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Uaån theo Phaïn ngöõ “Skandha” coù nghóa laø “nhoùm, cuïm hay 

ñoáng.” Theo ñaïo Phaät, “Skandha” coù nghóa laø thaân caây hay thaân 

ngöôøi. Noù cuõng coù nghóa laø naêm nhoùm, naêm hieän töôïng hay naêm 

yeáu toá keát thaønh söï toàn taïi cuûa chuùng sanh. Naêm uaån naày goàm coù 

thöù nhaát laø Saéc uaån, lieân heä tôùi moïi thöù vaät chaát, tính vaät theå goàm 

boán yeáu toá, raén, loûng, nhieät vaø di ñoäng; caùc giaùc quan vaø ñoái 

töôïng cuûa chuùng. Ba uaån lieân heä tôùi taâm vöông. Uaån thöù nhì laø 

Thoï uaån, tính tri giaùc goàm taát caû caùc loaïi caûm giaùc sung söôùng, 

khoù chòu hay döûng döng. Uaån thöù ba laø Töôûng uaån, yù thöùc chia 

caùc tri giaùc ra laøm saùu loaïi (saéc, thinh, höông, vò, xuùc, vaø nhöõng 

aán töôïng tinh thaàn). Uaån thöù tö laø Haønh uaån, khaùi nieäm hay haønh 

ñoäng bao goàm phaàn lôùn nhöõng hoaït ñoäng taâm thaàn, yù chí, phaùn 

xeùt, quyeát taâm, vaân vaân. Thöù naêm laø Thöùc uaån, lieân heä ñeán taâm 

sôû. Nhaän thöùc bao goàm saùu loaïi yù thöùc naûy sinh töø söï tieáp xuùc 

cuûa giaùc quan töông öùng vôùi moät ñoái töôïng tri giaùc. Noùi caùch 

khaùc, naêm uaån naày goàm 2 thaønh phaàn: Thaønh phaàn vaät chaát taïo 

neân con ngöôøi chính laø Töù Ñaïi. Töù Ñaïi laø boán yeáu toá lôùn caáu taïo 

neân vaïn höõu. Boán thaønh phaàn naày khoâng taùch rôøi nhau maø lieân 

quan chaët cheõ laãn nhau. Tuy nhieân, thaønh phaàn naày coù theå coù öu 

theá hôn thaønh phaàn kia. Chuùng luoân thay ñoåi chöù khoâng bao giôø 

ñöùng yeân moät choã trong hai khoaûnh khaéc lieân tieáp. Ngoaøi thaønh 

phaàn vaät chaát, chuùng sanh con ngöôøi coøn ñöôïc caáu taïo bôûi nhöõng 

thaønh phaàn taâm linh. Ngoaïi ñaïo tin coù caùi goïi laø “linh hoàn.” Noùi 

khaùc ñi, theo trieát hoïc Phaät giaùo, moãi hieän höõu caù nhaân goàm naêm 

thaønh toá hay uaån, ñoù laø saéc, thoï, töôûng, haønh, thöùc, vaø vì chuùng 

luoân thay ñoåi neân nhöõng ai coá gaéng luyeán chaáp vaøo chuùng seõ phaûi 

chòu khoå ñau phieàn naõo. Tuy nhöõng yeáu toá naøy thöôøng ñöôïc coi 

nhö laø “söï luyeán aùi cuûa caùc uaån” vì, duø chuùng laø voâ thöôøng vaø 

luoân thay ñoåi, phaøm phu luoân luoân phaùt trieån nhöõng ham muoán veà 

chuùng. Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm 

nhoùm caáu thaønh moät con ngöôøi (nguõ uaån). Nguõ uaån laø naêm thöù 

laøm thaønh con ngöôøi. Nguõ uaån laø caên ñeá cuûa moïi si meâ laøm cho 

chuùng sanh xa rôøi Phaät Taùnh haèng höõu cuûa mình. Nguõ uaån ñöôïc 

coi nhö laø nhöõng ma quaân choáng laïi vôùi Phaät tính nôi moãi con 

ngöôøi. Saéc cuøng boán yeáu toá tinh thaàn cuøng nhau keát hôïp thaønh 

ñôøi soáng. Baûn chaát thöïc söï cuûa naêm uaån naày ñöôïc giaûi thích 

trong giaùo lyù cuûa nhaø Phaät nhö sau: “Saéc töông ñoàng vôùi moät 

ñoáng boït bieån, thoï nhö boït nöôùc, töôûng moâ taû nhö aûo aûnh, haønh 

nhö caây chuoái vaø thöùc nhö moät aûo töôûng. Uaån coøn coù nghóa laø che 

laáp hay che khuaát, yù noùi caùc phaùp saéc taâm che laáp chaân lyù. Uaån 

coù nghóa laø tích taäp hay chöùa nhoùm (yù noùi caùc saéc phaùp taâm lôùn 

nhoû tröôùc sau tích taäp maø taïo ra tính vaø saéc). Noùi toùm laïi, uaån 

chæ laø nhöõng hieän töôïng höõu vi chöù khoâng phaûi voâ vi. Tuy nhieân, 

phaøm phu chuùng ta khoâng nhìn nguõ uaån nhö laø nhöõng hieän töôïng 

maø chuùng ta laïi nhìn chuùng nhö moät thöïc theå do bôûi taâm meâ môø 

löøa doái chuùng ta, do ham muoán baåm sinh cuûa chuùng ta cho nhöõng 
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thöù treân laø cuûa ta ñeå thoûa maõn caùi “Ngaõ” quan troïng cuûa chuùng 

ta. Ñöùc Phaät daïy trong Kinh Sati Patthana: “Neáu chòu nhaãn naïi 

vaø coù yù chí, baïn seõ thaáy ñöôïc boä maët thaät cuûa söï vaät. Neáu baïn 

chòu quay vaøo noäi taâm vaø quaùn chieáu beà saâu cuûa taâm khaûm, chuù 

taâm nhaän xeùt moät caùch khaùch quan, khoâng lieân töôûng ñeán baûn 

ngaõ, vaø chòu trau doài nhö vaäy trong moät thôøi gian, baïn seõ thaáy 

nguõ uaån khoâng phaûi laø moät thöïc theå maø laø moät loaït caùc tieán trình 

vaät chaát vaø tinh thaàn. Roài baïn seõ khoâng coøn laàm laãn caùi beà ngoaøi 

vôùi caùi thöïc. Baïn seõ thaáy nguõ uaån phaùt sinh vaø bieán ñi moät caùch 

lieân tuïc vaø nhanh choùng. Chuùng luoân luoân bieán ñoåi töøng phuùt 

töøng giaây, khoâng bao giôø tónh maø luoân ñoäng, khoâng bao giôø laø 

thöïc theå maø luoân bieán hieän. Vaø Ñöùc Phaät daïy tieáp trong Kinh 

Laêng Giaø: “Nhö Lai khoâng khaùc cuõng khoâng phaûi khoâng khaùc vôùi 

caùc uaån.” Theo Kinh Baùt Nhaõ Ba La Maät Ña Taâm Kinh, nguõ uaån 

bao goàm saéc, thoï, töôûng, haønh, thöùc. Noùi chung, nguõ uaån coù 

nghóa laø con ngöôøi vaø theá giôùi söï vaät hieän töôïng. Muoán thoaùt ly 

khoå aùch, Phaät töû neân luoân haønh thaâm baùt nhaõ vaø chieáu kieán nguõ 

uaån giai khoâng. Ñöùc Phaät ñaõ nhaéc nhôû Xaù Lôïi Phaát: “Naøy Xaù Lôïi 

Phaát, Saéc chaúng khaùc Khoâng, Khoâng chaúng khaùc Saéc. Saéc laø 

Khoâng, Khoâng laø Saéc. Thoï, Töôûng, Haønh, Thöùc laïi cuõng nhö 

vaäy.”  

 

I. Toång Quan Vaø YÙ Nghóa Cuûa Nguõ Uaån: 

Nguõ Uaån ñöôïc dòch töø thuaät ngöõ Baéc Phaïn “Skandha” coù nghóa laø 

“nhoùm, cuïm hay ñoáng.” Theo ñaïo Phaät, “Skandha” coù nghóa laø thaân 

caây hay thaân ngöôøi. Noù cuõng coù nghóa laø naêm nhoùm, naêm hieän töôïng 

hay naêm yeáu toá keát thaønh söï toàn taïi cuûa chuùng sanh. Theo trieát hoïc 

Phaät giaùo, moãi hieän höõu caù nhaân goàm naêm thaønh toá hay uaån, ñoù laø saéc, 

thoï, töôûng, haønh, thöùc, vaø vì chuùng luoân thay ñoåi neân nhöõng ai coá gaéng 

luyeán chaáp vaøo chuùng seõ phaûi chòu khoå ñau phieàn naõo. Tuy nhöõng yeáu 

toá naøy thöôøng ñöôïc coi nhö laø “söï luyeán aùi cuûa caùc uaån” vì, duø chuùng 

laø voâ thöôøng vaø luoân thay ñoåi, phaøm phu luoân luoân phaùt trieån nhöõng 

ham muoán veà chuùng. Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù 

naêm nhoùm caáu thaønh moät con ngöôøi (nguõ uaån). Nguõ uaån laø naêm thöù 

laøm thaønh con ngöôøi. Nguõ uaån laø caên ñeá cuûa moïi si meâ laøm cho chuùng 

sanh xa rôøi Phaät Taùnh haèng höõu cuûa mình. Nguõ uaån ñöôïc coi nhö laø 

nhöõng ma quaân choáng laïi vôùi Phaät tính nôi moãi con ngöôøi. Saéc cuøng 

boán yeáu toá tinh thaàn cuøng nhau keát hôïp thaønh ñôøi soáng. Baûn chaát thöïc 

söï cuûa naêm uaån naày ñöôïc giaûi thích trong giaùo lyù cuûa nhaø Phaät nhö 

sau: “Saéc töông ñoàng vôùi moät ñoáng boït bieån, thoï nhö boït nöôùc, töôûng 

moâ taû nhö aûo aûnh, haønh nhö caây chuoái vaø thöùc nhö moät aûo töôûng.  

