 14y T Thién khd
vui déu mat, ching bi ludn hodi sanh diét. Mé trdi hitu 1au cho 1a vo vi.
Nim chd an 6n cho 1 thing tinh. Ctt nhu thé ma bi xoay van.

Phit gido Pai Thira ciing déng y vé6i kinh dién Pali, Ni€t Ban
khong phai loai bd ciing khong dat dugc, cling khong phai 1a mdt phap
doan diét, ciing khong thudng hing, khong phdi bi d& nén, cling khong
phdi dugc khéi 1én. Ni€t Ban 1a trang thdi gidi thodt t6i hau. Tuy
nhién, cdc nha Pai Thira da dua ra mot trang thdi khdc hon, nghia 1a
trang thdi B6 T4t khong mudn nhap Niét Ban t8i hau, du B6 Tt ¢6
khd ning dat dugc, vi B6 Tdt mudn hy sinh, muén dem thAn minh phuc
vu tit ca ching sanh d€ ho gidi thodt trudc rdi cdc ngai mdi gidi thodt
sau cung. Trong Trung Quan Luan Tung, ngai Nguyét Xdng da dinh
nghia Ni&€t Ban nhu sau: “Nié€t Ban 1a trang thdi khong tir bd, ciing
khong dat dudc, khong phdi hu vo, khong phai vinh vién, khdng phai
tiéu diét, cling khong phai tao tac.”

Theo B6 Tit Long Tho trong Tri€t Hoc Trung Qudn, Ni€t Ban
hoic thyc tai tuyét d6i khong thé 1a hitu (vat ton tai), bdi vi néu né 1a
hitu, n6 sé& bi kém ch& & ndi sanh, hoai, diét, vi khong c6 su tdn tai nao
ctia kinh nghiém c6 thé tranh khéi bi hoai diét. Néu Nié€t Ban khong
thé 1a hitu, thi né cang khong thé 13 vo, hay vat phi ton tai, bdi vi phi
ton tai chi 12 mot khdi niém tudng d6i, tiy thudc vao khdi niém hitu
ma thoi. N&u chinh ‘hitu’ dudce chitng minh 13 khong thé 4p dung cho
thuc tai, thi vo lai cang khong thé chiu ndi sy soi xét chi li, bdi vi ‘vo’
chi 1a sy tan bi€n clia ‘hitu’ ma thoi.” Nhu vay khdi niém ‘hitu’ va ‘vo’
khong thé 4p dung d6i véi thuc tai tuyét doi, lai cang khong thé nghi
t6i chuyén dp dung nhitng khdi niém nao khdc, bdi vi moi khdi niém
khdc déu ty thudc vao hai khdi niém nay. N6i tém lai, tuyét ddi 1a
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siéu viét doi véi tu twdng, va vi nd siéu viét doi vdi tu twdng nén nbd
khong thé dugc bi€u dat bing tu tudng, nhitng gi khong phai 1a ddi
tugng clia tu tudng thi chic chin khong thé 1a ddi tugng clia ngdn tir.

Theo Phat gido, Ni€t Ban khong phai 1a Thién Pang bdi vi theo tu
dién, “Thién Pang” chi c6 nghia 13 trd xi& ctia chu Thién. Tuy nhién,
v4i ngudi Phat ti, thién dang hay dia nguc déu § day, & ngay trong th&
gi6i nay. Piéu nay c6 nghia 12 ban c6 thé tao ra thién dang hay dia
nguc ngay noi th& gian nay. That 12 ky quic khi tao tdc bao nhiéu dc
nghiép rdi chi don thuan tin tudng hay cau nguyén ma cé dudc thién
dang. Niém tin theo Phit gido thit don gidn, n€u ban sdng va hanh xi
hoa hgp v6i nhitng nguyén 1y dao dic thi ban c6 thé tao dudc thién
dang tai day, ngay noi th& gian nay. Vi bing ngudc lai thi ban sé tao
dia nguc ciing ngay trén th& gian nay. Phat tif thuan thanh ching bao
gi® trong ngéng mot thién dang & ndi nao khic d€ ban thudng cho cudc
song dic hanh, hay mot dia nguc d€ trirng phat ké xau 4c, difc hanh
hay xdu 4c ty chiing c6 nhitng hiu qua khong thé trdnh dudc ngay
trong ki€p nay. Nhitng hau qud d6 chinh la thién dang hay dia nguc
ngay trong nhitng gidy phit nay. Vdan hoc Phit gido ham chita qué
nhiéu sy miéu t4 vé cdc cinh gidi trong d6 ching sanh sanh vao do
hiu qua cta nhitng viéc lam trong qud khit cia ho. Theo A Ty Pat Ma
Cau X4 Luan, c6 sdu cdi troi duc gidi va 17 ¢di trdi sdc gidi. Ching
sanh sanh vao cdc cdi trdi nay dugc coi nhu 1a chu thién. Chu thién 1a
nhitng chiing sanh nim trong ba diéu kién t5t clia sy tdi sanh do nhitng
nghiép lanh ddi trudc; ho song lau dai trong mdt khung cdnh hanh phic
trén cdi trdi, tuy van con chiu chu ky tdi sanh nhu cdc ching sanh khic.
Tuy nhién, ddy chinh la nhitng tré ngai chinh cho budc dudng tu tip
ctia ho vi ho bi mdi mé trong nhitng hanh phic d6, nén khong con nhian
chan ra su that khd dau nita. Vi vay ma cdi trdi dudc xem nhu 1a mot
cdi khong may dudc wa thich trong Phat gido, vi chu thién rdi s& hét
tan nghiép lanh va phdi tdi sanh vao cdc dudng thdp hon, noi dé ho
phai ti€p tuc chiu khd dau. Chinh vi th€ ma muc tiéu chinh clia ngudi
Phat tif 14 tu tAp sao cho vugt thodt khdi vong luan hdi sanh ti.

Da6i véi ngudi tu Phat, Niét Ban 12 hanh phic tdi thugng. Nhap diét
vao Ni€t Ban 1a sy nhap diét sau ciing va 16n lao ndi chiing ta s& c6
mot thit hanh phiic mién vién. Pai Thira gidi thich day la sy chAm dit
duc vong va 4o tudng clia moi sinh hoat trong luan hdi sanh ti¥, n6 vugt
ra ngoai moi khdi niém. Pay khong phdi 1a mdt su hoai diét hoan toan
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hay chdm dit hién hitu, sy tdi xui't hién ciia Nhién Ping C6 Phat cling
v6i Phat Thich Ca trén dinh Linh Thitu da 1am sing t3 § nghia nay.
Pay l1a mot trang thii vudt ra ngoai moi ngdn tr dién dat cda con
ngudi. Ni€t ban 13 sy chAm dift hoan toan nhitng ham mudn va khd dau
phién nio. Ni€t Ban 12 muc tiéu t5i thugng clia nhitng ngudi tu theo
Phat. Khi chiing ta néi dén Ni€t Ban ching ta gip phdi nhitng khé
khiin trong viéc dién td vi bdn chdt xdc thyc cia mot kinh nghiém
khong thé va khong bao gid ¢6 thé dudc truyén dat bing ngon tir. Kinh
nghiém nay phdi dugc mdi ngudi ty minh kinh qua, khong c6 ngoai 1€.
Chiing ta phai kinh qua viéc chdm dit khd dau phién nio, nhitng tai
hoa clia luy€n chdp, sdn han va v6 minh. Khi ching ta loai bd dugc
nhitng nguyén nhan ctia khd dau phién nio 1a ching ta chitng nghiém
ni€t ban cho chinh minh. “Nirvana” la thuit ngit Bic Phan chi “su
cham dit.” Tir “Nirvana” do sy k&t hdp cida ti€p dau ngit “nir” va cin
ngit dong tir “va” c6 nghia 1a “thdi tit” hay “dap tit.” Pay 1a sy chAim
dit ti€n trinh hién hitu ctia duc vong dé€ dat tdi niém an lac trudng ciu.
Ni€t ban, ché nguw moi duc vong, doan tin luan hdi sanh tir. Pay la
trang thdi cao nhat clia hanh phiic, binh an va thuan khiét. Py ciing 12
muc tiéu t8i hiu clia moi c6 ging clia chu Phat tf (Muc tiéu tdm linh
thi thing trong Phit gido), nhim gidi thoat khdi sy ton tai han hep.
Niét ban, trang thdi thodt khéi tdi sanh bing cdch diét trit moi ham
mudn va doan tdn ngd chdp. Theo Kinh Ling Gia, Ni€t Ban nghia la
thay sudt vao trd xit clia thuc tinh ding chinh thyc tinh (Ni€t Ban gid
ki€n nhu thuc x@).

DPitc Phat néi ring Ni€t Ban 13 hanh phiic, 12 niém an lac toi
thugng, bat tif, khong cé tao tdc, né vugt ra ngoai dit, nuée, Ita, gid.
N6 khong thé nao do hay do ludng dugc. Ngai di dién td Ni€t ban
bing nhitng danh tir sau day: vo tan, bat ty th€, vd song, t6i thugng,
tdi cao, vUdt ra ngoai, ndi nuong tua tdi thuong, chu toan, an toan, hanh
phiic, duy nhat, vo try, bat kha diét, tuyét doi trong sach, siéu th€, vinh
cltu, gidi thodt, va ving ling, van van. Ni€t Ban c6 nhitng dic tdinh
tdng quat sau day: thudng tru, tich diét, bat ldo, thanh tinh, gidi tho4t,
vO vi, bat sanh, an lac, diét do, diét sanh &, diét tham duc, va chim
dit hét thdy khd dau d€ di vao an lac. Nén ludn nhé ring khi ma ban
con tai sanh vao coi Ta Ba thi ban phai con chuin bi cho cudc hanh
trinh dai tir diy vé ndi vinh hiing. Viéc quan trong nhit 12 ban phai
thudng xuyén tu tap tir dé cé thé ban s& dudc tri tué cin thi€t cho cudc
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hanh trinh nay. Pirng tim ki€m nhitng gi siéu viét hay than thdng trong
ddi nay ma phdi ludn nhin thing vé cifu cdanh cudi cling clia ban Ia
Niét Ban.

Chir Ni€t Ban c6 nghia 1a “doan diét” va tir d6 dAn dén thanh tinh.
Mot van dé dugc néu 1én & ddy 1a c6 phai Ni€t Ban chi 1a trang thdi
bi&n ddi cha tri tué hay né 12 mot chiéu khédc cta thyc tai. Chit Niét
Ban dudgc diing cho c3 trang thdi tim 1y bi€n d6i 1An mot trang thai
siéu hinh hoc. Trong gido dié€n Phat gido da c6 ddy diy nhitng dién dat
cho tha'y Ni&t Ban 12 mot trang thai bi€n d6i clia nhan cich va y thifc.
Su bién d8i nay dugc mo ta bing nhitng tir ngit phli dinh nhu doan diét
4i duc va luy&n chdp, nhung cling c¢6 khi tir ngit nay dugc dung trong
khing dinh nhu sdn sanh tri tué siéu viét va an binh. Theo tri€t Iy Phat
gido, c6 bdn cach @€ dién td Ni€t Ban. Thit nhit 1a “Phd dinh”. M6 t4
theo 181 phd dinh 13 phuong thitc thdng thudng nhat. Ni€t Ban 1a bat t,
bat bi€n, bat diét, vo bién, vo tic, vo sanh, vi sanh (chua sanh), bt thé,
khong bi hity hoai, bat tao, vd bénh, vd ldo, khdng con doa lac vao
chén trAm ludn, vo thugng, chdm ddt khé dau, va giai thodt toi hau.
Tha nhi 1a “Khezmg dinh”. Niét Ban 1a an binh, cuc lac, tri tué siéu
viét, thanh tinh va an &n. Ky that tit cA moi tht hitu han déu 12 vo
thudng. Bdn chit chii y€u clia n6 13 sanh va diét. N6 sanh ra rdi lai bi
hiy diét. Su doan diét ctia n6 dem lai thanh tinh va an lac. Sy doan
diét cling c6 nghia 12 chdm ditt tham 4i va khd dau trong trang thdi tim
an tinh. N6i theo cdch khiang dinh, Ni&t Ban ciing ¢6 nghia 1a cuc lac,
12 trf tué siéu viét, sy chi€u sdng, va y thifc thuin tdy trong sang. Thit
ba 12 “Nghich 1y”. Phuong thitc ndy thudng dugc tim thd'y nhiéu nhat
trong B4t Nhi Ba La Mat Pa hay trong cdc gido di€n Trung Quén.
Ni€t Ban tru trong canh gi6i v s tru. Con dudng duy nhat d€ dat dén
muc dich ndy 1a ching nghiém riing theo nghia t6i hau thi khong c6 bat
cd muc dich nao d€ dat d&€n. Ni€t Ban 1a thuc tai ma thuc tai lai 1a
khong tdnh. Thd tu 1a “Tugng trung”. Su md td theo cdch tugng trung
khdc v6i cdch mo ta nghich 1y, né tranh né 18i dién ta trliru tuong va
thay vao d6 lai s dung nhitng hinh 4dnh cu thé. Tir quan diém nay,
Nié&t Ban 1a chd an trd m4t mé, 12 hon ddo trong viing ngip lut, 1a bén
bs diing xa, 1a Thdnh thanh, 1a ndi vé nuong, la chd che chd, 1a nai
dung thin an toan.

