
Höõu Vi & Voâ Vi 

Theo Quan Ñieåm Phaät Giaùo 

 

                               Thieän Phuùc 

 

Taát caû phaùp höõu vi (haønh phaùp) ñeàu ñöa ñeán khoå ñau. Phaùp 

höõu vi laø phaùp ñöôïc thaønh laäp bôûi nhaân duyeân hay ñieàu kieän. Taát 

caû caùc hieän töôïng bò aûnh höôûng bôûi quy luaät sanh, truï, dò vaø dieät. 

Phaùp höõu vi coù nhieàu ñaëc ñieåm. Phaùp höõu vi laø phaùp coøn naèm 

trong phaïm truø ñieàu kieän, laøm cho yù chí vaø nghò löïc chuùng ta 

höôùng ngoaïi caàu hình töôùng thay vì höôùng noäi caàu laáy taâm Phaät. 

Phaùp höõu vi baát tònh vì chuùng bò oâ nhieãm bôûi tam ñoäc tham saân si. 

Coâng ñöùc vaø phöôùc ñöùc höõu vi seõ ñöa ñeán söï luaân hoài trong voøng 

sanh töû. Höõu vi laø höõu taùc, laø taïo taùc hay tieán trình cuûa nghieäp 

löïc (phaøm caùc söï vaät do nhaân duyeân sinh ra ñeàu laø höõu vi caû). 

“Höõu vi” ñoái laïi vôùi “voâ vi” voán töï nhieân nhö theá chöù khoâng do 

nhôn duyeân sinh ra. Theo Kinh Kim Cang, heát thaûy caùc phaùp höõu 

vi nhö moäng, huyeãn, boït, hình; nhö söông, nhö ñieän chôùp. Phaøm 

caùi gì coù hình töôùng ñeàu laø phaùp höõu vi. Phaùp höõu vi cuõng gioáng 

nhö giaác moäng, moät thöù huyeãn hoùa, moät caùi boït nöôùc, hay moät caùi 

boùng hình, moät tia chôùp, vaân vaân, toaøn laø nhöõng thöù hö voïng, 

khoâng coù thöïc chaát. Phaät töû neân quaùn saùt theá giôùi höõu vi nhö theá 

naøy: “Noù nhö sao mai, boït nöôùc, gioït söông, nhö ngoïn ñeøn taøn 

daàn, nhö aûo aûnh, nhö maây troâi, giaác moäng, tia chôùp.” Neáu chuùng 

ta coù theå quaùn moïi vaät nhö vaäy thì chuùng ta môùi coù theå hieãu roõ leõ 

chaân thaät, ñeå mình khoâng chaáp tröôùc, khoâng bò voïng töôûng quaáy 

nhieãu nöõa.  

Voâ Vi hay söï taïo taùc khoâng coù nhaân duyeân. Phaùp khoâng nhôø 

haønh ñoäng cuûa thaân khaåu yù. Baát cöù phaùp naøo khoâng sanh, khoâng 

dieät, khoâng truï vaø khoâng bieán ñoåi laø phaùp voâ vi. Noùi caùch khaùc, 

phaùp naøo khoâng bò qui ñònh, khoâng thaønh hình, taát caû nhöõng gì 

naèm beân ngoaøi söï toàn taïi, sanh truï dò dieät laø phaùp voâ vi. “Voâ vi” 

laø moät töø cuûa Laõo giaùo coù nghóa ñen laø “khoâng laøm,” “khoâng 

gaéng söùc,” “khoâng göôïng eùp,” hay khoâng mieãn cöôõng taïo taùc. Noù 

khoâng aùm chæ söï baát ñoäng hay löôøi bieáng. Chuùng ta chæ khoâng neân 

gaéng söùc vì nhöõng vieäc khoâng chaân thaät, laøm cho chuùng ta hoùa 

muø ñeán noãi khoâng thaáy ñöôïc töï taùnh. “Voâ vi” cuõng laø moät khaùi 

nieäm cuûa Thieàn veà haønh ñoäng töùc thôøi, chöù khoâng coù vaán ñeà 

chuaån bò tröôùc, thuaät ngöõ naøy ñöôïc xem nhö laø söï dieãn taû veà taâm 

cuûa moät vò thaày ñaõ chöùng ñaéc. Chæ coù ngöôøi naøo khoâng coøn luyeán 

chaáp vaøo keát quaû cuûa haønh ñoäng môùi coù theå haønh xöû caùch naøy, vaø 

ngöôøi ta noùi voâ vi bieåu thò nhö laø söï hoaøn toaøn töï do cuûa haønh 

ñoäng thích öùng khoâng ngaên ngaïi tröôùc moïi hoaøn caûnh. Taát caû voâ 

phaùp laø phi vaät chaát neân khoâng theå naém baét ñöôïc. Phaùp thaân maø 

Phaät sôû chöùng laø vónh haèng, khoâng chòu chi phoái bôûi luaät nhaân 

quaû hay xa lìa moïi nhaân duyeân taïo taùc. Voâ Vi Phaùp laø phaùp xa lìa 

nhaân duyeân taïo taùc hay khoâng coøn chòu aûnh höôûng cuûa nhaân 

duyeân. Voâ Vi Phaùp laø phaùp thöôøng haèng, khoâng thay ñoåi, vöôït 
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thôøi gian vaø sieâu vieät. Trong Phaät giaùo, Nieát Baøn vaø hö khoâng 

ñöôïc xem nhö laø Voâ Vi Phaùp. 

 

(A) Phaùp Höõu Vi 

 

I. Toång Quan & YÙ Nghóa Cuûa Höõu Vi:   

Chö phaùp ñöôïc chia laøm hai nhoùm chính, theo A Tyø Ñaït Ma Caâu 

Xaù Luaän, coù 72 höõu vi phaùp vaø ba voâ vi phaùp, nhöng theo tröôøng phaùi 

Duy Thöùc hay Du Giaø thì coù 94 phaùp höõu vi vaø saùu phaùp voâ vi. Phaùp 

höõu vi laø phaùp coù lieân quan ñeán caùc phaùp khaùc. Caùc phaùp trong cuoäc 

soáng haèng ngaøy cuûa chuùng ta laø höõu vi theo hai caùch: moät laø moãi phaùp 

tuøy thuoäc vaøo voâ soá caùc phaùp khaùc xung quanh noù, vaø hai laø taát caû caùc 

phaùp bò raøng buoäc vôùi nhau, roài daãn ñeán khoå ñau vaø voâ minh ngang qua 

möôøi hai maéc xích nhaân duyeân noái vôùi nhau. Ñöùc Phaät ñaõ keát luaän vôùi 

moät baøi keä noåi tieáng trong kinh Kim Cang Baùt Nhaõ Ba La Maät Ña nhö 

sau: “Nhaát thieát höõu vi phaùp, nhö moäng huyeãn baøo aûnh, nhö loä dieäc 

nhö ñieån, phaûi quaùn saùt nhö vaäy.” Caùc phaùp trong cuoäc ñôøi naøy ngaén 

nguûi vaø choùng phai taøn nhö gioït nöôùc vaø aùnh chôùp. Moãi söï hieän höõu 

cuûa chuùng chôït noåi leân, roài nhanh choùng bieán maát gioáng nhö boït boùng 

vaø chuùng coù theå chæ ñöôïc thích thuù hieän höõu trong choác laùt. Söï voâ 

thöôøng thay ñoåi caûnh töôïng xung quanh chuùng ta. Noù choùng thay ñoåi 

gioáng nhö nhöõng daùng hình cuûa ñaùm maây bay luoân thay ñoåi hình thuø 

maø chuùng ta ngaém trong nhöõng ngaøy heø oi böùc. Söï xuaát hieän cuûa theá 

giôùi naøy gioáng nhö aûo giaùc, nhö ngöôøi bò nhaëm maét thaáy hoa ñoám maø 

ngöôøi bình thöôøng khoâng thaáy vaäy. Gioáng nhö nhaø aûo thuaät bieåu dieãn 

troø aûo thuaät ñaùnh löøa chuùng ta vaø noù laø khoâng thaät. Gioáng nhö ngoïn 

ñeøn tieáp tuïc chaùy saùng chæ khi daàu coøn, cuõng vaäy theá giôùi naøy cuûa 

chuùng ta chæ tieáp tuïc khi khaùt aùi coøn toàn taïi. Ngöôøi giaùc ngoä thaáy roõ 

baûn chaát thöïc taïi nhö noù ñang laø, khi so saùnh vôùi vieäc quaùn saùt söï hieän 

höõu thoâng thöôøng cuûa chuùng ta thì caùi nhìn cuûa chuùng ta laø giaû taïo, laø 

giaác mô, khoâng coù thaät nhö noù ñang laø. Cuoái cuøng, nhöõng gì chuùng ta 

thaáy xung quanh chuùng ta coù theå gioáng nhö caùc vì sao. Caùc vì sao 

khoâng coù theå thaáy ñöôïc nöõa khi maët trôøi moïc leân saùng choùi; cuõng vaäy 

caùc phaùp cuûa theá gian naøy coù theå ñöôïc thaáy chæ trong maøn ñeâm toái cuûa 

voâ minh vaø trong söï vaéng maët cuûa caùc thöïc nghieäm tröïc giaùc. Nhöng 

chuùng seõ khoâng coøn hieän höõu nöõa khi chuùng ta chöùng nghieäm lyù baát 

nhò tuyeät ñoái. Khoâng deã gì cho ra moät nghóa Anh ngöõ töông ñöông vôùi 
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“Samskrita,” nghóa laø höõu vi (coù taïo taùc). Toaøn boä nhöõng hieän töôïng coù 

lieân quan vôùi nhau, qui ñònh laãn nhau vaø tuaân theo luaät sanh truï dò dieät. 

‘Samskrita’ coøn coù nghóa laø baát cöù caùi gì  laøm moät ñieàu gì taïo ra moät 

keát quaû naøo ñoù; baát cöù caùi gì coù theå ñöôïc taïo ra do aûnh höôûng cuûa luaät 

nhaân quaû  vaø tuøy thuoäc hay duyeân laãn nhau.  

 

II. Phaùp Höõu Vi: 

Phaùp Haønh hay phaùp höõu vi laø phaùp ñöôïc thaønh laäp bôûi nhaân 

duyeân hay ñieàu kieän. Taát caû caùc hieän töôïng bò aûnh höôûng bôûi quy luaät 

sanh, truï, dò vaø dieät. Chö phaùp haønh voâ thöôøng: Haønh phaùp voâ thöôøng, 

töùc laø phaùp dieät maát. Ñaây laø moät trong boán aâm thanh quaûng ñaïi cuûa 

Ñöùc Nhö Lai, “Ñaïi chuùng neân bieát taát caû haønh phaùp traøn ñaày nhöõng 

khoå nhö hoøn saét noùng, haønh phaùp voâ thöôøng, laø phaùp dieät maát. Nieát 

Baøn tòch tònh voâ vi an laïc lìa xa khoán khoå, tieâu saïch nhieät naõo.” Chuùng 

sanh nghe xong sieâng tu phaùp laønh, nôi Thanh Vaên thöøa ñöôïc tuøy thuaän 

aâm thanh nhaãn. Chö phaùp haønh ñeàu laø khoå: Ñaây laø moät trong boán loaïi 

aâm thanh quaûng ñaïi cuûa Ñöùc Nhö Lai, “Ñaïi chuùng neân bieát taát caû haønh 

phaùp ñeàu laø khoå. Nhöõng laø ñòa nguïc khoå, suùc sanh khoå, ngaï quyû khoå, 

khoâng phöôùc ñöùc laø khoå, chaáp ngaõ vaø ngaõ sôû laø khoå (chaáp caùi toâi vaø caùi 

cuûa toâi), taïo nhöõng aùc haïnh laø khoå. Muoán sanh leân coõi trôøi hay nhôn 

gian phaûi gieo caên laønh, sanh trong nhôn thieân rôøi khoûi caùc choã naïn.” 

Chuùng sanh nghe xong boû lìa ñieân ñaûo tu nhöõng haïnh laønh, rôøi khoûi 

nhöõng choã naïn maø sanh leân coõi nhôn thieân. Chö phaùp haønh voâ ngaõ: 

Chö phaùp haønh voâ ngaõ coù nghóa laø thaân voâ ngaõ; taâm voâ ngaõ; vaø caûnh 

cuõng voâ ngaõ. Khi Ñöùc Phaät ñöa ra khaùi nieäm veà “Voâ ngaõ,” Ngaøi ñaõ 

laøm ñaûo loän khoâng bieát bao nhieâu quan nieäm veà vuõ truï vaø nhaân sinh. 

Ñöùc Phaät ñaõ giaùng moät ñoøn lôùn treân yù nieäm phoå bieán vaø kieân coá nhaát 

cuûa loaøi ngöôøi thôøi ñoù: yù nieäm veà söï toàn taïi cuûa caùi “ngaõ” thöôøng coøn. 

Nhöõng ai thaáu hieåu ñöôïc voâ ngaõ ñeàu bieát raèng noù ñöôïc ñöa ra ñeå ñaùnh 

ñoå yù nieäm veà “ngaõ” chöù khoâng phaûi laø moät ñoà aùn môùi cuûa thöïc taïi. 

Khaùi nieäm “Voâ ngaõ” laø phöông tieän, chöù khoâng phaûi laø cöùu caùnh. Neáu 

noù trôû thaønh moät yù nieäm thì noù cuõng caàn ñöôïc phaù vôõ nhö bao nhieâu yù 

nieäm khaùc. Chöøng naøo maø chuùng ta coøn chaáp vaøo caùi “Ta”, chöøng aáy 

chuùng ta coøn phaûi baûo veä mình, baûo veä cuûa caûi, taøi saûn, uy tín, laäp 

tröôøng vaø ngay caû ñeán lôøi noùi cuûa mình. Nhöng moät khi vaát boû ñöôïc 

loøng tin vaøo caùi “Ta” ñoäc laäp vaø thöôøng coøn, chuùng ta coù theå soáng vôùi 

moïi ngöôøi moät caùch thoaûi maùi vaø an bình. Ñöùc Phaät daïy: “Hieåu ñöôïc 
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voâ ngaõ laø chìa khoùa ñi vaøo ñaïi giaùc, vì tin vaøo caùi “Ta” laø ñoàng nghóa 

vôùi voâ minh, vaø voâ minh laø moät trong ba loaïi phieàn naõo chính (tham, 

saân, si). Moät khi nhaän bieát, hình dung hay quan nieäm raèng chuùng ta laø 

moät thöïc theå, ngay laäp töùc chuùng ta taïo ra söï ly giaùn, phaân chia giöõa 

mình vaø ngöôøi cuõng nhö söï vaät quanh mình. Moät khi coù yù nieäm veà caùi 

ta, chuùng ta seõ phaûn öùng vôùi ngöôøi vaø söï vaät quanh mình baèng caûm tình 

hay aùc caûm. Ñoù laø söï nguy hieåm thaät söï cuûa söï tin töôûng vaøo moät caùi ta 

coù thaät. Chính vì vaäy maø söï choái boû caùi ‘Ta’ chaúng nhöõng laø chìa khoùa 

chaám döùt khoå ñau phieàn naõo, maø noù coøn laø chìa khoùa ñi vaøo cöûa ñaïi 

giaùc.” 

Phaùp höõu vi laø phaùp coù lieân quan ñeán caùc phaùp khaùc. Caùc phaùp 

trong cuoäc soáng haèng ngaøy cuûa chuùng ta laø höõu vi theo hai caùch: moät laø 

moãi phaùp tuøy thuoäc vaøo voâ soá caùc phaùp khaùc xung quanh noù, vaø hai laø 

taát caû caùc phaùp bò raøng buoäc vôùi nhau, roài daãn ñeán khoå ñau vaø voâ minh 

ngang qua möôøi hai maéc xích nhaân duyeân noái vôùi nhau. Ñöùc Phaät ñaõ 

keát luaän vôùi moät baøi keä noåi tieáng trong kinh Kim Cang Baùt Nhaõ Ba La 

Maät Ña nhö sau: “Nhaát thieát höõu vi phaùp, nhö moäng huyeãn baøo aûnh, 

nhö loä dieäc nhö ñieån, phaûi quaùn saùt nhö vaäy.” Caùc phaùp trong cuoäc ñôøi 

naøy ngaén nguûi vaø choùng phai taøn nhö gioït nöôùc vaø aùnh chôùp. Moãi söï 

hieän höõu cuûa chuùng chôït noåi leân, roài nhanh choùng bieán maát gioáng nhö 

boït boùng vaø chuùng coù theå chæ ñöôïc thích thuù hieän höõu trong choác laùt. Söï 

voâ thöôøng thay ñoåi caûnh töôïng xung quanh chuùng ta. Noù choùng thay 

ñoåi gioáng nhö nhöõng daùng hình cuûa ñaùm maây bay luoân thay ñoåi hình 

thuø maø chuùng ta ngaém trong nhöõng ngaøy heø oi böùc. Söï xuaát hieän cuûa 

theá giôùi naøy gioáng nhö aûo giaùc, nhö ngöôøi bò nhaëm maét thaáy hoa ñoám 

maø ngöôøi bình thöôøng khoâng thaáy vaäy. Gioáng nhö nhaø aûo thuaät bieåu 

dieãn troø aûo thuaät ñaùnh löøa chuùng ta vaø noù laø khoâng thaät. Gioáng nhö 

ngoïn ñeøn tieáp tuïc chaùy saùng chæ khi daàu coøn, cuõng vaäy theá giôùi naøy cuûa 

chuùng ta chæ tieáp tuïc khi khaùt aùi coøn toàn taïi. Ngöôøi giaùc ngoä thaáy roõ 

baûn chaát thöïc taïi nhö noù ñang laø, khi so saùnh vôùi vieäc quaùn saùt söï hieän 

höõu thoâng thöôøng cuûa chuùng ta thì caùi nhìn cuûa chuùng ta laø giaû taïo, laø 

giaác mô, khoâng coù thaät nhö noù ñang laø. Cuoái cuøng, nhöõng gì chuùng ta 

thaáy xung quanh chuùng ta coù theå gioáng nhö caùc vì sao. Caùc vì sao 

khoâng coù theå thaáy ñöôïc nöõa khi maët trôøi moïc leân saùng choùi; cuõng vaäy 

caùc phaùp cuûa theá gian naøy coù theå ñöôïc thaáy chæ trong maøn ñeâm toái cuûa 

voâ minh vaø trong söï vaéng maët cuûa caùc thöïc nghieäm tröïc giaùc. Nhöng 
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chuùng seõ khoâng coøn hieän höõu nöõa khi chuùng ta chöùng nghieäm lyù baát 

nhò tuyeät ñoái. 

Haønh giaû neân nhôù ñieàu thöù nhaát laø phaùp höõu vi chæ taát caû moïi hieän 

töôïng sinh dieät tuøy thuoäc vaøo nhaân duyeân. Samskrita theo nghóa ñen laø 

“keát hôïp vôùi nhau,” vaø phaûn nghóa cuûa töø naøy laø “voâ laäu,” ñeå chæ caùi gì 

khoâng sanh ra bôûi nhaân duyeân. Moïi vaät ñeàu phaûi chòu sanh, truï laïi moät 

luùc, thay ñoåi, roài dieät, laø höõu laäu. Khoâng deã gì cho ra moät nghóa Anh 

ngöõ töông ñöông vôùi “Samskrita,” nghóa laø höõu vi (coù taïo taùc). Toaøn boä 

nhöõng hieän töôïng coù lieân quan vôùi nhau, qui ñònh laãn nhau vaø tuaân theo 

luaät sanh truï dò dieät. ‘Samskrita’ coøn coù nghóa laø baát cöù caùi gì  laøm moät 

ñieàu gì taïo ra moät keát quaû naøo ñoù; baát cöù caùi gì coù theå ñöôïc taïo ra do 

aûnh höôûng cuûa luaät nhaân quaû  vaø tuøy thuoäc hay duyeân laãn nhau. Chö 

phaùp ñöôïc chia laøm hai nhoùm chính, theo A Tyø Ñaït Ma Caâu Xaù Luaän, 

coù 72 höõu vi phaùp vaø ba voâ vi phaùp, nhöng theo tröôøng phaùi Duy Thöùc 

hay Du Giaø thì coù 94 phaùp höõu vi vaø saùu phaùp voâ vi; ñieàu thöù hai laø taát 

caû phaùp höõu vi (haønh phaùp) ñeàu ñöa ñeán khoå ñau. Phaùp höõu vi laø phaùp 

ñöôïc thaønh laäp bôûi nhaân duyeân hay ñieàu kieän. Taát caû caùc hieän töôïng bò 

aûnh höôûng bôûi quy luaät sanh, truï, dò vaø dieät. Theo lôøi Phaät daïy trong 

Kinh Hoa Nghieâm, coù boán thöù aâm thanh quaûng ñaïi cuûa Nhö Lai. Loaïi 

aâm thanh quaûng ñaïi cuûa Ñöùc Nhö Lai, “Ñaïi chuùng neân bieát taát caû phaùp 

höõu vi (haønh phaùp) ñeàu laø khoå. Nhöõng laø ñòa nguïc khoå, suùc sanh khoå, 

ngaï quyû khoå, khoâng phöôùc ñöùc laø khoå, chaáp ngaõ vaø ngaõ sôû laø khoå 

(chaáp caùi toâi vaø caùi cuûa toâi), taïo nhöõng aùc haïnh laø khoå. Muoán sanh leân 

coõi trôøi hay nhôn gian phaûi gieo caên laønh, sanh trong nhôn thieân rôøi 

khoûi caùc choã naïn.” Chuùng sanh nghe xong boû lìa ñieân ñaûo tu nhöõng 

haïnh laønh, rôøi khoûi nhöõng choã naïn maø sanh leân coõi nhôn thieân. Ñaïi 

chuùng neân bieát taát caû phaùp höõu vi (haønh phaùp) traøn ñaày nhöõng khoå nhö 

hoøn saét noùng, haønh phaùp voâ thöôøng, laø phaùp dieät maát. Nieát Baøn tòch 

tònh voâ vi an laïc lìa xa khoán khoå, tieâu saïch nhieät naõo.” Chuùng sanh 

nghe xong sieâng tu phaùp laønh, nôi Thanh Vaên thöøa ñöôïc tuøy thuaän aâm 

thanh nhaãn. 

Haønh giaû neân luoân nhôù veà nhöõng ñaëc ñieåm cuûa Phaùp höõu vi: Phaùp 

höõu vi laø phaùp coøn naèm trong phaïm truø ñieàu kieän, laøm cho yù chí vaø 

nghò löïc chuùng ta höôùng ngoaïi caàu hình töôùng thay vì höôùng noäi caàu 

laáy taâm Phaät. Phaùp höõu vi baát tònh vì chuùng bò oâ nhieãm bôûi tam ñoäc 

tham saân si. Coâng ñöùc vaø phöôùc ñöùc höõu vi seõ ñöa ñeán söï luaân hoài 

trong voøng sanh töû. Phaùp höõu vi laø phaùp taïo taùc hay tieán trình cuûa 
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nghieäp löïc (phaøm caùc söï vaät do nhaân duyeân sinh ra ñeàu laø höõu vi caû). 

Phaùp höõu vi ñoái laïi vôùi “voâ vi” voán töï nhieân nhö theá chöù khoâng do 

nhôn duyeân sinh ra. Theo Kinh Kim Cang, heát thaûy caùc phaùp höõu vi 

nhö moäng, huyeãn, boït, hình; nhö söông, nhö ñieän chôùp. Phaøm caùi gì coù 

hình töôùng ñeàu laø phaùp höõu vi. Phaùp höõu vi cuõng gioáng nhö giaác moäng, 

moät thöù huyeãn hoùa, moät caùi boït nöôùc, hay moät caùi boùng hình, moät tia 

chôùp, vaân vaân, toaøn laø nhöõng thöù hö voïng, khoâng coù thöïc chaát. Phaät töû 

neân quaùn saùt theá giôùi höõu vi nhö theá naøy: “Noù nhö sao mai, boït nöôùc, 

gioït söông, nhö ngoïn ñeøn taøn daàn, nhö aûo aûnh, nhö maây troâi, giaác 

moäng, tia chôùp.” Neáu chuùng ta coù theå quaùn moïi vaät nhö vaäy thì chuùng 

ta môùi coù theå hieãu roõ leõ chaân thaät, ñeå mình khoâng chaáp tröôùc, khoâng bò 

voïng töôûng quaáy nhieãu nöõa. 

 

III. Phaân Loaïi Phaùp Höõu Vi:  

Coù ba loaïi phaùp höõu vi: 1) Saéc phaùp: Saéc phaùp laø nhöõng gì coù chaát 

ngaïi. 2) Taâm Phaùp: Phi saéc phaùp. 3) Phi saéc phi taâm phaùp: Nhöõng phaùp 

khoâng phaûi saéc maø cuõng khoâng phaûi taâm. Theo Thaéng Phaùp Yeáu Luaän, 

phaùp höõu vi ñöôïc chia laøm boán loaïi: 1) Saéc Phaùp: Saéc phaùp coù 11, goàm 

5 caên hay naêm giaùc quan, 5 caûnh hay nhöõng ñoái töôïng tri giaùc, vaø Voâ 

bieåu saéc. 2) Taâm Phaùp: Taâm phaùp coù moät, ñoâi khi ñöôïc chia thaønh 5 

phaùp töông öùng vôùi 5 caên. 3) Taâm Sôû Phaùp: Taâm sôû phaùp ñöôïc chia 

thaønh 6 caáp, töùc laø nhöõng nhieäm vuï toång quaùt, thieän, baát thieän, phieàn 

naõo, tieåu phieàn naõo vaø baát ñònh. 4) Taâm Baát Töông Öng Haønh Phaùp: 

Taâm baát töông öng haønh phaùp khoâng thuoâc saéc cuõng khoâng thuoäc taâm, 

coù 14 phaùp.  

Ba Phaùp Höõu Vi: Theo Phaät giaùo, coù ba phaùp höõu vi: saéc phaùp, 

taâm phaùp (phi saéc phaùp), vaø phi saéc phi taâm phaùp (nhöõng phaùp khoâng 

phaûi saéc maø cuõng khoâng phaûi taâm). Laïi coù ba töôùng höõu vi: sanh, truï, 

vaø töû. 