Saéc Uaån laø tính vaät theå goàm boán yeáu toá, raén, loûng, nhieät vaø di 

ñoäng; caùc giaùc quan vaø ñoái töôïng cuûa chuùng. Saéc uaån laø hình töôùng cuûa 



 3 

vaät chaát. Coù nhieàu loaïi saéc: vaät chaát, hình theå, hay hình daùng vaät theå. 

Saéc laø hình theå, nhöng thöôøng duøng theo nghóa theå chaát, coù moät vò trí 

trong khoâng gian, vaø ngaên ngaïi vôùi nhöõng hình theå khaùc. Vaäy, saéc coù 

theå tích, do ñoù coù haïn cuoäc, bò tuøy thuoäc. Saéc phaùt hieän khi hoäi ñuû 

nhöõng nhaân duyeân naøo ñoù, vaø tuøy nhöõng nhaân duyeân aáy maø truï moät 

thôøi gian, roài tieâu dieät maát. Saéc voán voâ thöôøng, leä thuoäc, hö giaû, töông 

ñoái, nghòch ñaûo vaø sai bieät. Coù hình töôùng thì goïi laø saéc. Saéc cuõng coù 

nghóa laø ñuû thöù saéc ñeïp, hay loaïi nhan saéc khieán cho chuùng ta môø mòt. 

Thoùi thöôøng maø noùi, maét thaáy saéc thöôøng bò saéc traàn meâ hoaëc, tai nghe 

aâm thanh thì bò thanh traàn meâ hoaëc, muõi ngöûi muøi thì bò höông traàn meâ 

hoaëc, löôõi neám vò thì bò vò traàn meâ hoaëc, thaân xuùc chaïm thì bò xuùc traàn 

meâ hoaëc. Trong Ñaïo Ñöùc Kinh coù daïy: “Nguõ saéc linh nhaân muïc manh; 

nguõ aâm linh nhaân nhó lung; nguõ vò linh nhaân khaåu saûng”, coù nghóa laø 

naêm saéc khieán maét ngöôøi ta muø, naêm aâm khieán tai ngöôøi ta ñieác, vaø 

naêm vò khieán löôõi ngöôøi ta ñôù. Nhöõng thöù naày ñeàu do bôûi saéc uaån meâ 

hoaëc. Coù hai Loaïi Saéc: Noäi saéc (nhöõng caên cuûa giaùc quan nhö nhaõn, 

nhó, tyû, thieät, thaân). Ngoaïi saéc (nhöõng traàn caûnh beân ngoaøi nhö maøu 

saéc, aâm thanh, muøi thôm, höông vò, söï xuùc chaïm). Laïi coù ba loaïi saéc: 

Khaû kieán höõu ñoái saéc (caùc saéc traàn, traéng, xanh, vaøng, ñoû, v.v.). Baát 

khaû kieán höõu ñoái saéc (thanh, höông, vò, xuùc). Baát khaû kieán voâ ñoái saéc 

(nhöõng vaät theå tröøu töôïng). Laïi coù möôøi loaïi saéc (Thaäp Saéc): Nhaõn, 

nhó, tyû, thieät, thaân, saéc, thanh, höông, vò, vaø xuùc. Trong Baùt Nhaõ Taâm 

Kinh, Ñöùc Phaät cuõng daïy: “Saéc Töùc Thò Khoâng, Khoâng Töùc Thò Saéc. 

Theá giôùi hieän töôïng hay saéc töôùng naøy laø khoâng, vaø khoâng quaû thöïc laø 

theá giôùi hieän töôïng. Khoâng khoâng khaùc vôùi theá giôùi hieän töôïng hay 

Saéc, theá giôùi hieän töôïng hay Saéc khoâng khaùc vôùi Khoâng. Caùi gì laø theá 

giôùi hieän töôïng thì caùi ñoù laø Khoâng, caùi gì Khoâng thì caùi ñoù laø theá giôùi 

hieän töôïng”. Phaät töû chaân thuaàn neân luoân nhôù raèng baûn chaát cuûa saéc 

hay vaät chaát laø che ñaäy vaø laøm cho chuùng sanh meâ muoäi (Saéc Caùi). Caùi 

giaû luoân luoân che ñaäy caùi thaät (Saéc Caùi). Taát caû caùc caûnh giôùi ñeàu coù 

hình saéc (caùc phaùp xanh, vaøng, ñoû, traéng ñeàu laø caûnh giôùi ñoái vôùi nhaõn 

caên). Beân caïnh ñoù, Saéc Töôùng (Rupalakshana--skt) hay töôùng maïo saéc 

thaân beân ngoaøi, coù theå nhìn thaáy ñöôïc hay caùc ñaëc tröng cuûa cô theå vaø 

Saéc Vò laø höông vò cuûa söï haáp daãn duïc tình. Thoï Uaån laø phaùp taâm sôû 

nhaän laõnh dung naïp caùi caûnh maø mình tieáp xuùc. Thoï cuõng laø caùi taâm 

neám qua nhöõng vui, khoå hay döûng döng (vöøa yù, khoâng vöøa yù, khoâng 

vöøa yù maø cuõng khoâng khoâng vöøa yù). Thoï laø laõnh thoï, phaùt sanh caûm 
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giaùc. Khi caûnh giôùi ñeán, chaúng caàn suy nghó, lieàn tieáp thoï, phaùt ra caûm 

giaùc. Nhö aên moùn gì thaáy ngon, laø thoï. Maëc aùo ñeïp thaáy thích, laø thoï. 

ÔÛ nhaø toát, caûm thaáy thích, laø thoï. Ñi xe toát, coù caûm giaùc eâm aùi, laø thoï. 

Khi thaân xuùc chaïm baát cöù thöù gì vôùi caûm giaùc ra sao, cuõng laø thoï. Khi 

chuùng ta gaëp nhöõng ñoái töôïng haáp daãn, chuùng ta lieàn phaùt khôûi nhöõng 

caûm giaùc vui söôùng vaø luyeán aùi. Khi gaëp phaûi nhöõng ñoái töôïng khoâng 

haáp daãn, thì chuùng ta sinh ra caûm giaùc khoù chòu; neáu ñoái töôïng khoâng 

ñeïp khoâng xaáu thì chuùng ta caûm thaáy döûng döng. Taát caû moïi taïo taùc 

cuûa chuùng ta töø thaân, khaåu vaø yù cuõng ñeàu ñöôïc kinh qua nhôø caûm giaùc, 

Phaät giaùo goïi ñoù laø “thoï” vaø Phaät khaúng ñònh trong Thaäp Nhò nhaân 

duyeân raèng “thoï” taïo nghieäp luaân hoài sanh töû. Haønh giaû tu Phaät neân 

xem “Thoï” nhö nhöõng ñoái töôïng cuûa thieàn taäp. Quaùn chieáu nhöõng loaïi 

caûm thoï nhö laïc thoï, khoå thoï vaø trung tính thoï. Thaáu hieåu nhöõng thoï 

naày ñeán ñi theá naøo. Quaùn chieáu thoï chæ naåy sanh khi naøo coù söï tieáp xuùc 

giöõa nhöõng giaùc quan maø thoâi (maét, tai, muõi, löôõi, thaân, yù). Quaùn chieáu 

nhöõng ñieàu treân ñeå thaáy roõ raèng duø thoï vui, thoï khoå hay thoï trung tính, 

haäu quaû cuûa chuùng ñeàu laø “khoå”. Thaân Thoï laø nhöõng thöù laõnh naïp nôi 

thaân hay tam thoï (khoå, laïc, phi khoå phi laïc). Taâm Thoï laø nhöõng thöù 

laõnh naïp nôi taâm nhö öu vaø hyû. Tính tri giaùc goàm taát caû caùc loaïi caûm 

giaùc sung söôùng, khoù chòu hay döûng döng. Coù naêm thoï uaån: Thuoäc veà 

tinh thaàn coù öu thoï hay saàu bi, vaø hyû thoï coù nghóa laø vui möøng do coù söï 

phaân bieät. Thuoäc veà caûm giaùc bao goàm khoå thoï hay ñau khoå vaø laïc thoï 

hay sung söôùng khoâng coù söï phaân bieät. Thuoäc veà caû tinh thaàn laãn caûm 

giaùc bao goàm xaû Thoï hay trung tính, khoâng khoå khoâng laïc. Theo Kinh 

Phuùng Tuïng trong Tröôøng Boä Kinh, coù saùu thoï nôi thaân: Thöù nhaát laø 

Nhaõn xuùc sôû sanh thoï. Thöù nhì laø Nhó xuùc sôû sanh thoï. Thöù ba laø Tyû 

xuùc sôû sanh thoï. Thöù tö laø Thieät xuùc sôû sanh thoï. Thöù naêm laø Thaân xuùc 

sôû sanh thoï. Thöù saùu laø YÙ xuùc sôû sanh thoï. Haønh Giaû tu Phaät neân suy 

gaãm caån thaän lôøi daïy cuûa Ñöùc Phaät veà ‘Ba Loaïi Caûm Thoï’. Theo Tieåu 

Kinh Phöông Quaûng, Trung Boä Kinh, soá 44, ñeå traû lôøi cö só Visakha veà 

söï tu haønh cuûa haønh giaû tu thieàn vaø ‘Ba Loaïi Caûm Thoï’, Tyø Kheo Ni 

Dhammadinna ñaõ giaûi thích: “Coù ba loaïi caûm thoï: laïc thoï, khoå thoï vaø 

baát khoå baát laïc thoï. Theá naøo laïc thoï? Theá naøo laø khoå thoï? Theá naøo laø 

baát laïc baát khoå thoï? Hieàn giaû Visakha, caùi gì ñöôïc caûm thoï bôûi thaân 

hay taâm moät caùch khoaùi laïc khoaùi caûm laø laïc thoï. Caùi gì ñöôïc caûm thoï 

bôûi thaân hay taâm moät caùch ñau khoå khoâng khoaùi caûm laø khoå thoï. Caùi gì 