Ngay tir thi Difc Phat con tai th€ da c6 nhitng van dé lién quan
dén Niét Ban. Mot s sinh ra tir bao thai, k& 4c thi doa vao dia nguc,
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ngudi chinh tryc thi sinh Ién chu thién, nhung ¢di Ni€t ban chi danh
riéng cho nhitng ai da diét sach nghi€p sanh tit. Theo Kinh Phdp Cu,
mdi khi c6 ngudi hdi Phat con ton tai sau khi chét hay khdng, hay Ngai
di vdo th€ gi6i ndo sau khi Ni€t Ban, lu6n ludn Ngai im ling. Khi Phat
im ling truc mot cAu hdi can trd 15i 12 “phai” hay “khodng,” thi sy im
ling ctia Ngai thudng cé nghia la thira nhdn. Nhung sy im ling cia
Ngai trudc cau hdi v& Ni€t Ban 12 bdi vi thinh gid cia Ngai khong thé
hi€u ndi cdi tri€t Iy sdu xa nim trong d6. Van dé then chdt cda dao
Phat, dii chii truong hinh thiic hay chii truong duy tAm, déu quy vao su
tan diét phién ndo; bdi vi trang thdi méo mé dé cla tAim dudc coi nhur
12 cdi ngudn clia tt ¢ moi toi 18i trong ddi sdng con ngudi. Phién nio
¢6 thé bi diét tan ngay trong hién thé€. Do d6, gidi thodt sy méo mé nhu
th€ clia tAm la ddi tugng chinh clia tu tri trong Phat gido. Niét Ban hay
su tin diét cia phién ndo, clia duc vong, clia gidc ning, clia tAm tri, va
ngay ca diét tin y thic cd biét ciia con ngudi. Trong tim cta ngudi
theo dao Phat, Ni€t Ban khong chita bat ¢ y tudng than thdnh héa nao
vé Pitc Phit. N6 don gidn chi cho sy lién tuc vinh cttu clia nhan cich
clia Ngai trong ¥ nghia cao nhdt clia chit ndy. N6 chi cho viéc trd vé
Phit tdnh ban hitu cia Ngai, 1a thin Chanh Phdp cta Ngai chit khong
phai 1a than kinh dién nhu mot s6 1Am tudng. Phap c6 nghia 12 1y thé
ma Phit da nhan dugc trong gidc ngd vién man. Ni€t ban 1a than ly thé
khong bi han cudc trong ngdn ngit nao cd. Cidc nha chd truong hinh
thitc chli truong kinh dién 13 sy bi€u duong tron ven cho 1y thé cla
Phat. Do d6 ho quan niém Phat vinh vién ton tai trong thin gido phép,
con Nié€t Ban Ia diét tin vd du clda Ngai. Nguyén 1y Nié€t Ban hay
trang thdi tit Iita trong 4nh sing cla thdi gian va khong gian. P&i véi
céc triét gia, nhat 12 tri€t gia An Do, néu tin ring khdng gian va thdi
gian 12 v han, thi d6 14 mdt 4o tudng. Tuy nhién, dao Phat chua tiing
n6i khdong gian va thdi gian 1a vo han, vi dao Phat coi ching 1a nhiing
chat thé vat ly. Ly thuyét khong gian xodn &c do cdc nha vat 1y hoc
hién dai dé ra, khd d4 thong thuy&t Niét Ban. Vii tru hay phdp gi6i néi
theo thuat ngit 12 khu vuc dugc chi€m cit bdi khong gian va thdi gian,
va trong khu vyc dé ching ki€m sodt nhitng ngon séng ctia hién hitu.
Vay trén thyc tién, thé gi6i thdi-khong 1a dai duong clia nhitng lan
séng sinh tir. N6 1a moi trudng clia chu k¥ sinh ti, th€ gidi clia sdng
tao, ctia ning luc, clia nhan duyén, clia y thé, clia tu tao, va ctia bién
hanh. N6 12 mdi trudng cda duc, cla sic va tim. Khdng gian dugc coi
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nhu 12 mot trong ngii dai hay nim hanh chat, va doi khi n6 dugc trinh
bay 1a ¢6 hinh ddng tron. Mot s§ trudng phdi coi thdi gian 1a thuc hitu,
mdt s6 khdc néi né bat thuc. Nhung can ghi nhin dic biét ring thdi
gian chua hé dugc coi nhu hién hitu tach biét khdng gian. Th& c6 nghia
12, moi lodi va moi vat déu cé thdi gian cia riéng né. Khong gian va
thdi gian luon ludn nuong nhau. Loai ngudi c6 trudng do song trung
binh, hay tudi tho khodng trim nim. Nhung cé ngudi néi loai hac lai
s6ng cd ngan nim, riia sdng tdi van tudi. VSi cac loi trdi, ngudi ta néi
mdt ngdy mot dém cla ching dai bing cd 50 nim clia ngudi trin gian.
Trai lai, rudi nhiing chi s6ng ngin ngdi trong modt ngay.

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 (gidi thodt). It is the final stage of those who have
put an end to suffering by the removal of craving from their mind
(tranquil extinction: tich diét; extinction or extinguish: diét; inaction or
without effort: v6 vi; no rebirth: bat sanh; calm joy: an laic;
transmigration to extinction: diét dd). 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
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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 (qué) 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
(qud) 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 FEightfold 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 Ham) 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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Phu Luc A
Appendix A

Thién Qudn Vé Khé Pau

Khong ¢6 tir ngit dich twong duong trong Anh ngit cho tit “Dukkha “
trong ti€ng Pali (Nam Phan) hay ti€ng Sanskrit (Bic Phan), nén ngudi
ta thudng dich chit “Dukkha” dich sang Anh ngit la “Suffering”. Tuy
nhién chit “Suffering” thinh thodng gy ra hi€u 1am bdi vi n6 chi sy
khon khd hay dau dén cuc ky. Can nén hi€u riing khi Pdc Phat bdo
cudc sdng cla ching ta 1a khd, ¥ Ngai mudn néi dén moi trang thai
khong thda mian cda ching ta véi mdt pham vi rat rong, tir nhitng buc
doc nho nhd dén nhitng vin dé khé khin trong doi song, tif nhitng ndi
khd dau ndt long chi d&€n nhitng tang thudng ctia ki€p sdng. Vi vay chit
“Dukkha” nén dugc ding d€ dién t3 nhitng viéc khong hoan hio x3y
ra trong ddi song clia chiing ta va chiing ta ¢6 thé cai hda chiing cho tot
hon. Kh& c6 nhiéu loai khdc nhau, khd vi dau dén c6 nghia 1a khi
chiing ta bi cdm gidc dau dén thé xdc hay khd s vé tinh than. Khd s6
tinh than 13 khi khong dat dudc diéu ma ching ta mong mudn, khi mat
sy vat ma ching ta wva thich ho#ic khi ching ta gip nhitng bat hanh
trong ddi. Chiing ta budn khi nghé nghiép khong thanh dat, ching ta
suy sup tinh thin khi phéi xa lia nhitng ngudi thin yéu, chiing ta cim
thay lo Au khi trong chd tin tifc tho tir clia con cdi, vin van. Khd do su
bi€n chuyén hay ddi thay c6 nghia 13 nhitng sy viéc ma ching ta
thudng xem 13 hanh phiic khong bao gid gilt nguyén trang nhu thé mai,
chic chin chiing phai bi€n chuyén theo cdch nay hay cich khic va trd
thanh ndi thong khd cho chiing ta. Khd vi duyén khdi néi t6i hoan canh
than tAm cda chiing ta c6 khuynh huéng khS dau. Ching ta cdm thiy
khd s& vi moi trudng bén ngoii thay ddi. Thdi ti€t thay d6i lam cho
chiing ta cdm thay lanh; ban bé thay ddi cdch cu xi¥ lam cho chiing ta
cam thay budn khd.

Pifc Phat dién ti ba dic diém ctia Khd trong cudc séng hiing ngay
ctia chiing ta. Thit nhdt la Khé vi dau dén: Khd vi dau d6n c6 nghia la
khi chiing ta bi cAm gidc dau dén thé xdc hay khd s& vé tinh thin. Pau
dén vé thé xdc bao gdm nhitc dau, dau lung, nhifc nhdi do bénh ung
thu hay dau thit tim, van van. Khd s& tinh than 12 khi khong dat dugc
diéu ma chiing ta mong mudn, khi mit sy vat ma ching ta wa thich
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hoic khi chiing ta gip nhitng bat hanh trong ddi. Ching ta budn khi
nghé nghiép khong thanh dat, ching ta suy sup tinh thin khi phdi xa lia
nhitng ngudi than yéu, ching ta cdm thdy lo au khi trong chd tin tdc
tho tif ctia con cdi, van van. Thit nhi la Khé vi sy ddi thay: KhS do sy
bi€n chuyén hay ddi thay c6 nghia 1a nhitng sy viéc ma ching ta
thudng xem 13 hanh phiic khong bao gid gilt nguyén trang nhu thé mai,
chic chin chiing phai bi€n chuyén theo cich nay hay cich khic va tr§
thanh ndi thdng khd cho ching ta. Khi ching ta mua mot cdi 40 méi,
chiing ta thich n6 vi né trong 10ng 1ay; tuy nhién, ba nim sau chiing ta
s& cam thay khd s& hay khé chiu khi mic lai chi€c 40 4y vi né di cii
k§ rdch son. Khong cin biét 1a ching ta thich mot ngudi nhu thé nao
va chiing ta cdm th4y sung suéng khi & canh ngudi 4y; tuy nhién, néu
chiing ta & bén ngudi Ay 1au ngay chdy thang thi ching ta s& cdm thiy
khé chiu. Nhu vay su sung suéng khong phai 1a bin chit ¢6 sdn trong
cdi ngudi ma chiing ta cAm thay wa thich, ma né chi 1a k&t qua cla su
tudng tac trong mdi quan hé gitta ching ta va ngudi Ay. Thit ba la Kho
vi duyén khdi: Khd vi duyén khdi néi t6i hoan canh thin tim cla
chiing ta ¢6 khuynh huéng khd dau. Chiing ta cdm thay khS s vi moi
trudng bén ngoai thay d6i. Thai ti€t thay d6i 1am cho ching ta cdm
tha’y lanh; ban beé thay d6i cach cu xtt 1am cho chiing ta cAm thi'y budn
khG. Than thé ma chiing ta dang c6 14 cd s dé cho chiing ta c6 nhitng
cam nhan vé stic khde tdi té. N&u chiing ta khong c6 mot cd thé nhian
bi€t dau dén va nhifc nhdi thi chiing ta sé khong bao gid bi bénh tat
cho du chiing ta c6 ti€p cin vdi biét bao nhiéu vi khuin hay vi tring di
nita. TAm thifc ma ching ta dang c6 chinh 1a c¢d s& d€ ching ta cim
nhan nhitng cdm gidc dau budn khd nio. N&u ching ta c6 mot tim
thi'c ma san han khong nhiém vao dugc thi chiing ta s& khong bao git
phdi chiu cdm gidc titc gidn khi ddi nghich va xdc cham véi ngudi
khéc.