Boán Phaùp Höõu Vi: Theo Thaéng Phaùp Yeáu Luaän, phaùp höõu vi ñöôïc 

chia laøm boán loaïi. Thöù nhaát laø Saéc Phaùp: Saéc phaùp coù 11, goàm 5 caên 

hay naêm giaùc quan, 5 caûnh hay nhöõng ñoái töôïng tri giaùc, vaø Voâ bieåu 

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

laø nhöõng gì coù chaát ngaïi. Ñaây cuõng laø moät trong tam höõu. Cuõng laø moät 

trong ba laäu hoaëc nuoâi döôõng doøng sanh töû luaân hoài. Möôøi moät saéc 

phaùp bao goàm naêm caên vaø saùu traàn. Naêm Caên: Theo Kinh Phuùng Tuïng 

trong Tröôøng Boä Kinh, coù naêm caên: maét, tai, muõi, löôõi, vaø thaân. Theo 
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Tyø Kheo Piyananda trong Nhöõng Haït Ngoïc Trí Tueä Phaät Giaùo, baïn 

phaûi luoân tænh thöùc veà nhöõng cô quan cuûa giaùc quan nhö maét, tai, muõi, 

löôõi, thaân vaø söï tieáp xuùc cuûa chuùng vôùi theá giôùi beân ngoaøi. Baïn phaûi 

tænh thöùc veà nhöõng caûm nghó phaùt sinh do keát quaû cuûa nhöõng söï tieáp 

xuùc aáy. Haønh giaû tu Phaät neân luoân nhôù raèng nguõ caên coù theå laø nhöõng 

cöûa ngoõ ñi vaøo ñòa nguïc, ñoàng thôøi chuùng cuõng laø nhöõng cöûa ngoõ quan 

troïng ñi vaøo ñaïi giaùc, vì töø ñoù maø chuùng ta gaây toäi taïo nghieäp, nhöng 

cuõng nhôø ñoù maø chuùng ta coù theå haønh trì chaùnh ñaïo. Saùu caûnh: Saùu caûn 

bao goàm saéc, thanh, höông, vò, xuùc, vaø phaùp hay voâ bieåu saéc. Saùu caûnh 

naày ñoái laïi vôùi luïc caên nhaõn, nhó, tyû, thieät, thaân, yù laø caûnh trí, aâm thanh, 

vò, xuùc, yù töôûng cuõng nhö thò giaùc, thính giaùc, khöùu giaùc, vò giaùc, xuùc 

giaùc vaø taâm phaân bieät. Trong ñoù phaùp goàm coù cöïc löôïc saéc, cöïc huyùnh 

saéc, thoï sô daõn saéc, bieán keá sôû khôûi saéc vaø ñònh sôû sanh töï saéc. Haønh 

giaû tu Thieàn neân luoân nhôù veà söï lieân heä giöõa Nguõ Caên vaø Luïc Traàn 

trong böôùc ñöôøng tu taäp thieàn ñònh cuûa mình. Thöù nhaán laø maét ñang 

tieáp xuùc vôùi saéc. Thöù nhì laø tai ñang tieáp xuùc vôùi thanh. Thöù ba laø muõi 

ñang tieáp xuùc vôùi muøi. Thöù tö laø löôõi ñang tieáp xuùc vôùi vò. Thöù naêm laø 

thaân ñang tieáp xuùc vôùi söï xuùc chaïm. Voâ Bieåu Saéc: Coøn goïi laø Voâ Taùc 

Saéc. Theo quan ñieåm cuûa Ñaïi Chuùng Boä, voâ bieåu saéc laø saéc theå khoâng 

bieåu hieän ra ngoaøi, nhöng coù coâng naêng phoøng ngöøa söï sai traùi vaø toäi 

aùc. Thöù nhì laø Taâm Phaùp: Chö phaùp ñöôïc chia laøm hai loaïi: saéc phaùp 

vaø taâm phaùp. Saéc phaùp laø nhöõng gì coù chaát ngaïi. Ñaây cuõng laø moät trong 

tam höõu. Cuõng laø moät trong ba laäu hoaëc nuoâi döôõng doøng sanh töû luaân 

hoài. Theo giaùo lyù nhaø Phaät, saéc taâm khoâng hai, do vaäy vaïn phaùp duy 

taâm cuõng laïi laø duy saéc (döïa vaøo duy thöùc voâ caûnh do ngaøi Hoä Phaùp 

laäp ra, vaø duy caûnh voâ thöùc do ngaøi Thanh Bieän laäp ra). Coù taùm taâm 

phaùp laø taùm töï töôùng cuûa thöùc, ñeàu bieät laäp nhau. Naêm thöùc ñaàu laäp 

thaønh nhaän thöùc giaùc quan, thöù saùu laø yù thöùc (mano-vijnana), thöù baûy 

laø maït na thöùc (manas) vaø thöù taùm laø A Laïi Da thöùc (citta). Theo töï 

taùnh, taát caû caùc thöùc naày leä thuoäc vaøo moät phaùp khaùc, töùc laø y tha khôûi 

töôùng (paratantra-laksana) nhöng chuùng khoâng phaûi chæ laø töôûng töôïng 

(parikalpitalaksana). Giaû thuyeát veà thöïc taïi bieät laäp cuûa 8 thöùc naày laø 

lyù thuyeát rieâng cuûa Hoä Phaùp vaø khoâng theå tìm thaáy ôû ñaâu khaùc trong 

Phaät giaùo, ngay caû trong Tieåu Thöøa. Taâm Phaùp laø caùi gì khoâng coù chaát 

ngaïi maø duyeân khôûi neân caùc phaùp goïi laø Taâm Phaùp. Theo Ñaïi Thöøa 

Khôûi Tín Luaän, saùu thöùc ñaàu: Nhaõn thöùc (Caksur-vijnana (skt), Nhó 

thöùc( Srotra-vijnana (skt), Tyû thöùc (Ghrana-vijnana (skt), Thieät thöùc 
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(Jihva-vijnana (skt), Thaân thöùc (Kaya-vijnana (skt), YÙ thöùc (Mano-

vijnana (skt) hay söï suy nghó phoái hôïp vôùi caùc caên. Hai thöùc sau goàm 

coù Maït Na vaø A Laïi Da. Thöù baûy, Maït-Na thöùc hay YÙ caên: Ñaây laø lyù 

trí taïo ra moïi hö voïng. Noù chính laø nguyeân nhaân gaây ra baûn ngaõ (taïo ra 

hö voïng veà moät caùi “toâi” chuû theå ñöùng taùch rôøi vôùi theá giôùi khaùch theå). 

Maït Na Thöùc cuõng taùc ñoäng nhö laø cô quan chuyeån vaän “haït gioáng” 

hay “chuûng töû” cuûa caùc kinh nghieäm giaùc quan ñeán thöùc thöù taùm (hay 

taøng thöùc). Thöù taùm, A Laïi Da thöùc hay Taøng thöùc laø nôi chöùa ñöïng taát 

caû chuûng töû cuûa caùc thöùc, töø ñaây töông öùng vôùi caùc nhaân duyeân, caùc 

haït gioáng ñaëc bieät laïi döôïc thöùc Maït Na chuyeån vaän ñeán saùu thöùc kia, 

keát thaønh haønh ñoäng môùi ñeán löôït caùc haønh ñoäng naày laïi saûn xuaát ra 

caùc haït gioáng khaùc. Quaù trình naày coù tính caùch ñoàng thôøi vaø baát taän. 

Theo Kinh Laêng Giaø, Maït Na Thöùc vaø naêm taâm thöùc taäp hôïp laïi vôùi 

nhau nhö caùc trieát gia ñaõ vaïch ra. Heä thoáng naêm caên thöùc naày phaân 

bieät caùi gì thieän vôùi caùi gì khoâng thieän. Maït Na Thöùc phoái hôïp  vôùi 

naêm caên thöùc thuû chaáp caùc hình saéc vaø töôùng traïng trong khía caïnh ña 

phöùc cuûa chuùng; vaø khoâng coù luùc naøo ngöng hoaït ñoäng caû. Ñieàu naày ta 

goïi laø ñaëc tính saùt na chuyeån (taïm bôï cuûa caùc thöùc). Toaøn boä heä thoáng 

caùc thöùc naày bò quaáy ñoäng khoâng ngöøng vaø vaøo moïi luùc gioáng nhö  

soùng cuûa bieån lôùn. Trong Kinh Laêng Giaø, Ñöùc Phaät noùi: “Naày 

Mahamati! Nhö Lai Taïng chöùa trong noù nhöõng nguyeân nhaân caû toát laãn 

xaáu, vaø töø nhöõng nguyeân nhaân naày maø taát caû luïc ñaïo (saùu ñöôøng hieän 

höõu) ñöôïc taïo thaønh. Noù cuõng gioáng nhö nhöõng dieãn vieân ñoùng caùc vai 

khaùc nhau maø khoâng nuoâi döôõng yù nghó naøo veà ‘toâi vaø cuûa toâi.’” A Laïi 

Da coù nghóa laø chöùa taát caû. Noù ñi chung vôùi baûy thöùc ñöôïc sinh ra trong 

ngoâi nhaø voâ minh. Chöùc naêng cuûa A Laïi Da Thöùc laø nhìn vaøo chính noù 

trong ñoù taát caû taäp khí (vasana) töø thôøi voâ thæ ñöôïc giöõ laïi theo moät 

caùch vöôït ngoaøi tri thöùc (baát tö nghì: acintya) vaø saún saøng chuyeån bieán 

(parinama), nhöng noù khoâng coù hoaït naêng trong töï noù, noù khoâng bao 

giôø hoaït ñoäng, noù chæ nhaän thöùc, theo yù nghóa naày thì noù gioáng nhö moät 

taám kieáng; noù laïi gioáng nhö bieån, hoaøn toaøn phaúng laëng khoâng coù soùng 

xao ñoäng söï yeân tónh cuûa noù; vaø noù thanh tònh khoâng bò oâ nhieãm, nghóa 

laø noù thoaùt khoûi caùi nhò bieân cuûa chuû theå vaø ñoái töôïng. Vì noù laø caùi 

haønh ñoäng nhaän thöùc ñôn thuaàn, chöa coù söï khaùc bieät giöõa ngöôøi bieát 

vaø caùi ñöôïc bieát. Maït Na thöùc laø nhöõng côn soùng laøm gôïn maët bieån A 

Laïi Da thöùc khi caùi nguyeân lyù cuûa ñaëc thuø goïi laø vishaya hay caûnh giôùi 

thoåi vaøo treân ñoù nhö gioù. Nhöõng côn soùng ñöôïc khôûi ñaàu nhö theá laø theá 
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giôùi cuûa nhöõng ñaëc thuø naày ñaây trong ñoù tri thöùc phaân bieät, tình caûm 

chaáp thuû, vaø phieàn naõo, duïc voïng ñaáu tranh ñeå ñöôïc hieän höõu vaø ñöôïc 

söï toái thaéng. Caùi nhaân toá phaân bieät naày naèm beân trong heä thoáng caùc 

thöùc vaø ñöôïc goïi laø maït na (manas); thöïc ra, chính laø khi maït na khôûi 

söï vaän haønh thì moät heä thoáng caùc thöùc hieån loä ra. Do ñoù maø caùc thöùc 

ñöôïc goïi laø “caùi thöùc phaân bieät caùc ñoái töôïng” (söï phaân bieät thöùc: 

vastu-prativikalpa-vijnana). Chöùc naêng cuûa Maït na chuû yeáu laø suy nghó 

veà A Laïi Da, saùng taïo vaø phaân bieät chuû theå vaø ñoái töôïng töø caùi nhaát 

theå thuaàn tuùy cuûa A Laïi Da. Taäp khí tích taäp trong A Laïi Da giôø ñaây bò 

phaân ra thaønh caùi nhò bieân tính cuûa taát caû caùc hình thöùc vaø taát caû caùc 

loaïi. Ñieàu naày ñöôïc so saùnh vôùi ña phöùc cuûa soùng quaáy ñoäng bieån A 

Laïi Da. Maït na laø moät tinh linh xaáu theo moät nghóa vaø laø moät tinh linh 

toát theo nghóa khaùc, vì söï phaân bieät töï noù khoâng phaûi laø xaáu, khoâng 

nhaát thieát luoân luoân laø söï phaùn ñoaùn laàm laïc hay hö voïng phaân bieät 

(abhuta-parikalpa) hay lyù luaän sai traùi (hyù luaän quaù aùc: prapanca-

daushthulya). Nhöng noù trôû thaønh nguoàn goác cuûa tai hoïa lôùn lao khi noù 

taïo ra nhöõng khaùt voïng ñöôïc ñaët caên baûn treân nhöõng phaùn ñoaùn laàm 

laïc, nhö laø khi noù tin vaøo caùi thöïc tính cuûa moät ngaõ theå roài trôû neân chaáp 

vaøo ngaõ theå maø cho raèng ñaáy laø chaân lyù toái haäu. Vì maït na khoâng 

nhöõng chæ laø caùi tri thöùc phaân bieät maø coøn laø moät nhaân toá öôùc voïng vaø 

do ñoù laø moät taùc giaû. Chöùc naêng cuûa maït na thöùc theo giaû thieát laø suy 

nghó veà maït na, nhö nhaõn thöùc suy nghó veà theá giôùi hình saéc vaø nhó thöùc 

suy nghó veà theá giôùi cuûa aâm thanh; nhöng thöïc ra, ngay khi maït na thöùc 

phaùt sinh ra caùi nhò bieân cuûa chuû theå vaø ñoái töôïng do töø caùi nhaát theå 

tuyeät ñoái cuûa A Laïi Da thì maït na thöùc vaø quaû thöïc taát caû caùc thöùc 

khaùc cuõng baét ñaàu vaän haønh. Chính vì theá maø trong Kinh Laêng Giaø, 

Ñöùc Phaät baûo: “Nieát Baøn cuûa Phaät giaùo chính laø söï taùch xa caùi maït na 

thöùc phaân bieät sai laàm. Vì  maït na thöùc laøm nguyeân nhaân vaø sôû duyeân 

thì söï phaùt sinh baûy thöùc coøn laïi xaûy ra. Laïi nöõa, khi maït na thöùc phaân 

bieät vaø chaáp thuû vaøo theá giôùi cuûa caùc ñaëc thuø ôû beân ngoaøi thì taát caû caùc 

loaïi taäp khí (vasana) ñöôïc sinh ra theo, vaø A Laïi da ñöôïc chuùng nuoâi 

döôõng cuøng vôùi caùi yù töôûng veà “toâi vaø cuûa toâi,” maït na naém giöõ noù, 

baùm vaøo noù, suy nghó veà noù maø thaønh hình vaø phaùt trieån. Tuy nhieân, 

trong baûn chaát, maït na vaø maït na thöùc khoâng khaùc gì nhau, chuùng nhôø 

A Laïi Da laøm nguyeân nhaân vaø sôû duyeân. Vaø khi moät theá giôùi beân 

ngoaøi thöïc voán chæ laø söï bieåu hieän cuûa chính caùi taâm mình bò chaáp chaët 

maø cho laø thöïc, thì caùi heä thoáng taâm thöùc (taâm tuï: citta-kalapa) lieân heä 
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hoã töông ñöôïc sinh ra trong toång theå cuûa noù. Gioáng nhö nhöng con soùng 

bieån, ñöôïc vaän haønh bôûi côn gioù cuûa moät theá giôùi beân ngoaøi laø theá giôùi 

do chính caùi taâm ngöôøi ta bieåu hieän ra, sinh khôûi vaø bieán dieät. Do ñoù 

baûy thöùc kia dieät theo vôùi söï dieät cuûa maït na thöùc.” Theo Laâm Teá Ngöõ 

Luïc, moät hoâm thieàn sö Laâm Teá thöôïng ñöôøng daïy chuùng: "Caùc ñaïo 

löu, Taâm Phaùp voâ hình nhöng thoâng suoát caû möôøi phöông. ÔÛ maét goïi laø 

thaáy; ôû tai goïi laø nghe; ôû muõi goïi laø ngöûi; ôû mieäng goïi laø noùi; ôû tay goïi 

laø naém baét; ôû chaân goïi laø chaïy nhaûy. Voán laø moät caùi tinh minh, phaân 

thaønh saùu duïng hoøa hôïp. Moät Taâm ñaõ khoâng, tuøy choã maø giaûi thoaùt. 

Sôn Taêng noùi theá, coát yù ôû ñaâu? Chæ coát mong caùc ngaøi thoâi dong ruoåi 

theo ngoaïi caûnh; chæ vì leõ ñoù maø coå nhaân ñaët baøy cô caûnh cho caùc ngaøi. 

Caùc ñaïo löu, neáu caùc ngaøi nhaän ñöôïc choã thaáy cuûa sôn Taêng ñaây, caùc 

ngaøi coù theå ngoài ngay treân Baùo Phaät, Hoùa Phaät; chö Boà Taùt troïn veïn 

chöùng taâm Thaäp Ñòa vaãn coøn nhö khaùch; haøng Ñaúng Giaùc, Dieäu Giaùc 

töïa hoà nhöõng gaõ mang goâng; La Haùn, Bích Chi vaãn coøn nhö haàm phaån; 

Boà Ñeà, Nieát Baøn nhö coïc troùi löøa. Taïi sao? Bôûi vì, naøy caùc ñaïo löu, chæ 

vì caùc ngaøi chöa ñaït ñeán ba a taêng kyø khoâng kieáp, neân môùi coù nhöõng 

chöôùng ngaïi ñoù. Neáu laø haïng Ñaïo nhaân chaân chaùnh, troïn veïn khoâng 

nhö vaäy. Chæ nhöõng ai coù theå tuøy duyeân laøm tieâu nghieäp cuõ, thì cöù maëc 

tình maëc aùo mang quaàn, muoán ñi laø ñi, muoán ngoài laø ngoài, khoâng moät 

taâm nieäm mong caàu Phaät quaû. Duyeân ñaâu ra theá? Coå nhaân noùi, 'Neáu 

muoán taùc nghieäp maø caàu Phaät laø caùi nhaân lôùn cuûa sanh töû luaân hoài.'" 

Thöù ba laø Taâm Sôû Phaùp: Taâm sôû phaùp ñöôïc chia thaønh 6 caáp, töùc laø 

nhöõng nhieäm vuï toång quaùt, thieän, phieàn naõo, tieåu phieàn naõo vaø baát 

ñònh. Möôøi Ñieàu Thieän Trong Duy Thöùc Hoïc: Duy Thöùc Toâng vaøo thôøi 

cuûa Ngaøi Theá Thaân laø heä thoáng Du Giaø ñöôïc caûi bieán vaø baûn vaên chính 

yeáu laø Duy Thöùc Tam Thaäp Tuïng cuûa Theá Thaân, trong ñoù 24 baøi tuïng 

ñaàu noùi veà töôùng cuûa caùc phaùp, hai baøi keá noùi veà taùnh cuûa caùc phaùp, vaø 

boán baøi sau cuøng noùi veà giai ñoaïn cuûa caùc Thaùnh giaû. Hoïc thuyeát cuûa 

Duy Thöùc toâng chuù troïng ñeán töôùng cuûa taát caû caùc phaùp; döïa treân ñoù, 

luaän thuyeát veà Duy Thöùc Hoïc ñöôïc laäp neân ñeå minh giaûi raèng ly thöùc 

voâ bieät phaùp hay khoâng coù phaùp naøo taùch bieät khoûi thöùc ñöôïc. Muïc 

ñích chính cuûa Duy Thöùc Hoïc laø chuyeån hoùa taâm trong tu haønh ñeå ñi 

ñeán giaùc ngoä vaø giaûi thoaùt. Trong ñoù, tuïng thöù naêm, Tam Thaäp Tuïng 

nhaán maïnh ñeán möôøi ñieàu thieän Duy Thöùc. Thöù nhaát laø Tín: Tín chæ 

loøng tin nôi Ñöùc Phaät vaø Phaät phaùp, vaø heát loøng tu taäp theo nhöõng lôøi 

daïy ñoù. Coù loøng tin saâu saéc ñoái vôùi thöïc theå cuûa chö phaùp, tònh ñöùc 
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Tam baûo, vaø thieän caên cuûa theá gian vaø xuaát theá gian; coù khaû naêng ñem 

laïi ñôøi soáng thanh tònh vaø hoùa giaûi nghi hoaëc. Thöù nhì laø Taøm Quyù: 

Taøm laø Töï theïn, töï mình suy xeùt vaø hoå theïn cho loãi laàm cuûa chính mình 

(moät trong nhöõng taâm sôû). Hoå theïn toäi loãi (laáy söï hoå vôùi beân ngoaøi laøm 

cuûa baùu), caûm giaùc hoå theïn veà nhöõng gì caàn phaûi hoå theïn. Caûm giaùc hoå 

theïn khi laøm hay nghó ñeán ñieàu xaáu xa, toäi loãi. Trong khi Quyù coù nghóa 

laø hoå theïn vì vieäc laøm xaáu cuûa ngöôøi (ñoái vôùi vieäc xaáu mình laøm maø 

khoâng ai bieát, tuy nhieân baûn thaân mình caûm thaáy xaáu hoå thì goïi laø 

“Taøm.” Ñoái vôùi vieäc xaáu mình laøm maø ngöôøi khaùc thaáy, mình thaáy xaáu 

hoå thì goïi laø “Quyù” hay hoå theïn). Thöù ba laø Voâ Tham Thieän Caên: Caên 

laønh nôi maø loøng tham khoâng coøn nöõa. Thöù tö laø Voâ Saân Thieän Caên: 

Goác laønh cuûa voâ saân. Thöù naêm laø Voâ Si Thieän Caên: Goác laønh cuûa voâ 

si. Thöù saùu laø Caàn: Tinh Caàn laø teân cuûa taâm sôû, nghóa laø chuyeân caàn, 

hay tinh taán. Nhöõng noã löïc aáy ñöôïc dieãn taû nhö laø nhaèm phaù huûy nhöõng 

quaáy aùc khôûi leân trong taâm, vaø ngaên ngöøa khoâng cho chuùng khôûi leân 

theâm; phaùt khôûi nhöõng ñieàu thieän laønh chöa phaùt khôûi, vaø laøm taêng 

tröôûng nhöõng ñieàu thieän laønh ñaõ ñöôïc phaùt khôûi. Tinh taán trong Phaät 

giaùo haøm yù söùc maïnh tinh thaàn hay nghò löïc chöù khoâng phaûi laø söùc 

maïnh theå chaát. Söùc maïnh theå chaát troäi hôn ôû caùc loaøi vaät, trong khi 

nghò löïc tinh thaàn chæ coù ôû con ngöôøi, dó nhieân laø nhöõng ngöôøi coù theå 

khôi daäy vaø phaùt trieån yeáu toá tinh thaàn naày ñeå chaën ñöùng nhöõng tö duy 

aùc vaø trau doài nhöõng tö duy trong saùng vaø thieän laønh. Thöù baûy laø Khinh 

An: Ngöôøi tu theo Phaät thöôøng traûi qua giai ñoaïn “khinh an” tröôùc khi 

tieán vaøo “ñònh”. Khinh an laø moät trong nhöõng cöûa ngoõ quan troïng ñi 

vaøo ñaïi giaùc, vì nhôø ñoù maø haønh vi cuûa chuùng ta deã daøng ñöôïc kieåm 

soaùt. Haønh giaû tu Thieàn neân luoân nhôù raèng neáu, trong khi tu taäp Thieàn 

ñònh hoaëc ñöôïc khinh an, hoaëc thaáy taâm trí môû mang, khoâng ñöôïc cho 

ñoù laø thöïc chöùng. Theo Baùc Sôn Ngöõ Luïc, khi Thieàn sö Baùc Sôn ñang 

tham thoaïi ñaàu "Voâ Löu Tích" cuûa Thuyeàn Töû Hoøa Thöôïng, moät hoâm 

nhaân luùc ñang xem quyeån "Truyeàn Ñaêng Luïc," tôùi choã caâu truyeän 

Trieäu Chaâu baûo moät vò Taêng, "OÂng phaûi ñi ba ngaøn daëm ñeå gaëp ngöôøi 

daïy môùi ñöôïc Ñaïo." Thình lình Baùc Sôn caûm thaáy nhö vöøa truùt boû gaùnh 

naëng ngaøn caân, vaø töï cho mình laø ñaïi ngoä. Nhöng ñeán khi gaëp Hoøa 

Thöôïng Baûo Phöông thì Baùc Sôn môùi bieát laø mình voâ minh nhö theá 

naøo. Vì vaäy, haønh giaû tu Thieàn neân bieát raèng daàu ñaõ ñaït ngoä cuõng phaûi 

tham vaán vôùi moät baäc thaày lôùn tröôùc ñaõ, neáu khoâng cuõng chöa goïi laø 

ngoä. Thöù taùm laø Baát Phoùng Daät: Baát Phoùng Daät Haønh laø thaän troïng. 
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Baát phoùng daät laø khoâng töï tieän phoùng tuùng, maø phaûi taäp trung tö töôûng 

vaøo nhöõng ñieàu thieän laønh. Baát phoùng daät ñöôïc xem laø moät thieän taâm 

sôû theo Phaùp Töôùng Toâng. Thieän taâm sôû naøy giuùp haønh giaû ñoái khaùng 

vôùi nhöõng aùc phaùp vaø tu taäp thieän phaùp; tuy nhieân, noù chæ laø taïm thôøi 

chöù khoâng phaûi laø moät taâm sôû thaät. Thöù chín laø Haønh Xaû: Hoaøn toaøn 

buoâng boû. Döûng döng tröôùc moïi phieàn toaùi. Thöù möôøi laø Baát Haïi: Baát 

Haïi laø khoâng toån haïi hay khoâng laøm haïi ñeán ai. Baát toån haïi laø moät 

trong möôøi taâm sôû trong giaùo thuyeát Phaùp Töôùng Toâng. Trong Duy 

Thöùc Hoïc, taâm sôû baát toån haïi laø taâm sôû nhaát thôøi khôûi leân töø taâm sôû 

“voâ saân haän.” Saùu Phieàn Naõo Lôùn: Phieàn naõo bao goàm nhöõng lo toan 

traàn tuïc, nhuïc duïc, ñam meâ, öôùc muoán xaáu xa, khoå ñau vaø ñôùn ñau töø 

caùi nhìn sai laàm veà theá giôùi. Trong boán ñaïi nguyeän, haønh giaû nguyeän 

trieät tieâu nhöõng ñam meâ laøm trôû ngaïi söï thaønh ñaït ñaïi giaùc. Phieàn naõo 

cuõng coù nghóa laø noãi ñau ñôùn, öu phieàn, khoå sôû hay tai aùch. Con ñöôøng 

cuûa caùm doã vaø duïc voïng sanh ra aùc nghieäp (ñaây chính laø khoå ñau vaø aûo 

töôûng cuûa cuoäc soáng), laø nhaân cho chuùng sanh laên troâi trong luaân hoài 

sanh töû, cuõng nhö ngaên trôû giaùc ngoä. Muoán giaùc ngoä tröôùc tieân con 

ngöôøi phaûi coá gaéng thanh loïc taát caû nhöõng nhô baån naày baèng caùch 

thöôøng xuyeân tu taäp thieàn ñònh. Coù saùu loaïi phieàn naõo lôùn. Thöù nhaát laø 

Tham Phieàn Naõo: Ñaây laø loaïi phieàn naõo gaây ra bôûi tham aùi hay muoán 

coù (nhieãm tröôùc thaønh tính roài sinh ra khoå nghieäp). Thöù nhì laø Saân 

Phieàn Naõo: Ñaây laø loaïi phieàn naõo gaây ra bôûi saân haän (do caêm gheùt maø 

thaønh tính, döïa vaøo baát an vaø aùc haønh maø taïo thaønh nghieäp). Thöù ba laø 

Si Phieàn Naõo: Ñaây laø loaïi phieàn naõo gaây ra bôûi si meâ (meâ muoäi môø aùm 

veà söï lyù maø thaønh tính, döïa vaøo nhöõng nghi hoaëc maø taùc thaønh nghieäp). 

Thöù tö laø Maïn Phieàn Naõo: Ñaây laø loaïi phieàn naõo gaây ra bôûi kieâu ngaïo 

(do thoùi caäy mình taøi hôn ngöôøi maø thaønh tính vaø sanh ra khoå nghieäp). 