ñöôïc caûm thoï bôûi thaân hay taâm khoâng khoaùi caûm cuõng khoâng ñau khoå 
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laø baát laïc baát khoå thoï. Ñoái vôùi laïc thoï, caùi gì truù laø laïc, caùi gì bieán hoaïi 

laø khoå; ñoái vôùi khoå thoï, caùi gì truù laø khoå, caùi gì bieán hoaïi laø laïc. Ñoái 

vôùi baát laïc baát khoå thoï, coù trí laø laïc, voâ trí laø khoå. Trong laïc thoï, tham 

tuøy mieân toàn taïi; trong khoå thoï, saân tuøy mieân toàn taïi; trong baát laïc baát 

khoå thoï, voâ minh tuøy mieân toàn taïi. Tuy nhieân, khoâng phaûi trong taát caû 

laïc thoï, tham tuøy mieân toàn taïi; khoâng phaûi trong taát caû khoå thoï, saân tuøy 

mieân toàn taïi; khoâng phaûi trong taát caû baát laïc baát khoå thoï, voâ minh tuøy 

mieân toàn taïi. Muoán ñöôïc nhö vaäy, trong laïc thoï, tham tuøy mieân phaûi 

ñöôïc töø boû; trong khoå thoï, saân tuøy mieân phaûi ñöôïc töø boû; vaø trong baát 

laïc baát khoå thoï, voâ minh tuøy mieân phaûi ñöôïc töø boû. Khi haønh giaû ly 

duïc, ly baát thieän phaùp, chöùng vaø an truù Thieàn thöù nhaát, moät traïng thaùi 

hyû laïc do ly duïc sanh, coù taàm coù töù. Do vaäy tham ñaõ ñöôïc töø boû, khoâng 

coøn tham tuøy mieân ôû ñaây. Haønh giaû suy nghó ‘chaéc chaén ta seõ chöùng vaø 

an truù trong truù xöù maø caùc vò Thaùnh ñang an truù.’ Vì muoán phaùt nguyeän 

höôùng ñeán caùc caûnh giôùi voâ thöôïng, do öôùc nguyeän aáy, khôûi leân öu tö. 

Do vaäy, saân ñöôïc töø boû, khoâng coøn saân tuøy mieân toàn taïi ôû ñaây. Khi 

haønh giaû xaû laïc vaø xaû khoå, dieät hyû öu ñaõ caûm thoï tröôùc ñaây, thì seõ 

chöùng vaø an truù Thieàn thöù tö, khoâng khoå, khoâng laïc, xaû nieäm thanh 

tònh. Do vaäy voâ minh ñaõ ñöôïc töø boû, khoâng coøn voâ minh tuøy mieân toàn 

taïi nôi ñaây.” Haønh giaû tu thieàn neân nhôù, tham duïc naèm ngay trong laïc 

thoï vaø laïc thoï naèm ngay phía beân kia cuûa khoå thoï. Saân haän naèm ngay 

trong khoå thoï vaø khoå thoï laïi cuõng naèm ngay phía beân kia cuûa laïc thoï. 

Caùi gì naèm phía beân kia cuûa baát laïc baát khoå thoï? Voâ minh naèm phía 

beân trong cuûa baát laïc baát khoå thoï. Tuy nhieân, söï saùng suoát vaø giaûi thoaùt 

naèm ngay phía beân kia bôø cuûa voâ minh. Töôûng Uaån laø yù thöùc chia caùc 

tri giaùc ra laøm saùu loaïi (saéc, thinh, höông, vò, xuùc, vaø nhöõng aán töôïng 

tinh thaàn). Töôûng uaån töùc laø tö töôûng, yù nieäm. Vì naêm caên tieáp xuùc, 

laõnh thoï caûnh giôùi cuûa naêm traàn neân phaùt sanh ra ñuû thöù voïng töôûng, 

ñuû thöù yù nieäm. Chuùng thoaït sanh thoaït dieät, khôûi leân suy nghó ñeán saéc 

vaø thoï. Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù baåy loaïi 

töôûng: Voâ Thöôøng Töôûng, Voâ Ngaõ Töôûng, Baát Tònh Töôûng, Hoaïn Naïn 

Töôûng, Ñoaïn Töôûng, Ly Tham Töôûng, vaø Dieät Töôûng. Haønh Uaån laø 

khaùi nieäm hay haønh ñoäng bao goàm phaàn lôùn nhöõng hoaït ñoäng taâm 

thaàn, yù chí, phaùn xeùt, quyeát taâm, vaân vaân. Haønh coù yù nghóa dôøi ñoåi, luùc 

ñeán luùc ñi, chaúng khi naøo ngöøng nghæ, troâi maõi khoâng ngöøng. Ñoäng cô 

laøm thieän laøm aùc ôû trong taâm, nhöng do voïng töôûng, suy tö chi phoái vaø 

phaûn aûnh qua nhöõng haønh vi, cöû chæ cuûa thaân, khaåu, yù. Taát caû nhöõng 
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haønh vi naày ñeàu thuoäc veà haønh uaån. Thöùc Uaån hay nhaän thöùc bao goàm 

saùu loaïi yù thöùc naûy sinh töø söï tieáp xuùc cuûa giaùc quan töông öùng vôùi moät 

ñoái töôïng tri giaùc. Thöùc coù nghóa phaân bieät; caûnh giôùi ñeán thì sanh taâm 

phaân bieät. Thí duï nhö thaáy saéc ñeïp thì sanh loøng vui thích, nghe lôøi aùc 

thì sanh loøng gheùt boû, vaân vaân. Taát caû nhöõng phaân bieät nhö theá naày 

ñeàu laø moät phaàn cuûa thöùc uaån. Phaøm phu khoâng nhìn nguõ uaån nhö laø 

nhöõng hieän töôïng maø chuùng ta laïi nhìn chuùng nhö moät thöïc theå do bôûi 

taâm meâ môø löøa doái chuùng ta, do ham ham muoán baåm sinh cuûa chuùng ta 

ch nhöõng thöù treân laø cuûa ta ñeå thoûa maõn caùi “Ngaõ” quan troïng cuûa 

chuùng ta. Ñöùc Phaät daïy trong Kinh Sati Patthana: “Neáu chòu nhaãn naïi 

vaø coù yù chí, baïn seõ thaáy ñöôïc boä maët thaät cuûa söï vaät. Neáu baïn chòu 

quay vaøo noäi taâm vaø quaùn chieáu beà saâu cuûa taâm khaûm, chuù taâm nhaän 

xeùt moät caùch khaùch quan, khoâng lieân töôûng ñeán baûn ngaõ, vaø chòu trau 

doài nhö vaäy trong moät thôøi gian, baïn seõ thaáy nguõ uaån khoâng phaûi laø 

moät thöïc theå maø laø moät loaït caùc tieán trình vaät chaát vaø tinh thaàn. Roài 

baïn seõ khoâng coøn laàm laãn caùi beà ngoaøi vôùi caùi thöïc. Baïn seõ thaáy nguõ 

uaån phaùt sinh vaø bieán ñi moät caùch lieân tuïc vaø nhanh choùng. Chuùng luoân 

luoân bieán ñoåi töøng phuùt töøng giaây, khoâng bao giôø tónh maø luoân ñoäng, 

khoâng bao giôø laø thöïc theå maø luoân bieán hieän. Vaø Ñöùc Phaät daïy tieáp 

trong Kinh Laêng Giaø: “Nhö Lai khoâng khaùc cuõng khoâng phaûi khoâng 

khaùc vôùi caùc uaån.” 

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm uaån thuû: 

Saéc Thuû Uaån hay chaáp thuû veà saéc; Thoï Thuû Uaån hay chaáp thuû veà thoï; 

Töôûng Thuû Uaån hay chaáp thuû veà töôûng; Haønh Thuû Uaån hay chaáp thuû 

haønh; Thöùc Thuû Uaån hay chaáp thuû veà thöùc. Theo Hoøa Thöôïng 

Piyadassi trong quyeån “Con Ñöôøng Coå Xöa,” saéc uaån thuoäc veà thaân, 

coøn boán uaån kia thuoäc veà taâm. Theo Hoøa Thöôïng Piyadassi trong 

quyeån “Con Ñöôøng Coå Xöa,” saéc uaån chöùa ñöïng vaø bao goàm Töù Ñaïi: 

ñaát, nöôùc, löûa, gioù. Tuy nhieân, töù ñaïi khoâng ñôn thuaàn laø ñaát, nöôùc, löûa, 

vaø gioù nhö chuùng ta thöôøng nghó. Trong tö töôûng Phaät giaùo, nhaát laø 

trong Vi Dieäu Phaùp, töù ñaïi coù yù nghóa roäng hôn. Moïi caûm thoï cuûa 

chuùng ta ñeàu naèm trong nhoùm “Thoï” naày. Thoï coù ba loaïi: Laïc thoï, khoå 

thoï, vaø phi laïc phi khoå thoï. Thoï phaùt sanh tuøy thuoäc nôi xuùc. Thaáy moät 

saéc, nghe moät aâm thanh, ngöûu moät muøi, neám moät vò, xuùc chaïm moät vaät 

gì ñoù, nhaän thöùc moät yù nieäm hay moät tö töôûng, con ngöôøi caûm nhaän 

moät trong ba loaïi thoï vöøa noùi treân. Chaúng haïn, khi maét, hình saéc, vaø 

nhaõn thöùc gaëp nhau, chính söï töông hôïp cuûa ba yeáu toái naày ñöôïc goïi laø 
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xuùc. Xuùc nghóa laø söï keát hôïp cuûa caên, traàn, vaø thöùc. Khi ba yeáu toá naày 

cuøng coù maët thì khoâng coù söùc maïnh hay löïc naøo coù theå ngaên ñöôïc Thoï 

phaùt sinh. Töôûng uaån, moät trong naêm uaån. Theo Hoøa Thöôïng Piyadassi 

trong quyeån “Con Ñöôøng Coå Xöa,” nhieäm vuï cuûa töôûng laø nhaän bieát 

ñoái töôïng, caû vaät chaát laãn tinh thaàn. Cuõng nhö Thoï, Töôûng coù saùu loaïi: 

saéc, thanh, höông, vò, xuùc, phaùp. Töôûng trong ñaïo Phaät khoâng ñöôïc 

duøng theo nghóa maø caùc trieát gia Taây phöông ñaõ duøng nhö Bacon, 

Descartes, vaân vaân, maø chæ ñôn thuaàn nhö moät söï nhaän thöùc veà giaùc 

quan. Coù moät söï töông ñoàng naøo ñoù giöõa Thöùc Tri (Vijanama), hay 

nhieäm vuï cuûa Thöùc, vaø Töôûng Tri (Samjanama), hay nhieäm vuï cuûa 

Töôûng. Trong khi Thöùc hay bieát moät ñoái töôïng, laäp töùc Taâm Sôû Töôûng 

baét laáy daáu hieäu ñaëc bieät naøo ñoù cuûa ñoái töôïng, nhôø vaäy phaân bieät 

ñöôïc noù vôùi caùc ñoái töôïng khaùc, daáu hieäu ñaëc bieät naày laø coâng cuï giuùp 

nhaän ra ñoái töôïng vaøo caùc laàn khaùc. Thaät vaäy, moãi laàn chuùng ta trôû neân 

bieát roõ hôn veà ñoái töôïng. Nhö vaäy, chính Töôûng laøm naåy sanh kyù öùc. 