Hanh gid tu Thién phdi ludn thdy rdng sw sanh khdi réi hoai diét
ctia sw vdt lam cho chiing sanh Kho: Khi ching ta, nhitng hanh gia tu
thién, da thi'y dugc danh va sic khdi sinh rdi hoai diét, thi ching ta sé
thdy danh va sic 12 vd thudng. Khi chiing ta thdy dudc van vat vd
thudng, k& ti€p ching ta sé hi€u ring van hitu déu 13 nhitng diéu bat
toai y, vi ching ludn bi trang thai sanh diét d& nén. Sau khi thong hiéu
tdnh chit vo thudng va bat toai cda van hitu, hanh gid thiy ring minh
khong thé 1am chii dudc van hitu; c6 nghia 1a chinh minh truc nhian



137

ring khong c6 mdt ban nga hay linh hdn nio bén trong dé ra 1&énh cho
chiing dudc thudng hiing. Sy vat chi sanh khdi rdi hoai diét theo luat tur
nhién. Nhd thau hi€u nhu vdy ma hanh gia thdu hiéu dugc dic tinh clia
céc hién tugng, d6 12 moi vat von khong c¢6 ban ngd. Mot y nghia khéc
clia vo nga 12 khong c6 chii nhan, nghia 1a khong c6 mdt thuc thé nao,
mot linh hdn nao, modt quyén luc nao cé thé 1am chd duge ban thé clia
van vat. Nhu thé, d&n ldc d6, hanh gid da thong hi€u dugc ba dic tanh
ctia moi hién tugng hitu vi. B6 1a Tam Phép An: vo thudng, khd va vo
nga.

Hanh gid tu Thién nén luén qudn chiéu vé “Khé Pau” trén Van
Hitu: Than khd 13 thin ndy da nho nhdp, lai bi sy sanh gia bénh chét,
néng lanh, d6i khdt, vat va cuc nhoc chi phdi, 1am cho khd s& khong
dugc tu tai an vui. TAm khd 13 khi tAim ta khdi phién ndo, tt bi lira
phién nio thiéu ddt, gidy phién nio tréi budc, roi phién nio danh dudi
sai khi&n, khéi bui phién ndo 1am tim t6i nhiém 6. Cho nén ngudi nao
khdi phién ndo tdt k& d6 thi€u tri hué, vi ty lam khS minh truGc nhat.
Canh khé 13 cdnh ndy ning Iita mua dau, ching sanh vt va trong cudc
muu sinh, mdi ngay ta thiy trudc mit dién diy nhitng hién trang nhoc
nhiin bi thim. Khong ai c¢6 thé dién td hét nhitng ndi khd dau phién
nio trén cdi ddi ndy. Tuy nhién, n€u than tim ching ta dang c6 nhitng
khd dau phién nio ma ching ta khong hé y thitc dugc chiing, chiing ta
sé mang chiing di gieo ric bit ¢l noi nao ching ta d&€n. Chi c6 ning
luc tu tip tip thién dinh v6i mot cdi nhin sdng t& va chip nhin sé
mang lai cho chiing ta mot cdm gidc nhe nhang va thdnh thai hon. Khi
chiing ta di c¢6 cong phu thién tip thi cdm tho khd dau vin con dé,
nhung bay gid thi sy lién hé ciia chiing ta di thay d6i. Mdi tuong quan
giita chiing ta va khd dau phién nio dudc xudt phat tir mot diéu kién
an lac, chit khong con vi sy si mé hay thi€u chinh niém nita. Thién
quén sé& gitip chiing ta bi€t cach dirng lai va nhin tdn vio tim minh dé
thay ring khd dau ciing chi 12 mot cim tho. Ngay trong gidy phiit nhin
dién Ay cling vé6i su bing 1ong chip nhin né, moi khd dau ty nhién tan
bi€n. Thién quin sé& gidp ta c6 kha ning chi thuan tiy cAm nhin khd
dau, vi khong c6 gi sai trdi trong viéc cdm nhan khd dau ci. Ching ta
cam nhan c6 sy hién hitu ciia khd dau, nhung khong bi n6 khdng ché,
th€ 1a né ty dong tan bi€n. Hanh gid tu thién nén ludn nhé ring khong
nhin thdy hay khéng cdm nhan dugc khd dau méi 13 ndi khd dau thuc
st. Tha ring minh 1am mot diéu bat thién ma bi€t dudc minh lam diéu
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bt thién con hon 1a khdng ¥ thiic duge diéu minh lam 1a thién hay la
4c, vi theo quan di€m Phit gido, cdi biét 12 hat giong cla tri tué. Chinh
céi bi€t 4y c6 kha ning lam vdi b6t di cdc hanh dong bat thién. Hanh
gi4 tu thién dirng nén néi modt cach ham hd riing ching ta khong phan
biét gitra ‘thién va dc’. Ching ta phai phin biét rd rang gitra thién va
4c, dé khong bi khong ché bdi nhitng théi quen va duc vong ctia minh.

Hanh gid tu thién khong bdm viu mdt cdch tuyét vong vao tudi
xudn va cé gdng kéo dai doi séng: Chiing ta thudng hay bdm viu mot
cich tuyét vong vao tudi xudn va cd ging kéo dai ddi song, nhung
chdc chin modt ngdy nao do ching ta s& gia, s& bénh. Khi viéc nay xay
dé&n, vd thudng chinh 12 nhin t& tao co hdi cho khd dau phién nio vay.
Trén hét gido Phdp clia Pirc phat dua ra mot gidi phdp d6i véi van dé
cin bdn vé thin phan con ngudi. Theo Phit gido, ki€p sdng con ngudi
dudc nhan ra bsi sy kién 132 khong c6 diéu gi trudng ton vinh vién:
khong c6 hanh phic niao sé& vitng bén mii mai dit c6 bat cit diéu gi
khéic di nita, cling s€ ludn ludn dau khéS va chia lia. Hanh gia tu thién
nén luén nhé budc dau tién trén con dudng clia Phit gido dé di dén
gidc ngd 12 phdi nhan chin ra diéu nay nhu 1a van dé quan trong nhit
ctia ki€p ngudi, d€ thay ring tAt cd déu 1a khd. Tuy nhién, diy khong
phdi 12 mdt sy kién bi quan, bdi vi trong khi nhan bi&t sy hién dién
khip ndi ctia ‘khd’, Phat gido dua ra mot gidi phap trong hinh thitic Con
Pudng Din P&n Sy Diét Khd. Chinh Pitc Phat mo td dic di€m gido
phdp cia Ngai bing cach néi “Nhu Lai chi day vé ‘Khd’ va sy ‘Diét
Khg’.”

Hanh gid tu thién phdi qudn chiéu dé cé thé cam nhdn ‘khd” dudi
moi hinh thitc: Thit nhit 13 sy dau khé binh thudng, né tic dong dén
con ngudi khi cd thé bi dau d6n. Sy dau khS binh thudng ciing 1a su
dau d6n tinh than: d6 1a sy dau khd khi khong dat duge diéu ma ngudi
ta ham mudn, hodc budn ba do su xa cdch nhitng ngudi thin yéu hay
nhitng diéu thi vi. N6 ciing 1a nhitng ndi khd dau khi ngudi ta phai doi
mit v6i sanh, 1o, bénh, tir. Theo cin bdn, du bit ci loai hanh phiic
ndo ching ta ciing nén cé sy hiu biét riing bat ¢t khi nao cé niém vui
thd hodc thda thich, thi s&€ khong c6 su 1au dai. Khong sém thi mudn
nhitng thing trim clia cudc song sé& dua lai sy thay ddi. C6 mot ciu tuc
ngit Phat gido ndi riing ngay ca ti€ng cudi ciing ¢6 sy khd dau trong d6,
bdi vi tat c ti€ng cudi déu vo thudng. Tinh khdng bén vitng nim & sy
khd tht nhi, n6 1a sy bAt man phat sanh tir tinh thay ddi. ngudi ta dudng
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nhu cho riing chi ¢6 cdi chét mdi c6 thé mang lai sy diét khS, nhung
thyc t& thi cdi chét ciing 14 mdt hinh thic cia dau khd. Theo triét 1y
nha Phat, vii tru vugt xa hon th€ gidi vat chi't gin giii c6 thé nhan thifc
bing cdm gidc, va su chét chi 1a mot phan cla chu ky sinh t& luan hdi
ba't tAn. Ban than cda sy chét 1a khong con thd bdi vi nhitng hanh dong
c6 nhitng k&t qua trong ddi song tuong lai, vudt xa hon sy chét, gidong
nhu nhitng hanh dong tr ki€p qud khit da 4nh huéng d&n hién tai. Loai
khd thit ba 12 mdi lién két c6 hitu clia nhitng viéc 1am va nhitng hanh
ddng vugt qua cdm nhin va sic tudng tugng cta con ngudi. Trong y
nghia nay ‘kh8’ 4p dung cho toan thé van vat va nhitng chiing sanh
khong tudng, con ngudi, chu thién, thi vat hoic ma quy déu khdng thé
trdnh khoéi ‘khd’. Nhu vdy ‘khd’ khong chi dé ciap dén cdi khd hang
ngay ma c6 thé cho toan thé th€ gidi vo tin va dudng nhu nhitng hinh
thitc ctia sy khd bat tin . Khong c6 mot sy gidi thich don gidn ndo c6
thé dién td tim quan trong ctia né.

Hanh gia tu Thién phdi thdy dugc chdn Iy ndm & ché diét tdn goc
tham, sén, si: Muc tiéu cta Phat gido 1a sy doan diét toan bo va két
thic moi hinh thic cda ‘khd’ va tir @6 dat dugc Ni€t Ban. Hanh gia tu
thién phai ludn quin chi€u dé€ thdy dugc chin ly nim & chd diét tin
gdc tham, sin, si 1a nhitng mau chdt tréi budc vong sanh tif luan hdi.
Theo Phat gido, Ptic Phat va nhifng ai dat dudc gidc ngd déu khong
con phai chiu ‘khd’ nita, bdi vi néi mot cach chinh xdc ho khong con la
‘ngudi’ hodc ciing khong con ‘bi cudn’ trong vong luin hodi sanh ti
nita: ho s& khong bao gid tdi sanh. ‘Khé’ biéu thi vii tru nhu 13 mot
khGi tron ven, nhitng phan ndi troi clia né bién ddi trong “nhitng cdi
song.” Trong cdi sic gi6i, & d6 nhitng vi dai pham thién cu trd, & d6 it
c6 su khd hon & coi duc gidi ctia loai ngudi, cac vi tri va cdc ching
sanh khéc it sinh s6ng hon. Gidng nhu D¢ Phat khi Ngai di trén trdi
d4't, Ngai c¢6 thé di vao coi Duc Gidi, nhu vay con ngudi ciing c6 thé di
vao cdi Sic Gidi. Thong thudng su kién nay dugc dat t6i trong thién
dinh, qua nhiéu giai doan an chi dinh kh4c nhau. Hinh thitc dic trung
ctia khd trong tinh hudng nay 1 vd thudng, dugc tao nén bdi sy viéc
hanh gid khong c6 khd ning d€ duy tri trang thdi nhip dinh vinh vién.
Pé dat dugc trang thai hanh phiic vinh cttu hon, mdt ngudi phai nd luc
hon dé hi€u dugc tién trinh chi phdi sy chuyén dong trong vii tru 13
mot khdi tron ven, d6 12 t4i sinh va nghiép va bing cdch ndo d6 chiing
¢6 thé bi tic dong.