Thöù naêm laø Nghi Phieàn Naõo: Ñaây laø loaïi phieàn naõo gaây ra bôûi nghi 

hoaëc (do ngôø vöïc veà chaân lyù maø thaønh tính, töø ñoù ngaên caûn tín taâm roài 

haønh ñoäng taø vaïy maø thaønh nghieäp). Thöù saùu laø AÙc Kieán Phieàn Naõo: 

Ñaây laø loaïi phieàn naõo gaây ra bôûi aùc kieán hay taø kieán (do aùc kieán suy 

nghó ñaûo ñieân maø thaønh tính, ngaên caûn thieän kieán roài haønh ñoäng taø vaïy 

gaây ra aùc nghieäp). Hai Möôi Phieàn Naõo Phuï: Duy Thöùc Toâng cuûa Ngaøi 

Theá Thaân laø heä thoáng Du Giaø ñöôïc caûi bieán vaø baûn vaên chính yeáu laø 

Duy Thöùc Tam Thaäp Tuïng cuûa Theá Thaân, trong ñoù 24 baøi tuïng ñaàu noùi 

veà töôùng cuûa caùc phaùp, hai baøi keá noùi veà taùnh cuûa caùc phaùp, vaø boán baøi 

sau cuøng noùi veà giai ñoaïn cuûa caùc Thaùnh giaû. Phieàn naõo khôûi leân bôûi 
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phieàn naõo caên baûn, ñoái laïi vôùi phieàn naõo caên baûn khôûi leân töø luïc caên. 

Nhöõng phieàn naõo hay chöôùng ngaïi gaây neân bôûi duïc voïng, ham muoán, 

haän thuø, ngu si vaø aûo töôûng laøm taêng taùi sanh vaø trôû ngaïi Nieát baøn. 

Theo Tam Thaäp Tuïng cuûa Ngaøi Theá Thaân, trong ñoù, tuïng thöù naêm, 

Tam Thaäp Tuïng nhaán maïnh ñeán hai möôi tuøy phieàn naõo hay phieàn naõo 

phuï: phaãn (baát nhaãn hay söï noùng giaän), saân (söï saân haän), phuù (söï che 

daáu), naõo (lôøi noùi gaây ra phieàn naõo cho ngöôøi), taät (söï ñoá kî hay ganh 

gheùt), xan (söï keo kieát boûn xeûn), cuoáng (lôøi noùi löøa doái), sieåm (söï nònh 

noït), kieâu maïn (söï kieâu maïn), haïi (gaây toån haïi cho ngöôøi khaùc), voâ taøm 

(söï khoâng hoå theïn vôùi chính mình), voâ quyù (söï khinh suaát hay khoâng 

bieát hoå theïn vôùi ngöôøi), hoân traàm (söï trì treä), traïo cöû (söï chao ñaûo), baát 

tín (söï khoâng tin), giaûi ñaõi (söï bieáng nhaùc), phoùng daät (söï buoâng lung), 

thaát nieäm (söï maát chaùnh nieäm), taùn loaïn (traïng thaùi taùn loaïn khoâng oån 

ñònh), baát chaùnh (söï hieåu bieát khoâng ñuùng). Boán Taâm Sôû Baát Ñònh: Hoïc 

thuyeát cuûa Duy Thöùc toâng chuù troïng ñeán töôùng cuûa taát caû caùc phaùp; 

döïa treân ñoù, luaän thuyeát veà Duy Thöùc Hoïc ñöôïc laäp neân ñeå minh giaûi 

raèng ly thöùc voâ bieät phaùp hay khoâng coù phaùp naøo taùch bieät khoûi thöùc 

ñöôïc. Muïc ñích chính cuûa Duy Thöùc Hoïc laø chuyeån hoùa taâm trong tu 

haønh ñeå ñi ñeán giaùc ngoä vaø giaûi thoaùt. Trong ñoù, tuïng thöù naêm, Tam 

Thaäp Tuïng nhaán maïnh ñeán möôøi ñieàu thieän Duy Thöùc. Theo Duy Thöùc 

toâng, coù boán taâm sôû laøm cho taâm trí baát ñònh: hoái haän vieäc ñaõ laøm, thuïy 

mieân hay buoàn nguõ laøm môø mòt taâm trí, söï truy taàm nghieân cöùu hay söï 

suy nghó lyù luaän, vaø söï suy nghó hay doø xeùt. Thöù nhaát laø Taâm sôû Hoái 

Quaù: Hoái haän coù nghóa laø caûm thaáy tieác cho nhöõng haønh ñoäng trong 

quaù khöù. Hoái haän cho nhöõng vieäc laøm baát thieän hay khoâng coù ñaïo ñöùc 

trong quaù khöù laø hoái haän tích cöïc; tuy nhieân neáu hoái tieác cho nhöõng 

vieäc laøm toát trong quaù khöù laø hoái haän tieâu cöïc.  Hoái haän veà loãi laàm (hoái 

quaù) vaø xin ñöôïc tha thöù. Saùm hoái laø nghi thöùc tu taäp thöôøng xuyeân 

trong caùc khoùa leã cuûa caùc töï vieän. Thöù nhì laø Taâm sôû Thuïy Mieân: Thuïy 

mieân laø söï buoàn nguû hay meâ traàm hay buoàn nguû laøm môø mòt taâm trí 

(taâm trôû neân tieâu cöïc, thuï ñoäng khi buoàn nguû coù maët, moät trong nhöõng 

baát ñònh phaùp taùc ñoäng vaøo taâm thaàn laøm cho noù aùm muoäi, maát söï tri 

giaùc). Söï nguû nghæ cuõng laø moät chöôùng ngaïi che laáp maát taâm thöùc 

khoâng cho chuùng ta tieán gaàn ñeán thieän phaùp ñöôïc. Haønh giaû neân luoân 

nhôù raèng hoân traàm vaø thuïy mieân thuoäc veà ñaïo ma quaân thöù naêm cuûa 

ngöôøi tu Phaät. Noù ñöôïc dòch töø thuaät ngöõ “Thina” trong ngoân ngöõ Nam 

Phaïn. Nhöõng khoù khaên do hoân traàm vaø thuïy mieân gaây ra raát lôùn lao. 
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Kyø thaät, töø “hoân traàm” ñöôïc dòch töø chöõ “thina” coù nghóa laø taâm yeáu 

keùm, teo laïi, co ruùt laïi, ñaët cöùng vaø nhaày nhuïa, khoâng theå naém giöõ ñoái 

töôïng thieàn moät caùch chaéc chaén. Vì “Thina” laøm cho taâm yeáu keùm neân 

noù cuõng töï ñoäng keùo theo söï yeáu keùm cuûa thaân. Caùi taâm bieáng nhaùc 

khoâng theå giuùp haønh giaû giöõ ñöôïc tö theá ngoài thaúng thaén vaø vöõng chaéc.  

Coøn khi ñi kinh haønh thì keùo leâ ñoâi chaân moät caùch löôøi bieáng. Khi coù 

söï hieän dieän cuûa hoân traàm thì söï haêng say tinh taán vaéng maët. Taâm trôû 

neân cöùng nhaét vaø maát caû taùnh chaát hoaït ñoäng saéc beùn. Thöù ba laø Taâm 

sôû Taàm: Töø töông ñöông gaàn nhaát trong Anh ngöõ cho “Taàm” laø töø 

“Investigation.” Chuùng ta noùi raèng taâm chuùng ta bò bao boïc bôûi toái taêm 

môø mòt, vaø ngay khi aùnh saùng luøa vaøo laø trí tueä phaùt sinh. AÙnh saùng 

laøm hieån loä caùc hieän töôïng danh saéc nhôø ñoù maø taâm coù theå thaáy chuùng 

moät caùch roõ raøng. Cuõng nhö khi ñi vaøo moät phoøng toái neáu baïn ñöôïc 

ñöa cho moät caùi ñeøn chieáu, laø baïn baét ñaàu thaáy nhöõng gì ôû trong 

phoøng. Hình aûnh naøy dieãn taû “traïch phaùp,” chi thöù nhì trong thaát giaùc 

chi. Trong thieàn taäp, “traïch phaùp” khoâng coù nghóa laø tìm toøi, nghieân 

cöùu, suy nghó hay thaåm ñònh. Noù laø tröïc giaùc, moät loaïi nhaän bieát baèng 

trí tueä ñeå phaân bieät moïi ñaëc tính cuûa caùc hieän töôïng. Thuaät ngöõ 

“Vicaya” trong Nam Phaïn thöôøng ñöôïc dòch ra “traïch phaùp;” noù coøn 

ñoàng nghóa vôùi “trí tueä” hay “söï saùng suoát.” Vì vaäy trong thieàn taäp 

khoâng coù caùi gì goïi laø “traïch phaùp” nhaèm phaùt hieän caùi gì caû. Moät khi 

Vicaya coù maët thì traïch phaùp vaø trí tueä cuøng hieän khôûi. Nhö vaäy traïch 

phaùp laø gì? Chuùng ta phaûi laøm gì ñeå thaáy noù? Traïch phaùp laø thaáy caùc 

phaùp; ôû ñaây laø thaáy caùc hieän töôïng cuûa thaân vaø taâm. Ñaây laø thuaät ngöõ 

ñöôïc duøng vôùi nhieàu nghóa coù theå ñöôïc chöùng nghieäm bôûi töøng ngöôøi. 

Thoâng thöôøng khi chuùng ta noùi “phaùp” chuùng ta muoán noùi ñeán caùc hieän 

töôïng cuûa thaân vaø taâm. Chuùng ta cuõng muoán noùi raèng chuùng ta thaáy 

luaät ñieàu haønh caùc hieän töôïng ñoù, thaáy nhöõng ñaëc tính rieâng, cuõng nhö 

nhöõng ñaëc tính chung cuûa caùc ñoái töôïng. Khi “Phaùp” ñöôïc vieát hoa, 

ngöôøi ta muoán chæ ñeán giaùo phaùp cuûa Ñöùc Phaät, baäc ñaõ chöùng nghieäm 

ñöôïc chaân taùnh cuûa phaùp vaø giuùp ngöôøi khaùc ñi theo con ñöôøng maø 

Ngaøi ñaõ vaïch ra. Nhöõng nhaø bình luaän giaûi thích raèng trong “traïch 

phaùp” thì chöõ “phaùp” coøn coù nghóa ñaëc bieät khaùc nöõa. Chöõ phaùp naøy 

chæ nhöõng traïng thaùi hay phaåm chaát caù nhaân hay ñaëc taùnh rieâng chæ 

hieän höõu trong töøng ñeà muïc moät, cuõng nhö ñaëc taùnh chung cuûa töøng ñeà 

muïc coù theå chia xeû vôùi nhöõng ñeà muïc khaùc. Vì vaäy, hai ñaëc tính chung 

vaø rieâng laø nhöõng gì maø haønh giaû phaûi kinh nghieäm trong khi tu taäp 
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thieàn ñònh. Taàm höôùng daãn taâm ñi vaøo ñeà muïc.  Taàm khoâng thieän, maø 

cuõng khoâng baát thieän. Khi lieân hôïp vôùi baát thieän, thì “taàm” trôû neân baát 

thieän. Khi lieân hôïp vôùi thieän thì “taàm” laø thieän. Trong thöïc taäp thieàn 

“taàm” taïm thôøi khaéc phuïc traïng thaùi hoân traàm vaø thuïy mieân. Taàm laø 

moät khía caïnh cuûa ñònh taâm, taâm höôùng veà ñoái töôïng, dính treân ñoái 

töôïng vaø ñaët treân ñoái töôïng. Taàm vaø Tö ñöa ñeán söï phaùt trieån toaøn veïn 

cuûa taàng thieàn ñònh ñaàu tieân. Trong kinh ñieån Phaät Giaùo, danh töø “taàm” 

ñöôïc duøng loûng leûo vôùi nghóa “suy nghó,” nhöng trong A Tyø Ñaït Ma 

Luaän thì danh töø “taàm” ñöôïc duøng nhö moät thuaät ngöõ coù nghóa ñaëc bieät. 

Ñoù laø caùi gì höôùng nhöõng traïng thaùi cuøng phaùt sanh ñoàng thôøi veà moät 

ñoái töôïng. Nhö ngöôøi caän thaàn ñöôïc vua yeâu chuoäng höôùng daãn moät 

daân laøng ñi vaøo cung ñieän, cuøng theá aáy, “taàm” höôùng daãn taâm ñeán ñeà 

muïc. Thöù tö laø Taâm sôû Tö: Taâm sôû tö laø taâm quaùn saùt söï vaät caån thaän 

vaø roõ raøng, chaúng haïn nhö ñoïc kyû moät quyeån saùch, lyù luaän kyû caøng, 

quaùn saùt kyõ caøng, vaân vaân laø nhieäm vuï phaân tích cuûa taâm. Theo Keith 

trong Trung Anh Phaät Hoïc Töø Ñieån, Tyø Ñaùt Ca coù nghóa laø “Taàm”, hay 

tìm hieåu moät caùch hôøi hôït; ñoái laïi vôùi “Tö” coù nghóa laø quan saùt kyõ 

löôõng. Taàm vaø Tö ñöa ñeán söï phaùt trieån toaøn veïn cuûa taàng thieàn ñònh 

ñaàu tieân. Thöù tö laø Taâm Baát Töông Öng Haønh Phaùp: Taâm baát töông 

öng haønh phaùp khoâng thuoâc saéc cuõng khoâng thuoäc taâm, coù 14 phaùp. 

Möôøi Boán Phaùp Baát Töông Öng: Trong Duy Thöùc Hoïc, coù möôøi boán 

Phaùp Baát Töông Öng hay möôøi boán hieän töôïng khoâng gaén lieàn vôùi taâm. 

Ñaây laø möôøi boán taâm khoâng bò phieàn naõo. Noùi caùch khaùc, ñaây laø nhöõng 

phaùp khoâng taïo nghieäp bôûi ba thöù thaân, khaåu, vaø yù vì chuùng laø nhaân 

taïo ra nhöõng ñieàu kieän trong töông lai. Möôøi boán yeáu toá khoâng ñi lieàn 

vôùi taâm bao goàm ñaéc, maïng caên, chuùng ñoàng phaän, dò sanh taùnh, voâ 

töôûng ñònh, dieät taän ñònh, voâ töôûng baùo, danh thaân, cuù thaân, vaên thaân, 

sanh, truï, laõo, voâ thöôøng, löu chuyeån, ñònh dò, töông öng, theá toác, thöù 

ñeä, thôøi, phöông, soá, hoøa hieäp taùnh, vaø baát hoøa hieäp taùnh. Trong soá caùc 

phaùp höõu vi, 14 phaùp ñaàu khoâng töông öùng vôùi taâm hay vaät. Chuùng 

chaúng phaûi laø saéc maø cuõng chaúng phaûi laø taâm. 1) Söï thuû ñaéc: Söï thuû 

ñaéc laø naêng löïc raøng buoäc moät vaät theå ñaït ñöôïc vôùi keû ñaït ñöôïc noù. 2) 

Baát Thuû Ñaéc: Baát thuû ñaéc laø naêng löïc laøm phaân ly moät vaät theå vôùi sôû 

höõu chuû cuûa noù. 3) Chuùng ñoàng phaàn: Chuùng ñoàng phaàn laø naêng löïc 

taïo ra nhöõng ñaëc loaïi hay boä loaïi ñeå coù nhöõng hình thöùc töông töï nhö 

cuoäc soáng. 4-6) Nhöõng Keát Quaû, Khoâng Tö Töôûng vaø Khoâng Ñieàu 

Kieän: Chæ ñaït ñöôïc baèng thieàn ñònh (voâ töôûng quaû, voâ töôûng ñònh, dieät 
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taän ñònh). 7) Maïng caên hay sinh löïc laø nhöõng naêng löïc keùo daøi ñôøi 

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

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

ñeán phaùp 14 laø nhöõng boä phaän cuûa danh, cuù vaø vaên: Taát caû ñeàu lieân heä 

ñeán ngoân ngöõ.   

 

IV. Ñaëc Taùnh Cuûa Phaùp Höõu Vi: 

Chö Haønh Voâ Thöôøng: Vaïn vaät thöôøng bieán chuyeån (Theo Kinh 

Nieát Baøn: “Chö haønh voâ thöôøng laø phaùp sinh dieät.” Chö phaùp höõu vi 

luoân luaân chuyeån trong ba ñôøi goïi laø chö haønh, vì chö haønh laø sinh dieät 

voâ thöôøng, laø khoå. Chöøng naøo dieät ñöôïc caû sinh dieät, töùc laø voâ sinh voâ 

dieät, thì chöøng ñoù laø tòch dieät, laø nieát baøn.”). Taát caû moïi söï vaät khoâng 

maõi maõi ôû yeân trong moät traïng thaùi nhaát ñònh maø luoân thay hình ñoåi 

daïng. Ñi töø traïng thaùi hình thaønh, cao to, thaáp nhoû, tan raõ, vaân vaân, ñaïo 

Phaät goïi ñaây laø nhöõng giai ñoaïn thay ñoåi ñoù laø thaønh truï hoaïi khoâng. 

Khi ngoài döôùi coäi Boà Ñeà, Ñöùc Phaät thaáy raèng caùc phaùp ñang lieân tuïc 

bieán ñoåi vaø baêng hoaïi. Taát caû söï vaät trong vuõ truï, töø nhoû nhö haït caùt, 

thaân con ngöôøi, ñeán lôùn nhö traùi ñaát, maët traêng, maët trôøi vaø nuùi soâng 

ñeàu naèm trong ñònh luaät voâ thöôøng. Moïi söï moïi vaät bieán ñoåi trong töøng 

giaây töøng phuùt, ñoù goïi laø saùt na voâ thöôøng. Caùc ñoài nuùi ñang thay ñoåi 

lieân tuïc nhöng chuùng ta khoâng thaáy ñöôïc söï thay ñoåi ñoù, bôûi vì noù dieãn 

ra quaù chaäm. Neáu ngöôïc laïi chuùng ta nhìn moät caønh hoa buoåi saùng vaø 

laïi quan saùt noù vaøo buoåi toái thì deã thaáy laø noù ñaõ thay ñoåi raát nhieàu chæ 

trong voøng möôøi hai tieáng ñoàng hoà ñoù. Moïi vaät treân theá gian, keå caû 

nhaân maïng, vaø cheá ñoä chính trò, vaân vaân, ñeàu phaûi traûi qua nhöõng giai 

ñoaïn sinh, truï, dò, dieät. Söï tieâu dieät naày ñöôïc goïi laø “Nhaát kyø voâ 

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

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

vaät vaø khoâng bò söï vaät loâi keùo raøng buoäc. Vaïn vaät ñeàu voâ thöôøng, sanh, 

truï, dò, dieät khoâng luùc naøo ngöøng nghæ. Luaät voâ thöôøng ñöôïc nhìn thaáy 

ôû khaép moïi nôi vaø moïi thöù töø tieàn baïc, ñòa vò ñeán laïc thuù vaø thaân theå 

cuûa chuùng ta. Ngay chính theá giôùi naày cuõng ñang thay ñoåi vaø cuoái cuøng 

cuõng phaûi baêng hoaïi. Chính vì vaäy maø trong caùc töï vieän thöôøng tuïng 

baøi keä voâ thöôøng moãi khi xong caùc khoùa leã. 

   Moät ngaøy ñaõ qua. 

   Maïng ta giaûm daàn 

   Nhö caù caïn nöôùc. 
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   Coù gì ñaâu maø vui söôùng? 

   Neân chuùng ta phaûi caàn tu 

   Nhö löûa ñoát ñaàu. 

   Chæ tænh thöùc veà voâ thöôøng. 

   Chôù neân giaûi ñaõi. 

Phaät töû chaân thuaàn phaûi luoân nghó raèng côn voâ thöôøng mau choùng, 

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

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

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

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

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

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

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

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

ngöôøi nhö aùnh chôùp. Voâ thöôøng nghóa laø khoâng thöôøng, khoâng maõi maõi 

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

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

ñaây laø nhöõng giai ñoaïn thay ñoåi ñoù laø thaønh truï hoaïi khoâng. Voâ thöôøng 

hay khoâng toàn taïi maõi maõi hay tính khoâng thöôøng haèng, laø neùt caên baûn 

trong giaùo lyù nhaø Phaät: Soáng, thay ñoåi vaø cheát. Laø moät trong ba ñaëc 

tröng cuûa söï toàn taïi: Voâ thöôøng, khoå vaø voâ ngaõ. Voâ thöôøng laø yeáu toá 

caên baûn cuûa ñôøi soáng, khoâng coù noù söï hieän höõu seõ khoâng coù. Thuaät ngöõ 

Baéc Phaïn “Anitya” coù nghóa laø “Voâ thöôøng” hay khoâng thöôøng haèng, 

khoâng maõi maõi ôû yeân trong moät traïng thaùi nhaát ñònh maø luoân thay hình 

ñoåi daïng. Ñi töø traïng thaùi hình thaønh, cao to, thaáp nhoû, tan raõ, vaân vaân, 

ñaïo Phaät goïi ñaây laø nhöõng giai ñoaïn thay ñoåi ñoù laø thaønh truï hoaïi 

khoâng. Taát caû söï vaät trong vuõ truï, töø nhoû nhö haït caùt, thaân con ngöôøi, 

ñeán lôùn nhö traùi ñaát, maët traêng, maët trôøi ñeàu naèm trong ñònh luaät voâ 

thöôøng. Voâ thöôøng laø neùt caên baûn trong giaùo lyù nhaø Phaät: Soáng, thay 

ñoåi vaø cheát (thay ñoåi lieân tuïc trong töøng phuùt giaây). Laø moät trong ba 

ñaëc tröng cuûa söï toàn taïi: Voâ thöôøng, khoå vaø voâ ngaõ. Voâ thöôøng laø yeáu 

toá caên baûn cuûa ñôøi soáng, khoâng coù noù söï hieän höõu seõ khoâng coù. Voâ 

thöôøng laø moät trong ba ñaëc tính cuûa chö phaùp maø Ñöùc Phaät ñaõ giaûng 

daïy veà caùc phaùp höõu vi, hai ñaëc tính kia laø voâ ngaõ vaø khoå ñau hay baát 

toaïi. Theo giaùo thuyeát nhaø Phaät, taát caû caùc hieän töôïng höõu vi ñeàu vì 

nhaân duyeân maø coù, chuùng luoân thay ñoåi. Ñieàu naøy cuõng quan heä vôùi 

hai ñaëc tính coøn laïi, laø vì baûn chaát voâ thöôøng cuûa vaïn höõu daãn tôùi söï 



 18 

khoå ñau khoâng traùnh khoûi, vì chuùng sanh khoâng theå naøo taùch rôøi vôùi 

nhöõng vaät maø mình ham muoán. Cuõng vì caùc hieän töôïng luoân thay ñoåi 

neân khoâng theå naøo coù moät caùi ngaõ thöôøng haèng khoâng thay ñoåi ñöôïc. 

Moïi vaät treân ñôøi naày ñeàu phaûi thay ñoåi vaø hoaïi dieät; khoâng vaät gì 

thöôøng haèng duø chæ trong phuùt giaây, hay saùt na ngaén nguûi. Moïi vaät, moïi 

hieän töôïng ñeàu phaûi qua giai ñoaïn sanh, truï, dò, dieät. Kinh Kim Cang 

daïy: “Nhöùt thieát höõu vi phaùp, nhö moäng, huyeãn, baøo, aûnh, nhö loä dieäc 

nhö ñieän, öng taùc nhö thò quaùn.” Nghóa laø haõy xem caùc phaùp höõu vi, 

naøo khaùc chi boùng boït, ñieåm söông, quaùn xem taát caû voâ thöôøng, sanh 

sanh dieät dieät nhö tuoàng chôùp chaêng.” Quaùn chieáu ñöôïc söï voâ thöôøng 

cuûa vaïn höõu seõ giuùp chuùng ta khoâng bò troùi buoäc bôûi söï vaät cuûa theá 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

khoûe maõi ñöôïc, maø phaûi bò ñeán caùi thôøi chòu caùc moái khoå sanh, giaø, 
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beänh, cheát. Theá môùi bieát taát caû söï vaät treân ñôøi naày ñeàu laø voâ thöôøng, 

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

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

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

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

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

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

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

theâm vöõng maïnh treân böôùc ñöôøng tu.  

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

phaùp voâ thöôøng sinh dieät, chaúng baèng soáng chæ moät ngaøy maø ñöôïc thaáy 
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phaùp sinh dieät voâ thöôøng (Phaùp Cuù 113). Nhö vaäy, theo Ñöùc Phaät, hieåu 

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

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

chuùng ta. Ngoaøi vieäc ñem laïi lôïi ích töùc thôøi, hieåu luaät voâ thöôøng coøn 

laø moät phöông tieän thieän xaûo höõu hieäu giuùp chuùng ta trong vieäc thöïc 

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

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

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

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

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

boùng nöôùc, tri giaùc hay töôûng nhö aûo caûnh, nhöõng hoaït ñoäng coù taùc yù 

cuûa taâm hay haønh nhö moät loaïi caây meàm roãng ruoät, vaø thöùc nhö aûo 

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

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

nöôùc, trong aûo caûnh, trong loaïi caây meàm roãng ruoät, hay trong aûo töôûng? 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

taâm, ñeán hoaøn caûnh beân ngoaøi. Coù ngöôøi cho raèng luaän thuyeát “Thaân 
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Taâm Voâ Thöôøng” cuûa ñaïo Phaät phaûi chaêng voâ tình gieo vaøo loøng moïi 

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

ñeàu voâ thöôøng nhö vaäy thì chaúng neân laøm gì caû, vì neáu coù laøm thaønh söï 

nghieäp lôùn lao cuõng khoâng ñi ñeán ñaâu. Môùi nghe töôûng chöøng nhö 

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

thuyeát naày, Ñöùc Phaät khoâng muoán laøm naûn chí moät ai, maø Ngaøi chæ 

muoán caûnh tænh ñeä töû cuûa Ngaøi veà moät chaân lyù. Phaät töû chôn thuaàn khi 

hieåu ñöôïc leõ voâ thöôøng seõ giöõ bình tónh, taâm khoâng loaïn ñoäng tröôùc 

caûnh ñoåi thay ñoät ngoät. Bieát ñöôïc leõ voâ thöôøng môùi giöõ ñöôïc taâm an, 

môùi coá gaéng laøm nhöõng ñieàu laønh vaø maïnh baïo gaït boû nhöõng ñieàu aùc, 

cöông quyeát laøm, daùm hy sinh taøi saûn, daùm taän tuïy ñoùng goùp vaøo vieäc 

coâng ích cho haïnh phuùc cuûa mình vaø cuûa ngöôøi. Vaïn söï vaïn vaät khoâng 

ngöøng thay ñoåi, chöù khoâng bao giôø chòu ôû yeân moät choã. Cuoäc ñôøi nay 

coøn mai maát, bieán chuyeån khoâng ngöøng nghæ. Thaân con ngöôøi cuõng 

vaäy, noù cuõng laø voâ thöôøng, noù cuõng naèm trong ñònh luaät “Thaønh Truï 

Hoaïi Khoâng.” Thaân ta phuùt tröôùc khoâng phaûi laø thaân ta phuùt sau. Khoa 

hoïc ñaõ chöùng minh raèng trong thaân theå chuùng ta, caùc teá baøo luoân luoân 

thay ñoåi vaø cöù moãi thôøi kyø baûy naêm laø caùc teá baøo cuõ hoaøn toaøn ñoåi 

môùi. Söï thay ñoåi laøm cho chuùng ta mau lôùn, mau   giaø vaø mau cheát. 