Haønh uaån bao goàm taát caû caùc taâm sôû, ngoaïi tröø Thoï vaø Töôûng. Vi Dieäu 

Phaùp ñeà caäp ñeán 52 taâm sôû. Thoï vaø Töôûng laø hai trong soá ñoù, nhöng 

khoâng phaûi laø hoaït ñoäng thuoäc yù chí. Naêm möôi taâm sôû coøn laïi goïi 

chung laø Haønh. Tö Taâm Sôû (Cetana) ñoùng moät vai troø raát quan troïng 

trong laõnh vöïc tinh thaàn. Theo Phaät giaùo, khoâng coù haønh ñoäng naøo 

ñöôïc xem laø Nghieäp (kamma), neáu haønh ñoäng ñoù khoâng coù chuû yù, hay 

taùch ñoäng cuûa Tö. Cuõng nhö Thoï vaø Töôûng, Haønh coù saùu loaïi: saéc tö, 

thinh tö, höông tö, vò tö, xuùc tö, vaø phaùp tö. Thöùc uaån ñöôïc coi laø quan 

troïng nhaát trong naêm uaån; coù theå noùi Thöùc uaån laø kho chöùa 52 taâm sôû, 

vì khoâng coù Thöùc thì khoâng Taâm sôû naøo coù ñöôïc. Thöùc vaø caùc Taâm sôû 

töông quan, tuøy thuoäc vaø ñoàng thôøi toàn taïi vôùi nhau. Thöùc cuõng coù 6 

loaïi vaø nhieäm vuï cuûa noù raát ña daïng, noù coù caùc Caên vaø Traàn cuûa noù. 

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

giöõa caùc caên vôùi theá giôùi beân ngoaøi. Maëc duø coù söï töông quan giöõa caùc 

caên vaø ñoái töôïng cuûa chuùng. Chaúng haïn, nhaõn caên vôùi caùc saéc, nhó caên 

vôùi caùc aâm thanh, söï bieát vaãn phaûi qua Thöùc. Noùi caùch khaùc, caùc ñoái 

töôïng giaùc quan khoâng theå ñöôïc caûm nhaän vôùi ñoä nhaïy caûm ñaëc bieät 

neáu khoâng coù loaïi Thöùc thích hôïp. Baây giôø, khi con maét vaø hình saéc 

ñeàu coù maët, Thöùc Thaáy seõ phaùt sinh tuøy thuoäc hai yeáu toá naày. Töông 

töï, vôùi tai vaø aâm thanh, vaân vaân, cho tôùi taâm vaø caùc phaùp traàn. Laïi nöõa, 

khi ba yeáu toá maët, saéc vaø nhaõn thöùc gaëp nhau, chính söï truøng hôïp naày 

ñöôïc goïi laø xuùc. Töø xuùc sanh Thoï, vaân vaân. Nhö vaäy, Thöùc sanh khôûi 
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do moät kích thích naøo ñoù xuaát hieän ôû naêm cöûa giaùc quan vaø yù moân, caên 

thöù saùu. Vì Thöùc phaùt sanh do söï töông taùc giöõa caùc Caên vaø Traàn, neân 

noù cuõng do duyeân sanh chöù khoâng hieän höõu ñoäc laäp. Thöùc khoâng phaûi 

laø moät linh hoàn hay tinh thaàn ñoái laïi vôùi vaät chaát. Caùc tö duy vaø yù nieäm 

laø thöùc aên cho caên thöù saùu goïi laø “taâm” naày cuõng do duyeân sanh, chuùng 

tuøy thuoäc vaøo theá giôùi beân ngoaøi maø naêm caên kia kinh nghieäm. Naêm 

caên tieáp xuùc naêm traàn, chæ trong thôøi hieän taïi, nghóa laø khi traàn (ñoái 

töôïng) tieáp xuùc chaïm vôùi caên töông öùng cuûa noù. Tuy nhieân, Taâm caên 

coù theå kinh nghieäm traàn caûnh, duø ñoù laø saéc, thanh, höông, vò, hay xuùc 

ñaõ ñöôïc nhaän thöùc baèng caùc giaùc quan. Chaúng haïn, moät ñoái töôïng cuûa 

söï thaáy, maø vôùi ñoái töôïng naày nhaõn caên ñaõ tieáp xuùc trong quaù khöù, coù 

theå ñöôïc töôûng töôïng laïi baèng taâm caên ngay luùc naày maëc duø ñoái töôïng 

aáy khoâng coù tröôùc maét. Töông töï nhö vaäy ñoái vôùi caùc traàn caûnh khaùc. 

Ñaây laø chuû theå nhaän thöùc vaø raát khoù kinh nghieäm moät soá caùc caûm giaùc 

naày. Loaïi hoaït ñoäng cuûa Taâm naày raát vi teá vaø ñoâi khi vöôït quaù söï hieåu 

bieát thoâng thöôøng.  

Phaøm phu chuùng ta khoâng nhìn nguõ uaån nhö laø nhöõng hieän töôïng 

maø chuùng ta laïi nhìn chuùng nhö moät thöïc theå do bôûi taâm meâ môø löøa doái 

chuùng ta, do ham muoán baåm sinh cuûa chuùng ta cho nhöõng thöù treân laø 

cuûa ta ñeå thoûa maõn caùi “Ngaõ” quan troïng cuûa chuùng ta. Cuoái cuøng, 

phaøm phu chuùng ta tieáp tuïc laên troâi trong saùu ñöôøng chæ vì naêm uaån, 

nhaát laø taâm thöùc cuûa chính mình. Ñöùc Phaät daïy trong Kinh Sati 

Patthana: “Neáu chòu nhaãn naïi vaø coù yù chí, baïn seõ thaáy ñöôïc boä maët 

thaät cuûa söï vaät. Neáu baïn chòu quay vaøo noäi taâm vaø quaùn chieáu beà saâu 

cuûa taâm khaûm, chuù taâm nhaän xeùt moät caùch khaùch quan, khoâng lieân 

töôûng ñeán baûn ngaõ, vaø chòu trau doài nhö vaäy trong moät thôøi gian, baïn 

seõ thaáy nguõ uaån khoâng phaûi laø moät thöïc theå maø laø moät loaït caùc tieán 

trình vaät chaát vaø tinh thaàn. Roài baïn seõ khoâng coøn laàm laãn caùi beà ngoaøi 

vôùi caùi thöïc. Baïn seõ thaáy nguõ uaån phaùt sinh vaø bieán ñi moät caùch lieân 

tuïc vaø nhanh choùng. Chuùng luoân luoân bieán ñoåi töøng phuùt töøng giaây, 

khoâng bao giôø tónh maø luoân ñoäng, khoâng bao giôø laø thöïc theå maø luoân 

bieán hieän. Vaø Ñöùc Phaät daïy tieáp trong Kinh Laêng Giaø: “Nhö Lai khoâng 

khaùc cuõng. Theo Kinh Baùt Nhaõ Ba La Maät Ña Taâm Kinh, nguõ uaån bao 

goàm saéc, thoï, töôûng, haønh, thöùc. Noùi chung, nguõ uaån coù nghóa laø con 

ngöôøi vaø theá giôùi söï vaät hieän töôïng. Che laáp hay che khuaát, yù noùi caùc 

phaùp saéc taâm che laáp chaân lyù. Uaån coøn coù nghóa laø tích taäp hay chöùa 

nhoùm (yù noùi caùc saéc phaùp taâm lôùn nhoû tröôùc sau tích taäp maø taïo ra tính 
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vaø saéc). Uaån chæ laø nhöõng hieän töôïng höõu vi chöù khoâng phaûi voâ vi. 

Muoán thoaùt ly khoå aùch, Phaät töû neân luoân haønh thaâm baùt nhaõ vaø chieáu 

kieán nguõ uaån giai khoâng. Ñöùc Phaät ñaõ nhaéc nhôû Xaù Lôïi Phaát: “Naøy Xaù 

Lôïi Phaát, Saéc chaúng khaùc Khoâng, Khoâng chaúng khaùc Saéc. Saéc laø 

Khoâng, Khoâng laø Saéc. Thoï, Töôûng, Haønh, Thöùc laïi cuõng nhö vaäy.” Nhö 

vaäy, neáu chuùng ta khieán ñöôïc cho saéc uaån laø khoâng thì beân trong khoâng 

coù taâm, beân ngoaøi khoâng coù hình töôùng, xa gaàn khoâng coù vaät theå. Neáu 

chuùng ta laøm ñöôïc nhö lôøi Phaät daïy thì chuùng ta khoâng coøn gì nöõa ñeå 

maø chaáp tröôùc, töùc laø giaûi thoaùt roài vaäy. 

 

II. Nguõ Uaån Theo Kinh Thuû Laêng Nghieâm: 

Theo kinh Thuû Laêng Nghieâm, quyeån Nhì, Ñöùc Phaät ñaõ nhaéc ngaøi A 

Nan veà Nguõ AÁm nhö sau: “OÂng A Nan! OÂng coøn chöa bieát heát thaûy caùc 

töôùng huyeãn hoùa nôi phuø traàn ñeàu do nôi voïng nieäm phaân bieät maø sinh 

ra, laïi cuõng do nôi ñoù maø maát. Huyeãn voïng laø caùi töôùng beân ngoaøi. 