140

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: Pau d6n vé thé xic bao
gdm nhitc ddu, dau lung, nhitc nhSi do bénh ung thu hay dau thit tim,
van van. 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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Phu Luc B
Appendix B

Thédn-Tam-Cdanh Vo Nga

DPao Phat day riing con ngudi dudc nim yéu t6 k&t hgp nén, goi la
ngil udn: vat chit, cdm gidc, tv tudng, hanh nghiép va nhan thic. N&u
vat chat 1a do tif dai cAu thanh, tréng rdng, khdng c6 thuc chat thi con
ngudi, do ngii uin k&t hop, ciing khong cé tr ngd vinh citu, hay mot
chii thé bat bi€n. Con ngudi thay d6i titng gidy tirng phiit, ciing trdi qua
sat na vo thudng va nhit ky vo thudng. Nhd nhin siu vao ngii uin cho
nén thd'y “Ngii 4m v6 ngi, sinh diét bi€n d6i, hu nguy khong chi” va
ddnh tan dugc 4o gidc cho ring thin ndy 12 mot bin ngd vinh citu. Vo
Ngi Qudn 12 mot dé tai thién quan quan trong vao bac nhat cla dao
Phat. Nh¢ V6 Ngda Quan ma hanh gia thdo tung dugc bién gidi giita
ngd va phi nga, thi'y dudc hoa diéu dai ddng clia vii try, thdy ta trong
ngudi va ngudi trong ta, thiy quéd khit va vi lai trong hién tai, va siéu
viét dudc sinh t&. Chit Anatman trong Phan ngir ¢6 nghia 1a v6 nhian
tinh, khong c6 thuc chat hay vd nga. Thuyé&t Vo Ngi c6 hai dic tdinh
chinh la phdp vd ngd va nhdn v6 ngi. Po6i khi gido 1y “v0 ngd” giy ra
boi rdi va hi€u 1Am. BAt ctt Iic ndo chiing ta n6i “To6i dang néi”, hay
“Td1 dang di”, van van. Nhu vdy lam sao ching ta c6 thé chdi bd thuc
t& clia cdi “Ta”? Phat t chon thuin nén ludn nhd ring Pc Phat khong
bado chiing ta chdi bd viéc xung hd “Ta” hay “Tdi”. Chinh Pitc Phit
con phdi diing mdt tir ndo d6 d€ xung ho, nhu tir “Nhu Lai” ching han,
khong cAn bi€t tir ndy c6 nghia gi, né vin 12 mot tir hay mot danh
xung. Khi Pttic Phat day vé “Vo6 ngia”, Ngai nhAn manh dé&n sy tir bd
mot y niém cho ring “T6i” 12 mot thuc thé thudng hiing va khong thay
ddi. Ngai néi nim uén (sic, tho, tudng, hanh va thitc) khdng phai 1a
cdi “Ta”, va khong c6 cdi “Ta” nao dudc tim thdy trong nim uin nay
cé. Su phd nhan cta Pitc Phit ¢6 nghia 13 sy phi nhin mdt niém tin c6
mdt thuc thé ¢ that, doc lap va thudng con dugc ngudi ta goi 1a “Ta”
vi mot thuc thé nhu vy phai doc 1ap, phdi thudng con, khdng bién ddi,
khong hodn chuyén, nhung mdt thuc thé nhu vy hay mot cai “Ta” nhu
th€ khong thé tim thdy § dau dugce. Khi Pitc Phat dua ra khai niém vé
“Vo ngd,” Ngai da 1am d4o 16n khong bi€t bao nhiéu quan niém vé vii
tru va nhin sinh. Ptc Phit da gidng mdt don 16n trén y niém phd bién
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va kién c6 nhit clia lodi ngudi thdi d6: ¥ niém vé sy tdn tai cla cdi
“ngd” thudng con. Nhitng ai thau hi€u dugc vo ngi déu biét ring n6

~9

dugc dua ra dé ddnh d6 y niém vé “ngid” chit khong phai 1a mot db 4n
mdi ctia thyc tai. Khdi niém “V6 ngd” 1a phuong tién, chit khong phai
12 cttu cdnh. N&u né trd thanh mot y niém thi nd ciing cAn dugce phd vo
nhu bao nhiéu y niém khac.

Chu phép vo nga 12 khdng c6 ta, khdng c6 tu thé, tu chd. Piéu ndy
ciing gdm c6 than vo ngd, tim vd ngd va canh v ngd. Thi nhit 1a
Than vo ngi 1a than nidy hu huy&n khong tu chii, ta ching thé 1am cho
né tré mai, khong gid chét. Du cho bac thién tién ciing chi Ivu tru dugc
sic than trong mot thdi han nao thoi. Thit nhi 12 TAm vo ngi, chi cho
tdm hu vong clia chiing sanh khong cé tu thé; nhu tAim tham nhiém,
niém budn vui thuong gian thoat d€n rdi tan, khong c6 chi 1a chin that.
Thit ba 1a Canh v6 ngd 12 cdnh gidi xung quanh ta nhu huyén mong, né
khong tu chi dudc, va bi sy sanh diét chi phdi. Po thi d6i ra go hoang,
rudng dau héa thanh bién ca, van vat ludn luon bi€n chuyén trong tirng
gidy phit, cdnh ndy &n mat, cdnh khac hién Ién.

Diic Phat di diing cdch phén tich sau diy d€ chitng minh ring céi
“Ta” ching bao gid tim thd'y dugc & than hay trong tim: N6i vé Than
thi cdi Than khong phdi 13 cdi “Ta”, vi néu than la cdi “Ta” thi cai
“Ta” phdi thudng con, khong thay ddi, khong tan ta, khong hu hoai va
khong chét chéc, cho nén than khong thé 13 cdi “Ta” duge. Cdi “Ta”
khong cé cdi thian theo nghia khi n6i “Ta” c6 mot cdi xe, mdt cdi may
truyén hinh vi cdi “Ta” khong kiém sodt dugc cdi thin. Than dau yéu,
mét mdi, gid nua ngugc lai nhitng diéu minh mong mudn. Bé ngoai clia
cdi than nhiéu khi khong theo nhitng wéc mudn ctia minh. Cho nén
khong thé nao cho ring cdi “Ta” c6 cdi than. C4i “Ta” khong & trong
than. Né&u ta tim tir du d&€n chan, chiing ta khong thé tim ra chd nio la
cdi “Ta”. Cdi “Ta” khong § trong xuong, trong mau, trong tiy, trong
téc hay nudc bot. Cdi “Ta” khong thé tim thiy bat c noi ndo trong
than.C4i “Ta” khong & trong than. N&u ta tim tif dAu dén chan, chiing
ta khong thé tim ra chd nio 12 cdi “Ta”. C4i “Ta” khong & trong xuong,
trong mau, trong tiy, trong téc hay nudc bot. C4i “Ta” khong thé tim
tha'y bat cif noi nao trong thin. Thin khong & trong cdi “Ta”. N&u thin
& trong cdi “Ta”, cdi “Ta” phdi dugc tim thdy riéng r& v6i than va tim,
nhung cdi “Ta” ching dugc tim thi'y & dau ci. N6i vé Tam thi cdi TAm
khong phai 1a cdi “Ta” vi 1& n6 giong nhu tim, tim thay d6i khong
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ngitng va ludn ludn ling xidng nhu con vugn. TAm ldc vui ldc budn.
Cho nén tAm khong phdi 13 cdi “Ta” vi n6 ludn thay ddi. C4i “Ta”
khong s& hitu cdi tAm vi tAm hitng thd hay that vong trdi v6i nhitng
diéu ching ta mong mudn. Mic dii ching ta bi€t mot s6 tu tudng 1a
thién va mot s6 1a bat thién, nhung tAm ci chay theo nhitng tu tudng
bat thién va lanh lung v6i nhitng tu tudng thién. Cho nén cdi “Ta”
khong s hitu tAim vi tAim hanh dong hoan toan ddc 14p va khong dinh
liu gi d&n cdi “Ta”. C4i “Ta” khong & trong tim. Dii chiing ta cAn thin
tim ki€m trong tAm, du chiing ta hét stic ¢d ging tim trong tinh cdm, tu
tudng va sd thich, ching ta cling khong tim thd'y dau cdi “Ta” & trong
tam hay trong nhitng trang th4i tinh than. TAm ciing khong hién hitu &
trong cdi “Ta” vi cdi “Ta” n€u né hién hitu né hién hitu riéng ré véi
tAm va than, nhung cdi “Ta” nhu th€ ching thé tim thi'y & chd nao.
Chirng nao ma ching ta con chap vao cdi “Ta”, chirng 4y ching ta
con phdi bao vé minh, bdo vé cla cdi, tai san, uy tin, 1ap trudng va
ngay cd dén 15i n6i ciia minh. Nhung mot khi vat bd dugc 1ong tin vao
cdi “Ta” ddc 1ap va thudng con, ching ta c6 thé sdng véi moi ngudi
mot cdch thodi mdi va an binh. Pitc Phat day: “Hi€u dugc vo ngi 1a
chia khéa di vao dai gidc, vi tin vio cdi “Ta” 1a ddng nghia vdi vo
minh, v v6 minh 12 mdt trong ba loai phién nio chinh (tham, sin, si).
Mot khi nhan biét, hinh dung hay quan niém ring ching ta 1a mot thuc
thé, ngay 1ap tifc chiing ta tao ra sy ly gidn, phin chia giita minh va
ngudi ciing nhu sy vat quanh minh. Mot khi ¢6 y niém vé cdi ta, chiing
ta s& phan ng véi ngudi va su vat quanh minh bing cAm tinh hay 4c
cam. P6 1a sy nguy hiém that sy clia sy tin tudng vao mot cdi ta c6
that. Chinh vi vAy ma su chdi bd cdi ‘Ta’ ching nhitng 13 chia khéa
chadm dit khd dau phién ndo, ma né con 1a chia khéa di vao clra dai
gidc.” Hanh gid nén qudn “Vo Nga” trong ting budc chén di: Hanh gia
c6 thé thong hi€u dudc ba dic tinh ndy qua cich theo ddi bam sit cac
ddng tdc budc di va cdc nhin thic cia dong tic. Khi chuyén tdm chd
niém vio cic chuyén dong ndy, chiing ta sé thdy van hitu khéi sinh va
hoai di€t, va tir d6, chiing ta s€ nhan thifc dudc tdnh v thudng, kh§ va
vd ngd clia cla tit cA moi hién tugng hitu vi. Qudn bdn chdt vé nga
ctia van hitu: D€ thong triét ban chit vo nga ctia van hitu, hanh gia cin
phdi qudn chi€u moi vit trén thé gian ndy bi€n ddi trong tiing gidy
tirng phiit, d6 goi 12 sit na vo thudng. Moi vat trén th€ gian, k& ca
nhin mang, ndi song vi ch& dd chinh tri, vin van, déu phai trdi qua



148

nhitng giai doan sinh, tru, di, diét. Sy tiéu diét ndy dugc goi 1a “Nhat
ky vo thudng.” Phdi quin sdt d€ thudng xuyén nhin thiy tinh cdch vd
thudng clia moi sy vat, tif d6 tranh khdi cdi 4o tudng vé sy mién vién
cda su vat va khong bi su vat 16i kéo rang budc. Pao Phat day ring
con ngudi dugc nim yéu t& k&t hop nén, goi la ngii udn: vat chit, cdm
gidc, tu tudng, hanh nghiép va nhan thitc. N&u vat chat 1a do tif dai cAu
thanh, trong rdng, khong c6 thuc chat thi con ngudi, do ngii uin két
hgp, ciing khong c6 tu ngd vinh citu, hay mot chd thé bit bi€n. Con
ngudi thay ddi tirng gidy titng phiit, ciing trdi qua sit na vo thudng va
nhat k¥ vo thudng. NhS nhin siu vao ngii udn cho nén thdy “Ngii 4m
vd ngi, sinh diét bi€n d8i, hu nguy khong chii” va danh tan dudc do
gidc cho ring than ndy 12 mdt bdn ngd vinh citu. V6 Nga Qudn 1a mot
dé tai thién quan quan trong vao bic nhit cia dao Phat. Nhg Vo Ngi
Qudn ma hanh gid thdo tung dudc bién gidi gilta ngd va phi nga, tha'y
dugc hoa diéu dai déng cda vil try, thiy ta trong ngudi va ngudi trong
ta, thi'y qud khi va vi lai trong hién tai, va siéu viét dugc sinh ti.