Caøng muoán soáng bao nhieâu chuùng ta laïi caøng sôï cheát baáy nhieâu. Töø toùc 

xanh ñeán toùc baïc, ñôøi ngöôøi nhö moät giaác mô. Theá nhöng coù nhieàu 

ngöôøi khoâng chòu nhaän bieát ra ñieàu naày, neân hoï cöù lao ñaàu vaøo caùi 

thoøng loïng tham aùi; ñeå roài khoå vì tham duïc, coøn khoå hôn nöõa vì tham 

lam oâm aáp baùm víu  maõi vaøo söï vaät, ñoâi khi ñeán cheát maø vaãn chöa chòu 

buoâng boû. Ñeán khi bieát saép truùt hôi thôû cuoái cuøng maø vaãn coøn luyeán 

tieác tìm caùch naém laïi moät caùch tuyeät voïng. Thaân voâ thöôøng laø thaân naày 

mau taøn taï, deã suy giaø roài keát cuoäc seõ phaûi ñi ñeán caùi cheát. Ngöôøi xöa 

ñaõ than: “Nhôù thuôû coøn thô dong ngöïa truùc. Thoaùt troâng nay toùc ñieåm 

maøu söông.” Möu löôïc doõng maõnh nhö Vaên Chuûng, Nguõ Töû Tö; saéc 

ñeïp deã say ngöôøi nhö Taây Thi, Trònh Ñaùn, keát cuoäc roài cuõng: “Hoàng 

nhan giaø xaáu, anh huøng maát. Ñoâi maét thö sinh cuõng moûi buoàn.” Thaân ta 

voâ thöôøng, taâm ta cuõng voâ thöôøng. Taâm voâ thöôøng coøn mau leï hôn caû 

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

vui ñoù roài buoàn ñoù, cöôøi ñoù roài khoùc ñoù, haïnh phuùc ñoù roài khoå ñau ñoù. 

Taâm voâ thöôøng laø taâm nieäm chuùng sanh luoân luoân thay ñoåi, khi thöông 

giaän, luùc vui buoàn. Nhöõng nieäm aáy xeùt ra hö huyeãn nhö boït nöôùc. Caûnh 

voâ thöôøng laø chaúng nhöõng hoaøn caûnh chung quanh ta haèng ñoåi thay 
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bieán chuyeån, maø söï vui cuõng voâ thöôøng. Moùn aên duø ngon, qua coå hoïng 

roài cuõng thaønh khoâng; cuoäc sum hoïp duø ñaàm aám, keát cuoäc cuõng phaûi 

chia tan; buoåi haùt vui roài seõ vaõng; quyeån saùch hay, laàn löôït cuõng ñeán 

trang cuoái cuøng. Nhö vaäy, roát laïi caùi gì laø thöôøng coøn treân theá gian 

naày? Trong Kinh Laêng Giaø, Ñöùc Phaät baûo Mahamati: “Naøy Mahamati! 

Baát dieät maø Theá Toân noùi khoâng gioáng vôùi hoïc thuyeát cuûa caùc trieát gia 

khaùc. Taïi sao? Vì theo hoï, coù moät caùi töï tính maø hoï khaúng ñònh laø söï 

baát töû vaø söï baát khaû bieán. Laäp tröôøng cuûa ta khoâng phaûi theá, vì söï baát 

dieät maø Ta noùi khoâng rôi vaøo caùc phaïm truø höõu vaø phi höõu, noù vöôït 

khoûi caùc phaïm truø höõu vaø phi höõu cuûa sinh vaø dieät; noù khoâng phaûi hieän 

höõu cuõng khoâng phaûi phi hieän höõu. Noù khoâng hieän höõu theá naøo? Vì töï 

tính cuûa caùc hình töôùng khoâng theå ñöôïc khaúng ñònh laø hieän höõu. Chuùng 

ta nhìn thaáy chuùng nhö laø caùc hình töôùng voán khoâng phaûi laø nhöõng thöùc 

tính, chuùng ta chaáp chuùng maø cho laø chuùng ñang ôû tröôùc chuùng ta, tuy 

theá chuùng thöïc söï khoâng theå bò chaáp. Vì lyù do naày neân moïi hieän höõu 

caàn phaûi ñöôïc xem laø khoâng hieän höõu cuõng khoâng phi hieän höõu. Neáu 

chuùng ta bieát raèng nhöõng gì chuùng ta nhìn thaáy ôû tröôùc chæ laø söï bieåu 

hieän cuûa chính caùi taâm cuûa chuùng ta vaø neáu chuùng ta truù ôû beân trong 

chuùng ta, trong ñoù khoâng coù söï phaân bieät coù tính caùch nhò bieân xaõy ra, 

thì chuùng ta thaáy raèng khoâng coù gì loaïn ñoäng treân theá giôùi. Phaøm phu 

tin chaéc vaøo nhöõng haønh ñoäng cuûa hoï vaø phaân bieät trong ñoù chöù ngöôøi 

trí thì khoâng nhö theá. Naøy Mahamati! Chính nôi phaân bieät nhöõng caùi 

khoâng thöïc maø theo ñoù phaøm phu bò laãn loän hoaøn toaøn trong nhöõng 

phaùn ñoaùn cuûa hoï. Hoï laàm laãn trong söï phaùn ñoaùn veà sinh vaø baát sinh, 

veà caùi ñöôïc taïo ra vaø caùi khoâng ñöôïc taïo ra; thöïc ra khoâng coù söï xuaát 

hieän, cuõng khoâng coù söï bieán maát cuûa nhöõng hình töôïng, do aûo thuaät maø 

chuùng ta khaúng ñònh laø ñöôïc sinh ra hay bieán dieät. Naøy Mahamati! Söï 

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

moät caùch ñuùng thöïc nhö noù trong töï noù. Tuy nhieân, moät khi ta coù kieán 

giaûi khoâng ñuùng thì ta seõ coù söï chaáp vaøo töï tính cuûa caùc söï vaät maø 

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

naøo khoâng nhìn thaáy söï tòch tònh naày, thì söï phaân bieät sai laàm seõ khoâng 

bò maát ñi. Do ñoù Mahamati! Moät kieán giaûi ñöôïc ñaët treân caên baûn phi 

saéc töôùng thì cao hôn kieán giaûi ñaët treân caên baûn saéc töôùng, vì saéc töôùng 

laø nguyeân nhaân cuûa söï sinh. Khi coù söï phi saéc töôùng thì söï sinh khôûi 

cuûa phaân bieät bò chaám döùt, vaø coù moät traïng thaùi baát töû töùc Nieát Baøn. 

Naøy Mahamati! Ngöôøi ta tìm thaáy Nieát Baøn taïi choã ôû cuûa thöïc tính 
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trong yù nghóa chaân thöïc cuûa noù vaø töø boû söï phaân bieät taát caû nhöõng gì laø 

taâm vaø taát caû nhöõng gì thuoäc veà taâm.” Haønh giaû tu Phaät phaûi luoân thaáy 

ñöôïc baûn chaát voâ ngaõ vaø voâ thöôøng cuûa vaïn höõu. Ñeå thoâng trieät baûn 

chaát voâ ngaõ cuûa vaïn höõu, haønh giaû caàn phaûi quaùn chieáu moïi vaät treân 

theá gian naày bieán ñoåi trong töøng giaây töøng phuùt, ñoù goïi laø saùt na voâ 

thöôøng. Moïi vaät treân theá gian, keå caû nhaân maïng, nuùi soâng vaø cheá ñoä 

chính trò, vaân vaân, ñeàu phaûi traûi qua nhöõng giai ñoaïn sinh, truï, dò, dieät. 

Söï tieâu dieät naày ñöôïc goïi laø “Nhaát kyø voâ thöôøng.” Phaûi quaùn saùt ñeå 

thöôøng xuyeân nhìn thaáy tính caùch voâ thöôøng cuûa moïi söï vaät, töø ñoù 

traùnh khoûi caùi aûo töôûng veà söï mieân vieãn cuûa söï vaät vaø khoâng bò söï vaät 

loâi keùo raøng buoäc. Ñaïo Phaät daïy raèng con ngöôøi ñöôïc naêm yeáu toá keát 

hôïp neân, goïi laø nguõ uaån: vaät chaát, caûm giaùc, tö töôûng, haønh nghieäp vaø 

nhaän thöùc. Neáu vaät chaát laø do töù ñaïi caáu thaønh, troáng roãng, khoâng coù 

thöïc chaát thì con ngöôøi, do nguõ uaån keát hôïp, cuõng khoâng coù töï ngaõ vónh 

cöõu, hay moät chuû theå baát bieán. Con ngöôøi thay ñoåi töøng giaây töøng phuùt, 

cuõng traûi qua saùt na voâ thöôøng vaø nhaát kyø voâ thöôøng. Nhôø nhìn saâu vaøo 

nguõ uaån cho neân thaáy “Nguõ aám voâ ngaõ, sinh dieät bieán ñoåi, hö nguïy 

khoâng chuû” vaø ñaùnh tan ñöôïc aûo giaùc cho raèng thaân naày laø moät baûn 

ngaõ vónh cöõu. Voâ Ngaõ Quaùn laø moät ñeà taøi thieàn quaùn quan troïng vaøo 

baäc nhaát cuûa ñaïo Phaät. Nhôø Voâ Ngaõ Quaùn maø haønh giaû thaùo tung ñöôïc 

bieân giôùi giöõa ngaõ vaø phi ngaõ, thaáy ñöôïc hoøa ñieäu ñaïi ñoàng cuûa vuõ truï, 

thaáy ta trong ngöôøi vaø ngöôøi trong ta, thaáy quaù khöù vaø vò lai trong hieän 

taïi, vaø sieâu vieät ñöôïc sinh töû.   

Chö Haønh Khoå: Sau khi ñaït ñöôïc ñaïi giaùc, lôøi tuyeân boá ñaàu tieân 

cuûa Ñöùc Phaät taïi vöôøn Nai laø: “Ñôøi chæ laø khoå ñau” vaø “Naêm thuû uaån 

laø khoå ñau”. Moät laàn khaùc taïi thaønh Xaù Veä, Ñöùc Phaät ñaõ laäp laïi: “Naày 

caùc Tyø Kheo, Nhö Lai seõ giaûng cho caùc ngöôi veà khoå vaø goác cuûa khoå. 

Haõy laéng nghe, naày caùc Tyø Kheo, theá naøo laø khoå? Naày caùc Tyø Kheo, 

Saéc laø khoå, Thoï laø khoå, Töôûng laø khoå, Haønh laø khoå, Thöùc laø khoå. Naày 

caùc Tyø Kheo, ñoù laø yù nghóa cuûa khoå. Vaø naày caùc Tyø Kheo, theá naøo laø 

goác cuûa khoå? Chính AÙi naày daãn ñeán taùi sanh, ñi cuøng vôùi laïc thuù vaø 

tham luyeán, tìm caàu laïc thuù choã naày choã kia: ñoù laø duïc aùi, höõu aùi vaø voâ 

höõu aùi.” Noùi caùch khaùc, khoå ñau cuûa con ngöôøi voán laø keát quaû cuûa söï 

sinh khôûi cuûa duyeân khôûi, cuõng laø keát quaû cuûa söï sinh khôûi cuûa nguõ 

uaån. Vaø nhö vaäy khoâng phaûi nguõ uaån, hay con ngöôøi vaø cuoäc ñôøi gaây 

neân ñau khoå, maø laø söï chaáp thuû naêm uaån cuûa con ngöôøi gaây neân ñau 

khoå. Ñöùc Phaät daïy khoå naèm trong nhaân, khoå naèm trong quaû, khoå bao 
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truøm caû thôøi gian, khoå bao truøm caû khoâng gian, vaø khoå chi phoái caû 

phaøm laãn Thaùnh, nghóa laø khoå ôû khaép nôi nôi. Gaây nhaân naøo gaët quaû 

naáy, ñoù laø ñònh luaät töï nhieân, theá nhöng treân ñôøi coù ít ngöôøi coâng nhaän 

nhö vaäy, ngöôïc laïi coøn than trôøi traùch ñaát cho nhöõng baát haïnh cuûa hoï. 

Boà Taùt sôï nhaân chuùng sanh sôï quaû, nghóa laø chuùng sanh vì meâ môø neân 

chæ khi naøo quaû khoå tôùi môùi lo sôï, khi ñang gaây nhaân khoå thì laïi khoâng 

nhaän thaáy, maø vaãn cöù thaûn nhieân nhö khoâng, nhieàu khi laïi cho laø vui 

söôùng. Khoå bao truøm caû thôøi gian. Töø voâ thæ ñeán nay, caùi khoå cuûa 

chuùng sanh chöa bao giôø döùt, ñaây laø moät phaàn cuûa ñònh luaät nhaân quaû 

luaân hoài (cöù nhaân taïo quaû, roài trong quaû coù nhaân, cöù theá maõi khoâng bao 

giôø ngöøng nghæ). Khoå bao truøm caû khoâng gian. ÔÛ ñaâu coù voâ minh thì ôû 

ñoù coù khoå. Voâ minh khoânh nhöõng chæ bao truøm trong theá giôùi naày maø 

noù coøn truøm khaép voâ löôïng theá giôùi. Caàn neân hieåu raèng khi Ñöùc Phaät 

baûo cuoäc soáng cuûa chuùng ta laø khoå, yù Ngaøi muoán noùi ñeán moïi traïng 

thaùi khoâng thoûa maõn cuûa chuùng ta vôùi moät phaïm vi raát roäng, töø nhöõng 

böïc doïc nho nhoû ñeán nhöõng vaàn ñeà khoù khaên trong ñôøi soáng, töø nhöõng 

noãi khoå ñau naùt loøng chí ñeán nhöõng tang thöông cuûa kieáp soáng. Vì vaäy 

chöõ “Dukkha” neân ñöôïc duøng ñeå dieãn taû nhöõng vieäc khoâng hoaøn haûo 

xaûy ra trong ñôøi soáng cuûa chuùng ta vaø chuùng ta coù theå caûi hoùa chuùng 

cho toát hôn. Khoå coù nhieàu loaïi khaùc nhau, khoå vì ñau ñôùn coù nghóa laø 

khi chuùng ta bò caûm giaùc ñau ñôùn theå xaùc hay khoå sôû veà tinh thaàn. Khoå 

sôû tinh thaàn laø khi khoâng ñaït ñöôïc ñieàu maø chuùng ta mong muoán, khi 

maát söï vaät maø chuùng ta öa thích hoaëc khi chuùng ta gaëp nhöõng baát haïnh 

trong ñôøi. Chuùng ta buoàn khi ngheà nghieäp khoâng thaønh ñaït, chuùng ta 

suy suïp tinh thaàn khi phaûi xa lìa nhöõng ngöôøi thaân yeâu, chuùng ta caûm 

thaáy lo aâu khi troâng chôø tin töùc thô töø cuûa con caùi, vaân vaân. Khoå do söï 

bieán chuyeån hay ñoåi thay coù nghóa laø nhöõng söï vieäc maø chuùng ta 

thöôøng xem laø haïnh phuùc khoâng bao giôø giöõ nguyeân traïng nhö theá maõi, 

chaéc chaén chuùng phaûi bieán chuyeån theo caùch naøy hay caùch khaùc vaø trôû 

thaønh noãi thoáng khoå cho chuùng ta. Khoå vì duyeân khôûi noùi tôùi hoaøn caûnh 

thaân taâm cuûa chuùng ta coù khuynh höôùng khoå ñau. Chuùng ta caûm thaáy 

khoå sôû vì moâi tröôøng beân ngoaøi thay ñoåi. Thôøi tieát thay ñoåi laøm cho 

chuùng ta caûm thaáy laïnh; baïn beø thay ñoåi caùch cö xöû laøm cho chuùng ta 

caûm thaáy buoàn khoå. Ñöùc Phaät dieãn taû ba ñaëc ñieåm cuûa Khoå trong cuoäc 

soáng haèng ngaøy cuûa chuùng ta. Thöù nhaát laø Khoå vì ñau ñôùn: Khoå vì ñau 

ñôùn coù nghóa laø khi chuùng ta bò caûm giaùc ñau ñôùn theå xaùc hay khoå sôû 

veà tinh thaàn. Ñau ñôùn veà theå xaùc bao goàm nhöùc ñaàu, ñau löng, nhöùc 
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nhoái do beänh ung thö hay ñau thaét tim, vaân vaân. Khoå sôû tinh thaàn laø khi 

khoâng ñaït ñöôïc ñieàu maø chuùng ta mong muoán, khi maát söï vaät maø 

chuùng ta öa thích hoaëc khi chuùng ta gaëp nhöõng baát haïnh trong ñôøi. 

Chuùng ta buoàn khi ngheà nghieäp khoâng thaønh ñaït, chuùng ta suy suïp tinh 

thaàn khi phaûi xa lìa nhöõng ngöôøi thaân yeâu, chuùng ta caûm thaáy lo aâu khi 

troâng chôø tin töùc thô töø cuûa con caùi, vaân vaân. Thöù nhì laø Khoå vì söï ñoåi 

thay: Khoå do söï bieán chuyeån hay ñoåi thay coù nghóa laø nhöõng söï vieäc 

maø chuùng ta thöôøng xem laø haïnh phuùc khoâng bao giôø giöõ nguyeân traïng 

nhö theá maõi, chaéc chaén chuùng phaûi bieán chuyeån theo caùch naøy hay 

caùch khaùc vaø trôû thaønh noãi thoáng khoå cho chuùng ta. Khi chuùng ta mua 

moät caùi aùo môùi, chuùng ta thích noù vì noù troâng loäng laãy; tuy nhieân, ba 

naêm sau chuùng ta seõ caûm thaáy khoå sôû hay khoù chòu khi maëc laïi chieác 

aùo aáy vì noù ñaõ cuõ kyõ raùch sôøn. Khoâng caàn bieát laø chuùng ta thích moät 

ngöôøi nhö theá naøo vaø chuùng ta caûm thaáy sung söôùng khi ôû caïnh ngöôøi 

aáy; tuy nhieân, neáu chuùng ta ôû beân ngöôøi aáy laâu ngaøy chaày thaùng thì 

chuùng ta seõ caûm thaáy khoù chòu. Nhö vaäy söï sung söôùng khoâng phaûi laø 

baûn chaát coù saün trong caùi ngöôøi maø chuùng ta caûm thaáy öa thích, maø noù 

chæ laø keát quaû cuûa söï töông taùc trong moái quan heä giöõa chuùng ta vaø 

ngöôøi aáy. Thöù ba laø Khoå vì duyeân khôûi: Khoå vì duyeân khôûi noùi tôùi hoaøn 

caûnh thaân taâm cuûa chuùng ta coù khuynh höôùng khoå ñau. Chuùng ta caûm 

thaáy khoå sôû vì moâi tröôøng beân ngoaøi thay ñoåi. Thôøi tieát thay ñoåi laøm 

cho chuùng ta caûm thaáy laïnh; baïn beø thay ñoåi caùch cö xöû laøm cho chuùng 

ta caûm thaáy buoàn khoå. Thaân theå maø chuùng ta ñang coù laø cô sôû ñeå cho 

chuùng ta coù nhöõng caûm nhaän veà söùc khoûe toài teä. Neáu chuùng ta khoâng 

coù moät cô theå nhaän bieát ñau ñôùn vaø nhöùc nhoái thì chuùng ta seõ khoâng 

bao giôø bò beänh taät  cho duø chuùng ta coù tieáp caän vôùi bieát bao nhieâu vi 

khuaån hay vi truøng  ñi nöõa. Taâm thöùc maø chuùng ta ñang coù chính laø cô 

sôû ñeå chuùng ta caûm nhaän nhöõng caûm giaùc ñau buoàn khoå naõo. Neáu 

chuùng ta coù moät taâm thöùc maø saân haän khoâng nhieãm vaøo ñöôïc thì chuùng 

ta seõ khoâng bao giôø phaûi chòu caûm giaùc töùc giaän khi ñoái nghòch vaø xuùc 

chaïm vôùi ngöôøi khaùc. Haønh giaû tu Phaät phaûi luoân thaáy raèng söï sanh 

khôûi roài hoaïi dieät cuûa söï vaät laøm cho chuùng sanh Khoå: Khi chuùng ta ñaõ 

thaáy ñöôïc danh vaø saéc khôûi sinh roài hoaïi dieät, thì chuùng ta seõ thaáy danh 

vaø saéc laø voâ thöôøng. Khi chuùng ta thaáy ñöôïc vaïn vaät voâ thöôøng, keá tieáp 

chuùng ta seõ hieåu raèng vaïn höõu ñeàu laø nhöõng ñieàu baát toaïi yù, vì chuùng 

luoân bò traïng thaùi sanh dieät ñeø neùn. Sau khi thoâng hieåu taùnh chaát voâ 

thöôøng vaø baát toaïi cuûa vaïn höõu, haønh giaû thaáy raèng mình khoâng theå 
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laøm chuû ñöôïc vaïn höõu; coù nghóa laø chính mình tröïc nhaän raèng khoâng coù 

moät baûn ngaõ hay linh hoàn naøo beân trong ñeå ra leänh cho chuùng döôïc 

thöôøng haèng. Söï vaät chæ sanh khôûi roài hoaïi dieät theo luaät töï nhieân. Nhôø 

thaáu hieåu nhö vaäy maø haønh giaû thaáu hieåu ñöôïc ñaëc tính cuûa caùc hieän 

töôïng, ñoù laø moïi vaät voán khoâng coù baûn ngaõ. Moät yù nghóa khaùc cuûa voâ 

ngaõ laø khoâng coù chuû nhaân, nghóa laø khoâng coù moät thöïc theå naøo, moät 

linh hoàn naøo, moät quyeàn löïc naøo coù theå laøm chuû ñöôïc baûn theå cuûa vaïn 

vaät. Nhö theá, ñeán luùc ñoù, haønh giaû ñaõ thoâng hieåu ñöôïc ba ñaëc taùnh cuûa 

moïi hieän töôïng höõu vi. Ñoù laø Tam Phaùp AÁn: voâ thöôøng, khoå vaø voâ ngaõ. 

Haønh giaû tu Phaät  neân luoân quaùn chieáu veà “Khoå Ñau” treân Vaïn Höõu: 

Thaân khoå laø thaân naày ñaõ nhô nhôùp, laïi bò söï sanh giaø beänh cheát, noùng 

laïnh, ñoùi khaùt, vaát vaû cöïc nhoïc chi phoái, laøm cho khoå sôû khoâng ñöôïc töï 

taïi an vui. Taâm khoå laø khi taâm ta khôûi phieàn naõo, taát bò löûa phieàn naõo 

thieâu ñoát, giaây phieàn naõo troùi buoäc, roi phieàn naõo ñaùnh ñuoåi sai khieán, 

khoùi buïi phieàn naõo laøm taêm toái nhieãm oâ. Cho neân ngöôøi naøo khôûi 

phieàn naõo taát keû ñoù thieáu trí hueä, vì töï laøm khoå mình tröôùc nhaát. Caûnh 

khoå laø caûnh naày naéng löûa möa daàu, chuùng sanh vaát vaû trong cuoäc möu 

sinh, moãi ngaøy ta thaáy tröôùc maét dieãn ñaày nhöõng hieän traïng nhoïc nhaèn 

bi thaûm. Khoâng ai coù theå dieãn taû heát nhöõng noãi khoå ñau phieàn naõo treân 

coõi ñôøi naày. Tuy nhieân, neáu thaân taâm chuùng ta ñang coù nhöõng khoå ñau 

phieàn naõo maø chuùng ta khoâng heà yù thöùc ñöôïc chuùng, chuùng ta seõ mang 

chuùng ñi gieo raéc baát cöù nôi naøo chuùng ta ñeán. Chæ coù naêng löïc tu taäp 

taäp thieàn ñònh vôùi moät caùi nhìn saùng toû vaø chaáp nhaän seõ mang laïi cho 

chuùng ta moät caûm giaùc nheï nhaøng vaø thaûnh thôi hôn. Khi chuùng ta ñaõ 

coù coâng phu thieàn taäp thì caûm thoï khoå ñau vaãn coøn ñoù, nhöng baây giôø 

thì söï lieân heä cuûa chuùng ta ñaõ thay ñoåi. Moái töông quan giöõa chuùng ta 

vaø khoå ñau phieàn naõo ñöôïc xuaát phaùt töø moät ñieàu kieän an laïc, chöù 

khoâng coøn vì söï si meâ hay thieáu chaùnh nieäm nöõa. Thieàn quaùn seõ giuùp 

chuùng ta bieát caùch döøng laïi vaø nhìn taän vaøo taâm mình ñeå thaáy raèng khoå 

ñau cuõng chæ laø moät caûm thoï. Ngay trong giaây phuùt nhaän dieän aáy cuøng 

vôùi söï baèng loøng chaáp nhaän noù, moïi khoå ñau töï nhieân tan bieán. Thieàn 

quaùn seõ giuùp ta coù khaû naêng chæ thuaàn tuùy caûm nhaän khoå ñau, vì khoâng 

coù gì sai traùi trong vieäc caûm nhaän khoå ñau caû. Chuùng ta caûm nhaän coù 

söï hieän höõu cuûa khoå ñau, nhöng khoâng bò noù khoáng cheá, theá laø noù töï 

ñoäng tan bieán. Haønh giaû neân luoân nhôù raèng khoâng nhìn thaáy hay khoâng 

caûm nhaän ñöôïc khoå ñau môùi laø noãi khoå ñau thöïc söï. Thaø raèng mình 

laøm moät ñieàu baát thieän maø bieát ñöôïc mình laøm ñieàu baát thieän coøn hôn 
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laø khoâng yù thöùc ñöôïc ñieàu mình laøm laø thieän hay laø aùc, vì theo quan 

ñieåm Phaät giaùo, caùi bieát laø haït gioáng cuûa trí tueä. Chính caùi bieát aáy coù 

khaû naêng laøm vôi bôùt ñi caùc haønh ñoäng baát thieän. Haønh giaû ñöøng neân 

noùi moät caùch haøm hoà raèng chuùng ta khoâng phaân bieät giöõa ‘thieän vaø aùc’. 

Chuùng ta phaûi phaân bieät roõ raøng giöõa thieän vaø aùc, ñeå khoâng bò khoáng 

cheá bôûi  nhöõng thoùi quen vaø duïc voïng cuûa mình. 