Tính saâu xa vaãn laø dieäu giaùc minh. Nhö vaäy cho ñeán nguõ aám, luïc nhaäp, 

töø thaäp nhò xöù ñeán thaäp baùt giôùi, khi nhaân duyeân hoøa hôïp, hö voïng nhö 

coù sinh. Khi nhaân duyeân chia reõ, hö voïng goïi laø dieät. Khoâng bieát raèng 

duø sinh dieät, ñi laïi, ñeàu trong voøng Nhö Lai taïng truøm khaép möôøi 

phöông, khoâng lay ñoäng, khoâng theâm bôùt, sinh dieät. Trong tính chaân 

thöôøng aáy, caàu nhöõng söï ñi, laïi, meâ, ngoä, sinh, töû, ñeàu khoâng theå ñöôïc. 

OÂng A Nan! Vì sao nguõ aám laø Nhö Lai taïng dieäu chaân nhö tính?” Thöù 

nhaát laø Saéc AÁm. Ñöùc Phaät daïy: “OÂng A Nan! Coù ngöôøi maét laønh nhìn 

leân hö khoâng, luùc ñaàu khoâng thaáy chi. Sau ñoù maét moûi, thaáy caùc hoa 

ñoám nhaûy roái rít laêng xaêng ôû giöõa hö khoâng. Saéc aám cuõng vaäy. OÂng A 

Nan! Caùc hoa ñoám ñoù chaúng phaûi töø hö khoâng maø ñeán, cuõng chaúng 

phaûi töø con maét maø ra. Thöïc vaäy, oâng A Nan, neáu noù töø hö khoâng ñeán, 

thì sau noù phaûi trôû laïi vaøo hö khoâng. Nhöng neáu coù vaät ñi ra ñi vaøo, thì 

khoâng phaûi laø hö khoâng. Neáu hö khoâng khoâng phaûi laø hö khoâng, laïi 

khoâng theå ñeå maëc cho hoa ñoám sinh dieät. Cuõng nhö thaân theå cuûa oâng A 

Nan khoâng dung naïp ñöôïc theâm moät A Nan nöõa. Coøn nhö hoa ñoám töø 

con maét ra, neáu quaû theá, taát nhieân phaûi trôû vaøo con maét. Hoa ñoám ñaõ töø 

con maét ra thì chaéc chaén phaûi coù tính thaáy. Maø neáu coù tính thaáy, thì khi 

ñi ra laøm hoa ñoám giöõa hö khoâng, khi quay trôû laïi phaûi thaáy ñöôïc con 

maét. Coøn neáu khoâng coù tính thaáy, thì khi ñi ra ñaõ laøm boùng loøa giöõa hö 

khoâng, ñeán khi trôû veà seõ laøm boùng loøa ôû con maét. Neáu vaäy, khi thaáy 

hoa ñoám leõ ra con maét khoâng moûi. Sao laïi chæ khi thaáy hö khoâng roãng 
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suoát môùi goïi laø maét laønh? Vaäy oâng neân bieát raèng saéc aám hö voïng, voán 

chaúng phaûi tính nhaân duyeân hay tính töï nhieân.” Thöù nhì laø Thuï Aám. 

Ñöùc Phaät daïy: “OÂng A Nan! Ví nhö coù ngöôøi tay chaân yeân oån, thaân theå 

ñieàu hoøa, khoâng coù caûm giaùc gì ñaëc bieät. Boãng laáy hai baøn tay xoa vaøo 

nhau, hö voïng caûm thaáy rít, trôn, noùng, laïnh. Thuï aám cuõng nhö vaäy. A 

Nan! Nhöõng caûm xuùc treân, khoâng phaûi töø hö khoâng ñeán, cuõng khoâng 

phaûi töø ñoâi baøn tay ra. Thaät vaäy, oâng A Nan! Neáu töø hö khoâng ñeán, thì 

ñaõ ñeán laøm caûm xuùc baøn tay, sao khoâng ñeán laøm caûm xuùc nôi thaân theå. 

Chaû leõ hö khoâng laïi bieát löïa choã maø ñeán laøm caûm xuùc? Neáu töø baøn tay 

maø ra, thì ñaùng leõ khoâng caàn phaûi ñôïi ñeán hai tay hôïp laïi môùi ra, maø 

luùc naøo caûm xuùc cuõng ra. Laïi neáu töø baøn tay maø ra, thì khi hôïp laïi, baøn 

tay bieát coù caûm xuùc, ñeán khi rôøi nhau, caùi caûm xuùc taát chaïy vaøo. 

Xöông tuûy trong hai caùnh tay phaûi bieát caûm xuùc ñi vaøo ñeán choã naøo. 

Laïi phaûi coù taâm hay bieát luùc naøo ra, luùc naøo vaøo, roài laïi phaûi coù moät 

vaät goïi laø caûm xuùc ñi ñi laïi laïi trong thaân theå. Sao laïi ñôïi hai tay hôïp 

laïi phaùt ra tri giaùc môùi goïi laø caûm xuùc? Vaäy neân bieát: thuï aám hö voïng, 

voán chaúng phaûi tính nhaân duyeân hay tính töï nhieân.” Thöù ba laø Töôûng 

AÁm. Ñöùc Phaät daî: “OÂng A Nan! Ví nhö coù ngöôøi nghe noùi quaû mô 

chua, nöôùc mieáng ñaõ chaûy trong mieäng. Nghó ñeán treøo leân doác cao, 

thaáy trong loøng baøn chaân ñau moûi. Töôûng aám cuõng nhö vaäy. OÂng A 

Nan! Neáu caùi tieáng chua ñoù, khoâng töï quaû mô sinh, khoâng phaûi töï 

mieäng oâng vaøo. Thaät vaäy oâng A Nan, neáu chua töø quaû mô sinh ra, thì 

quaû mô cöù töï noùi laø chua, sao laïi phaûi ñôïi ngöôøi ta noùi. Neáu do mieäng 

vaøo, thì mieäng phaûi töï mình nghe tieáng, sao laïi caàn coù loã tai? Neáu 

rieâng tai nghe, sao nöôùc mieáng khoâng chaûy ra ôû tai? Töôûng töôïng mình 

leo doác, cuõng töông töï nhö theá. Vaäy neân bieát: töôûng aám hö voïng, voán 

chaúng phaûi tính nhaân duyeân hay tính töï nhieân.” Thöù tö laø Haønh AÁm. 

Ñöùc Phaät daïy: “OÂng A Nan! Ví nhö doøng nöôùc chaûy maïnh, caùc soùng 

noái nhau, caùi tröôùc caùi sau chaúng vöôït nhau. Haønh aám cuõng nhö vaäy. 

OÂng A Nan! Doøng nöôùc nhö vaäy, khoâng phaûi do hö khoâng sinh, khoâng 

phaûi do nöôùc maø coù. Khoâng phaûi laø tính cuûa nöôùc, cuõng khoâng phaûi ra 

ngoaøi hö khoâng vaø nöôùc. Thaät vaäy, oâng A Nan, neáu do hö khoâng sinh, 

thì caû hö khoâng voâ taän trong möôøi phöông ñeàu thaønh doøng nöôùc voâ taän, 

maø theá giôùi bò chìm ñaém. Neáu nhaân nöôùc maø coù, thì tính cuûa doøng nöôùc 

chaûy maïnh ñoù, leõ ra khoâng phaûi laø tính nöôùc; vì coù tính rieâng cuûa doøng 

nöôùc, chaéc coù theå chæ roõ raøng. Coøn neáu ra ngoaøi hö khoâng vaø nöôùc, thì 

khoâng coù gì ôû ngoaøi hö khoâng, maø ngoaøi nöôùc ra khoâng coù doøng nöôùc. 
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Vaäy neân bieát: haønh aám hö voïng, voán chaúng phaûi tính nhaân duyeân hay 

tính töï nhieân.” Thöù naêm laø Thöùc AÁm. Ñöùc Phaät daïy: “OÂng A Nan! Ví 

nhö ngöôøi laáy caùi bình taàn giaø, bòt caû hai mieäng bình, roài vaùc ñaày moät 

bình hö khoâng, ñi xa nghìn daäm, maø taëng nöôùc khaùc. Thöùc aám cuõng 

nhö vaäy. OÂng A Nan! Caùi hö khoâng ñoù, khoâng phaûi töø phöông kia maø 

laïi, cuõng khoâng phaûi ôû phöông naày vaøo. Thaät vaäy, oâng A Nan, neáu töø 

phöông kia laïi thì trong bình ñoù ñaõ ñöïng hö khoâng maø ñi, ôû choã cuõ leõ ra 

phaûi thieáu moät phaàn hö khoâng. Neáu töø phöông naày maø vaøo, thì khi môû 

loã truùt bính, phaûi thaáy hö khoâng ra. Vaäy neân bieát: thöùc aám hö voïng, voán 

chaúng phaûi tính nhaân duyeân hay tính töï nhieân.” 

 

III. Nguõ Uaån Khoâng Coù Töï Ngaõ: 

Thuyeát Voâ Ngaõ coù hai ñaëc taùnh chính laø phaùp voâ ngaõ vaø nhaân voâ 

ngaõ. Phaùp Voâ Ngaõ (Dharmanairatmya): Vaïn höõu khoâng coù thöïc ngaõ, 

khoâng coù töï tính, khoâng ñoäc laäp. Caùi yù nieäm cho raèng khoâng coù töï tính 

hay ngaõ taïo neân tính ñaëc thuø cuûa moãi söï vaät ñöôïc nhöõng ngöôøi theo 

Phaät Giaùo Ñaïi Thöøa khaúng ñònh laø ñaëc bieät cuûa hoï chöù khoâng phaûi cuûa 

Tieåu Thöøa. YÙ nieäm naày thaät töï nhieân vì yù nieäm veà “khoâng tính” laø moät 

trong nhöõng ñaëc ñieåm noåi baäc nhaát cuûa Ñaïi Thöøa, neân thaät laø töï nhieân 

khi caùc hoïc giaû Ñaïi Thöøa ñaëc “Phaùp Voâ Ngaõ” ôû moät vò trí noåi baäc trong 

trieát hoïc cuûa hoï. Trong Kinh Laêng Giaø, Ñöùc Phaät daïy: “Khi moät vò Boà 

Taùt Ma ha taùt nhaän ra raèng taát caû caùc phaùp ñeàu thoaùt ngoaøi taâm, maït 

na, yù thöùc, nguõ phaùp, vaø ba töï tính, thì vò aáy ñöôïc goïi laø hieãu roõ thöïc 

nghóa cuûa “Phaùp Voâ Ngaõ.” Nhaân Voâ Ngaõ coù nghóa laø con ngöôøi khoâng 

coù söï thöôøng haèng cuûa caùi ngaõ. Noùi caùch khaùc, nguõ uaån trong con 

ngöôøi ñeàu khoâng coù töï ngaõ.  