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



152

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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Phu Luc C
Appendix C

Hoa Nghiém Thdp An

Theo Phat gido, Phdp 4n 12 diu &n cla diéu phdp, diéu phdp chin
thue, khong chuyén dong hay bién ddi nén goi 1a “An.” Dau hiéu
chitng ngd ma chu Phit hay chu TG trao truyén tim phdp cho nhau.
The kinh Hoa Nghiém, Phim 27, c6 mudi didu 4n chin 1y: Pong thién
cin binh ding v6i tam th& chu Phat. Pong dudc tri hué phdp thin vo
bién t&€ vdi chu Phat. Pong chu Nhu Lai tru phdp bat nhi. Pong chu
Nhu Lai quin s4t tam thé vo lugng cdnh gidi thdy déu binh ding. Pong
chu Nhu Lai liéu dat phép gidi vo ngai cdnh gi6i. POong chu Nhu Lai
thanh tuu thip luc thyc hanh v ngai. Pdng chu Nhu Lai tuyét han hai
hanh, tru phdp vo tranh. Pong chu Nhu Lai gido héa chiing sanh hing
ching thdi nghi. Pong chu Nhu Lai & trong tri thién x30, nghia thién
x40 hay khéo quin sit. Pong chu Nhu Lai cling véi tit cd Phat binh
ding khong hai. Ciing theo Kinh Hoa Nghiém, Phdm 38, chu dai Bd
T4t c6 mudi 4n. BO T4t ding mudi 4n ndy mau thanh vo thugng chinh
ddng chdnh gidc, ddy di tri &n nhit thi€t phdp vo thugng ctia Nhu Lai.
An thi nhiit bao gém biét khd khd, bi€t hoai khd, bi€t hanh khd. Nhiit
tam chuyén ciu Phat phdp ching sanh tAm gidi dii. Thyc hanh B4 Tt
hanh khong méi ludi, ching kinh sg. Ching bé dai nguyén ciu nhit
thi€t tri; kién ¢, bt thdi, rot rdo v thugng Bd Pé. /3;n thit hai nhan
manh d&n viéc B Tat thdy c¢é chiing sanh ngu si cudng loan, hoic
diing 18i 4c tho t& dé hdy nhuc, hoic ding dao gy ngéi dd d€ lam tdn
hai, tron khong vi viéc ndy ma bé tim Bo Tat, chi nhin nhuc nhu hoa
chuyén tu Phat phép, tru dao t&i thing, nhip ngdi ly sanh. An tht ba
néi ring chu Pai B6 T4t nghe Phat phdp thim thim tudng ung v6i nhiit
thi€t tri, c6 thé dung ty tri thAm tin, nhin kh3 hiéu 15, xu nhap. An tha
tu n6i riing khi chu Pai Bd T4t cling nghi ring phdt thim tAm cAu nhit
thi€t tri s& thanh Phit dugc vo thugng B PéE. TAt ci chiing sanh luu
chuyén trong th€ gigi hitu vi, chiu vo lugng khd; chinh vi th€ ma chu
B T4t c6 gidng lam cho ho phat tim B6 P& thAm tin hoan hy, siéng tu
tinh tin, kién ¢, bat thoi. A,n tht ndm néi ring chu Pai BO Tat biét
Nhu Lai tri vo bién nén ching ding chirng ngin do ludng. Ho nghe
dugc vo bién tri Phat tir vo lugng Phat, khong thé danh gid dugc. Tat
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ca vin ty th€ gian néi ra déu c6 chirng ngiin, déu ching biét dugc Nhu
Lai tri hué. An tht sdu néi ring chu Pai Bd tit noi vd thugng B6 Pé
dugc sy mong mudn t6i thing, sy mong mudn thAm thAm, sy mong
mudn rong 16n, sy mong mudn vi dai, nhiéu sy mong mudn, sy mong
mudn khong gi hon, sy mong mudn vd thugng, sw mong mudn kién cd,
st mong mudén ma ching ma ngoai dao va quyé&n thudc khong phd
hoai dudc, sy mong mudn cau nhit thi€t tri khong thdi chuyén. B6 Tat
an try trong nhitng sy mong muén nay ndi vo thugng Bo B rét rdo bat
thSi. An thit biy néi ring Bd Tat thic hanh BS T4t hanh ching k€ thin
mang khdng gi tré ngai dugc vi phdt tim xu hudng nhit thiét tri, vi
nhit thi€t tri tdnh thudng hién tién, vi dugc ta't cd Phat tri quang ‘minh,
tron ching bd ri Phat BS P&, tron ching rdi bd thién tri thic. An thi
tdm noi ring chu Pai B4 T4t néu thdy thién nam ti thién nit nhin xu
huéng Pai thira thdi ting trudng tAm cau Phat phap, khi€n ho an tru tat
cé thién cin, khi€n ho nhi€p thli tAm nhit thi€t tri, khi€n ho bi't thdi vo
thuong B6 PéE. An thtt chin néi rang chu Pai BO T4t lam cho tat ca
chiing sanh dugc tAm binh ding, khuyén ho siéng tu dao nhit thiét tri;
ding tdm dai bi ma vi ho thuy&t phdp, khi€n ho tron ching thdi chuyén
noi vo thugng chianh ding chdnh gidc. An thi mudi néi ring chu Pai
B6 tat ding tam thé€ chu Phat ddng mot thién cin, va ching dift chiing
tdnh clia chu Phat, rot rdo dudc dén nhiit thi€t chling tri.

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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Phu Luc D
Appendix D

Sdc Va Tam Phdp An

Theo Phat gido, sic 1a hinh thé, nhung thudng diing theo nghia thé
chit, c6 mot vi tri trong khong gian, va ngin ngai vdi nhitng hinh thé
khdc. Vay, sic c6 thé tich, do d6 c6 han cudc, bi tiiy thudc. Sic phat
hién khi hdi di nhitng nhdn duyén nao d6, va tuy nhitng nhan duyén
Ay ma tru mot thdi gian, rdi tiéu diét mat. Sic von vo thudng, 1& thudc,
hu gid, tuong ddi, nghich ddo va sai biét. Nhu da dé cap trong nhitng
chuong trudc, tam phdp an la ba ddu hiéu ma Pdc Phat da tuyén bd
chung cho van hitu, hay ba dau hiéu phan biét (ba ddu hiéu cta hién
hitu): vo thudng, khd va vo ngi. Lai c6 ba phdp an khdc: vo thudng,
khd, va niét ban. P&i véi hanh gid tu Thién, tam phdp 4n khong phai 1a
ba phdp khdc nhau, ma 1a tif ba quan di€ém d€ xem mot phdp, d6 la
sinh ménh ctia minh. Vi th€ cic ban c6 thé hi€u dugc sinh ménh cia
chinh minh tir ba quan di€m nay va sé& thdy chiing chong chéo 1én nhau
nhu th€ nao. Thi du nhu khi hi€u rd ban chit clia vo thuding thi cdc ban
s& hiéu r5 ban chit ctia khS va vo nga. Khi hi€u vo ngi 1a hi€u ro Niét
ban tich tinh. Theo kinh V6 Nga Tu6ng, Bic Phiat day: “Nay cac Ty
Kheo, sic khong phdi 12 ngi. Vi nay cdc Ty Kheo, néu sic 1a ngi, thi
than nay s& khong bi bénh va chiing ta c6 thé néi ‘wéc mong sic cia ta
dugc nhu vay, uSc mong sic clia ta khong phdi nhu vay. Nhung vi nay
cdc Ty Kheo, sic thin khdong phéi la Ngi cho nén thin nay bi bénh va
chiing ta khdng thé néi ‘udc mong cho sic clia ta dugc nhu vay, hay
udc mong cho sic ta khong phdi nhu vay. Lai nita nay cdc Ty Kheo,
cdc 6ng nghi th€ nao? Sic 1a thudng hay vo thudng?” Bach Dic Th&
Ton: “Sic 13 vo thudng.” “Cdi gi vo thudng thi tao khd dau hay lac
thi?” Bach Ptic Th€ Ton: “N6 tao khd dau.” Vay cdi gi vo thudng, khd
dau, chiu sy bi€n hoai thi ¢6 th€ nao suy nghi theo cdch nay: “Céi nay
12 cla toi, cdi ndy la tu ngd cla toi, dugc ching?” Bach Pic Thé Ton:
“Khdng thé nhu vy duge.” Nhu vay biing phudng phdp phin tich, Pic
Phat d3 nhin nhan sy hién dién ctia khd dau trén doi nay. Ngai cho
tha'y ring luy&€n 4i moi vat ma khong cé chdnh ki€n vé thuc chat cla
chiing 12 nguyén nhan ctia khd dau. Tanh vd thudng va bi€n ddi von cé
s&n trong ban chit clia van hitu. DAy 12 ban chit clia ching ta va day
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12 chdnh ki€n. N&u chiing ta khong chdp nhan di€u nay, chic chin
chiing ta s& gip nhiéu diéu xung d6t mau thuin vi ching ta khdng thé
nao thay ddi dugc ban chat ctia van hitu va k&t qua 13 ‘niém hy vong
xa dan khi€n cho chiing ta dau khd. Vay gidi phiap duy nhit 1a & chd
phai diéu chinh quan di€m ctia chinh minh.

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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Phu Luc E
Appendix E

Hanh Phiic Theo Quan Piém Pao Phit

D6i v6i bat cif ngudi con Phat ndo, nhit 1a nhitng ngudi tai gia,
Niét Ban ctia ho chinh 12 hanh phic ngay diy, ngay trong cudc song
nay. Con ngudi trong thdi cin dai hinh nhu dang tim ki€m hanh phic tir
bén ngoai thay vi ti bén trong minh. Tuy nhién, hanh phic khong tuy
thudc noi th€ giGi bén ngoai. Khoa hoc va ky thuit hién dai hinh nhu
hita hen s& bi€n th€ gidi nay thinh mot thién dudng. Chinh vi th€ ma
ngudi ta khong ngirng lam viéc mong bi€n cho th€ gian nay tr§ thanh
mot noi tot dep hon. Céc nha khoa hoc theo dudi nhitng phudng thitc
ciing nhu thi nghiém vé6i nd Iuc va quyét tim khong ngirng nghi. Su c¢d
ging clia con ngudi nhim vén lén bic man bi mit bao trim thién
nhién vin con ti€p tuc khong khoan nhugng véi thién nhién. Nhitng
khdm pha va nhitng phuong tién truyén thong hién dai di tao nén
nhitng thanh qué ly ky. TAt cd nhitng cdi thién trén di c6 mang lai
thanh qua 10i ich, déu hoan toan mang tinh vat chit va thudc vé ngoai
cénh. Cho dit c6 nhitng thanh qud khoa hoc nhu vay, con ngudi van
chua kiém sodt dugc tim minh. Bén trong dong chdy cda than va tim,
c6 nhitng k¥ diéu ma c6 1& cdc nha khoa hoc con phdi can dén nhiéu
nim nita d€ khdo sit. C4i gi mang lai thodi m4i 12 hanh phic. Tuy
nhién, hanh phiic dat dudc tir sy 6n dinh clia tim thic 12 quan trong
nhiit vi muc dich t6i thugng clia ddi ngudi 1a hanh phic va an vui.
Hanh phdc binh thudng 1a thda méan sy khao khat. Tuy nhién, ngay khi
diéu mong mudn vira dugc thuc hién thi ching ta lai mong mudn mot
tht hanh phic khdc, vi 1ong thém mudn ich ky clia ching ta khong
ciing tan. Ching ta thudng c6 ging theo dudi nhitng cdm gidc dé& chiu
va hai 1ong ciing nhu loai b nhitng khd dau bat hanh bing nhitng gidc
quan clia mit, tai, mili, ludi va than. Tuy nhién, con mot mifc d6 cdm
nhin kh4c hon, d6 12 sy cAm nhan bing tAim. Hanh phic that sy ciing
phdi dugc theo dudi bing tAm nita. Nhu vy, theo Phat gido chiing ta
khong thé€ dinh nghia hanh phic dich thuc bing nhitng thda man vat
chat va nhuc duc, ma chi bing cdch khai tim md tri sao cho lic nao
chiing ta cling hu6ng d&€n tha nhin va nhitng nhu ciu cla ho. Phat ti
chan thuin phdi nén ludn nhé ring hanh phiic that sy chi bit ngudn tir
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cudc sdng dao ditc. Tién khong mua dudc hanh phiic, hay sy gidu c6
thudng khong mang lai hanh phiic. Ky that, hanh phic thyc sy chi tim
tha'y trong ndi tAim chit khong noi clia cai, quyén thé€, danh vong hay
chi&n thing.