Chö Phaùp Voâ Ngaõ: Moïi phaùp ñeàu khoâng coù thöïc ngaõ, taát caû ñeàu 

phaûi leä thuoäc vaøo luaät nhaân quaû. Vaïn höõu khoâng coù thöïc ngaõ, khoâng coù 

töï tính, khoâng ñoäc laäp. Caùi yù nieäm cho raèng khoâng coù töï tính hay ngaõ 

taïo neân tính ñaëc thuø cuûa moãi söï vaät ñöôïc nhöõng ngöôøi theo Phaät Giaùo 

Ñaïi Thöøa khaúng ñònh laø ñaëc bieät cuûa hoï chöù khoâng phaûi cuûa Tieåu 

Thöøa. YÙ nieäm naày thaät töï nhieân vì yù nieäm veà “khoâng tính” laø moät trong 

nhöõng ñaëc ñieåm noåi baäc nhaát cuûa Ñaïi Thöøa, neân thaät laø töï nhieân khi 

caùc hoïc giaû Ñaïi Thöøa ñaëc “Phaùp Voâ Ngaõ” ôû moät vò trí noåi baäc trong 

trieát hoïc cuûa hoï. Trong Kinh Laêng Giaø, Ñöùc Phaät daïy: “Khi moät vò Boà 

Taùt Ma ha taùt nhaän ra raèng taát caû caùc phaùp ñeàu thoaùt ngoaøi taâm, maït 

na, yù thöùc, nguõ phaùp, vaø ba töï tính, thì vò aáy ñöôïc goïi laø hieãu roõ thöïc 

nghóa cuûa “Chö Phaùp Voâ Ngaõ.” Tröôùc heát chuùng ta haõy sô löôïc qua veà 

yù nghóa cuûa Ngaõ vaø Voâ Ngaõ. Theo Phaät giaùo,”Ngaõ” laø taâm thöùc vi teá 

nhaát chính laø caùi taïo ra söï taùch bieät giöõa ngöôøi naày vôùi ngöôøi khaùc. Coù 

moät caùi “toâi” ñôn thuaàn ñöôïc bieåu hieän tuøy thuoäc vaøo söï töông tuïc cuûa 

taâm thöùc. Söï tin töôûng vaøo baûn ngaõ (caùi ta, caùi toâi, caùi töï ngaõ) daãn tôùi 

vò kyû vaø duïc voïng, do ñoù laøm caûn trôû vieäc thöïc chöùng veà tính ñoàng 

nhöùt cuûa ñôøi soáng cuõng nhö vieäc ñaït ñöôïc ñaïi giaùc. Ngaõ hay linh hoàn 

coù nghóa laø moät caùi gì ñoù khoâng thay ñoåi. Ñaây laø nguyeân lyù caên baûn 

cuûa AÁn Giaùo bò Ñöùc Phaät choái boû. Khi moät caùi ngaõ hay linh hoàn ñöôïc 

nghó laø nhö theá thì chính ñieàu aáy seõ taïo thaønh ngaõ kieán. Khi thöïc tính 

cuûa moät söï vaät ñaëc thuø nhö theá bò phuû nhaän thì ñieàu naày coù nghóa laø 

phaùp voâ ngaõ. Ngaõ laø chuû teå cuûa thaân so vôùi vò vua trò vì trong moät xöù. 

Theo ñaïo Phaät, chuùng sanh tuy heát thaûy ñeàu coù caùi taâm thaân do nguõ 

uaån hoøa hôïp giaû taïm maø thaønh, nhöng khoâng coù caùi thöïc theå thöôøng 

nhaát cuûa mình, neân goïi laø ngaõ khoâng. Caù nhôn hay caùi “Toâi” hay caùi 

“Ngaõ” mang tính chaát luaân hoài. Phaät giaùo phuû ñònh moät thöïc theå hay 

moät linh hoàn vónh haèng. Taát caû caùc loaøi höõu tình ñeàu phaûi löu chuyeån 

trong luaân hoài sanh töû. Vôùi Phaät giaùo, caù nhaân chæ laø moät danh töø öôùc 

leä, laø söï phoái hôïp giöõa theå chaát vaø taâm thöùc, coù theå thay ñoåi töøng luùc 

khaùc nhau. Ngaõ hay linh hoàn coù nghóa laø moät caùi gì ñoù khoâng thay ñoåi. 
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Ñaây laø nguyeân lyù caên baûn cuûa AÁn Giaùo bò Ñöùc Phaät choái boû. Khi moät 

caùi ngaõ hay linh hoàn ñöôïc nghó laø nhö theá thì chính ñieàu aáy seõ taïo 

thaønh ngaõ kieán. Khi thöïc tính cuûa moät söï vaät ñaëc thuø nhö theá bò phuû 

nhaän thì ñieàu naày coù nghóa laø phaùp voâ ngaõ. Ngaõ theå hay töï tính trong 

con ngöôøi, ñaây laø caùi suy nghó ra tö töôûng hay caùi laøm ra haønh ñoäng, vaø 

sau khi cheát caùi aáy seõ truï nôi haïnh phuùc hay ñau khoå tuøy theo nghieäp 

löïc ñaõ gaây taïo bôûi con ngöôøi aáy. Ngoaïi ñaïo cho raèng ngaõ laø thaân ta, 

coøn ñaïo Phaät thì cho raèng Giaû Ngaõ laø söï hoøa hôïp cuûa nguõ uaån, chöù 

khoâng coù thöïc theå (voâ thöôøng, vaø voâ ngaõ). Coù nhieàu ñònh nghóa khaùc 

lieân quan ñeán caùi Ngaõ nhö Ngaõ AÙi laø yeâu caùi ta, yeâu hay chaáp vaøo thöïc 

ngaõ, khôûi leân vôùi thöùc thöù taùm. Ngaõ Ba La Maät laø moät trong thöù ñöôïc 

noùi ñeán trong kinh Nieát Baøn, laø caùi ngaõ sieâu vieät vaø töï taïi laø thöôøng, 

laïc, ngaõ, tònh. Ngaõ chaáp laø baùm chaët vaøo caùi Ta. Trong Töù Dieäu Ñeá, 

Phaät daïy raèng chaáp ngaõ laø nguyeân nhaân caên baûn cuûa khoå ñau; töø chaáp 

tröôùc sanh ra buoàn khoå; töø buoàn khoå sanh ra sôï seät. Ai hoaøn toaøn thoaùt 

khoûi chaáp tröôùc, keû ñoù khoâng coøn buoàn khoå vaø raát ít lo aâu. Neáu baïn 

khoâng coøn chaáp tröôùc, dó nhieân laø baïn ñaõ giaûi thoaùt. Ngaõ ñaúng maïn laø 

ngaõ maïn cho raèng ta baèng nhöõng keû hôn ta, ñaây laø moät trong chín loaïi 

ngaõ maïn. Ngaõ lieät maïn laø söï ngaõ maïn cho raèng ta khoâng keùm hôn keû 

hôn ta laø bao, ñaây laø moät trong cöûu maïn. Ngaõ chaáp laø chaáp vaøo khaùi 

nieäm cuûa moät caùi ngaõ thaät, chaáp vaøo Thöôøng ngaõ, hay chaáp vaøo caùi 

ngaõ thöôøng haèng chöù khoâng phaûi laø söï phoái hôïp cuûa naêm uaån sanh bôûi 

nhaân duyeân. Chaáp ngaõ coøn coù nghóa laø coá chaáp vaøo tính hieän höõu cuûa 

caù nhaân mình nhö moät caù theå rieâg bieät. Söï chaáp ngaõ naày ñöôïc coi nhö 

laø nguyeân nhaân cuûa taát caû moïi khoå ñau phieàn naõo con ngöôøi phaûi gaùnh 

chòu, maø chæ coù theå chaám döùt khi quaù trình tu taäp ñaït ñeán moät traïng thaùi 

hoaøn toaøn voâ ngaõ. 

Baây giôø, chuùng ta baét ñaàu toùm löôïc veà yù nghóa cuûa “voâ ngaõ.” Thuaät 

ngöõ Baéc Phaïn Anatman coù nghóa laø “voâ ngaõ”, moät trong ba ñaëc tính maø 

Ñöùc Phaät ñaõ daïy aùp duïng cho taát caû phaùp höõu vi, hai ñaëc tính khaùc laø 

voâ thöôøng vaø khoå ñau hay baát toaïi. Giaùo phaùp naøy traùi ngöôïc vôùi giaùo 

phaùp cuûa Baø La Moân vaøo thôøi Ñöùc Phaät coøn taïi theá. Truyeàn thoáng Baø 

La Moân daïy raèng coát loõi cuûa moïi ngöôøi laø caùi “thöôøng ngaõ” hay caùi 

ngaõ vónh haèng khoâng thay ñoåi. Ngöôïc laïi, Ñöùc Phaät laïi tuyeân boá raèng 

caùi ñöôïc goïi laø “ngaõ” aáy chæ laø moät khaùi nieäm ñöôïc döïng leân, kyø thaät 

moãi caù nhaân ñeàu laø söï keát hôïp cuûa caùc uaån luoân thay ñoåi. Phaät giaùo ñoà 

tin khoâng coù söï hieän höõu cuûa caùi töï ngaõ tröôøng toàn. Thaân naày chæ laø söï 
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keát hôïp cuûa nguõ uaån. Nguõ uaån chæ hieän höõu khi coù ñaày ñuû nhôn duyeân 

maø thoâi. Khi Ñöùc Phaät ñöa ra khaùi nieäm veà “Voâ ngaõ,” Ngaøi ñaõ laøm ñaûo 

loän khoâng bieát bao nhieâu quan nieäm veà vuõ truï vaø nhaân sinh. Ñöùc Phaät 

ñaõ giaùng moät ñoøn lôùn treân yù nieäm phoå bieán vaø kieân coá nhaát cuûa loaøi 

ngöôøi thôøi ñoù: yù nieäm veà söï toàn taïi cuûa caùi “ngaõ” thöôøng coøn. Nhöõng ai 

thaáu hieåu ñöôïc voâ ngaõ ñeàu bieát raèng noù ñöôïc ñöa ra ñeå ñaùnh ñoå yù 

nieäm veà “ngaõ” chöù khoâng phaûi laø moät ñoà aùn môùi cuûa thöïc taïi. Khaùi 

nieäm “Voâ ngaõ” laø phöông tieän, chöù khoâng phaûi laø cöùu caùnh. Neáu noù trôû 

thaønh moät yù nieäm thì noù cuõng caàn ñöôïc phaù vôõ nhö bao nhieâu yù nieäm 

khaùc. Thuyeát Voâ Ngaõ coù hai ñaëc taùnh chính laø phaùp voâ ngaõ vaø nhaân voâ 

ngaõ. Ñoâi khi giaùo lyù “voâ ngaõ” gaây ra boái roái vaø hieåu laàm. Baát cöù luùc 

naøo chuùng ta noùi “Toâi ñang noùi”, hay “Toâi ñang ñi”, vaân vaân. Nhö vaäy 

laøm sao chuùng ta coù theå choái boû thöïc teá cuûa caùi “Ta”? Phaät töû chôn 

thuaàn neân luoân nhôù raèng Ñöùc Phaät khoâng baûo chuùng ta choái boû vieäc 

xöng hoâ “Ta” hay “Toâi”. Chính Ñöùc Phaät coøn phaûi duøng moät töø naøo ñoù 

ñeå xöng hoâ, nhö töø “Nhö Lai” chaúng haïn, khoâng caàn bieát töø naøy coù 

nghóa gì, noù vaãn laø moät töø hay moät danh xöng. Khi Ñöùc Phaät daïy veà 

“Voâ ngaõ”, Ngaøi nhaán maïnh ñeán söï töø boû moät yù nieäm cho raèng “Toâi” laø 

moät thöïc theå thöôøng haèng vaø khoâng thay ñoåi. Ngaøi noùi naêm uaån (saéc, 

thoï, töôûng, haønh vaø thöùc) khoâng phaûi laø caùi “Ta”, vaø khoâng coù caùi “Ta” 

naøo ñöôïc tìm thaáy trong naêm uaån naøy caû. Söï phuû nhaän cuûa Ñöùc Phaät coù 

nghóa laø söï phuû nhaän moät nieàm tin coù moät thöïc theå coù thaät, ñoäc laäp vaø 

thöôøng coøn ñöôïc ngöôøi ta goïi laø “Ta” vì moät thöïc theå nhö vaäy phaûi ñoäc 

laäp, phaûi thöôøng coøn, khoâng bieán ñoåi, khoâng hoaùn chuyeån, nhöng moät 

thöïc theå nhö vaäy hay moät caùi “Ta” nhö theá khoâng theå tìm thaáy ôû ñaâu 

ñöôïc. Voâ ngaõ hay tính voâ ngaõ laø moät trong nhöõng hoïc thuyeát troïng taâm 

cuûa ñaïo Phaät. Noù phuû ñònh caùi ngaõ beân trong moät caù nhaân theo nghóa 

baát töû, baát dieät, duy nhaát vaø ñoäc laäp. Giaùo thuyeát “Anatta” hay 

“Antma” ñöôïc Ñöùc Phaät thuyeát giaûng maø haàu heát Phaät töû, keå caû thieàn 

gia ñeàu cho raèng ñaây laø yù töôûng “voâ ngaõ” cuûa chôn taùnh con ngöôøi. 

Phaät töû khoâng neân laàm “voâ ngaõ” cuûa Phaät giaùo vôùi thuyeát “voâ ngaõ” cuûa 

AÁn giaùo vôùi nghóa laø chôn taùnh maø taâm con ngöôøi khoâng theå nhaän bieát 

ñöôïc. Laøm theá naøo ngöôøi ta coù theå noùi laø voâ ngaõ neáu khoâng coù ngaõ? 

Chuùng ta phaûi hieåu Ñöùc Phaät muoán noùi gì vôùi töø “Voâ ngaõ” naày. Ñöùc 

Phaät khoâng heà coù moät yù gì ñoái laäp vôùi “Ngaõ” caû. Ngaøi khoâng ñaët hai töø 

naày ôû vò trí keá nhau vaø noùi: “Ñaây laø caùi voâ ngaõ cuûa toâi ñoái laäp vôùi caùi 

ngaõ naày.” Töø Anatta, vì tieáp ñaàu ngöõ “An” chæ moät söï khoâng hieän höõu, 
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abhava, chöù khoâng phaûi ñoái laäp. Anatta coù nghóa laø khoâng coù “Atta,” 

ñoù chæ ñôn thuaàn laø söï phuû nhaän cuûa moät “Atta”, söï khoâng hieän höõu 

cuûa moät “Atta” maø thoâi. Nhöõng ngöôøi tin coù moät “Atta” coá gaéng ñeå giöõ 

caùi “Atta” cuûa hoï, coøn Ñöùc Phaät chæ phuû nhaän noù baèng caùch theâm tieáp 

ñaàu ngöõ “An” vaøo. Vì caùi quan nieäm coù moät “Atta”, töï ngaõ hay linh 

hoàn naày ñaõ aên saâu trong raát nhieàu ngöôøi maø Ñöùc Phaät töøng gaëp, neân 

Ngaøi ñaõ phaûi thuyeát nhöõng baøi phaùp daøi veà vaán ñeà Baûn ngaõ naày cho 

nhöõng nhaø trí thöùc, nhöõng nhaø bieän chöùng vaø nhöõng ngöôøi gioûi tranh 

luaän.  

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

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

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

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

trong moät thôøi haïn naøo thoâi. Taâm voâ ngaõ, chæ cho taâm hö voïng cuûa 

chuùng sanh khoâng coù töï theå; nhö taâm tham nhieãm, nieäm buoàn vui 

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

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

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

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

aån maát, caûnh khaùc hieän leân. Ñöùc Phaät ñaõ duøng caùch phaân tích sau ñaây 

ñeå chöùng minh raèng caùi “Ta” chaúng bao giôø tìm thaáy ñöôïc ôû thaân hay 

trong taâm. Thaân khoâng phaûi laø caùi “Ta”: Thaân khoâng phaûi laø caùi “Ta”, 

vì neáu thaân laø caùi “Ta” thì caùi “Ta” phaûi thöôøng coøn, khoâng thay ñoåi, 

khoâng taøn taï, khoâng hö hoaïi vaø khoâng cheát choùc, cho neân thaân khoâng 

theå laø caùi “Ta” ñöôïc. Caùi “Ta” khoâng coù caùi thaân theo nghóa khi noùi 

“Ta” coù moät caùi xe, moät caùi maùy truyeàn hình vì caùi “Ta” khoâng kieåm 

soaùt ñöôïc caùi thaân. Thaân ñau yeáu, meät moûi, giaù nua ngöôïc laïi nhöõng 

ñieàu mình mong muoán. Beà ngoaøi cuûa caùi thaân nhieàu khi khoâng theo 

nhöõng öôùc muoán cuûa mình. Cho neân khoâng theå naøo cho raèng caùi “Ta” 

coù caùi thaân. Caùi “Ta” khoâng ôû trong thaân. Neáu ta tìm töø ñaàu ñeán chaân, 

chuùng ta khoâng theå tìm ra choã naøo laø caùi “Ta”. Caùi “Ta” khoâng ôû trong 

xöông, trong maùu, trong tuûy, trong toùc hay nöôùc boït. Caùi “Ta” khoâng 

theå tìm thaáy baát cöù nôi naøo trong thaân. Thaân khoâng ôû trong caùi “Ta”. 

Neáu thaân ôû trong caùi “Ta”, caùi “Ta” phaûi ñöôïc tìm thaáy rieâng reõ vôùi 

thaân vaø taâm, nhöng caùi “Ta” chaúng ñöôïc tìm thaáy ôû ñaâu caû. Taâm khoâng 

phaûi laø caùi “Ta”: Taâm khoâng phaûi laø caùi “Ta” vì leõ noù gioáng nhö taâm, 

taâm thay ñoåi khoâng ngöøng vaø luoân luoân laêng xaêng nhö con vöôïn. Taâm 
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luùc vui luùc buoàn. Cho neân taâm khoâng phaûi laø caùi “Ta” vì noù luoân thay 

ñoåi. Caùi “Ta” khoâng sôû höõu caùi taâm vì taâm höùng thuù hay thaát voïng traùi 

vôùi nhöõng ñieàu chuùng ta mong muoán. Maëc duø chuùng ta bieát moät soá tö 

töôûng laø thieän vaø moät soá laø baát thieän, nhöng taâm cöù chaïy theo nhöõng tö 

töôûng baát thieän vaø laïnh luøng vôùi nhöõng tö töôûng thieän. Cho neân caùi 

“Ta” khoâng sôû höõu taâm vì taâm haønh ñoäng hoaøn toaøn ñoäc laäp vaø khoâng 

dính líu gì ñeán caùi “Ta”. Caùi “Ta” khoâng ôû trong taâm. Duø chuùng ta caån 

thaän tìm kieám trong taâm, duø chuùng ta heát söùc coá gaéng tìm trong tình 

caûm, tö töôûng vaø sôû thích, chuùng ta cuõng khoâng tìm thaáy ñaâu caùi “Ta” ôû 

trong taâm hay trong nhöõng traïng thaùi tinh thaàn. Taâm cuõng khoâng hieän 

höõu ôû trong caùi “Ta” vì caùi “Ta” neáu noù hieän höõu noù hieän höõu rieâng reõ 

vôùi taâm vaø thaân, nhöng caùi “Ta” nhö theá chaúng theå tìm thaáy ôû choã naøo. 

Chuùng ta neân choái boû yù töôûng veà caùi “Ta” bôûi hai lyù do: Thöù nhaát laø 

chuùng sanh tuy heát thaûy ñeàu coù caùi taâm thaân do nguõ uaån hoøa hôïp giaû 

taïm maø thaønh, nhöng khoâng coù caùi thöïc theå thöôøng nhaát cuûa mình, neân 

goïi laø ngaõ khoâng. Thöù hai laø chöøng naøo maø chuùng ta coøn chaáp vaøo caùi 

“Ta”, chöøng aáy chuùng ta coøn phaûi baûo veä mình, baûo veä cuûa caûi, taøi saûn, 

uy tín, laäp tröôøng vaø ngay caû ñeán lôøi noùi cuûa mình. Nhöng moät khi vaát 

boû ñöôïc loøng tin vaøo caùi “Ta” ñoäc laäp vaø thöôøng coøn, chuùng ta coù theå 

soáng vôùi moïi ngöôøi moät caùch thoaûi maùi vaø an bình. Ñöùc Phaät daïy: 

“Hieåu ñöôïc voâ ngaõ laø chìa khoùa ñi vaøo ñaïi giaùc, vì tin vaøo caùi “Ta” laø 

ñoàng nghóa vôùi voâ minh, vaø voâ minh laø moät trong ba loaïi phieàn naõo 

chính (tham, saân, si). Moät khi nhaän bieát, hình dung hay quan nieäm raèng 

chuùng ta laø moät thöïc theå, ngay laäp töùc chuùng ta taïo ra söï ly giaùn, phaân 

chia giöõa mình vaø ngöôøi cuõng nhö söï vaät quanh mình. Moät khi coù yù 

nieäm veà caùi ta, chuùng ta seõ phaûn öùng vôùi ngöôøi vaø söï vaät quanh mình 

baèng caûm tình hay aùc caûm. Ñoù laø söï nguy hieåm thaät söï cuûa söï tin töôûng 

vaøo moät caùi ta coù thaät. Trong Thieàn, khi haønh giaû haønh trì ñeán ñoä queân 

ñi töï ngaõ coù nghóa laø thaân taâm ñaõ töï coi nhö boû ñi. Kinh nghieäm moïi söï 

ñeàu ñang bieán maát daàn trong moät khoaûnh khaéc hay trong moät khoaûng 

thôøi gian thaät daøi. Ñaây coù theå ñöôïc xaùc chöùng laø ñaõ Chöùng Ngoä. Chính 

vì vaäy maø söï choái boû caùi ‘Ta’ chaúng nhöõng laø chìa khoùa chaám döùt khoå 

ñau phieàn naõo, maø noù coøn laø chìa khoùa ñi vaøo cöûa ñaïi giaùc.” Haønh giaû 

tu Phaät phaûi luoân thoâng hieåu thuyeát Voâ Ngaõ cuûa nhaø Phaät. Ñaïo Phaät 

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

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

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

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

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

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

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

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

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

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

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

Chöõ Anatman trong Phaïn ngöõ coù nghóa laø voâ nhaân tính, khoâng coù thöïc 

chaát hay voâ ngaõ. Thuyeát Voâ Ngaõ coù hai ñaëc taùnh chính laø phaùp voâ ngaõ 

vaø nhaân voâ ngaõ. Ñoâi khi giaùo lyù “voâ ngaõ” gaây ra boái roái vaø hieåu laàm. 

Baát cöù luùc naøo chuùng ta noùi “Toâi ñang noùi”, hay “Toâi ñang ñi”, vaân 

vaân. Nhö vaäy laøm sao chuùng ta coù theå choái boû thöïc teá cuûa caùi “Ta”? 

Phaät töû chôn thuaàn neân luoân nhôù raèng Ñöùc Phaät khoâng baûo chuùng ta 

choái boû vieäc xöng hoâ “Ta” hay “Toâi”. Chính Ñöùc Phaät coøn phaûi duøng 

moät töø naøo ñoù ñeå xöng hoâ, nhö töø “Nhö Lai” chaúng haïn, khoâng caàn bieát 

töø naøy coù nghóa gì, noù vaãn laø moät töø hay moät danh xöng. Khi Ñöùc Phaät 

daïy veà “Voâ ngaõ”, Ngaøi nhaán maïnh ñeán söï töø boû moät yù nieäm cho raèng 

“Toâi” laø moät thöïc theå thöôøng haèng vaø khoâng thay ñoåi. Ngaøi noùi naêm 

uaån (saéc, thoï, töôûng, haønh vaø thöùc) khoâng phaûi laø caùi “Ta”, vaø khoâng 

coù caùi “Ta” naøo ñöôïc tìm thaáy trong naêm uaån naøy caû. Söï phuû nhaän cuûa 

Ñöùc Phaät coù nghóa laø söï phuû nhaän moät nieàm tin coù moät thöïc theå coù 

thaät, ñoäc laäp vaø thöôøng coøn ñöôïc ngöôøi ta goïi laø “Ta” vì moät thöïc theå 

nhö vaäy phaûi ñoäc laäp, phaûi thöôøng coøn, khoâng bieán ñoåi, khoâng hoaùn 

chuyeån, nhöng moät thöïc theå nhö vaäy hay moät caùi “Ta” nhö theá khoâng 

theå tìm thaáy ôû ñaâu ñöôïc. Khi Ñöùc Phaät ñöa ra khaùi nieäm veà “Voâ ngaõ,” 

Ngaøi ñaõ laøm ñaûo loän khoâng bieát bao nhieâu quan nieäm veà vuõ truï vaø 

nhaân sinh. Ñöùc Phaät ñaõ giaùng moät ñoøn lôùn treân yù nieäm phoå bieán vaø 

kieân coá nhaát cuûa loaøi ngöôøi thôøi ñoù: yù nieäm veà söï toàn taïi cuûa caùi “ngaõ” 

thöôøng coøn. Nhöõng ai thaáu hieåu ñöôïc voâ ngaõ ñeàu bieát raèng noù ñöôïc 

ñöa ra ñeå ñaùnh ñoå yù nieäm veà “ngaõ” chöù khoâng phaûi laø moät ñoà aùn môùi 

cuûa thöïc taïi. Khaùi nieäm “Voâ ngaõ” laø phöông tieän, chöù khoâng phaûi laø 

cöùu caùnh. Neáu noù trôû thaønh moät yù nieäm thì noù cuõng caàn ñöôïc phaù vôõ 

nhö bao nhieâu yù nieäm khaùc. Haønh giaû tu Phaät neân luoân nhôù raèng Thaân-

Taâm-Caûnh ñeàu voâ ngaõ. Chö phaùp voâ ngaõ laø khoâng coù ta, khoâng coù töï 

theå, töï chuû. Ñieàu naày cuõng goàm coù thaân voâ ngaõ, taâm voâ ngaõ vaø caûnh voâ 
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ngaõ. Thaân voâ ngaõ laø thaân naày hö huyeãn khoâng töï chuû, ta chaúng theå laøm 

cho noù treû maõi, khoâng giaø cheát. Duø cho baäc thieân tieân cuõng chæ löu truï 

ñöôïc saéc thaân trong moät thôøi haïn naøo thoâi. Taâm voâ ngaõ, chæ cho taâm hö 

voïng cuûa chuùng sanh khoâng coù töï theå; nhö taâm tham nhieãm, nieäm buoàn 

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

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

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

hoùa thaønh bieån caû, vaïn vaät luoân luoân bieán chuyeån trong töøng giaây phuùt, 

caûnh naày aån maát, caûnh khaùc hieän leân. Ñöùc Phaät ñaõ duøng caùch phaân tích 

sau ñaây ñeå chöùng minh raèng caùi “Ta” chaúng bao giôø tìm thaáy ñöôïc ôû 

thaân hay trong taâm. Thaân khoâng phaûi laø caùi “Ta”, vì neáu thaân laø caùi 

“Ta” thì caùi “Ta” phaûi thöôøng coøn, khoâng thay ñoåi, khoâng taøn taï, khoâng 

hö hoaïi vaø khoâng cheát choùc, cho neân thaân khoâng theå laø caùi “Ta” ñöôïc. 

Caùi “Ta” khoâng coù caùi thaân theo nghóa khi noùi “Ta” coù moät caùi xe, moät 

caùi maùy truyeàn hình vì caùi “Ta” khoâng kieåm soaùt ñöôïc caùi thaân. Thaân 

ñau yeáu, meät moûi, giaù nua ngöôïc laïi nhöõng ñieàu mình mong muoán. Beà 

ngoaøi cuûa caùi thaân nhieàu khi khoâng theo nhöõng öôùc muoán cuûa mình. 

Cho neân khoâng theå naøo cho raèng caùi “Ta” coù caùi thaân. Caùi “Ta” khoâng 

ôû trong thaân. Neáu ta tìm töø ñaàu ñeán chaân, chuùng ta khoâng theå tìm ra 

choã naøo laø caùi “Ta”. Caùi “Ta” khoâng ôû trong xöông, trong maùu, trong 

tuûy, trong toùc hay nöôùc boït. Caùi “Ta” khoâng theå tìm thaáy baát cöù nôi naøo 

trong thaân, thaân khoâng ôû trong caùi “Ta”. Neáu thaân ôû trong caùi “Ta”, caùi 

“Ta” phaûi ñöôïc tìm thaáy rieâng reõ vôùi thaân vaø taâm, nhöng caùi “Ta” 

chaúng ñöôïc tìm thaáy ôû ñaâu caû. Taâm khoâng phaûi laø caùi “Ta” vì leõ noù 

gioáng nhö taâm, taâm thay ñoåi khoâng ngöøng vaø luoân luoân laêng xaêng nhö 

con vöôïn. Taâm luùc vui luùc buoàn. Cho neân taâm khoâng phaûi laø caùi “Ta” 

vì noù luoân thay ñoåi. Caùi “Ta” khoâng sôû höõu caùi taâm vì taâm höùng thuù 

hay thaát voïng traùi vôùi nhöõng ñieàu chuùng ta mong muoán. Maëc duø chuùng 

ta bieát moät soá tö töôûng laø thieän vaø moät soá laø baát thieän, nhöng taâm cöù 

chaïy theo nhöõng tö töôûng baát thieän vaø laïnh luøng vôùi nhöõng tö töôûng 

thieän. Cho neân caùi “Ta” khoâng sôû höõu taâm vì taâm haønh ñoäng hoaøn toaøn 

ñoäc laäp vaø khoâng dính líu gì ñeán caùi “Ta”. Caùi “Ta” khoâng ôû trong taâm. 