Thuyeát taát ñònh chæ cho lyù thuyeát coù söï quyeát ñònh cuûa ‘ñònh meänh,’ 

hay Thieân meänh, hay thöôïng ñeá. Phaät giaùo chuû tröông söï vaéng maët cuûa 

moät baûn ngaõ thöôøng haèng baát bieán. Theo Kinh Duy Ma Caät, voâ ngaõ coù 

nghóa laø söï hieåu bieát chôn chaùnh raèng thaân goàm nguõ uaån chöù khoâng coù 

caùi goïi laø “baûn ngaõ tröôøng toàn.” Töù ñaïi chæ hieän höõu bôûi nhöõng duyeân 

hôïp. Khoâng coù vaät chaát tröôøng toàn baát bieán trong thaân naày. Khi töù ñaïi 

heát duyeân tan raõ thì thaân naày laäp töùc bieán maát. Vì vaät chaát do töù ñaïi 

caáu thaønh, troáng roãng, khoâng coù thöïc chaát, neân con ngöôøi do nguõ uaån 

keát hôïp, cuõng khoâng coù töï ngaõ vónh cöûu. Ñaây chính laø giaùo lyù coát loõi 

cuûa ñaïo Phaät, töù ñaïi thì baát tònh vaø nguõ uaån voâ ngaõ. Chính vì nhöõng lyù 

do naøy maø con ngöôøi thay ñoåi töøng giaây töøng phuùt. Theo giaùo lyù Tieåu 
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Thöøa thì “Voâ Ngaõ” chæ aùp duïng cho loaøi ngöôøi, nhöng trong Phaät giaùo 

Ñaïi Thöøa thì vaïn höõu ñeàu voâ ngaõ. Theo Giaùo Sö Junjiro Takakusu 

trong Cöông Yeáu Trieát Hoïc Phaät giaùo, Ñöùc Phaät xem theá giôùi naày laø 

theá giôùi cuûa khoå ñau, vaø Ngaøi ñaõ daïy nhöõng phöông phaùp ñoái trò noù. 

Vaäy caùi gì ñaõ laøm theá giôùi naày trôû thaønh khoå ñau? Lyù do ñaàu tieân nhö 

Ñöùc Phaät ñaõ daïy, laø caùc phaùp ñeàu voâ ngaõ, nghóa laø vaïn vaät, höõu tình 

hay voâ tình, taát caû ñeàu khoâng coù caùi maø chuùng ta coù theå goïi laø baûn ngaõ 

hay thöïc theå. Chuùng ta thöû khaûo saùt con ngöôøi. Moät ngöôøi khoâng theå 

xem tinh thaàn hay hoàn cuûa y laø moät thöïc ngaõ. Y hieän höõu nhöng khoâng 

theå naøo naém ñöôïc caùi thöïc theå cuûa y, khoâng theå tìm thaáy ñöôïc tinh thaàn 

cuûa y, bôûi vì söï hieän höõu cuûa con ngöôøi khoâng gì ngoaøi caùi ‘hieän höõu 

tuøy thuoäc vaøo moät chuoãi nhaân duyeân.’ Noùi toùm laïi, nguõ uaån caáu taïo 

neân con ngöôøi khoâng coù töï ngaõ cuûa chính chuùng. Moïi vaät hieän höõu ñeàu 

laø vì nhaân duyeân, vaø noù seõ tan bieán khi nhöõng taùc duïng cuûa chuoãi nhaân 

duyeân aáy chaám döùt. Nhöõng laøn soùng treân maët nöôùc quaû laø hieän höõu, 

nhöng coù theå goïi moãi laøn soùng ñeàu coù töï ngaõ hay khoâng? Soùng chæ hieän 

höõu khi coù gioù lay ñoäng. Moãi laøn soùng ñeàu coù rieâng ñaëc tính tuøy theo 

söï phoái hôïp cuûa nhöõng nhaân duyeân, cöôøng ñoä cuûa gioù vaø nhöõng chuyeån 

ñoäng, phöông höôùng cuûa gioù, vaân vaân. Nhöng khi nhöõng taùc duïng cuûa 

nhöõng nhaân duyeân ñoù chaám döùt, soùng seõ khoâng coøn nöõa. Cuõng vaäy, 

khoâng theå naøo coù caùi ngaõ bieät laäp vôùi nhaân duyeân ñöôïc. Khi con ngöôøi 

coøn laø moät hieän höõu tuøy thuoäc moät chuoãi nhaân duyeân thì, neáu y coá 

gaéng trì giöõ laáy chính mình vaø nhìn moïi vaät quanh mình töø quan ñieåm 

ñoäc toân ngaõ laø moät ñieàu thaät voâ lyù. Moïi ngöôøi phaûi töø boû caùi ngaõ cuûa 

mình, coá gaéng giuùp ñôõ keû khaùc vaø phaûi nhaän höùc caùi hieän höõu coäng 

ñoàng, vì khoâng theå naøo con ngöôøi hoaøn toaøn hieän höõu ñoäc laäp ñöôïc. 

Neáu moïi vaät ñeàu hieän höõu tuøy thuoäc vaøo moät chuoãi nhöõng nhaân duyeân 

thì caùi hieän höõu ñoù cuõng chæ laø tuøy thuoäc ñieàu kieän maø thoâi; khoâng coù 

moät vaät chaát naøo trong vuõ truï naày coù theå tröôøng toàn hay töï taïi. Do ñoù 

Ñöùc Phaät daïy raèng voâ ngaõ laø yeáu tính cuûa vaïn vaät, vaø töø ñoù, ñöa ñeán 

moät lyù thuyeát nöõa laø vaïn vaät ñeàu voâ thöôøng, laø ñieàu khoâng theå traùnh. 

Haàu heát moïi ngöôøi ñeàu doác heát naêng löïc vaøo vieäc gìn giöõ söï hieän höõu 

cuûa mình vaø nhöõng tö höõu cuûa hoï. Nhöng thöïc ra, khoâng theå naøo tìm 

ñöôïc trung taâm hieän höõu cuûa noù, cuõng khoâng theå naøo giöõ noù ñôøi ñôøi 

ñöôïc. Khoâng vaät naøo laø khoâng bieán chuyeån, ngay caû trong moät saùt na. 

Khoâng nhöõng noù baát oån trong töông quan vôùi khoâng gian, maø noù cuõng 

baát oån trong töông quan vôùi thôøi gian nöõa. Neáu ta coù theå tìm ñöôïc moät 
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theá giôùi khoâng coù khoâng gian vaø thôøi gian, theá giôùi ñoù môùi thaät laø theá 

giôùi töï do chaân thaät, töùc laø Nieát Baøn. Neáu nhö nhöõng nhaø vaät lyù hieän 

ñaïi xaùc nhaän, khoâng gian laø moät trong nhöõng soá löôïng bieán ñoåi vaø thôøi 

gian laø töông ñoái thì theá giôùi cuûa khoâng gian thôøi gian naày laø caùi nguïc 

tuø maø chuùng ta khoâng theå naøo thoaùt ra ñöôïc, töùc laø chuùng ta ñaõ bò troùi 

buoäc trong voøng nhaân quaû roài vaäy. Khi naøo con ngöôøi chöa tìm ñöôïc 

caùi theá giôùi khoâng bò haïn cuoäc bôûi thôøi gian vaø khoâng gian, con ngöôøi 

vaãn phaûi laø moät taïo vaät khoå ñau. Xaùc nhaän raèng con ngöôøi coù theå ñaït 

ñöôïc caûnh giôùi ñoù, caûnh giôùi khoâng bò haïn cuoäc bôûi thôøi gian vaø khoâng 

gian laø söù meänh cuûa Phaät Giaùo. Leõ dó nhieân khoâng coù gì coù theå ñöôïc 

xem nhö laø khoâng gian voâ haïn vaø thôøi gian voâ cuøng. Ngay caû vaät lyù 

hoïc ngaøy nay cuõng nhìn nhaän caùi voâ taän cuûa thôøi gian vaø khoâng gian. 

Tuy nhieân, Ñöùc Phaät ñaõ xöôùng thuyeát veà lyù töôûng Nieát Baøn hay tòch 

dieät, theo nguyeân taéc voâ thöôøng vaø voâ ngaõ. Nieát Baøn coù nghóa laø huûy 

dieät sinh töû, huûy dieät theá giôùi duïc voïng, huûy dieät nhöõng ñieàu kieän thôøi 

gian vaø khoâng gian. Sau heát, Nieát Baøn coù nghóa laø caûnh giôùi cuûa giaûi 

thoaùt vieân maõn. Voâ ngaõ hay khoâng coù söï baát bieán, voâ thöôøng hay 

khoâng coù söï tröôøng toàn laø traïng huoáng thaät söï cuûa söï hieän höõu cuûa 

chuùng ta. Nieát Baøn theo nghóa tieâu cöïc laø huûy dieät, nhöng theo nghóa 

tích cöïc laø troøn ñaày, laø lyù töôûng cuûa chuùng ta, aáy laø söï giaûi thoaùt troïn 

veïn. 

 

IV. Baûn Chaát Voâ Thöôøng Cuûa Nguõ Uaån Thuû: 

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

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

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

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

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

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

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

phuùt giaây). Chuùng ta thöôøng coá gaéng ñaët vöõng chaân leân moät maûnh ñaát 

luoân thay ñoåi, chæ laøm cho chuùng ta caøng caûm thaáy khoù chòu hôn. 