Hanh phic clia ngudi ¢6 vat s& hitu nhd sy nd Iuc ¢d gdng, nhd sitc
luc clia chan tay va md hoi, s¢ hitu mot cach hgp phap. Chinh minh tho
hudng tai sin Ay, hoic ding né dé gieo duyén tao phudc. Pay mdi
dich thyc la hanh phic. bdc Phiat da néu lén cac loai hanh phic cho
ngudi cu s tai gia: “Hanh phic c6 sitc khde, c6 cia cdi, song lau, dep
dé, vui vé, stic manh, tai sdn va con cdi, vin van. Pic Phat khong
khuyén chiing ta tif bd cudc song tran tuc va rit lui vé séng 4n dat.
Tuy nhién, Ngai khuyén Phat t{ tai gia, s vui hudng cla cdi khong
nhitng nam trong viéc xt dung cho riéng minh, ma nén dem phic Igi
cho ngudi khdc. Nhitng cdi ma ching ta dang c6 chi 1a tam bg. Nhirng
cdi ma ching ta dang gin gift, rot rdi chiing ta cling bé ching ma di.
Chi c6 nhitng nghiép sé& phai theo chiing ta sudt néo luan hdi. Pic Phat
day vé hanh phic clia ngudi cu s nhu sau: “Song nghéo vé vat chit
ma tinh than thodi m4i 12 hanh phic. S6ng ddi khong bi ché trich 1a
hanh phic, vi ngudi khong bi ché trach 1a phic lanh cho chinh minh va
cho ngudi khdc. Ngudi d6 dugc moi ngudi ngudng mo va cdm thiy
sung sudng hon khi truyén cdm dugc lan séng hoa binh sang ngudi
khdc. Tuy nhién, rdt khé ma khdong bi moi ngudi ché trach. Vi th&
ngudi tri cao thugng nén cd song dirng dung véi su khen ché bén ngoai,
c6 dat dugc hanh phiic tinh thin bing cach vudt qua lac thd vat chat.”
Sau d6 Pic Phat ti€p tuc nhic nhé chu Ting Ni: “Hanh phiic Ni€t Ban
12 dang thiic hanh phiic gidi thoat khd dau cao thugng nhat.”

Nhiéu ngudi cho ring ho c6 thé gidi quyé&t moi van dé clia minh
khi ho c6 tién, nén ho ludn ban ron dem hét sic lyc cla minh ra dé
ki€m tién. Cang ki€m dudc nhiéu tién ho cang mudn ki€m thém nita.
Ho khong nhin thitc dugc ring tién khdng mua dugc hanh phic, hay su
giau c6 thudng khdong mang lai hanh phic. Ky that, hanh phic thuc sy
chi tim thay trong ndi tAm chit khdng ndi cda cdi, quyén th€, danh vong
hay chi€n thing. N&u chiing ta so sdnh giita hanh phiic vat chit va tAm
hdn thi chiing ta s& thiy ring nhitng hanh phiic va khd dau dién ra
trong tAm hon chiing ta manh liét hon vat chat rat nhi€u. Phat tif thuan
thanh nén luon nhé ring tai sin s& & lai khi ban ra di. Ban be ngudi
than s& dua tién ban ra nghia trang. Chi c6 nghiép lanh nghiép ditr ma
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ban da tao ra s€ phdi di theo vGi ban vao chung huyét mo ma thoi. Vi
thé, tai sdn chi c6 thé dugc diing d€ trang hoang cin nha, chit khong
thé t6 diém dudc cho cong difc ctia minh. Y phuc c6 thé dudc dung dé
trang hoang than thé clia ban, chit khong phdi cho chinh ban. Hanh
phic binh thudng 13 théa min sy khao khat. Tuy nhién, ngay khi diéu
mong mudn vira dugce thyc hién thi chiing ta lai mong mudn mot thi
hanh phiic khéc, vi 1ong them mudn ich ky clia ching ta khdng cling
tan. Chiing ta thudng c6 ging theo dudi nhitng cdm gidc dé& chiu va hai
1ong ciing nhu loai bé nhitng kh& dau bit hanh bing nhitng gidc quan
cla mit, tai, miii, ludi va than. Tuy nhién, con mdt mifc dd cAm nhin
khdc hon, d6 1a sy cdm nhan bing tim. Hanh phiic that sy cling phai
dugc theo dudi bing tim nita. Trong Kinh Tang Nhit A Ham, Pic
Phit d3 gidng vé bdn loai hanh phiic clia ngudi cu si nhu sau: hanh
phiic clia ngudi c¢6 vat sé hitu nhd sy nd luc ¢ ging, nhd stc luc cla
chan tay vi md hdi, s hitu mot cach hgp phap. Khi nghi nhu vay,
ngudi kia cAm thay théa thich va man nguyén; hanh phic dugc c6 tai
san. Ngudi kia tao nén tai sdn do ndi c6 ging nd lyc. Bay gid chinh
minh tho hudng tai sin 4y, hoic ding né d€ gieo duyén tao phudc. Khi
nghi nhu vdy, ngudi 4y cdm thdy thda thich va min nguyén; hanh phic
khong ng nan, ngudi kia khong thi€u ai mén ng 16n nhé nao. Khi nghi
nhu vdy ngudi kia cdm thdy thda thich va min nguyén; hanh phic
khong bi khién trach, bic Thanh nhan khong bi khién trach vé than
khdu y. Khi nghi nhu viy, ngudi 4y ciam thdy thda thich vi min
nguyén.

V&i ngudi tu tip tinh thiic, bi mat clia hanh phic nim & chd ching
ta bi€t nhitng gi can lam ngay trong hién tai, va khong ban tAm dén
qui khit va tuong lai. Chiing ta khong thé nao trd vé lai dé thay ddi
nhitng viéc di xdy ra trong qud khi, va chiing ta ciing ching thé nao
biét trudc nhitng gi s& x4y ra trong tuong lai. Chi c6 khodnh khic thoi
gian ma chiing ta tuong doi ki€m sodt dugc 1a hién tai. Theo gido
thuy&t nha Phat, cudc song hanh phiic c6 nghia 1a cudc sdng ma trong
d6 con ngudi ludn duy tri cho minh cdi tAm binh an va hanh phic. Con
chu Tang Ni, ho nén ludn tri tdc va ty nguyén tu tip. Chirng nao ma
modt ngudi con 6m Ap sy thil hiin, chitng d6 tAm thic ngudi Ay chua
ham chita thé cdch ly tudng cia mot Phat tf thuan thanh; dii bat cit bat
hanh nao gidng xudng cho ngudi Ay, ngudi Ay vin phdi gitt mot cdi
tam binh an tinh ling. Con an lac 12 mdt cdi gi ¢6 thé hién hitu trong
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gid phiit hién tai. That 1a ky cuc khi néi, “Hay dgi cho dé&n khi t6i 1am
xong cdi nay rdi thi tdi thodi mdi d€ song trong an lac dugc.” C4i Ay Ia
céi gi? Mot manh bing, mot cong viéc, mot cdi nha, mot chi€c xe, hay
trda mot mon ng? Nhu vy ban s€ khong bao gid ¢6 an lac. Lic nao
ciing ¢c6 mot cdi khdc sau cdi nay. Theo dao Phat, n€u ban khong sdng
trong an lac ngay trong gidy phtt nay, thi ban s€& khong bao gid cé an
lac. N&u ban thuc sy mudn an lac, thi ban c6 thé an lac ngay trong git
phiit nay. N&u khong thi ban chi c6 thé sdng trong hy vong dugc an lac
trong tuong lai ma thdi. Mudn dat duge mdt cudc sdng an binh va hanh
phic trude ti€n ban phdi c6 mot cdi tAm an tinh va tip trung. Pay la
mot cdi tAim ludn cin thi€t cho ngudi tu Phat. Phat tr thudn thanh nén
diing tAm binh an, tinh ling va tip trung ndy d€ xem xét than tim.
Ngay ca nhitng lic tim bAt an ching ta ciing phai d€ tAm theo doi; sau
d6 chiing ta s& tha'y tAm an tinh, vi chiing ta s& thiy dudc su vd thudng.
Ngay cé sy binh an, tinh ling ciing phdi dugc xem la vo thudng. N&u
chiing ta bi dinh mic vao trang thdi an tinh, chiing ta s& dau khd khi
khong dat dugc trang thdi binh an tinh ling. Hiy viit bd tat cd, ngay ca
sy binh an tinh ldng. Lam dugc nhu vdy la ching ta dd c¢6 dudc cudc
song an binh va hanh phiic ngay trong ddi ki€p nay. Trong Phit gido,
Nié&t Ban dudc goi 12 hanh phiic t8i thugng (Paranam sukham) va hanh
phiic ndy phdt sanh do sy ling diu hoan toan, sy diét hoan toan cla
moi cdm tho. DAy chinh 12 13i tuyén bd 1am cho chiing ta hoan toan
khé hiéu, vi chiing ta d3 quen cdm tho nhitng lac tho ndy bing cic cin
cta ching ta. Theo Kinh Tang Chi B9, ton gid Udayi, mot vi dé tir cia
Ditc Phat cling da ddi dién v6i van dé nay. Mot 1an no, Ton gid X4
Lgi Phit goi cac Ty Kheo va néi: “Ni€t Ban, nay chu hién ditc, 12 lac,
Nié&t Ban chinh 12 hanh phic.” Khi &y Tén gid Udayi ben héi: “Nhung
hién gid X4 Lgi Phat! Lac thi 4y 14 th& ndo, vi § diy khdng c6 tho?”
X4 Loi Phat trd 18i: “Ngay d6 chinh 13 lac, ndy hién gid, vi § day
khong con tho.” Ldi gidi thich ndy cda ton gid X4 Lgi Phat da dugc
xdc chitng bdi 13i Phat day trong kinh Tuong Ung Bo: “Bat ci thi gi
dudc cdm tho, dugce nhin thic, dugc cdm gidc, tAt cd nhitng thi d6 déu
12 kh8.” Nhu vAy, hanh phiic t&i thugng 13 mot trang thdi c6 thé ching
dic ngay trong ki€p song ndy. Ngudi c6 suy tu, c6 dau 6¢ quan sit, hin
s& khong thiy khé hiéu trang thai nay.