Duø chuùng ta caån thaän tìm kieám trong taâm, duø chuùng ta heát söùc coá gaéng 

tìm trong tình caûm, tö töôûng vaø sôû thích, chuùng ta cuõng khoâng tìm thaáy 

ñaâu caùi “Ta” ôû trong taâm hay trong nhöõng traïng thaùi tinh thaàn. Taâm 

cuõng khoâng hieän höõu ôû trong caùi “Ta” vì caùi “Ta” neáu noù hieän höõu noù 

hieän höõu rieâng reõ vôùi taâm vaø thaân, nhöng caùi “Ta” nhö theá chaúng theå 
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tìm thaáy ôû choã naøo. Chuùng ta neân choái boû yù töôûng veà caùi “Ta” bôûi hai 

lyù do: 1) Chöøng naøo maø chuùng ta coøn chaáp vaøo caùi “Ta”, chöøng aáy 

chuùng ta coøn phaûi baûo veä mình, baûo veä cuûa caûi, taøi saûn, uy tín, laäp 

tröôøng vaø ngay caû ñeán lôøi noùi cuûa mình. Nhöng moät khi vaát boû ñöôïc 

loøng tin vaøo caùi “Ta” ñoäc laäp vaø thöôøng coøn, chuùng ta coù theå soáng vôùi 

moïi ngöôøi moät caùch thoaûi maùi vaø an bình. 2) Ñöùc Phaät daïy: “Hieåu ñöôïc 

voâ ngaõ laø chìa khoùa ñi vaøo ñaïi giaùc, vì tin vaøo caùi “Ta” laø ñoàng nghóa 

vôùi voâ minh, vaø voâ minh laø moät trong ba loaïi phieàn naõo chính (tham, 

saân, si). Moät khi nhaän bieát, hình dung hay quan nieäm raèng chuùng ta laø 

moät thöïc theå, ngay laäp töùc chuùng ta taïo ra söï ly giaùn, phaân chia giöõa 

mình vaø ngöôøi cuõng nhö söï vaät quanh mình. Moät khi coù yù nieäm veà caùi 

ta, chuùng ta seõ phaûn öùng vôùi ngöôøi vaø söï vaät quanh mình baèng caûm tình 

hay aùc caûm. Ñoù laø söï nguy hieåm thaät söï cuûa söï tin töôûng vaøo moät caùi ta 

coù thaät. Chính vì vaäy maø söï choái boû caùi ‘Ta’ chaúng nhöõng laø chìa khoùa 

chaám döùt khoå ñau phieàn naõo, maø noù coøn laø chìa khoùa ñi vaøo cöûa ñaïi 

giaùc.” Haønh giaû tu Phaät neân quaùn “Voâ Ngaõ” trong töøng böôùc chaân ñi. 

Haønh giaû coù theå thoâng hieåu ñöôïc ba ñaëc taùnh naày qua caùch theo doõi 

baùm saùt caùc ñoäng taùc böôùc ñi vaø caùc nhaän thöùc cuûa ñoäng taùc. Khi 

chuyeân taâm chuù nieäm vaøo caùc chuyeån ñoäng naày, chuùng ta seõ thaáy vaïn 

höõu khôûi sinh vaø hoaïi dieät, vaø töø ñoù, chuùng ta seõ nhaän thöùc ñöôïc taùnh 

voâ thöôøng, khoå vaø voâ ngaõ cuûa cuûa taát caû moïi hieän töôïng höõu vi. 

 

(B) Phaùp Voâ Vi 

 

I. Phaùp Voâ Vi: 

Voâ vi  laø moät thuaät ngöõ cuûa Laõo giaùo coù nghóa ñen laø “khoâng laøm,” 

“khoâng gaéng söùc,” “khoâng göôïng eùp,” hay khoâng mieãn cöôõng taïo taùc. 

Noù khoâng aùm chæ söï baát ñoäng hay löôøi bieáng. Chuùng ta chæ khoâng neân 

gaéng söùc vì nhöõng vieäc khoâng chaân thaät, laøm cho chuùng ta hoùa muø ñeán 

noãi khoâng thaáy ñöôïc töï taùnh. Tuy nhieân, ñaây laø moät khaùi nieäm cuûa 

Thieàn veà haønh ñoäng töùc thôøi, chöù khoâng coù vaán ñeà chuaån bò tröôùc, 

thuaät ngöõ naøy ñöôïc xem nhö laø söï dieãn taû veà taâm cuûa moät vò thaày ñaõ 

chöùng ñaéc. Chæ coù ngöôøi naøo khoâng coøn luyeán chaáp vaøo keát quaû cuûa 

haønh ñoäng môùi coù theå haønh xöû caùch naøy, vaø ngöôøi ta noùi voâ vi bieåu thò 

nhö laø söï hoaøn toaøn töï do cuûa haønh ñoäng thích öùng khoâng ngaên ngaïi 

tröôùc moïi hoaøn caûnh. Phaùi Ñaøm Ma Cuùc Ña xem “phaùp voâ vi” nhö 
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“chaân taùnh” vaø “söï thöôøng haèng cuûa söï vaät”, töùc laø thöïc chaát cuûa 

chuùng. Ñieàu ñoù khoâng theå laøm thay ñoåi baûn taùnh saâu saéc cuûa chuùng, 

hay taát caû nhöõng heä quaû cuûa chuùng, chaúng haïn nhö nhöõng haønh ñoäng 

toát khoâng theå coù haäu quaû xaáu ñöôïc. Taát caû voâ phaùp laø phi vaät chaát neân 

khoâng theå naém baét ñöôïc. Phaùp thaân maø Phaät sôû chöùng laø vónh haèng, 

khoâng chòu chi phoái bôûi luaät nhaân quaû hay xa lìa moïi nhaân duyeân taïo 

taùc (trong Tònh Ñoä Luaän: “Voâ Vi Phaùp Thaân laø phaùp tính thaân. Phaùp 

tính tòch dieät cho neân phaùp thaân voâ töôùng). Voâ vi laø phaùp xa lìa nhaân 

duyeân taïo taùc hay khoâng coøn chòu aûnh höôûng cuûa nhaân duyeân. Phaùp 

thöôøng haèng, khoâng thay ñoåi, vöôït thôøi gian vaø sieâu vieät. Phaùp Voâ Vi 

(duøng ñeå dieät boû heát chö töôùng. Thaân taâm ñoái vôùi caûnh khoâng coøn caûm 

ñoäng, khoâng öa, khoâng gheùt, khoâng ham, khoâng chaùn, khoâng vui, 

khoâng buoàn, khoâng möøng, khoâng giaän). Nieát Baøn vaø hö khoâng ñöôïc 

xem nhö laø Voâ Vi Phaùp. Noùi toùm laïi, voâ vi laø söï taïo taùc khoâng coù nhaân 

duyeân. Phaùp khoâng nhôø haønh ñoäng cuûa thaân khaåu yù. Baát cöù phaùp naøo 

khoâng sanh, khoâng dieät, khoâng truï vaø khoâng bieán ñoåi laø phaùp voâ vi. 

Noùi caùch khaùc, phaùp naøo khoâng bò qui ñònh, khoâng thaønh hình, taát caû 

nhöõng gì naèm beân ngoaøi söï toàn taïi, sanh truï dò dieät laø phaùp voâ vi. Trong 

giaùo lyù nguyeân thuûy chæ coù Nieát baøn  môùi ñöôïc coi laø Voâ vi maø thoâi. 

Theo caùc tröôøng phaùi khaùc thì phaùp voâ vi laø phaùp khoâng sanh saûn ra 

nhaân duyeân.  

Theo Thuyeát Nhaát Thieát Höõu Boä, voâ vi phaùp goàm coù ba loaïi: 1) hö 

khoâng; 2) traïch dieät phaùp; vaø 3) voâ traïch dieät phaùp. Tuy nhieân, tröôøng 

phaùi Nguyeân Thuûy chæ chaáp nhaän coù moät phaùp voâ vi maø thoâi, ñoù laø 

Nieát Baøn hay “Voâ Traïch Dieät Phaùp.” Traïng thaùi voâ vi trong Phaät giaùo 

chöa töøng coù ai coá gaéng thieát laäp baèng lyù luaän vì noù chæ ñöôïc theå hieän 

baèng kinh nghieäm chöù khoâng theå tranh luaän ñöôïc. Traïng thaùi naày ñöôïc 

thieát laäp theo ñoù ñoâi maét cuûa haønh giaû môû ra ngay khi mình ñaït ñeán 

traïng thaùi tónh thöùc saâu laéng cho pheùp taâm mình bình thaûn tröôùc moïi 

phaùp höõu vi, maø tö töôûng mình khoâng coøn höôùng veà baát cöù thöù gì coù 

theå ñöôïc coi nhö hieän töôïng höõu vi, khoâng truï trong ñoù hay khoâng baùm, 

khoâng chaáp vaøo ñoù; tö töôûng mình luùc naøo cuõng rôøi boû noù, nhö gioït 

nöôùc rôi khoûi laù sen. Baát cöù ñoái töôïng naøo daàu chæ laø daáu hieäu hay söï 

vieäc ñang xaûy ra ñeàu ñöôïc xem nhö laø chöôùng ngaïi trong tu taäp.  

Theo caùc tröôøng phaùi Ñaïi Thöøa, coù saùu phaùp  voâ vi hay dieät phaùp. 

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

khoâng coøn caûm ñoäng, khoâng öa, khoâng gheùt, khoâng ham, khoâng chaùn, 
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khoâng vui, khoâng buoàn, khoâng möøng, khoâng giaän). Phaùp khoâng sanh 

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

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

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

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

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

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

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

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

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

Töôûng thoï dieät voâ vi (Khi ñöôïc dieät taän ñònh, dieät tröø heát thoï vaø töôûng). 

Thöù saùu laø Chôn nhö voâ vi (Khoâng phaûi voïng goïi laø chôn, khoâng phaûi 

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

 

II. Ba Phaùp Voâ Vi: 

Voâ Vi hay söï taïo taùc khoâng coù nhaân duyeân. Phaùp voâ vi khoâng nhôø 

haønh ñoäng cuûa thaân khaåu yù. Baát cöù phaùp naøo khoâng sanh, khoâng dieät, 

khoâng truï vaø khoâng bieán ñoåi laø phaùp voâ vi. Noùi caùch khaùc, phaùp naøo 

khoâng bò qui ñònh, khoâng thaønh hình, taát caû nhöõng gì naèm beân ngoaøi söï 

toàn taïi, sanh truï dò dieät laø phaùp voâ vi. Trong giaùo lyù nguyeân thuûy chæ coù 

Nieát baøn  môùi ñöôïc coi laø Voâ vi maø thoâi. Theo caùc tröôøng phaùi khaùc thì 

phaùp voâ vi laø phaùp khoâng sanh saûn ra nhaân duyeân. Theo Caâu Xaù toâng 

trong A Tyø Ñaøm Luaän, coù ba phaùp voâ vi: Thöù nhaát laø Hö Khoâng: Phaùp 

khoâng chöôùng ngaïi vaø thaâm nhaäp qua taát caû moïi chöôùng ngaïi moät caùch 

töï do khoâng bieán chuyeån. Thöù nhì laø Traïch Dieät: Söï tòch dieät ñaït ñöôïc 

baèng naêng löïc trí tueä nhö Nieát Baøn. Thöù ba laø Phi Traïch Dieät: Söï tòch 

dieät xaûy ra maø khoâng caàn coù nhöõng noã löïc hay söï tòch dieät ñöôïc taïo ra 

do khuyeát duyeân. Tuy nhieân, tröôøng phaùi Nguyeân Thuûy chæ chaáp nhaän 

coù moät phaùp voâ vi maø thoâi, ñoù laø Nieát Baøn hay “Voâ Traïch Dieät Phaùp.” 

Traïng thaùi voâ vi trong Phaät giaùo chöa töøng coù ai coá gaéng thieát laäp baèng 

lyù luaän vì noù chæ ñöôïc theå hieän baèng kinh nghieäm chöù khoâng theå tranh 

luaän ñöôïc. Traïng thaùi naày ñöôïc thieát laäp theo ñoù ñoâi maét cuûa haønh giaû 

môû ra ngay khi mình ñaït ñeán traïng thaùi tónh thöùc saâu laéng cho pheùp 

taâm mình bình thaûn tröôùc moïi phaùp höõu vi, maø tö töôûng mình khoâng 

coøn höôùng veà baát cöù thöù gì coù theå ñöôïc coi nhö hieän töôïng höõu vi, 

khoâng truï trong ñoù hay khoâng baùm, khoâng chaáp vaøo ñoù; tö töôûng mình 

luùc naøo cuõng rôøi boû noù, nhö gioït nöôùc rôi khoûi laù sen. Baát cöù ñoái töôïng 
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naøo daàu chæ laø daáu hieäu hay söï vieäc ñang xaûy ra ñeàu ñöôïc xem nhö laø 

chöôùng ngaïi trong tu taäp. 

 

III. Saùu Phaùp Voâ Vi: 

Voâ Vi hay söï taïo taùc khoâng coù nhaân duyeân. Phaùp voâ vi khoâng nhôø 

haønh ñoäng cuûa thaân khaåu yù. Baát cöù phaùp naøo khoâng sanh, khoâng dieät, 

khoâng truï vaø khoâng bieán ñoåi laø phaùp voâ vi. Noùi caùch khaùc, phaùp naøo 

khoâng bò qui ñònh, khoâng thaønh hình, taát caû nhöõng gì naèm beân ngoaøi söï 

toàn taïi, sanh truï dò dieät laø phaùp voâ vi. Trong giaùo lyù nguyeân thuûy chæ coù 

Nieát baøn  môùi ñöôïc coi laø Voâ vi maø thoâi. Theo caùc tröôøng phaùi khaùc thì 

phaùp voâ vi laø phaùp khoâng sanh saûn ra nhaân duyeân. Theo caùc tröôøng 

phaùi Ñaïi Thöøa, coù saùu phaùp  voâ vi hay dieät phaùp. Phaùp Voâ Vi (duøng ñeå 

dieät boû heát chö töôùng. Thaân taâm ñoái vôùi caûnh khoâng coøn caûm ñoäng, 

khoâng öa, khoâng gheùt, khoâng ham, khoâng chaùn, khoâng vui, khoâng 

buoàn, khoâng möøng, khoâng giaän). Phaùp khoâng sanh dieät. Coâng ñöùc voâ vi 

laø nhöõng nhaân giaûi thoaùt khoûi luaân hoài sanh töû. Thöù nhaát laø Hö khoâng 

voâ vi (chôn nhö hay phaùp taùnh, khoâng theå duøng yù thöùc suy nghó hay lôøi 

noùi baøn luaän ñöôïc. Noù phi saéc, phi taâm, khoâng sanh dieät, khoâng caáu 

tònh, khoâng taêng giaûm). Thöù nhì laø Traïch dieät voâ vi (Do duøng trí hueä 

voâ laäu, löïa choïn dieät tröø heát caùc nhieãm oâ, neân chôn nhö voâ vi môùi 

hieän). Thöù ba laø Phi traïch voâ vi dieät phaùp (Voâ vi khoâng caàn löïa choïn 

dieät tröø caùc phieàn naõo). Thöù tö laø Baát ñoäng dieät voâ vi (Ñeä töù thieàn ñaõ 

lìa ñöôïc ba ñònh döôùi, ra khoûi tam tai, khoâng coøn bò möøng, giaän, thöông, 

gheùt, vaân vaân laøm chao ñoäng nôi taâm). Thöù naêm laø Töôûng thoï dieät voâ 

vi (Khi ñöôïc dieät taän ñònh, dieät tröø heát thoï vaø töôûng). Thöù saùu laø Chôn 

nhö voâ vi (Khoâng phaûi voïng goïi laø chôn, khoâng phaûi ñieân ñaûo goïi laø 

nhö, töùc laø thöïc taùnh cuûa caùc phaùp). 

 

IV. Haønh Giaû Ñi Vaøo Voâ Vi:  

Traïng thaùi voâ vi trong Phaät giaùo chöa töøng coù ai coá gaéng thieát laäp 

baèng lyù luaän vì noù chæ ñöôïc theå hieän baèng kinh nghieäm chöù khoâng theå 

tranh luaän ñöôïc. Traïng thaùi naày ñöôïc thieát laäp theo ñoù ñoâi maét cuûa 

haønh giaû môû ra ngay khi mình ñaït ñeán traïng thaùi tónh thöùc saâu laéng cho 

pheùp taâm mình bình thaûn tröôùc moïi phaùp höõu vi, maø tö töôûng mình 

khoâng coøn höôùng veà baát cöù thöù gì coù theå ñöôïc coi nhö hieän töôïng höõu 

vi, khoâng truï trong ñoù hay khoâng baùm, khoâng chaáp vaøo ñoù; tö töôûng 

mình luùc naøo cuõng rôøi boû noù, nhö gioït nöôùc rôi khoûi laù sen. Baát cöù ñoái 
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töôïng naøo daàu chæ laø daáu hieäu hay söï vieäc ñang xaõy ra ñeàu ñöôïc xem 

nhö laø chöôùng ngaïi trong tu taäp. 

 

(C) Khoâng Taän Höõu Vi Khoâng Truï Voâ Vi 

 

Phaùp höõu vi coù nghóa laø moïi nhaân toá trong kinh nghieäm thoâng 

thöôøng cuûa chuùng ta. Chuùng ñeàu coù chung ba yeáu toá: voâ thöôøng, khoå vaø 

voâ ngaõ. Noùi caùch khaùc, moïi phaùp höõu vi ñeàu voâ thöôøng, ñeàu khoå vaø 

ñeàu voâ ngaõ. Theo nghóa deã hieåu vaø thoâng duïng, voâ thöôøng giaûn dò laø 

vaïn vaät luoân bieán ñoåi. Chính Herakleitus, moät trieát gia Hy Laïp soáng 

vaøo khoaûng 500 naêm tröôùc Taây lòch ñaõ nhaän xeùt: “Khoâng coù moät 

khoaûnh khaéc naøo, moät maûy may naøo, moät phuùt giaây naøo khi maø moät 

doøng soâng khoâng troâi chaûy”. Thöù hai, phaùp höõu vi, baèng caùch naày hay 

caùch khaùc, gaén lieàn vôùi khoå ñau vaø nhöõng caûm giaùc khoâng thoûa maõn. 

Tuy nhieân, söï hieåu bieát raèng moïi phaùp höõu vi hoaøn toaøn laø ‘khoå’ ñöôïc 

coi nhö laø moät kieán giaûi cöïc kyø khoù naém baét maø coù leõ chæ coù caùc baäc 

Thaùnh giaû toái cao töø A La Haùn ñeán Boà Taùt môùi coù khaû naêng thaáu roõ 

vieäc naày maø thoâi. Ngöôøi Phaät töû chaân thuaàn phaûi hieåu nghóa vi teá cuûa 

chöõ ‘khoå’. Chöõ ‘khoå’ ôû ñaây coù nghóa laø söï roái loaïn, söï xao ñoäng, söï baát 

an hay naõo loaïn. Thöù ba, moïi phaùp höõu vi ñeàu khoâng coù töï ngaõ. Theo 

Kinh Duy Ma Caät, phaåm möôøi moät, Boà Taùt Haïnh, Phaät baûo caùc Boà Taùt 

raèng: “Coù phaùp moân ‘Taän, Voâ Taän Giaûi Thoaùt’ caùc oâng neân hoïc. Sao 

goïi laø Taän? Nghóa laø phaùp höõu vi. Sao goïi laø Voâ Taän? Nghóa laø phaùp 

voâ vi. Nhö Boà Taùt thôøi khoâng taän höõu vi, cuõng khoâng truï voâ vi.” Laïi vì 

ñuû caùc phöôùc ñöùc maø khoâng truï voâ vi; vì ñuû caû trí tueä maø khoâng taän 

höõu vi; vì ñaïi töø bi maø khoâng truï voâ vi; vì maõn boån nguyeän maø khoâng 

taän höõu vi; vì nhoùm thuoác phaùp maø khoâng taän höõu vi; vì tuøy beänh cho 

thuoác maø khoâng taän höõu vi; vì bieát beänh chuùng sanh maø khoâng truï voâ 

vi; vì döùt tröø beänh chuùng sanh maø khoâng taän höõu vi. Caùc Boà Taùt chaùnh 

só tu taäp phaùp naày thôøi khoâng taän höõu vi, khoâng truï voâ vi, ñoù goïi laø 

phaùp moân Taän, Voâ Taän Giaûi Thoaùt maø caùc oâng caàn phaûi hoïc. 

Taïi sao goïi laø Khoâng Taän Höõu Vi? Khoâng Taän Höõu Vi coù nghóa laø 

khoâng lìa ñaïi töø, khoâng boû ñaïi bi, saâu phaùt taâm caàu nhöùt thieát trí maø 

khoâng khinh boû, giaùo hoùa chuùng sanh quyeát khoâng nhaøm chaùn; ñoái 

phaùp töù nhieáp thöôøng nghó laøm theo, giöõ gìn chaùnh phaùp khoâng tieác 

thaân maïng, laøm caùc vieäc laønh khoâng heà nhaøm moûi, chí thöôøng ñeå nôi 
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phöông tieän hoài höôùng, caàu phaùp khoâng bieáng treã, noùi phaùp khoâng laãn 

tieác, sieâng cuùng döôøng chö Phaät, coá vaøo trong sanh töû maø khoâng sôï seät, 

ñoái vieäc vinh nhuïc loøng khoâng lo khoâng möøng, khoâng khinh ngöôøi chöa 

hoïc, kænh ngöôøi hoïc nhö Phaät, ngöôøi bò phieàn naõo laøm cho phaùt nieäm 

chaùnh, caùi vui xa lìa khoâng cho laø quyù, khoâng ñaém vieäc vui cuûa mình 

maø möøng vieäc vui cuûa ngöôøi, ôû trong thieàn ñònh töôûng nhö ñòa nguïc, ôû 

trong sanh töû töôûng nhö vöôøn nhaø, thaáy ngöôøi ñeán caàu phaùp töôûng nhö 

thaày laønh, boû taát caû vaät sôû höõu töôûng ñuû nhöùt thieát trí, thaáy ngöôøi phaù 

giôùi taâm nghó cöùu giuùp, caùc phaùp Ba La Maät töôûng laø cha meï, caùc phaùp 

ñaïo phaåm töôûng laø quyeán thuoäc, laøm vieäc laønh khoâng coù haïn löôïng, 

ñem caùc vieäc nghieâm söùc ôû caùc coõi Tònh Ñoä trau doài coõi Phaät cuûa 

mình, thöïc haønh boá thí voâ haïn, ñaày ñuû töôùng toát, tröø taát caû ñieàu xaáu, 

trong saïch thaân khaåu yù, nhieàu soá kieáp sanh töû maø loøng vaãn maïnh meõ, 

nghe caùc Ñöùc Phaät quyeát chí khoâng moûi, duøng göôm trí tueä phaù giaëc 

phieàn naõo, ra khoûi aám giôùi nhaäp, gaùnh vaùc chuùng sanh ñeå ñöôïc hoaøn 

toaøn giaûi thoaùt, duøng söùc ñaïi tinh taán phaù deïp ma quaân, thöôøng caàu voâ 

nieäm, thöïc töôùng trí hueä, thöïc haønh ít muoán bieát ñuû maø chaúng boû vieäc 

ñôøi, khoâng saùi oai nghi maø thuaän theo theá tuïc, khôûi tueä thaàn thoâng daãn 

daét chuùng sanh, ñaëng nieäm toång trì ñaõ nghe thôøi khoâng queân, kheùo bieát 

caên cô döùt loøng nghi cuûa chuùng sanh, duøng nhaïo thuyeát bieän taøi dieãn 

noùi phaùp voâ ngaïi, thanh tònh möôøi nghieäp laønh höôûng thoï phöôùc trôøi 

ngöôøi, tu boán moùn voâ löôïng môû ñöôøng Phaïm Thieân, khuyeán thænh noùi 

phaùp, tuøy hyû ngôïi khen ñieàu laønh, ñaëng tieáng toát cuûa Phaät, thaân khaåu yù 

troïn laønh, ñaëng oai nghi cuûa Phaät, coâng phu tu taäp phaùp laønh  saâu daày 

caøng tieán nhieàu leân, ñem phaùp Ñaïi thöøa giaùo hoùa thaønh töïu Boà Taùt 

Taêng, loøng khoâng buoâng lung, khoâng maát caùc ñieàu laønh. Laøm caùc phaùp 

nhö theá goïi laø Boà Taùt khoâng taän höõu vi. 

Taïi sao goïi laø khoâng truï voâ vi? Khoâng truï voâ vi coù nghóa laø tu hoïc 

moân Khoâng; khoâng laáy khoâng laøm choã tu chöùng; tu hoïc moân voâ töôùng, 

voâ taùc, khoâng laáy voâ töôùng, voâ taùc laøm choã tu chöùng; tu hoïc phaùp Voâ 

Sanh khoâng laáy Voâ Sanh laøm choã tu chöùng; quaùn Voâ Thöôøng maø khoâng 

nhaøm vieäc laønh (lôïi haønh); quaùn Theá Gian Khoå maø khoâng gheùt sanh töû; 

quaùn Voâ Ngaõ maø daïy doã ngöôøi khoâng nhaøm moûi; quaùn Tòch Dieät maø 

khoâng tòch dieät haún; quaùn xa lìa (buoâng boû) maø thaân taâm tu caùc phaùp 

laønh; quaùn Khoâng Choã Veà (khoâng quy tuùc) maø vaãn veà theo phaùp laønh; 

quaùn Voâ Sanh maø duøng phaùp sanh (nöông theo höõu sanh) ñeå gaùnh vaùc 

taát caû; quaùn Voâ Laäu maø khoâng ñoaïn caùc laäu; quaùn khoâng choã laøm (voâ 
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haønh) maø duøng vieäc laøm (haønh ñoäng) ñeå giaùo hoùa chuùng sanh; quaùn 

Khoâng Voâ maø khoâng boû ñaïi bi; quaùn Chaùnh Phaùp Vò (choã chöùng) maø 

khoâng theo Tieåu thöøa; quaùn caùc phaùp hö voïng, khoâng beàn chaéc, khoâng 

nhaân, khoâng chuû, khoâng töôùng, boån nguyeän chöa maõn maø khoâng boû 

phöôùc ñöùc thieàn ñònh trí tueä. Tu caùc phaùp nhö theá goïi laø Boà Taùt khoâng 

truï voâ vi. 
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Conditioned & Unconditioned Dharmas 

In Buddhist Point of View 

 

            Thieän Phuùc 

 

All conditioned dharmas (functioning dharmas) are 

miserable. Active, conditioned, produced or functioning dharmas. 