Chuùng ta soáng cöù nhö laø nhöõng vaät theå kieân coá vónh cöûu ñang phaûi 

ñöông ñaàu vôùi nhöõng ñoåi thay, nhöng ñoù laø ñieàu khoâng theå ñöôïc. Neáu 

chuùng ta mang yù töôûng raèng moïi vieäc ñeàu ñang thay ñoåi, thì chuùng ta 

cuõng ñang thay ñoåi, vaø baûn chaát cuûa vaïn höõu laø thay ñoåi. Ñöùc Phaät noùi 

raèng chuùng ta ñau khoå vì chuùng ta khoâng thaáy ñöôïc chaân lyù cuûa baûn 
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chaát cuûa vaïn vaät. Chuùng ta caûm thaáy nhö mình ñang ôû treân maët bieån, 

vaø ñang say soùng vì chuùng ta cöù töôûng laø moïi vaät ñeàu khoâng xao ñoäng. 

Theo Jisho Warner trong quyeån 'Thaïch Tuyeàn Thieàn Ñöôøng', toa thuoác 

cuûa ñöùc Phaät coù theå seõ noùi nhö vaày: "Haõy taäp bôi ñi." Voâ thöôøng laø 

moät doøng soâng lôùn cuûa caùc hieän töôïng, chuùng sinh, vaïn höõu, vaø söï 

kieän, ñeán vaø ñi tuøy thuoäc vaøo nhau. Caùi traät töï töï nhieân naøy bao goàm 

luoân caû chuùng ta, vaø luaät cuûa caùi traät töï naøy laø luaät cuûa chuùng ta. Thaät 

vaäy, chuùng ta laø moät doøng chaûy khoâng ngöøng trong moät doøng chaûy 

khoâng ngöøng. 

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm uaån thuû: 

Saéc Thuû Uaån (chaáp thuû saéc), Thoï Thuû Uaån (chaáp thuû thoï), Töôûng Thuû 

Uaån (chaáp thuû töôûng), Haønh Thuû Uaån (chaáp thuû haønh), Thöùc Thuû Uaån 

(chaáp thuû thöùc). Trong Trung Boä kinh, 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?” 

 

V. Nguõ Uaån Giai Khoâng: 

Kinh ñieån Pali ñaõ tuyeân boá saùu caên, saùu traàn vaø saùu thöùc cuõng nhö 

naêm uaån ñeàu laø khoâng taùnh nhö sau: “Maét laø khoâng phaûi ngaõ vaø baát cöù 

caùi gì thuoäc veà ngaõ; saéc khoâng phaûi laø ngaõ vaø baát cöù caùi gì thuoäc veà 

ngaõ; thöùc khoâng phaûi laø ngaõ vaø baát cöù caùi gì thuoäc veà ngaõ.” Trong Baùt 
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Nhaõ Taâm Kinh, Ñöùc Phaät baûo ngaøi Xaù Lôïi Phaát: “Naøy Xaù Lôïi Phaát! 

Theá giôùi hieän töôïng hay saéc töôùng naøy laø khoâng, vaø khoâng quaû thöïc laø 

theá giôùi hieän töôïng. Khoâng khoâng khaùc vôùi theá giôùi hieän töôïng hay 

Saéc, theá giôùi hieän töôïng hay Saéc khoâng khaùc vôùi Khoâng. Caùi gì laø theá 

giôùi hieän töôïng thì caùi ñoù laø Khoâng, caùi gì Khoâng thì caùi ñoù laø theá giôùi 

hieän töôïng.” Taâm Kinh giaûi thích yù nieäm Taùnh Khoâng roäng ra nhö sau: 

“Saéc chaúng khaùc vôùi khoâng,” hoaëc “Khoâng chaúng khaùc vôùi saéc” vaø 

“Taùnh khoâng cuûa chö phaùp khoâng sanh khoâng dieät, khoâng nhieãm, 

khoâng tònh, khoâng taêng, khoâng giaûm,” nghóa laø saéc khoâng coù baûn chaát 

cuûa chính noù, noù sanh khôûi laø do duyeân sanh, do ñoù saéc laø khoâng hoaëc 

ñoàng nghóa vôùi khoâng. Nhö vaäy, khaùch theå, chuû theå vaø thöùc ñeàu tuøy 

thuoäc laãn nhau. Thöïc teá cuûa caùi naøy laø phuï thuoäc vaøo caùi khaùc; neáu caùi 

naøy giaû thì nhöõng caùi khaùc cuõng laø giaû. Chuû theå nhaän thöùc vaø yù thöùc 

cuûa khaùch theå beân ngoaøi haún cuõng laø giaû. Vì vaäy, khi moät ngöôøi nhaän 

thöùc beân trong hoaëc beân ngoaøi ñeàu laø voïng töôûng, thì seõ thaáy khoâng coù 

gì caû, taïo taùc vaø huûy dieät, nhieãm vaø tònh, taêng vaø giaûm... Do theá, noùi 

raèng “Taùnh khoâng cuûa chö phaùp khoâng sanh, khoâng dieät, khoâng nhieãm, 

khoâng tònh, khoâng taêng, khoâng giaûm.” Tuy nhieân, treân thöïc teá chuùng ta 

khoâng theå noùi raèng moät phaùp vöøa laø thaät vaø ñoàng thôøi vöøa laø khoâng 

thaät. ÔÛ ñaây taùnh khoâng phaûi ñöôïc ñònh nghóa nhö lyù duyeân khôûi. Coù söï 

lieân heä maät thieát toàn taïi giöõa lyù duyeân khôûi vaø taùnh khoâng. Caùi naøy 

bao haøm caùi kia, caû hai khoâng theå taùch rôøi nhau. Taùnh khoâng laø heä quaû 

hôïp lyù cuûa quan ñieåm cuûa Ñöùc Phaät veà lyù duyeân khôûi. 

Theo quan ñieåm Kinh ñieån Ñaïi Thöøa, taùnh khoâng laø chuû ñeà trung 

taâm cuûa heä thoáng trieát hoïc Ñaïi Thöøa. Töø naøy ñöôïc duøng trong heä thoáng 

Baùt Nhaõ Ba La Maät ñeå chæ moät traïng thaùi nôi maø taát caû caùc chaáp thuû 

ñöôïc xem nhö baûn chaát thaät cuûa hieän töôïng laø hoaøn toaøn bò choái boû. 

Noùi caùch khaùc, neáu chuùng ta bieát chö phaùp thöôøng khoâng coù töôùng coá 

ñònh laø chuùng ta gieo ñöôïc chuûng töû tueä giaùc nhö Kinh Dieäu Phaùp Lieân 

Hoa daïy: “Bieát chö phaùp khoâng coù töôùng coá ñònh thöôøng haèng, haït 

gioáng veà Phaät taùnh seõ sanh khôûi.” Trong Baùt Nhaõ Taâm Kinh, Ñöùc Phaät 

baûo ngaøi Xaù Lôïi Phaát: “Naøy Xaù Lôïi Phaát! Theá giôùi hieän töôïng hay saéc 

töôùng naøy laø khoâng, vaø khoâng quaû thöïc laø theá giôùi hieän töôïng. Khoâng 

khoâng khaùc vôùi theá giôùi hieän töôïng hay Saéc, theá giôùi hieän töôïng hay 

Saéc khoâng khaùc vôùi Khoâng. Caùi gì laø theá giôùi hieän töôïng thì caùi ñoù laø 

Khoâng, caùi gì Khoâng thì caùi ñoù laø theá giôùi hieän töôïng.” Theo Thieàn sö 

Taêng Xaùn trong Tín Taâm Minh, khoâng truù ôû nôi naøo nhöng truù ôû khaép 
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nôi. Möôøi phöông ñang ôû ngay tröôùc maët baïn. Caùi nhoû nhaát cuõng gioáng 

nhö caùi lôùn nhaát nôi maø voâ minh bò ñoaïn taän. Caùi lôùn nhaát cuõng gioáng 

nhö caùi nhoû nhaát, khoâng coøn thaáy bieân giôùi nöõa. Söï hieän höõu ñuùng laø 

troáng roãng (Saéc laø Khoâng). Söï troáng roãng ñuùng laø söï hieän höõu (Khoâng 

laø Saéc). Neáu noù khoâng gioáng nhö theá thì baïn khoâng neân duy trì noù. 

Theo ñaïo Phaät Skandha coù nghóa laø thaân caây hay thaân ngöôøi. Noù 

cuõng coù nghóa laø naêm nhoùm, naêm hieän töôïng hay naêm yeáu toá keát thaønh 

söï toàn taïi cuûa chuùng sanh. Theo trieát hoïc Phaät giaùo, moãi hieän höõu caù 

nhaân goàm naêm thaønh toá hay uaån, ñoù laø saéc, thoï, töôûng, haønh, thöùc, vaø 

vì chuùng luoân thay ñoåi neân nhöõng ai coá gaéng luyeán chaáp vaøo chuùng seõ 

phaûi chòu khoå ñau phieàn naõo. Tuy nhöõng yeáu toá naøy thöôøng ñöôïc coi 

nhö laø “söï luyeán aùi cuûa caùc uaån” vì, duø chuùng laø voâ thöôøng vaø luoân 

thay ñoåi, phaøm phu luoân luoân phaùt trieån nhöõng ham muoán veà chuùng. 

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm nhoùm caáu thaønh 

moät con ngöôøi (nguõ uaån). Nguõ uaån laø naêm thöù laøm thaønh con ngöôøi. 