Hanh phic clia ngudi tu tap tinh thic 1a hanh tri Phat Phdp hay vui
mirng khi nghe hay ném dugc vi phdp. Theo Kinh Duy Ma Cat, Phim
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B6 Tat, Ma Vuong gid 1am Trdi P& Thich, dem hi€n mot mudn hai
ngan thién nit cho B6 T4t Tri Th&. Ma vuong néi véi Tri The: “Thua
Chdnh si! Xin ngai nhAin mdt mudn hai ngan Thién nit ndy d€ diing hiu
ha quét tuc.” Tri ThE néi ring: “Nay Kiéu Thi Ca! Ong dirng cho vat
phi phdp nay, ti 1a ké Sa Mon Thich ti, viéc 4y khong phai viéc clia
t6i.” N6i chua dit 15i, bdng 6ng Duy Ma Cit d&én néi v6i Tri Thé:
“Pay ching phai 12 P& Thich, ma 14 Ma dé&n khudy nhiéu 6ng day!”
Ong lai bdo ma ring: “Céc vi Thién nit ndy nén dem cho ta, nhu ta day
mdi nén tho. Ma sg hdi nghi ring: “C6 1& dng Duy Ma Cat dén khudy
r6i ta ching?” Ma mudn 4n hinh ma khong thé 4n, rdn hét thin luc,
ciing khong di dudc. Lién nghe giita hu khong c6 ti€ng ring: “Nay Ba
Tuin! Hiy dem Thién nit cho 6ng Duy Ma Cat thi méi di dudc. Ma vi
s¢ hdi, nén mién cudng cho. Khi 4y 6ng Duy Ma Cat bdo cdc Thién nit
ring: “Ma di dem cdc nguoi cho ta rdi, nay cdc ngudi déu phai phat
tAm Vo thugng Chinh ding Chanh gidc. Rdi ong theo cin co clia
Thién nit ma néi Phap d€ cho phit y dao, va bdo ring cic ngudi di
phdt y dao, c6 Phap hanh phiic dé ty hanh phiic ché nén hanh phic
theo ngii duc nita.” Thién nit hdi: “Th& nao 1a Phap hanh phic?” Ong
ddp: “Hanh phic thudng tin Phat; hanh phic mudn nghe phdp; hanh
phic cing dudng Tédng; hanh phtic lia ngii duc; hanh phic quian ngii
4m nhu odn tic; hanh phiic qudn than t& dai nhu rin doc; hanh phiic
quan ndi nhap (sdu cin) nhu khdng; hanh phic gin gilt dao y; hanh
phic 1di ich ching sanh; hanh phiic cung kinh cing dudng buc su
trudng; hanh phic nhin nhuc nhu hoa; hanh phiic siéng nhém cin lanh;
hanh phic thién dinh ching loan; hanh phic rdi cAu nhiém ding tri tué
sang sudt; hanh phiic md rong tim B6 P&; hanh phiic hang phuc cdc
ma; hanh phiic doan phién ndo; hanh phic thanh tinh c¢6i nuéc Phat;
hanh phiic thanh tyu cdc tuéng tot ma tu cdc cdng dirc; hanh phiic trang
nghiém dao trang; hanh phic nghe phdp thim di€u ma khong sg; hanh
phic ba mon gidi thodt ma khong hanh phiic phi thdi; hanh phic gin
ban ddng hoc; hanh phic & chung véi ngudi khong phdi dong hoc ma
long thuong khong chudng ngai; hanh phic giip d§ dc tri thic; hanh
phiic gan thién tri thifc; hanh phiic tAim hoan hy thanh tinh; hanh phic
tu vd lugng Phiap dao phdm. P 12 Phap hanh phic ctia Bd Tat.”

Hanh phiic c6 stic khde, c6 clia cdi, song lau, dep d&, vui vé, siic
manh, tai sdn va con cdi, van van. Bic Phat khong khuyén ching ta tir
bé cudc sdng trin tuc va rit lui vé song 4n dit. Tuy nhién, Ngai
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khuyén Phat tf tai gia, sy vui hudng clia cdi khong nhitng ndm trong
viéc xt dung cho riéng minh, ma nén dem phic 1¢i cho ngudi khic.
Nhirng cdi ma chdng ta dang ¢6 chi 1a tam bg. Nhitng cdi ma ching ta
dang gin gitt, rot 10i ching ta ciing bd chiing ma di. Chi c¢6 nhitng
nghiép s& phai theo chiing ta sudt néo luin hdi. Vi vay chiing ta nén
nhin chin va khi trit nhitng cAm xtic manh mé& vé tham, sin, han,si
mé, ngd man, nghi hoidc, va ta ki€n, van van vi chiing khong mang lai
cho ching ta hanh phic trudng clru. Mot sy ham mudn dudc thda min
c6 thé mang lai cho chiing ta mot cAm gidc hai 1ong tam thdi, nhung sy
hai 1ong nay khong ton tai 1au dai. Thi du nhu chiing ta hai 1dng vi mdi
vira mua mot cdi xe mdi, nhung sy hai 1ong nay sé ton tai dudc bao
1au? Chdng bao lau sau céi xe rdi s& cii s& hu va ching ta s& tr§ nén
budn ba khd dau vi sy hu hoai clia cdi xe Ay. Chinh vi thé€ ma Dic Phat
day vé hanh phic clia ngudi cu si nhu sau: “Song nghéo vé vt chat
ma tinh than thodi mdi 1a hanh phiic. S6ng ddi khong bi ché trch la
hanh phic, vi ngudi khong bi ché trach 1a phic lanh cho chinh minh va
cho ngudi khdc. Ngudi d6 dugc moi ngudi ngudng mo va cdm thiy
sung sudng hon khi truyén cdm dugc lan séng hoa binh sang ngudi
khdc. Tuy nhién, rdt khé ma khdong bi moi ngudi ché trach. Vi th&
ngudi tri cao thuong nén c6 song ditng dung vdi su khen ché bén ngoai,
cO dat dugc hanh phic tinh than bing cdch vugt qua lac thi vat chat.”
Sau d6 DPic Phat ti€p tuc nhic nhd chu Tiang Ni: “Hanh phic Niét Ban
12 dang thic hanh phiic gidi thoat khd dau cao thugng nhit.” Trong
kinh Phap Cu, bdc Phat day: “Hanh phidc thay dic Phat ra dgi! Hanh
phiic thay dién n6i Ch4dnh phdp! Hanh phiic thay Ting gia hoa hgp!
Hanh phic thay dong ti€n ddng tu! (194). Sung suéng thay chiing ta
song khong thi odn giita nhitng ngudi thit odn; giita nhitng ngudi thi
odn, ta sdng khdng thi odn (197). Sung suéng thay chiing ta sdng
khong tat bénh gilta nhitng ngudi tat bénh; gitta nhitng ngudi tdt bénh
chiing ta song khong tat bénh (198). Sung suéng thay chiing ta sdng
khong tham duc gita nhitng ngudi tham duc; gitta nhitng ngudi tham
duc, ching ta séng khong tham duc (199). Sung suéng thay ching ta
song khong bi diéu gi chuéng ngai. Ta thudng sdng vdi nhitng di€u an
lac nhu cédc vi than gifta cdi troi Quang—Am (200). Thing 1gi thi bi tha
odn, that bai thi bi dau khd; ching mang t§i thing bai, s& song mot ddi
hoa hi€u an vui va hanh phiic (201). Khong Iita nao bing ltta tham duc,
khong 4c nao bing dc sin si, khong khd nio bing khd ngii 4m, va
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khong vui nao biang vui Ni€t ban (202). D6i la ching bénh 16n, vo
thudng 14 ndi khd 16n; biét dugc ding din nhu the, dat d&€n Niét ban 1a
hanh phic t&i thugng (Dharmapada 203). Vo bénh 13 diéu rit 1gi, biét
du 1a ké rat gidu, thanh tin 13 ndi chi than, Ni€t ban 1a niém hanh phic
t0i thugng (Dharmapada 204). Ai da tirng ném duge mui doc cu, ai da
tirng ném dugc mui tich tinh, ngudi 4y cang wa ném phdp vi dé xa lia
moi tdi dc, s¢ hdi (205). Gip dudgc bac Thanh nhan la rit quy, vi sé&
chung hudng sy vui lanh. B&i khong gidp ké ngu si nén nguoi kia
thudng cdm thdy hanh phic (Dharmapada 206). Pi chung véi ngudi
ngu, ching lic nao khong lo budn. O chung véi k& ngu khdc nao &
chung vdéi quén dich. 0 chung véi ngudi tri khdc nao hdi ngd v4i ngudi
than (207). Ping nhu vay, ngudi hién tri, ngudi da vin, ngudi nhin
nhuc, ngudi tri gi6i chan thanh va cdc bac Thanh gid 1a chd nuong dva
t6t nhat cho moi ngudi. Pudc di theo nhitng bac thién nhan hién hué
4y, khdc ndo mit tring di theo dudng tinh dao (208). N&u bd vui nhd
ma dugc hudng vui 16n, ké tri s& 1am nhu thé (290).”

Trong kinh Hanh Phiic, dic Phat dd thuyét gidng vé cao thugng
cho tit ching. Toi nghe nhu vay: “Mot thud no Pic Thé Ton ngu tai
vudn Ky Tho CAp C6 Pdc clia Trudng gid Cap Cd Poc, gan thanh X4
Vé. Lic bay gid dém da vé khuya, c6 modt vi Trdi hiao quang chi€u
sdng toan khu Ky Vién, d&€n hau Phat, lai gin noi Phat ngu, danh 1&
Dbitc Thé Ton, rdi ditng sang mot bén. Khi da ding yén, vi Trdi cung
kinh bach vdi Ptic Th& Ton bing 13i ké: “Chu Thién va nhin loai déu
cAu mong dudc an lanh va ai ciing suy tim hanh phiic. Kinh bach Pic
Th& Ton, xin Ngai hoan hy chi day ching con vé Phiic Lanh Cao
Thugng Nhat. Khong két giao v6i ngudi dc, than cin vdi bac hién tri,
va ton kinh bac ddng kinh, 1a phic lanh cao thudng nhat. Cu ngu noi
thich nghi, di c6 tao cong difc trong qua khit, vi huéng tAim vé chdnh
dao, 1a hanh phic cao thugng. Hoc nhiéu hi€u rong, 1io luyén tinh
thong thii cdng nghiép, gidi hanh thuin thuc trang nghiém, c6 15i néi
thanh nha, 1a hanh phiic cao thugng. Hi€u thio phung dudng cha me,
thuong yéu ti€p d6 vg con, va hanh nghé an lac, 1a hanh phic cao
thugng. Rong lugng bd thi, tim tdnh chdnh truc, gitp d& ho hang, va
tao nghi€p chian chdnh, la hanh phic cao thugng. Loai trif va ngin
ngira nghiép 4c, than trong kién clr cdc chit say, vitng vang giit gin
phdm hanh, 13 hanh phiic cao thugng. Pitc hanh biét ton kinh, khiém
ton, bi€t dd, bi€t nhé on va ding ldc, 1dng nghe gido phdp, 12 hanh
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phiic cao thugng. Nhin nhuc, biét vang 151, thudng gidp g& bac sa Mon,
va tly thdi luAn dam gido phdp, 12 hanh phic cao thugng. Ty ki€m
sodt, song dJi thdnh thién, quan tri T¢ DE, liéu ngd Niét Ban, 12 hanh
phtic cao thugng. Ngudi ma tim khong giao dong khi ti€p xiic vdi thé
gian phdp, khdong siu mudn, vo nhiém va an toan, 12 hanh phiic cao
thugng. P&i v6i nhitng ai di vién man hoan thanh cdc phdp trén, § moi
ndi déu khong th€ bi thi't bai, di khip ndi déu dugc hanh phic, 12 hanh
phic cao thugng.”