All phenomena which are influenced by the production or birth, 

duration or existence, change, and annihilation. Conditioned 

dharmas have many characteristics. Anything which serves to 

divert beings away from inherent Budha-nature. Outflows are so 

called because they are turning of energy and attention outward 

rather than inward. Various phenomena in the world, made up of 

elements with outflows. That is to say these phenomena are 

worldly and impure, indeed, leaking (höõu laäu), because they are 

tainted by the three poisons of greed, anger and ignorance. 

Conditioned merits and virtues lead to rebirth with samsara. 

Functioning means active or creative. The processes resulting 

from the laws of karma. Active is the opposite of passive, inert, 

inactive, non-causative, laisser-faire. According to the Vajra 

Sutra, any thing with shape or form is considered a “dharma born 

of conditions.” All things born of conditions are like dreams, 

illusory transformations, bubbles of foam, and shadows. Like 

dewdrops and lightning, they are false and unreal. Devout 

Buddhists should always view the conditioned world as follows: 

“It is like a star, a bubble, a dewdrop, a fading lamp, a fantasy, a 

drifting cloud, a dream, and a flash of lightning.” If we can 

contemplate everything in this way, we are able to understand the 

truth, let go of attachments, and put an end to random thoughts.  

“Not being produced or non-causative.” Whatever dharmas 

lack production, cessation, abiding, and change are 

“unconditioned.” In other words, “unconditioned, unproduced,” 

refers to everything that is completely beyond conditioned 

existence, beyond arising, dwelling and passing away. 

“Unconditioned” is a Taoist term has the literal meaning of “non-

doing” or “non-striving” or “not making.” It does not imply 

inaction or mere idling. We are merely to cease striving for the 

unreal things which blind us to our true self. “Non-doing” is also 

a Zen notion of acting spontaneously, without premeditation, 

considered to be an expression of the mind of an awakened 

master. Only a person who is unattached to the result of actions is 

able to act in this way, and it is characterized as perfect freedom 

of action that responds without hesitation to circumstances. The 

immaterial character of the transcendent. The eternal body of 

Buddha not conditioned by any cause and effect. “Non-doing” 

dharma is anything not subject to cause, condition or dependence. 

Unconditioned dharmas are dharmas which are out of time, 

eternal, inactive, unchanging, and supra-mundane. In Buddhism, 

Nirvana and space are considered to be unconditioned dharmas.  
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(A) Conditioned Dharmas 

 

I. An Overview & Meanings of Conditioned Dharmas 

(Samskrita): 

Dharmas are grouped under the two heads, and those belonging to 

the samskrita are seventy-two and those of asamkrita are three 

according to the Abhidharmakosa; whereas the Vijnaptimatra or 

Yogacara school has ninety-four samskrita-dharmas and six 

asamskrita-dharmas. Functioning dharmas (active dharmas) are things 

that are related to something else. All things of our everyday world are 

functioning dharmas in two ways: each one is dependent on a 

multiplicity of other events which surround it, and all of them are 

linked to suffering and ignorance through the twelve links of the chain 

of causation. The Buddha concludes with the famous verse in the 

Vajrachedika-Prajna-Paramita Sutra: “All phenomena are like a 

dream, an illusion, abubble and a shadow, like dew and lightning. Thus 

should you meditate upon them.” Like dew drops and a lightening flash 

the things of this world are evanescent and short-lived. Each 

experience bursts soon, like a bubble, and it can be enjoyed only for a 

moment. The transformation of the earthly scene concerns us, and our 

true welfare, no more do the changing shapes of the clouds we may 

watch on a hot summer day. The appearance of this world is like a 

hallucination which springs from a disease in the organ of vision about 

as real as the spots which livery people see before their eyes. Like a 

magical shows it deceives, deludes and defrauds us, and it is false, 

when measured by what we slowly learn about ultimate reality. As a 

lamp goes on burning only as long as fuel is fed into it, so also this 

world of ours continues only while craving supplies the drive. The 

enlightened awake to reality as it is; compared with their vision of true 

reality our normal experience is that of a dream, unreal and not to be 

taken seriously. Finally, what we see around us can be likened to the 

stars. As stars are no longer seen when the sun has risen, so also the 

things of this world are visible only in the darkness of ignorance, and, 

in the absence of reactions to them, they are no longer noticed when 

the true non-dual knowledge of the Absolute has taken place. It is not 
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easy to give one English equivalent for Samskrita. Samskrita means 

presence of becoming (Formed, conditioned); all interdependent and 

mutually conditioning phenomena, the essential characteristic of which  

is that they arise, subsist, change and pass away (anything that does 

something and is productive of some effect that come under the law of 

causation and mutual dependence). Samskrita also means anything that 

does something and productive of some effect, anything that can be 

brought under the law of causation and mutual dependence.  

 

II. Conditioned Dharmas: 

Active, conditioned, produced or functioning dharmas are all 

phenomena which are influenced by the production or birth, duration or 

existence, change, and annihilation. All conditioned states are 

impermanent and passing away. This is one of the four great voices of 

the Buddha, “You should know that the myriad pains of all conditioned 

states are as searing as balls hot iron. Conditioned states are 

impermanent and pass away. Nirvana  is tranquil, unfabricated well-

being, beyond all burning, extinguishing all inflaming afflictions.” 

Having heard this, sentient beings diligently practice good principles, 

and in the vehicle of listeners to Buddha’s voice attain the tolerance of 

conformity to the message. All conditioned states are miserable. This is 

one of the four great voices of the Buddha, “You all should know that 

all conditioned states are miserable. There is the misery of hells, the 

misery of animality, the misery of hungry ghosthood, the misery of lack 

of virtue, the misery of clinging to self and possessions, the misery of 

evildoing. If you want to be born human or divine, you should plant 

roots of goodness. Born in the human world or in a heaven, you will 

leave all situations in which enlightenment is difficult.” Sentient 

beings, having heard this, give up error and perversity, practice good 

actions, leave all difficulties behind, and are born in the human world 

or in heaven. All conditioned states are without a Self means the body 

has no-self; the mind has no-self; and the environment has no-self. 

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 
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a goal. If it becomes a concept, it must be destroyed along with all 

other concepts. 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 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.” 

Conditioned Dharmas (functioning dharmas or active dharmas) are 

things that are related to something else. All things of our everyday 

world are functioning dharmas in two ways: each one is dependent on a 

multiplicity of other events which surround it, and all of them are 

linked to suffering and ignorance through the twelve links of the chain 

of causation. The Buddha concludes with the famous verse in the 

Vajrachedika-Prajna-Paramita Sutra: “All phenomena are like a 

dream, an illusion, abubble and a shadow, like dew and lightning. Thus 

should you meditate upon them.” Like dew drops and a lightening flash 

the things of this world are evanescent and short-lived. Each 

experience bursts soon, like a bubble, and it can be enjoyed only for a 

moment. The transformation of the earthly scene concerns us, and our 

true welfare, no more do the changing shapes of the clouds we may 

watch on a hot summer day. The appearance of this world is like a 

hallucination which springs from a disease in the organ of vision about 

as real as the spots which livery people see before their eyes. Like a 

magical shows it deceives, deludes and defrauds us, and it is false, 

when measured by what we slowly learn about ultimate reality. As a 

lamp goes on burning only as long as fuel is fed into it, so also this 

world of ours continues only while craving supplies the drive. The 

enlightened awake to reality as it is; compared with their vision of true 
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reality our normal experience is that of a dream, unreal and not to be 

taken seriously. Finally, what we see around us can be likened to the 

stars. As stars are no longer seen when the sun has risen, so also the 

things of this world are visible only in the darkness of ignorance, and, 

in the absence of reactions to them, they are no longer noticed when 

the true non-dual knowledge of the Absolute has taken place. 

Practitioners should remember first, conditioned dharma refers to 

phenomena that arise and pass away in dependence upon causes and 

conditions. It literally means “put together” or “made”,  and its opposite 

term, unconditioned (asamskrita), refers to whatever is not produced in 

dependence upon causes and conditions. Everything that is subject to 

arising (utpada), and abiding, change (sthityan-yathatva), and then, 

extinction (vyaya) is conditioned. It is not easy to give one English 

equivalent for Samskrita. Samskrita means presence of becoming 

(Formed, conditioned); all interdependent and mutually conditioning 

phenomena, the essential characteristic of which  is that they arise, 

subsist, change and pass away (anything that does something and is 

productive of some effect that come under the law of causation and 

mutual dependence). Samskrita also means anything that does 

something and productive of some effect, anything that can be brought 

under the law of causation and mutual dependence. Dharmas are 

grouped under the two heads, and those belonging to the samskrita are 

seventy-two and those of asamkrita are three according to the 

Abhidharmakosa; whereas the Vijnaptimatra or Yogacara school has 

ninety-four samskrita-dharmas and six asamskrita-dharmas; second, all 

conditioned dharmas (functioning dharmas) are miserable. Active, 

conditioned, produced or functioning dharmas. All phenomena which 

are influenced by the production or birth, duration or existence, change, 

and annihilation. According to the Buddha in The Flower Adornment 

Sutra, there are four great voices of the Buddha, without master or 

maker, without discrimination, not entering, not emerging, yet 

producing four great voices. One of the four great voices of the Buddha 

states: “You all should know that all conditioned states (conditioned 

dharmas) are miserable. There is the misery of hells, the misery of 

animality, the misery of hungry ghosthood, the misery of lack of virtue, 

the misery of clinging to self and possessions, the misery of evildoing. 

If you want to be born human or divine, you should plant roots of 
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goodness. Born in the human world or in a heaven, you will leave all 

situations in which enlightenment is difficult.” Sentient beings, having 

heard this, give up error and perversity, practice good actions, leave all 

difficulties behind, and are born in the human world or in heaven. You 

should know that the myriad pains of all conditioned states are as 

searing as balls hot iron. Conditioned states are impermanent and pass 

away. Nirvana  is tranquil, unfabricated well-being, beyond all burning, 

extinguishing all inflaming afflictions.” Having heard this, sentient 

beings diligently practice good principles, and in the vehicle of 

listeners to Buddha’s voice attain the tolerance of conformity to the 

message.  

Practitioners should always remember characteristics of 

Conditioned dharmas. Anything which serves to divert beings away 

from inherent Budha-nature. Outflows are so called because they are 

turning of energy and attention outward rather than inward. Various 

phenomena in the world, made up of elements with outflows. That is to 

say these phenomena are worldly and impure, indeed, leaking (höõu 

laäu), because they are tainted by the three poisons of greed, anger and 

ignorance. Conditioned merits and virtues lead to rebirth with samsara.  

The processes resulting from the laws of karma. Productive or 

functioning dharmas are opposite of passive, inert, inactive, non-

causative, laisser-faire. According to the Vajra Sutra, any thing with 

shape or form is considered a “dharma born of conditions.” All things 

born of conditions are like dreams, illusory transformations, bubbles of 

foam, and shadows. Like dewdrops and lightning, they are false and 

unreal. Devout Buddhists should always view the conditioned world as 

follows: “It is like a star, a bubble, a dewdrop, a fading lamp, a fantasy, 

a drifting cloud, a dream, and a flash of lightning.” If we can 

contemplate everything in this way, we are able to understand the 

truth, let go of attachments, and put an end to random thoughts.  

 

III. Categories of Conditioned Dharma:  

There are three active dharmas or three functioning dharmas: 1) 

Pratigha: Matter or form  which has substantial resistance or material or 

things which have form. 2) The mind (mental). 3) Entities neither of 

matter nor mind. According to The Compendium of Philosophy, the 

created or conditioned elements are divided into four classes: 1) Form: 
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Form has 11 dharmas consisting of the five sense-organs, five sense-

objects, and form-with-no manifestations. 2) Consciousness: 

Consciousness has one dharma, sometimes subdivided into five 

dharmas corresponding to the sense-organs. 3) The Concomitant 

Mental Functions: The Concomitant Mental Functions with 46 dharmas, 

are subdivided into six grades, i.e., general, goodsfoul, evil, minor foul 

and indeterminate functions. 4) Elements independent of 

consciousness, with 14 dharmas, are neither form nor consciousness.   

Three Active Dharmas: According to Buddhist teachings, there are 

three active or functioning dharmas: matter or form which has 

substantial resistance (pratigha) or material or things which have form, 

the mind (mental), and entities neither of matter nor mind. There are 

also three forms of all phenomena: birth, stay (life), and death.  

Four Active Dharmas: According to The Compendium of 

Philosophy, the created or conditioned elements are divided into four 

classes. The first kind of active dharmas is Form: Form has 11 

dharmas consisting of the five sense-organs, five sense-objects, and 

form-with-no manifestations. All things are divided into two classes: 

physical dharma and mental dharma. Physical dharma which has 

substance and resistance. This is also one of three kinds of existence. 

Also one of the three affluences that feed the stream of mortality or 

transmigration. Eleven form dharmas comprise of the five sense-organs 

and the Six objects or modes of sense (matter, sound, smell, taste, 

touch, things). According to the Sangiti Sutta in the Long Discourses of 

the Buddha, there are five roots or faculties (indriyani): eyes, ears, 

nose, tongue, and body.  According to Bikkhu Piyananda in The Gems 

Of Buddhism Wisdom, you must always be aware of the sense organs 

such as eye, ear, nose, tongue and body and the contact they are having 

with the outside world. You must be aware of the feelings that are 

arising as a result of this contact. Practitioners should always remember 

that the five sense-organs can be entrances to the hells; at the same 

time, they can be some of the most important entrances to the great 

enlightenment; for with them, we create karmas and sins, but also with 

them, we can practise the right way. The six objective fields of the six 

senses of sight, sound, smell, taste, touch and idea or thought; rupa, 

form and colour, is the field of vision; sound of hearing, scent of 

smelling, the five flavours of tasting, physical feeling of touch, and 
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mental presentation of discernment or element with no manifestation 

(Avijnapti-rupa (skt). Dharmas include a substantial form analyzed to 

utmost, the smallest atom; an unsubstantial form as aerial space or 

color analyzed to utmost, the remotest atom; a perceptive form 

conceived at ordination, the innermost impression; a momentary 

illusive form; and a form produced by meditation. Buddhist 

practitioners should always remember the relationship between the 

five faculties and the Six modes of sense in the path of their own 

cultivation. First, eye is now in contact with forms (rupa). Second, ear 

is now in contact with sound. Third, nose is now in conatct with smell. 

Fourth, tongue is now in contact with taste. Fifth, body is now in contact 

with touching. Avijgapti-rupa (skt): Also called Element with no 

manifestation. According to the Sarvastivadin view, this invisible 

power can resist evil. The second kind of active dharmas is 

Consciousness: All things are divided into two classes: physical 

dharma and mental dharma. Physical dharma which has substance and 

resistance. This is also one of three kinds of existence. Also one of the 

three affluences that feed the stream of mortality or transmigration. 

According to Buddhist teachings, all things are matter because mind 

and matter are identical, for matter is mind. There are eight 

consciousnesses (mind) are all separate. The first five constitute sense-

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

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

nature all of these consciousnesses are dependent on something else, 

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

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

eight consciousnesses is Dharmapala’s special tenet and nowhere else 

in Buddhism can it be seen, not even in Hinayana. Mental dharma 

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

phenomena. According to The Mahayana Awakening of Faith, the first 

six-sense consciousnesses: seeing or sight consciouness, hearing or 

hearing consciousness, smelling or scent consciousness, tasting ot taste 

consciousness, touch or touch consciousness, and mind or mano 

consciousness (the mental sense or intellect, mentality, apprehension, 

the thinking consciousness that coordinates the perceptions of the sense 

organs). The last two-sense consciousnesses: Seventh, Klista-mano-

vijnana or Klistamanas consciousness. The discriminating and 
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constructive sense. It is more than the intellectually perceptive. It is the 

cause of all egoism (it creates the illusion of a subject “I” standing 

apart from the object world) and individualizing of men and things (all 

illusion arising from assuming the seeming as the real). The self-

conscious defiled mind, which thinks, wills, and is the principal factor 

in the generation of subjectivity. It is a conveyor of the seed-essence of 

sensory experiences to the eighth level of subconsciousness. Eighth, 

Alaya-vijnana or Alaya consciousness. The storehouse consciousness 

or basis from which come all seeds of consciousness or from which it 

responds to causes and conditions, specific seeds are reconveyed by 

Manas to the six senses, precipitating new actions, which in turn 

produce other seeds. This process is simultaneous and endless. 

According to The Lankavatara Sutra, this system of the five sense-

vijnanas is in union with Manovijnana and this muatuality makes the 

system distinguish between what is good and what is not good. 

Manovijnana in union with the five sense-vijnanas grasps forms and 

appearances in their multitudinous apsect; and there is not a moment’s 

cessation of activity. This is called the momentary character of the 

Vijnanas. This system of vijnanas is stirred uninterruptedly and all the 

time like the waves of the great ocean. In the Lankavatara Sutra, the 

Buddha told Mahamati: “Oh Mahamati! The Tathagata-garbha contains 

in itself causes alike good and not-good, and from which are generated 

all paths of existence. It is like an actor playing different characters 

without harboring any thought of  ‘me and mine.’” Alaya means all-

conserving. It is in company with the seven Vijnanas which are 

generated in the dwelling-house of ignorance. The function of 

Alayavijnana is to look into itself where all the memory (vasana) of the 

beginningless past is preserved in a way beyond consciousness 

(acintya) and ready for further evolution (parinama); but it has no 

active energy in itself; it never acts, it simply perceives, it is in this 

exactly like a mirror; it is again like the ocean, perfectly smooth with 

no waves disturbing its tranquillity; and it is pure and undefiled, which 

means that it is free from the dualismof subject and object. For it is the 

pure act of perceiving, with no differentiation yet of the knowing one 

and the known. Manas consciousness, the waves will be seen ruffling 

the surface of the ocean of Alayavijnana when the principle of 

individuation known as Vishaya blows over it like the wind. The waves 
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thus started are this world of particulars where the intellect 

discriminates, the affection clings, and passions and desires struggle for 

existence and supremacy. This particularizing agency sits within the 

system of Vijnanas and is known as Manas; in fact it is when Manas 

begins to operate that a system of the Vijnanas manifests itself. They 

are thus called “object-discriminating-vijnana” (vastu-prativikalpa-

vijnana). The function of Manas is essentially to reflect upon the Alaya 

and to creat and to discriminate subject and object from the pure 

oceans of the Alaya. The memory accumulated (ciyate) in the latter is 

now divided into dualities of all forms and all kinds. This is compared 

to the manifoldness of waves that stir up the ocean of Alaya. Manas is 

an evil spirit in one sense and a good one in another, for discrimination 

in itself is not evil, is not necessarily always false judgment (abhuta-

parikalpa) or wrong reasoning (prapanca-daushthulya). But it grows to 

be the source of great calamity when it creates desires based upon its 

wrong judgments, such as when it believes in the reality of an ego-

substance and becomes attached to it as the ultimate truth. For manas is 

not only a discriminating intelligence, but a willing agency, and 

consequently an actor. The function of Manovijnana is by hypothesis to 

reflect on Manas, as the eye-vijnana reflects on the world of forms and 

the ear-vijnana on that of sounds; but in fact as soon as Manas evolves 

the dualism of subject and object out of the absolute unity of the Alaya, 

Manovijnana and indeed all the other Vijnanas begin to operate. Thus, 

in the Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists 

in turning away from the wrongfully discriminating Manovijnana. For 

with Manovijnana as cause (hetu) and support (alambana), there takes 

place the evolution of the seven Vijnanas. Further, when Manovijnana 

discerns and clings to an external world of particulars, all kinds of 

habit-energy (vasana) are generated therefrom, and by them the Alaya 

is nurtured. Together with the thought of “me and mine,” taking hold of 

it and clinging to it, and reflecting upon it, Manas thereby takes shape 

and is evolved. In substance (sarira), however, Manas and 

Manovijnana are not differentthe one from the other, they depend upon 

the Alaya as cause and support. And when an external world is 

tenaciously held as real which is no other than the presentation of one’s 

own mind, the mentation-system (citta-kalapa), mutually related, is 

evolved in its totality. Like the ocean waves, the Vijnanas set in motion 
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by the wind of an external world which is the manifestation of one’s 

own mind, rise and cease. Therefore, the seven Vijnanas cease with 

the cessation of Manovijnana.” According to Lin-chi's Sayings, one 

day, Zen master Lin-chi entered the hall and addressed the monks, 

saying, "Friends, Mental Dharma or Mind has no form, but it penetrates 

every corner of the universe. In the eye it sees, in the ear it hears, in 

the nose it smells, in the mouth it talks, in the hand it seizes, in the leg 

it runs. The source is just one illuminating essence, which divides itself 

into six functioning units. Let all interfering thoughts depart from Mind, 

and you experience emancipation wherever you go. What do you think 

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

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

the old masters play tricks on you. Friends, when you come to view 

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

Transformation-Buddhas; the Bodhisattvas who have successfully 

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

attained the stage of full enlightenment resemble prisoners in chains; 

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

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

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

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

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

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

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

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

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

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

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

of transmigration.'" The third kind of active dharmas is The 

Concomitant Mental Functions: The Concomitant Mental Functions 

with 46 dharmas, are subdivided into six grades, i.e., general, goods, 

minor foul and indeterminate functions. Ten Good Things in the Studies 

of Consciousness-Only: The Idealistic School at the time of 

Vasubandhu is a reformed Yogacara system and its fundamental text is 

Vasubandhu’s Vijnaptimatrata-trimsika, a versified text on the theory 

of mere ideation in thirty stanzas, of which the first twenty-four are 

devoted to the special character (svalaksana) of all dharmas, the next 
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two to the nature (svabhava) of all dharmas, and the last four to the 

stages of the noble personages. The doctrine of Idealism School 

concerns chiefly with the facts or specific characters (lakshana) of all 

elements on which the theory of idealism was built in order to 

elucidate that no element is separate from ideation. The main goal of 

the Studies of Consciousness-Only is to transform the mind in 

cultivation in order to attain enlightenment and liberation. In the 

Vijnaptimatrata-Trimsika, the fifth stanza emphasized on the Ten Good 

Things in the Studies of Consciousness-Only. First, Saddha (p): Trust or 

Faith means an attitude of belief in the Buddha and his teachings, and 

devote oneself to cultivate those teachings. Faith regarded as the 

faculty of the mind which sees, appropriates, and trusts the things of 

religion; it joyfully trusts in the Buddha, in the pure virtue of the 

Triratna and earthly and transcendental goodness; it is the cause of the 

pure life, and the solvent of doubt. Second, Hri and Apatrapya (skt): 

Hri means shame on self. Moral shame, in sense of being ashamed to 

do wrong. The treasure of moral shame (one of the seven treasures of 

Enlightened Beings). While Apatrapya means Ashamed for the 

misdeeds of others. Third, Alobho kusala (p): Good root of absence of 

craving or wholesome root of non-greed. Fourth, Adoso kusala (p): 

Wholesome root of non-hatred. Fifth, Amoho kusala (p): Wholesome 

root of no folly (non-delusion). Sixth, Virya (skt): Energy, zeal, 

fortitude, virility... The efforts are  described as that to destroy such 

evil as has arisen in the mind, to prevent any more arising; to produce 

such good as has not yet arisen, and to increase the good which has 

arisen. Effort in Buddhism implies mental energy and not physical 

strength. The latter is dominant in animals whereas mental energy is so 

in man, who must stir up and develop this mental factor in order to 

check evil and cultivate healthy thoughts. Seventh, Passaddhi (p): 

Prasrabdhi-bodhyanga means light ease, an initial expedient in the 

cultivation of Buddhist practices. Before samadhi is actually achieved, 

one experiences “light-ease.” Entrustment is one of the most important 

entrances to the great enlightenment; for with it, conduct is at ease 

already managed. Zen practitioners should always remember that if, 

during your work, you experience comfort ot lightness, or come to 

some understanding or discovery, you must not assume that these 

things constitute true "realization". According to "Po-shan yu-lu", when 
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Zen master  Po-shan worked on the Ferry Monk's koan, "Leaving no 

Trace", one day, while reading "The Transmission of the Lamp," he 

came upon the story in which Chao-chou told a monk, "You have to 

meet someone three thousand miles away to get the Tao." Suddenly he 

felt as if he had dropped the thousand-pound burden and believed that 

he had attained the great "realization". But when he met Master Pao 

Fang he soon saw how ignorant he was. Thus, Zen practitioners should 

know that even after you have attained Enlightenment and feel safe 

and comfortable, you still cannot consider the work done until you have 

consulted a great master. Eighth, Appamado (p): No looseness or no 

slackness. Vigilant means staying watchful and alert. No slackness or 

no looseness means concentration of mind and will on the good. No 

looseness is one of the good mental function elements in the doctrine 

of the Fa-Hsiang School. Appamado is a mental function of resisting 

evil existences and cultivating good ones; however, it’s only a 

provisional element, not a real one. Ninth, Upeksa-sambodhi (skt): 

Complete abandonment or indifference to all disturbances of 

subconscious or ecstatic mind. Tenth, Ahimsa (skt): Harmlessness, not 

injury, or doing harm to none, one of the ten good mental function in 

the doctrine of the Fa-Hsiang School. In Consciousness-only, the 

mental function of “not harming others” is a provisionally named 

function, arising dependent upon the mental function of no-anger. Six 

Great Afflictions: Afflictions include worldly cares, sensual desire, 

passions, unfortunate longings, suffering, pain that arise out of a 

deluded view of the world. In the four great vows, a Buddhist adherent 

vows to eliminate these passions which obstruct the path to the 

attainment of enlightenment. Affliction also means suffering (pain), 

sorrow, distress, or calamity. Affliction includes delusion, moral faults, 

passions, and wrong belief. The way of temptation or passion which 

produces bad karma (life’s distress and delusion), cause one to wander 

in the samsara and hinder one from reaching enlightenment. In order to 

attain enlightenment, the number one priority is to eliminate these 

defilements by practicing meditation on a regular basis. There are six 

great klesa, passion or distressers: First, afflictions caused by desire or 

desire to have. Second, afflictions caused by resentment or anger. 

Third, afflictions caused by stupidity or ignorance. Fourth, afflictions 

caused by pride or self-conceit. Fifth, afflictions caused by doubt. Sixth, 
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afflictions caused by  False views. Twenty Secondary Afflictions: The 

Idealistic School of Vasubandhu is a reformed Yogacara system and its 

fundamental text is Vasubandhu’s Vijnaptimatrata-trimsika, a versified 

text on the theory of mere ideation in thirty stanzas, of which the first 

twenty-four are devoted to the special character (svalaksana)  of all 

dharmas, the next two to the nature (svabhava) of all dharmas, and the 

last four to the stages of the noble personages. Sequent, or associated 

klesa-trials, or evils, either all of them as always dogging the foot-

steps. Consequent afflictions resulting or arising from the fundamental 

afflictions, in contrast with afflictions arising from the six senses. 

Afflictions caused by passions, desires, hate, stupidity, and delusion 

which aid rebirth and hinder entrance into nirvana. According to 

Vasubandhu’s Trimsika, in the Vijnaptimatrata-Trimsika, the fifth 

stanza emphasized on the twenty secondary afflictions: impatience or 

anger (krodha (skt), hatred or resentment (upanada (skt), hypocrisy or 

concealment (mraksha (skt), stinging talk or worry (pradasa (skt), envy 

or jealousy (irshya (skt), stinginess (matsarya (skt), deceit or 

manipulation (maya (skt), duplicity or undully flattering (sathya (skt), 

arrogance or conceitedness (mada and mana (skt), hurting others or 

destructive (vihimsa (skt), shamelessness, self-shameless, or have no 

shame of self (ahri (skt), recklessness, or have no shame around other 

people (atrapa (skt), torpidity or drowsiness (styanam (skt), 

fluctuations, or instability of mind and body (uddhava (skt), unbelief or 

faithlessness (asraddha (skt), indolence or laziness (kausidya (skt), 

thoughtlessness, uninhibitedness, or lack of self-mastery (pramada 

(skt), senselessness (mushitasmritita (skt), uncollected state or 

unsteadiness (vikshepa (skt), inaccuracy of knowledge, or do not 

understand in a proper manner (asamprajanya (skt). Four Mental 

Factors That Cause the Undetermined Mind: The doctrine of Idealism 

School concerns chiefly with the facts or specific characters (lakshana) 

of all elements on which the theory of idealism was built in order to 

elucidate that no element is separate from ideation. The main goal of 

the Studies of Consciousness-Only is to transform the mind in 

cultivation in order to attain enlightenment and liberation. In the 

Vijnaptimatrata-Trimsika, the fifth stanza emphasized on the Ten Good 

Things in the Studies of Consciousness-Only. According to the Mind-

Only School, there are four mental factors that cause the unfixed or 
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undetermined mind: repentance, drowsiness or torpor, applied thought 

or discursive thought, and sustained thought or reflection. First, 

Remorse: Regret can be either a wholesome or unwholesome or 

neutral mind. Regret is a mind which feels sorrow or remorse about 

past actions. Regret for negative past actions (non-virtuous) is a 

positive regret; however, regret for positive past actions (virtuous) is a 

negative regret. To repent or regret for error and seek forgiveness, or 

to ask for pardon. It especially refers to the regular confessional 

services in temples. Second, Sloth and Torpor: Dullness and drowsiness 

means to fall asleep to obscure the mind. Drowsiness, or sloth as a 

hindrance to progress to fulfil good deeds. Practitioners should always 

remember that sloth, torpor , and drowsiness belong to the fifth army of 

Mara. It is the translation of “Thina” in Pali. The difficulties caused by 

sloth and torpor are worth dwelling on, for they are surprisingly great. 

In fact, “Torpor” is the usual translation of the Pali word “thina,” which 

actually means a weak mind, a shrunken and withered, viscous and 

slimy mind, unable to grasp the meditation object firmly. As “thina” 

makes the mind weak, it automatically brings on weakness of body. 

The sluggish mind cannot keep your sitting posture erect and firm. 

Walking meditation becomes a real drag, so to speak. The presence of 

“thina” means that “atapa,” the fiery aspect of energy, is absent. The 

mind becomes stiff and hard; it loses its active sharpness. Third, 

Investigation: The nearest equivalent term in English is “investigation.” 

We say that our mind is enveloped by darkness, and as soon as insight 

or wisdom arises, we say that the light has come. This light reveals 

physical and mental phenomena so that the mind can see them clearly. 

It is as if you were in a dark room and were given a flashlight. You can 

begin to see what is present in the room. The image illustrates 

“investigation,” the second enlightenment factor in the Bojjhangas. In 

meditation, investigation is not carried out by means of the thinking 

process. It is intuitive, a sort of discerning insight that distinguishes the 

characteristics of phenomena. The word Vicaya in Pali is the word 

usually translated as “investigation;” it is also a synonym for “wisdom” 

or “insight.” Thus in meditation practice there is no such thing as a 

proper investigation which uncovers nothing. When Vicaya is present, 

investigation and insight coincide. They are the same thing. So what is 

it we investigate? What do we see into? We see into Dharma. This is a 
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word with many meanings that can be experienced personally. 

Generally when we say “dharma” we mean phenomena, mind and 

matter. We also mean the laws that govern the behavior of phenomena. 

When “Dharma” is capitalized, it refers more specifically to the 

teaching of the Buddha, who realized the true nature of “dharma” and 

helped others to follow in his path. The commentaries explain that in 

the context of investigation, the word “dharma” has an additional, 

specific meaning. It refers to the individual states or qualities uniquely 

present in each object, as well as the common traits each object may 

share with other objects. Thus, individual and common traits are what 

we should be discovering in our practice. “Vitakka” or initial 

application directs the mind onto the object. “Vitakka” is neither 

wholesome nor unwholesome. When “vitakka” associates with 

wholesome deeds, vitakka becomes wholesome. When “vitakka” 

associates with unwholesome deeds, it becomes unwholesome. In the 

practice for attaining jhana, vitakka has the special task of inhibiting 

the hindrance of sloth and torpor. Vitakka is the mental factor by which 

one's attention is applied to the chosen meditation object. Vitakka and 

its companion factor vicara (correct examination) reach full maturity 

upon the development of the first level of jhana. In the Buddhist sutras, 

the words “vitakka” is often used in the loose sense of “thought,” but in 

the Abhidharma it is used in a precise technical sense to mean the 

mental factor that mounts or directs the mind onto the object. Just as a 

king’s favourite might conduct a villager to the palace, even so 

“vitakka” directs the mind onto the object. Fourth, Contemplation 

(Cetana (skt): Mental factorsor mental actions. The mental factor 

Analysis is a mind which investigates its objects carefully and 

precisely. Reading a book precisely, reasoning things precisely, 

contemplating or meditating precisely, etc are the functions of the 

mental factor analysis. According to Keith in The Dictionary of 

Chinese-English Buddhist Terms, Vitarka means initial attention, or 

cognition in initial application, search, or inquiry; in contrasted with 

Spying out, or careful examination. Vitakka and its companion factor 

vicara (correct examination) reach full maturity upon the development 

of the first level of jhana. The fourth kind of active dharmas is The 

Elements Independent of Consciousness: Elements independent of 

consciousness, with 14 dharmas, are neither form nor consciousness. 
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Fourteen Non-Interactive Activity Dharmas: These are fourteen minds 

which are not associated with affliction or fourteen non-interrelated 

minds. In other words, these are dharmas that do not to produce karma, 

either by action of body, words, and thought, which educe the kernel of 

the next rebirth because these deeds or character as the cause of future 

conditions. Fourteen phenomena not associated with mind: attainment 

(prapti (skt), life faculty (jivitendriya (skt), generic Similarity (nikaya-

Sabhaga (skt), dissimilarity (visabhaga (skt), no-thought samadhi 

(asamjnisamapatti (skt), samadhi of extinction (nirodha-samapatti (skt), 

reward of  no-thought (asamjnika (skt), bodies of nouns (namakaya 

(skt), bodies of sentences (padakaya (skt), bodies of phonemes 

(vyanjanakaya (skt), birth (jati (skt), dwelling (sthiti (skt), aging (jara 

(skt), impermanence (anityata (skt), revolution (pravritti (skt), 

distinction (pratiniyama (skt), interaction (yoga (skt), speed (java (skt), 

sequence (anukrama (skt), time  (kala (skt), direction (desha (skt), 

numeration (samkhya (skt), combination (samagri (skt), and 

discontinuity (anyathatva (skt). Among the created, or conditioned 

elements, first fourteen dharmas are those which have no connection 

with form or mind. They are neither matter nor mind: 1) Acquisition 

(Prapti (skt): Acquisition is the power that binds an acquired object to 

the one who acquires it. 2) Non-acquisition (Aprapti (skt): Non-

acquisition is the power that separates an object from the possessor. 3) 

Communion-ship (Sabhaga (skt): Communionship is the power that 

causes a species or a class to have similar forms of life. 4-6) From 4 to 

6 are Thoughtless,  Conditionless, and Effects: Attained by meditation 

(fruition of thoughtless heaven, thoughtless ecstacy, annihilation 

trance). 7) Life or Vital Power (Jivita-indrya (skt): Life or Vital power 

is the power that gives longevity. 8-11) From 8 to 11 are elements that 

imply the life and death of being, i.e., the waves of becoming and 

expiration (birth, old age, sickness, and death). 12-14) From 12 to 14 

are elements of names, sentences and letters: They all related to 

speech. 

 

IV. Characteristics of Conditioned Dharmas: 

Whatever Is Phenomenal Is Impermanent: 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 
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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 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 
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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 

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 
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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 

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 
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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. 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 
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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. 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 
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impermanent, has right understanding. According to Buddhism, 

everything is impermanent, from the impermanence of the body, the 

mind, to the impermanence of the 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 
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mind. It changes more rapidly than the body, it changes every second, 

every minute according to the environment. We are cheerful a few 

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

happiness then sorrow. 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 
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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-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 
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contained in the present moment, and we can penetrate and be 

completely liberated from the cycle of birth and death.   

Whatever Is Phenomenal Change Is Suffering: 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 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 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. 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 
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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. 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 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 
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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. Buddhist practitioners should always 

see that the arising and disappearing cause Suffering: When we, 

Buddhist 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. 

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. Buddhist 

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 
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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. Buddhist 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 things without 

our knowledge, for from Buddhist perspective, knowing is a seed of 

wisdom. The knowing itself has the ability to reduce unwholesome 

actions. Buddhist 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.   

Selflessness of All Phenomena: Nothing has an ego, or is 

independent of the law of causation (no permanent individuality  in or 

independence of things, Selflessness 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 
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connected with that of “Sunyata” and the latter is one of the most 

distinguishing marks of the Mahayana, it was natural for its scholars to 

give the former a prominent position in their philosophy. In the 

Lankavatara Sutra, the Buddha taught: “When a Bodhisattva-

mahasattva recognizes that all dharmas are free from Citta, Manas, 

Manovijnana, the Five Dharmas, and the Threefold Svabhava, he is 

said to understand well the real significance of Dharmanairatmya.” 

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 
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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 

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.  

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 

suffering. The doctrine holds that, contrary to the assertions of the 

brahmanical orthodoxy of the Buddha’s time, there is no permanent, 
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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. 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 
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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.  

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, 

gets tired and old against our wishes. The body has an appearance, 
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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 

the real danger of the belief of a self. In Zen, when one practices to a 
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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 according to the combination of causations, the intensity 

of the winds and currents and their directions, etc. But when the effects 
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of the causations cease, the waves are no more. Similarly, there cannot 

be a self which stands independent of causations. As long as a man is 

an existent depending on a series of causations, it is unreasonable for 

him to try to hold on to himself and to regard all things around him from 

the self-centered point of view. All men ought to deny their own selves 

and endeavor to help each other and to look for co-existence, because 

no man can ever be truly independent.  If all things owe their existence 

to a series of causations, their existence is a conditional one; there is no 

one thing in the universe that is permanent or independent. Therefore, 

the Buddha’s theory that selflessness is the nature of all things 

inevitably leads to the next theory that all things are impermanent 

(anitya). Men in general seem to be giving all of their energy to 

preserving their own existence and their possessions. But in truth it is 

impossible to discover the core of their own existence, nor is it possible 

to preserve it forever. Even for one moment nothing can stay 

unchanged. Not only is it insecure in relation to space but it is also 

insecure in relation to time. If it were possible to discover a world 

which is spaceless and timeless, that would be a world of true freedom, 

i.e., NirvanaMen in general seem to be giving all of their energy to 

preserving their own existence and their possessions. But in truth it is 

impossible to discover the core of their own existence, nor is it possible 

to preserve it forever. Even for one moment nothing can stay 

unchanged. Not only is it insecure in relation to space but it is also 

insecure in relation to time. If it were possible to discover a world 

which is spaceless and timeless, that would be a world of true freedom, 

i.e., Nirvana. If, as the modern physicists assert, space is curved and 

time is relative, this world of space and time is our enclosed abode 

from which there is no escape; we are tied down in the cycles of cause 

and effectIf, as the modern physicists assert, space is curved and time 

is relative, this world of space and time is our enclosed abode from 

which there is no escape; we are tied down in the cycles of cause and 

effect. As long as men cannot discover a world which is not limited by 

time and space, men must be creatures of suffering. To assert that such 

a state, unlimited in time and space, is attainable by man is the 

message of BuddhismAs long as men cannot discover a world which is 

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 
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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 

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 
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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 

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 
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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 

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. 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. 

 

(B) Unconditioned Dharmas 

 

I. Unconditioned Dharmas: 

The unconditioned dharma is a Taoist term has the literal meaning 

of “non-doing” or “non-striving” or “not making.” It does not imply 

inaction or mere idling. We are merely to cease striving for the unreal 

things which blind us to our true self. However, this is a Zen notion of 

acting spontaneously, without premeditation, considered to be an 

expression of the mind of an awakened master. Only a person who is 

unattached to the result of actions is able to act in this way, and it is 

characterized as perfect freedom of action that responds without 

hesitation to circumstances. The Dharmaguptakas consider 

“Unconditioned dharmas” as “suchness” and “continuity in things,” by 

which they understand that which in their nature does not change and in 

virtue of which, for example, good deeds do not produce evil fruits. 

The immaterial character of the transcendent. The eternal body of 

Buddha not conditioned by any cause and effect. Anything not subject 

to cause, condition or dependence. Dharmas which are out of time, 

eternal, inactive, unchanging, and supra-mundane. The unconditioned 

dharma, the ultimate inertia from which all forms come, the noumenal 

source of all phenomenal. Nirvana and space are considered to be 

unconditioned dharmas. In short, unconditioned dharmas are things that 

are not being produced or non-causative. Whatever dharmas lack 

production, cessation, abiding, and change are “unconditioned.” In 

other words, “unconditioned, unproduced,” refers to everything that is 

completely beyond conditioned existence, beyond arising, dwelling and 
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passing away. In original teaching only Nirvana was regarded as 

Unconditioned. According to other traditions, Unconditioned dharmas 

are those which are not produced to causes and conditions.  

In Sarvastivada school, there are three types of unconditioned 

dharmas: 1) space (akasa); 2) analytical cessetions (pratisamkhya-

nirodha); and 3) non-analytical cessations (apratisamkhya-nirodha). 

The Theravada tradition, however, only recognizes one unconditioned 

dharma, Nirvana, which is a non-analytical cessation. Nobody has ever 

tried to establish the existence of the unconditioned by argumentation. 

It is represented as an indisputable fact to which the cultivator’s eyes 

are open as soon as he has reached a state of deep mindfulness that 

allows him to be even-minded towards everything conditioned. Then 

his thought no longer turns to anything that might be considered  a 

conditioned phenomenon, does not settle down in it, does not cling, 

cleave or clutch to it; but his thought turns away, retracts and recoils 

from it, like water from a lotus leaf. Any object which is either a sign or 

an occurence seems to be nothing but an impediment to the cultivation.  

According to the Mahayana Buddhist Schools, there are six 

unconditioned dharmas or six inactive or metaphysical concepts. The 

unconditioned dharma, the ultimate inertia from which all forms come, 

the noumenal source of all phenomenal. Those dharmas which do not 

arise or cease, and are not transcient, such as Nirvana, the Dharma 

body, etc. Unconditioned merits and and virtues are the causes of 

liberation from birth and death. First, Unconditioned Empty Space 

(Akasha). Second, Unconditioned Extinction (Pratisamkhyanirodha) 

which is attained through selection. Extinction obtained by knowledge. 

Third, Unconditioned Extinction (Apratisamkhyanirodha) which is 

Unselected. Extinction not by knowledge but by nature. Fourth, 

Unconditioned Unmoving Extinction (Aninjya). Extinction by a 

motionless state of heavenly meditation. Fifth, Unconditioned 

Extinction of Feeling (Samjnavedayitanirodha). Extinction by the 

stoppage of idea and sensation by an arhat. Sixth, Unconditioned True 

Suchness (Tathata).  

 

II. Three Non-Created Dharmas: 

“Unconditioned” means “Not being produced or non-causative.” 

Whatever dharmas lack production, cessation, abiding, and change are 
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“unconditioned.” In other words, “unconditioned, unproduced,” refers 

to everything that is completely beyond conditioned existence, beyond 

arising, dwelling and passing away. In original teaching only Nirvana 

was regarded as Unconditioned. According to other traditions, 

Unconditioned dharmas are those which are not produced to causes and 

conditions. According to the Kosa School in the Abhidharma, there are 

three non-created dharmas (Asamskritas (skt)). First, akasa or space 

which gives no hindrance and itself penetrates through any hindrance 

freely and manifests no change. Second, pratisamkhya-nirodha or 

extinction, attained by an intellectual power such as Nirvana. Third, 

apratisamkhya-nirodha, an annihilation which takes place without 

premeditated efforts or an extinction caused by the absence of a 

productive cause. The Theravada tradition, however, only recognizes 

one unconditioned dharma, Nirvana, which is a non-analytical 

cessation. Nobody has ever tried to establish the existence of the 

unconditioned by argumentation. It is represented as an indisputable 

fact to which the cultivator’s eyes are open as soon as he has reached a 

state of deep mindfulness that allows him to be even-minded towards 

everything conditioned. Then his thought no longer turns to anything 

that might be considered  a conditioned phenomenon, does not settle 

down in it, does not cling, cleave or clutch to it; but his thought turns 

away, retracts and recoils from it, like water from a lotus leaf. Any 

object which is either a sign or an occurence seems to be nothing but an 

impediment to the cultivation.  

 

III. Six Unconditioned Dharmas: 

“Unconditioned” means “Not being produced or non-causative.” 

Whatever dharmas lack production, cessation, abiding, and change are 

“unconditioned.” In other words, “unconditioned, unproduced,” refers 

to everything that is completely beyond conditioned existence, beyond 

arising, dwelling and passing away. In original teaching only Nirvana 

was regarded as Unconditioned. According to other traditions, 

Unconditioned dharmas are those which are not produced to causes and 

conditions. According to the Mahayana Buddhist Schools, there are six 

unconditioned dharmas or six inactive or metaphysical concepts. The 

unconditioned dharma, the ultimate inertia from which all forms come, 

the noumenal source of all phenomenal. Those dharmas which do not 
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arise or cease, and are not transcient, such as Nirvana, the Dharma 

body, etc. Unconditioned merits and and virtues are the causes of 

liberation from birth and death. First, Unconditioned Empty Space 

(Akasha). Second, Unconditioned Extinction (Pratisamkhyanirodha) 

which is attained through selection. Extinction obtained by knowledge. 

Third, Unconditioned Extinction (Apratisamkhyanirodha) which is 

Unselected. Extinction not by knowledge but by nature. Fourth, 

Unconditioned Unmoving Extinction (Aninjya). Extinction by a 

motionless state of heavenly meditation. Fifth, Unconditioned 

Extinction of Feeling (Samjnavedayitanirodha). Extinction by the 

stoppage of idea and sensation by an arhat. Sixth, Unconditioned True 

Suchness (Tathata). 

 

IV. Cultivators Enter Into the Unconditioned:  

Nobody has ever tried to establish the existence of the 

unconditioned by argumentation. It is represented as an indisputable 

fact to which the cultivator’s eyes are open as soon as he has reached a 

state of deep mindfulness that allows him to be even-minded towards 

everything conditioned. Then his thought no longer turns to anything 

that might be considered  a conditioned phenomenon, does not settle 

down in it, does not cling, cleave or clutch to it; but his thought turns 

away, retracts and recoils from it, like water from a lotus leaf. Any 

object which is either a sign or an occurence seems to be nothing but an 

impediment to the cultivation.  

 

(C) Not Exhausting the Mundane State 

 

Conditioned things mean all factors of our normal experience. 

They share three features: impermanent, suffering, and not-self. In 

other words, all conditioned things are impermanent, are suffering, and 

have no self. Simply speaking, impermanence means that everything 

changes all the time. Herakleitus, a Greek philosopher who lived 

around 500 B.C. observed: “There is not a moment, not an inkling, not 

a second when a river does not flow.” Secondly, conditioned things, in 

some way or the other, are connected with suffering and unpeasant 

feelings. However, the insight that everything conditioned is totally 
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suffering is regarded as extremely difficult to attain, and is reserved for 

the supreme saints from Arhats to Bodhisattvas only. Devout Buddhists 

should understand the subtle meaning of ‘suffering’. ‘Suffering’ here 

means commotion, turmoil, unrest, or disturbance. Thirdly, all 

conditioned things have ‘no-self’. According to the Vimalakirti Sutra, 

chapter eleven, the Bodhisattva Conduct, the Buddha said to the 

Bodhisattvas: “There are the exhaustible and the inexhaustible 

Dharmas which you should study.  What is the exhaustible?  It is the 

active (yu wei or mundane) Dharma. What is the inexhaustible? It is 

the non-active (wu wei or supramundane) Dharma. As Bodhisattvas, 

you should not exhaust (or put an end to) the mundane (state); nor 

should you stay in the supramundane (state). Further, to win merits, a 

Bodhisattva does not stay in the supramundane, and to realize wisdom 

he does not exhaust the mundane. Because of his great kindness and 

compassion, he does not remain in the supramundane, and in order to 

fullfil all his vows, he does not exhaust the mundane. To gather the 

Dharma medicines he does not stay in the supramundane, and to 

administer remedies he does not exhaust the mundane. Since he knows 

the illnesses of all living beings he does not stay in the supramundane, 

and since he wants to cure their illnesses, he does not exhaust the 

mundane. Virtuous Ones, a Bodhisattva practicing this Dharma neither 

exhausts the mundane nor stays in the supramundane. This is called the 

exhaustible and inexhaustible Dharma doors to liberation which you 

should study.  

“What is meant by not exhausting the mundane (state)? It means 

not discarding great benevolence; not abandoning great compassion; 

developing a profound mind set on the quest of all-knowledge 

(sarvajna) or Buddha knowledge) without relaxing for even an instant; 

indefatigable teaching and converting living beings; constant practice 

of the four Bodhisattva winning methods; upholding the right Dharma 

even at the risk of one’s body and life; unwearied planting of all 

excellent roots; unceasing application of expedient devices (upaya) 

and dedication (parinamana); never-ending quest of the Dharma; 

unsparing preaching of it; diligent worship of all Buddhas; hence 

fearlessness when entering the stream of birth and death; absence of 

joy in honour and of sadness in disgrace; refraining from slighting non-

practisers of the Dharma; respecting practisers of Dharma as if they 
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were Buddhas; helping those suffering from klesa to develop the right 

thought; keeping away from (desire and) pleasure with no idea of 

prizing such a high conduct; no preference for one’s happiness but joy 

at that of others; regarding one’s experience in the state of samadhi as 

similar to that in a hell; considering one’s stay in samsara (i.e. state of 

birth and death) as similar to a stroll in a park; giving rise to the thought 

of being a good teacher of Dharma when meeting those seeking it; 

giving away all possessions to realize all-knowledge (sarvajna); giving 

rise to the thought of salvation when seeing those breaking the 

precepts; thinking of the (six) perfections (paramitas) as dear as one’s 

parents; thinking of the (thirty-seven) conditions contributory to 

enlightenment as if they were one’s helpful relatives; planting all 

excellent roots without any restrictions; gathering the glorious 

adornments of all pure lands to set up one’s own Buddha land; 

unrestricted bestowal of Dharma to win all the excellent physical 

marks (of the Buddha); wiping out all evils to purify one’s body, mouth 

and mind; developing undiminished bravery while transmigrating 

through samsara in countless aeons; untiring determination to listen to 

(an account of) the Buddha’s countless merits; using the sword of 

wisdom to destroy the bandit of klesa (temptation) to take living beings 

out of (the realm of the five) aggregates (skandhas) and (twelve) 

entrances (ayatana) so as to liberate them for ever; using firm devotion 

to destroy the army of demons; unceasing search for the thought-free 

wisdom of reality; content with few desires while not running away 

from the world in order to continue the Bodhisattva work of salvation; 

not infringing the rules of respect-inspiring deportment while entering 

the world (to deliver living beings); use of the transcendental power 

derived from wisdom to guide and lead all living beings; controlling 

(dharani) the thinking process in order never to forget the Dharma; 

being aware of the roots of all living beings in order to cut off their 

doubts and suspicions (about their underlying nature); use of the power 

of speech to preach the Dharma without impediment; perfecting the ten 

good (deeds) to win the blessings of men and devas (in order to be 

reborn among them to spread the Dharma); practicing the four infinite 

minds (kindness, pity, joy and indifference) to teach the Brahma 

heavens; rejoicing at being invited to expound and extol the Dharma in 

order to win the Buddha’s (skillful) method of preaching; realizing 
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excellence of body, mouth and mind to win the Buddha’s respect-

inspiring deportment; profound practice of good Dharma to make one’s 

deeds unsurpassed; practicing Mahayana to become a Bodhisattva 

monk; and developing a never-receding mind in order not to miss all 

excellent merits. “This is the Bodhisattva not exhausting the mundane 

state. 

“What is the Bodhisattva not staying in the supra-mundane state 

(nirvana)? It means studying and practicing the immaterial but without 

abiding in voidness; studying and practicing formlessness and inaction 

but without abiding in them; studying and practicing that which is 

beyond causes but without discarding the roots of good causation; 

looking into suffering in the world without hating birth and death (i.e. 

samsara); looking into the absence of the ego while continuing to teach 

all living beings indefatigably; looking into nirvana with no intention of 

dwelling in it permanently; looking into the relinquishment (of nirvana) 

while one’s body and mind are set on the practice of all good deeds; 

looking into the (non-existing) destinations of all things while the mind 

is set on practicing excellent actions (as true destinations); looking into 

the unborn (i.e. the uncreate) while abiding in (the illusion of) life to 

shoulder responsibility (to save others); looking into passionlessness 

without cutting off the passion-stream (in order to stay in the world to 

liberate others); looking into the state of non-action while carrying out 

the Dharma to teach and convert living beings; looking into nothingness 

without forgetting about great compassion; looking into the right 

position (of nirvana) without following the Hinayana habit (of staying 

in it); looking into the unreality of all phenomena which are neither 

firm nor have an independent nature, and are egoless and formless, but 

since one’s own fundamental vows are not entirely fulfilled, one should 

not regard merits, serenity and wisdom as unreal and so cease 

practicing them. “This is the Bodhisattva not staying in the non-active 

(wu wei) state. 

 

 

 

 

 



 87 

Taøi Lieäu Tham Khaûo 

References 

 

1. Nhöõng Ñoùa Hoa Voâ Öu, Thieän Phuùc, USA, 2012, Taäp I, II & III—The Sorrowless Flowers,  

Thieän Phuùc, USA, 2012, Volumes I, II & III.  

2. Nieäm Phaät Caên Baûn Cho Ngöøôøi Taïi Gia, Thieän Phuùc, USA, 2018, Taäp I & II—Basic Buddha 

Recitations For Lay People, Thieän Phuùc, USA, 2018, Taäp I & II.  

3. Phaät Phaùp Caên Baûn, Thieän Phuùc, USA, 2009, Taäp IV, Chöông 83—Basic Buddhist Doctrines, 

Thieän Phuùc, USA, 2009, Volume IV, Chapter 83. 

4. Trung A Haøm Kinh, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1992. 

5. Trung Boä Kinh, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1992. 

6. Tröôøng A Haøm Kinh, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1991. 

7. Tröôøng Boä Kinh, Hoøa Thöôïng Thích Minh Chaâu: 1991. 

8. Tröôøng Boä Kinh, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1991. 

9. Töông Öng Boä Kinh, Vieän Nghieân Cöùu Phaät Hoïc Vieät Nam: 1993. 

10. Töø Ñieån Phaät Hoïc Anh-Vieät—English-Vietnamese Buddhist Dictionary, 10 volumes, Thieän 

Phuùc, USA, 2007.  

11. Töø Ñieån Phaät Hoïc Vieät-Anh—Vietnamese-English Buddhist Dictionary, 6 volumes, Thieän 

Phuùc, USA, 2005. 

12. Vietnamese-English Buddhist Dictionary, 6 volumes, Thieän Phuùc, USA, 2005. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 88 

 

 

 

 