Theo Kinh Tam Bdo, ditc Phit day: BAt ludn ai hoi tu noi day,
hoic chiing sanh trén dia cAu hodc ching sanh & cdnh trdi, ngudng
mong tat c& déu an lanh hanh phic! T4t cd hdy chd tim ling nghe
nhitng 15i ndy! T4t ca hay chi tAm suy niém; hiy biéu 16 long tir 4i doi
v6i chiing sanh trong cdnh ngudi, ngdy dém hiang dang cing. Hiy tin
tinh hd tri nhitng ngudi &y. DAu kho tang quy gid nio trén ddi hay
trong mot canh gidi khdc, diu chdu bdu trong nhitng cinh trdi, khong
gi sinh bing Dtic Thé Ton. Ping vay, Ditc Phat 12 chau b4u thu diéu.
Do sy thit ndy, ngudng mong dugc an lanh hanh phiic! Bac Thién tri
dong Thich Ca di vién man. ChAm dift phién nio, ly duc va thanh dat
trang thdi vd sanh bat tif vo thugng. Khong gi sdnh bing gido phép.
Pung vay, gido phdp 13 chiu bdu thi diéu. Do sy thit ndy, ngudng
mong dudc an lanh hanh phiic! Cdc bac Thanh nhin ma Pic Thé Ton
tin dudng, dugc md ta 1a tim an try khong gidn doan. Khong c6 gi nhu
tAm an tru 4y. Ping vay, gido phdp 1a chiu bdu thu diéu. Do sy that
ndy, ngudng mong dudc an lanh hanh phic! Tdm vi Thdnh &y hdp
thanh bon do6i, dugc bac thién tri thic tin duong; cdc Ngai 12 nhitng
bic ddng dudc cling dudng, 12 dé ti clia PAng Thién Thé. Vat ding
cting d&€n cdc Ngai sé dem lai qua phic ddi dao. Ping vy, Ting gia
12 chdu bdu thu diéu. Do sy thit ndy, ngudng mong dugc an lanh hanh
phtic. V6i ¥ chi kién tri vitng chic, sdng tron ven trong gido huin cla
buc Gotama, khong i duc, cdc Ngai da thanh dat nhitng gi can thanh
dat va thé nhap qua vi BAt T, cdc Ngai an nhan tho hudng cinh thanh
binh an lac. Ping viy, Ting gia 12 chdu bdu thu diéu. Do su thit ndy,
ngudng mong dugc an lanh hanh phic! Nhu ¢t tru chdn sidu trong long
d4't khong thé bi gié bdn phuong lay chuyén, ciing th€ 4y Nhu Lai
tuyén ngdn, con ngudi chdnh tryc da chitng ngd T Diéu D€ lai ciing
nhu vay. Ding viy, Ting gia 12 chiu bdu thu diéu. Do sy thit nay,
ngudng mong dugc an lanh hanh phiic! Nhitng bac da thau dat 16 rang
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cdc Thanh P& ma bac tri tué thAm thAm da gido truyén, diu dé dudi
phéng dat, vin khong tdi sanh d&n 1an thit tdm. Ding vay, Ting gia la
chiu bdu thu diéu. Do sy thit ndy, ngudng mong dudc an lanh hanh
phic! Ngudi chitng ngd minh sat, ba diéu kién néu con, s& dugc loai
trlr, d6 12 than ki€n, hoai nghi va gidi cAm thii. Khong bao git sa doa
vao bdn canh khd va khong con ¢ thé vi pham sdu trong nghiép bat
thién. Ping vay, Ting gia 1a chdu biu thi diéu. Do sy that nay,
ngudng mong dudc an lanh hanh phic! B4t luAn hanh dong nao minh
da lam bing than, khdu hay y, bac Thanh nhan khong thé gidu; bdi vi
ngudi da tha'y con dudng khong thé con pham 16i. Puing vay, Ting gia
12 chdu bdu thi diéu. Do sy thit ndy, ngudng mong dugc an lanh hanh
phiic! Ciing dudng nhu ciy trong rirng dua nhau dam chdi ndy 16¢ khi
mila hé bit ddu 4m néng. Gido phdp toi thugng din dén Ni€t Ban da
dudgc gido truyén vi 1di ich t6i thugng cling thé 4y. Ping vay, Pic Phat
12 chiu bdu thu diéu. Do sy that ndy, ngudng mong dugc an lanh hanh
phiic! Pic Th& Ton V6 Thudng, bac Toan Gidc, bac Thanh Nhan da
ban bd, bac d3 dem dén va gido truyén Phdp cao siéu tdi thugng. Piing
viy, Ptic Phit 12 chiu biu thi diéu. Do sy that niy, ngudng mong
dugc an lanh hanh phic! Qud khit da chAm dit, vi lai thi chua dén, tAm
khong dinh méc trong mot ki€p tdi sanh vi lai, tham 4i khong sanh
khdi, cdc bac tri tué 4y siéu thoat nhu ngon dén kia chot tit. Ping vay,
Ting gia 12 chdu bau thu diéu. Do sy thit ndy, ngudng mong dugc an
lanh hanh phic! Ching ta tu hoi ndi day, dau la chiing sanh & dia cau
hay thién gi6i, hay danh I& Ditc Thé Ton, bic dugc chu Thién va nhian
loai kinh md t6n vinh. Ngudng mong dudc an lanh hanh phic. Chiing ta
tu hdi ndi day, ddu 1a chiing sanh dia cAu hay thién gidi, hiy danh 1&
bic Thé Ton, biac dugc chu thién va nhin loai kinh md ton vinh.
Ngudng mong dudc an 1anh hanh phiic. Chiing ta tu hdi ndi diy, dau la
chiing sanh dia cau hay thién gidi, hiy danh 1& Pitc Th& Ton, bac dugc
chu thién va nhin loai kinh m¢ tdon vinh. Ngudng mong dugc an lanh
hanh phic.

Theo Kinh Phap Hoa, c6 bon an lac hanh hay bon phuong cich dé
dat dugc hanh phiic. Trong kinh nay, Pitc Phit day ching ta phdi doi
Xt nhu th€ ndo, phdi néi ning lam sao, phdi giit thdi do cda tAm thifc
va nd lyc thyc hién 1y tudng clia ching ta nhu th€ nao. Than an lac
hanh, hay an lac bing nhitng thién nghiép ctia thin. Pdc Phat day
hanh an lac vé thin biing cdch chia hanh nay ra 1am hai phan, pham vi
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hanh sit (hoat dong) va pham vi thin cin (gin giii) clia mot vi B T4t.
Pham vi hanh x& cia mot vi B6 Tdt 12 thai do cin bdn cda vi 4y, diy
12 nén tdng clia sy ¢ng x{t riéng clia vi Ay. Mot vi B6 Tat phai ludn
kién nhin, t& t&, nhu hoa, khong néng ndy; khong hdch dich, khong
nhu ngudi binh thudng, vi 4y khong kiéu man hay khoe khoang vé
nhitng viéc t8t clia riéng minh, vi &y phai nhin thi'y ding nhu that tinh
clia tAt c& cdc sy vat. Vi 4y khdng bao gid c¢6 cdi nhin phién dién vé
cdc sy vat. Vi &y hanh sit véi 1ong tir bi v6i tdt cd moi ngudi ma khong
bao gid td 10, nghia 12 khong phan biét. Pirc Phit day vé pham vi gin
gfii cia mot vi B6 T4t biing cdch chia pham vi nay ra 1am 10 phan: mot
vi Bd T4t khong gan giii vdi nhitng ngudi c6 chiic vi cao hay c6 uy th&
nhim dat 1¢i dudng, ciing khong chiu gidng phdp cho ho bing sy thin
mat thdi qua v6i ho; mot vi B4 Tat khong gin giii cdc ngoai dao, cdc
nha 1am tho vin th€ tuc, khong gin giii vdi nhitng ngudi chi biét chay
theo th€ tuc hay nhitng ngudi chian bé thé tuc. Do d6 ma vi B6 Tit
ludn di trén “Trung Pao” chtt khdng bi 4nh hudng bit tinh clia cdc
hang ngudi vira ké; mot vi Bd Tt khong tham du vao cdc mon thé
thao hung bao nhu quyén anh hay dd vat, hay nhitng cudc trinh dién
mia men cda cdc vil cong hay clia nhitng ngudi khic; mot vi B6 Tat
khong lui t&i thin cin v6i nhitng ngudi 1am nghé sit sanh, nhu ngudi
ban thit, ddnh c4, thg sin, va vi 4y khong bay td thai do ding dung d6i
véi viéc 1am dc; mot vi B6 T4t khong than cin gin giii véi chu Ting
Ni chi biét tim cdu an lac va hanh phiic cho riéng minh, con thi khong
lo gi cho ai, vd nhitng ngudi bing 1ong véi cudc song tich biét v6i the
tuc. Hon nita, vi &y khong bi tiém nhiém bdi nhitng y tudng ich ky,
ciing khdng chiu nghe phdp ma ho gidng. N&u ho c6 tdi nghe phdp clia
minh thi minh phdi nim 14y co hoi ma thuyét gidng, nhung khdng
mong ciu bat ctr diéu gi noi ho; khi gidng phdp cho phu nif, vi Ay
khong dé€ 16 vé bén ngoai c6 thé gay y tudng dam mé, va vi 4y ludn
git mot tAm ly ditng ddn va mot thdi do nghiém tic; vi 4y khdng than
cin vdi mot ngudi ludng tinh. Nghia 13 vi &y phai cin trong khi thuyét
gidng cho mdt ngudi ludng tinh nhu the; vi &y khong vao nha ngudi
khdc mdt minh. N&u vi bat cit Iy do gi ma phdi lam nhu vay, vi 4y chi
chi tAm nghi nhé t6i Pic Phat. Py 1a 151 khuyén day clia Bc Phat
cho vi BO T4t khi vi nay di moi noi cling véi Pitc Phat; khi gidng phdp
cho phu nit, khdng nén dé 16 ring khi cudi, ciing khong nén d€ 16 nguc
minh ra; vi &y khdng thich giit cdc vi sa-di v tré em bén canh minh.
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Ngudc lai, Piic Phat khuyén vi &y nén wa thich thién dinh, doc cu, hoc
tap va ki€m sodt tAim minh. Khiu an lac hanh, hay an lac bing nhitng
thién nghiép cla khau: mot vi BO Tat khdng wva thich ké nhitng sai 1Am
clia ngudi khdc hay clia cdc kinh; mdt vi BS T4t khong khinh thudng
nhitng ngudi thuyét gidng khdc; vi 4y khong néi cdi tot, cdi xAu hay wu
khuyé&t di€m cla ngudi khic, khong néu tén cdc Thanh vin va khong
néu truyén nhitng sai 1am va tdi 18i cda ho; vi Ay khdng ca ngoi dic
hanh cda ho va khong sanh 1ong ghen ty; vi 4y ludn giit tim hoan hy
va md rong. Khi c6 ai dit cau hdi khé, vi &y khong bao gid néi nhitng
diéu ma minh khong biét. Y an lac hanh hay an lac biing nhitng thién
nghiép cla y: vi 4y khong nudi dudng 1ong do ky, lira doi; vi 4y khong
khinh thudng hay nhuc ma nhitng ngudi hoc dao khac, du nhitng ngudi
nay 1a nhitng ngudi so co, vi 4y ciing khdng vach ra nhitng du thira hay
thi€u s6t ctia ho; néu ¢6 ai tim ciu Bd T4t dao, vi 4y khong 1am cho ho
chan ndn khi khi€n ho nghi ngd hay nudi ti€c; vi 4y ciling khong néi
nhitng di€u 1am ho nhut chi; vi 4y khdng ua thich ban luin vé cic phap
hoic tranh cdi ma nén nd lyc ban vé phuong cich tu tap d€ citu do tat
cé chiing sanh; vi 4y nén nghi d&n viéc citu do tat cd ching sanh khoi
cdc khd dau biing long dai tir bi cia minh; vi 4y nén nghi d€n chu Phat
nhu tudng nghi d&€n dang tf phu; vi Ay nén nghi dén nhitng vi B6 Tit
nhu nhitng bac thidy vi dai ca minh; vi 4y nén gidng phiap dong déu
cho tit cd chiing sanh. Thé nguyén an lac hanh, hay an lac biing c4ch
gidng day kinh phap. Vao thdi mat phdp, chu Bd T4t nén phat sinh mot
tinh than tir thién 16n lao véi nhitng ngudi chua 12 BS TAt.

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



173

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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