Nguõ uaån laø caên ñeá cuûa moïi si meâ laøm cho chuùng sanh xa rôøi Phaät Taùnh 

haèng höõu cuûa mình. Nguõ uaån ñöôïc coi nhö laø nhöõng ma quaân choáng laïi 

vôùi Phaät tính nôi moãi con ngöôøi. Saéc cuøng boán yeáu toá tinh thaàn cuøng 

nhau keát hôïp thaønh ñôøi soáng. Baûn chaát thöïc söï cuûa naêm uaån naày ñöôïc 

giaûi thích trong giaùo lyù cuûa nhaø Phaät nhö sau: “Saéc töông ñoàng vôùi moät 

ñoáng boït bieån, thoï nhö boït nöôùc, töôûng moâ taû nhö aûo aûnh, haønh nhö caây 

chuoái vaø thöùc nhö moät aûo töôûng. Thieàn sö Thích Nhaát Haïnh vieát trong 

quyeån 'Traùi Tim Hieåu Bieát': Neáu toâi caàm moät ly nöôùc vaø hoûi baïn: "Coù 

phaûi caùi ly naøy roãng hay khoâng?" Baïn seõ traû lôøi: "Khoâng, coù ñaày 

nöôùc." Nhöng neáu toâi truùt heát nöôùc vaø hoûi laïi, baïn seõ noùi: "Ñuùng, noù 

roãng." Nhöng, roãng caùi gì? Caùi ly cuûa toâi roãng nöôùc nhöng khoâng roãng 

khoâng khí. Roãng, chính laø roãng caùi gì ñoù. Ñöùc Quaùn Theá AÂm, vò Boà Taùt 

hieän thaân cuûa ñöùc töø bi, noùi trong Taâm Kinh raèng nguõ uaån giai khoâng 

(ñeàu troáng roãng). Ñeå giuùp ñöùc Quaùn Theá AÂm dieãn ñaït chính xaùc hôn, 

chuùng ta coù theå hoûi raèng: "Baïch Boà Taùt, roãng caùi gì?" Nguõ uaån, coù theå 

ñöôïc dòch sang Anh ngöõ laø naêm ñoáng, laø naêm yeáu toá taïo neân con 

ngöôøi. Thaät ra, aáy laø naêm doøng soâng cuøng chaûy trong chuùng ta: doøng 

soâng saéc laø thaân cuûa chuùng ta, doøng soâng thoï, doøng soâng töôûng, doøng 

soâng haønh, doøng soâng thöùc. Naêm doøng soâng ñoù lieân tuïc chaûy qua ngöôøi 

chuùng ta. Ñöùc Quaùn Theá AÂm chieáu nguõ uaån vaø thaáy raèng khoâng moät 

uaån naøo coù theå töï thaân toàn taïi moät caùch ñoäc laäp. Thaân saéc roãng caùi töï 

ngaõ voán toàn taïi rieâng bieät, nhöng laïi haøm chöùa vuõ truï vaïn höõu. Ñieàu 



 17 

naøy cuõng ñuùng vôùi caùc uaån kia, thoï, töôûng, haønh vaø thöùc cuõng ñeàu nhö 

vaäy.  

Theo Thieàn Sö Suøng Sôn Haïnh Nguyeän trong quyeån Thieàn Ñònh 

Chæ Nam, Taâm Kinh daïy raèng: "Saéc laø khoâng, khoâng laø saéc." Nhieàu 

ngöôøi khoâng hieåu ñöôïc yù nghóa cuûa caâu naøy, keå caû nhöõng ngöôøi ñaõ 

quaùn töôûng nhieàu naêm. Nhöng coù moät caùch hieåu raát ñôn giaûn, döïa theo 

cuoäc soáng ñôøi thöôøng cuûa chuùng ta. Chaúng haïn, ñaây laø chieác gheá baèng 

caây. Chieác gheá maøu naâu, chaéc chaén, naëng neà vaø coù veû raát beàn vöõng. 

Baïn ngoài leân, chieác gheá chòu söùc naëng cuûa baïn moät caùch vöõng chaõi. 

Baïn ñaët ñoà ñaïc leân gheá cuõng khoâng sao. Nhöng roài baïn chaâm löûa vaøo 

gheá vaø boû ñi. Moät laùt sau khi baïn trôû laïi, chieác gheá khoâng coøn nöõa! Caùi 

vaät vöøa môùi ñaây coù veû chaéc chaén, beàn vöõng, vaø hieän thaät maø baây giôø 

chæ coøn laø moät ñoáng tro buïi, bò gioù thoåi bay töù taùn. Thí duï naøy chæ ra 

tính khoâng cuûa caùi gheá; noù khoâng phaûi laø moät vaät thöôøng truï. Noù luoân 

thay ñoåi, khoâng töï hieän höõu. Khoâng choùng thì chaày, cuoái cuøng caùi gheá 

seõ thay ñoåi, bieán thaønh moät thöù khaùc. Vì vaäy, caùi gheá maøu naâu naøy 

hoaøn toaøn laø "khoâng". Nhöng daàu baûn chaát voán khoâng, caùi "khoâng" aáy 

vaãn laø "saéc": baïn coù theå ngoài leân chieác gheá vaø noù vaãn chòu ñöôïc baïn 

ñaáy. "Saéc laø khoâng, khoâng laø saéc." 

Thieàn sö Thích Nhaát Haïnh vieát trong quyeån 'Traùi Tim Hieåu Bieát': 

Neáu toâi caàm moät ly nöôùc vaø hoûi baïn: "Coù phaûi caùi ly naøy roãng hay 

khoâng?" Baïn seõ traû lôøi: "Khoâng, coù ñaày nöôùc." Nhöng neáu toâi truùt heát 

nöôùc vaø hoûi laïi, baïn seõ noùi: "Ñuùng, noù roãng." Nhöng, roãng caùi gì? Caùi 

ly cuûa toâi roãng nöôùc nhöng khoâng roãng khoâng khí. Roãng, chính laø roãng 

caùi gì ñoù. Ñöùc Quaùn Theá AÂm, vò Boà Taùt hieän thaân cuûa ñöùc töø bi, noùi 

trong Taâm Kinh raèng nguõ uaån giai khoâng (ñeàu troáng roãng). Ñeå giuùp 

ñöùc Quaùn Theá AÂm dieãn ñaït chính xaùc hôn, chuùng ta coù theå hoûi raèng: 

"Baïch Boà Taùt, roãng caùi gì?" Nguõ uaån, coù theå ñöôïc dòch sang Anh ngöõ 

laø naêm ñoáng, laø naêm yeáu toá taïo neân con ngöôøi. Thaät ra, aáy laø naêm 

doøng soâng cuøng chaûy trong chuùng ta: doøng soâng saéc laø thaân cuûa chuùng 

ta, doøng soâng thoï, doøng soâng töôûng, doøng soâng haønh, doøng soâng thöùc. 

Naêm doøng soâng ñoù lieân tuïc chaûy qua ngöôøi chuùng ta. Ñöùc Quaùn Theá 

AÂm chieáu nguõ uaån vaø thaáy raèng khoâng moät uaån naøo coù theå töï thaân toàn 

taïi moät caùch ñoäc laäp. Thaân saéc roãng caùi töï ngaõ voán toàn taïi rieâng bieät, 

nhöng laïi haøm chöùa vuõ truï vaïn höõu. Ñieàu naøy cuõng ñuùng vôùi caùc uaån 

kia, thoï, töôûng, haønh vaø thöùc. 
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Thieàn sö Thoâng Thieàn (?-1228) laø moät vò Thieàn sö Vieät Nam, queâ 

ôû An La, Baéc Vieät. Ngaøi laø ñeä töû cuûa Thieàn sö Thöôøng Chieáu taïi chuøa 

Luïc Toå. Sau khi trôû thaønh phaùp töû ñôøi thöù 13 doøng Thieàn Voâ Ngoân 

Thoâng, ngaøi trôû veà laøng cuõ ñeå chaán höng vaø hoaèng hoùa Phaät giaùo cho 

ñeán khi ngaøi thò tòch vaøo naêm 1228. Ngaøi thöôøng nhaéc nhôû ñeä töû: “Coå 

ñöùc thöôøng khuyeân daïy raèng chæ neân xem naêm uaån ñeàu khoâng, töù ñaïi 

voâ ngaõ, chaân taâm khoâng töôùng, khoâng ñi, khoâng laïi. Khi sanh taùnh 

chaúng ñeán; khi töû taùnh chaúng ñi; yeân tónh, troøn laëng, taâm caûnh nhaát 

nhö. Chæ hay nhö theá, lieàn ñoù choùng lieãu ngoä, khoâng bò ba ñôøi raøng 

buoäc, beøn laø ngöôøi xuaát theá. Caàn thieát chaúng ñöôïc coù moät maûy may thuù 

höôùng. Phaøm phu khoâng nhìn nguõ uaån nhö laø nhöõng hieän töôïng maø 

chuùng ta laïi nhìn chuùng nhö moät thöïc theå do bôûi taâm meâ môø löøa doái 

chuùng ta, do ham ham muoán baåm sinh cuûa chuùng ta cho nhöõng thöù treân 

laø cuûa ta ñeå thoûa maõn caùi ‘Ngaõ’ quan troïng cuûa chuùng ta. Kyø thaät, baûn 

chaát thöïc söï cuûa naêm uaån naày ñöôïc giaûi thích trong giaùo lyù cuûa nhaø 

Phaät nhö sau: ‘Saéc töông ñoàng vôùi moät ñoáng boït bieån, thoï nhö boït 

nöôùc, töôûng moâ taû nhö aûo aûnh, haønh nhö caây chuoái vaø thöùc nhö moät aûo 

töôûng.’ Theo kinh Thuû Laêng Nghieâm, caùc töôùng huyeãn hoùa nôi phuø 

traàn ñeàu do nôi voïng nieäm phaân bieät maø sinh ra, laïi cuõng do nôi ñoù maø 

maát. Huyeãn voïng laø caùi töôùng beân ngoaøi. Tính saâu xa vaãn laø dieäu giaùc 

minh. Nhö vaäy cho ñeán nguõ aám, luïc nhaäp, töø thaäp nhò xöù ñeán thaäp baùt 

giôùi, khi nhaân duyeân hoøa hôïp, hö voïng nhö coù sinh. Khi nhaân duyeân 

chia reõ, hö voïng goïi laø dieät. Khoâng bieát raèng duø sinh dieät, ñi laïi, ñeàu 

trong voøng Nhö Lai taïng truøm khaép möôøi phöông, khoâng lay ñoäng, 

khoâng theâm bôùt, sinh dieät. Trong tính chaân thöôøng aáy, caàu nhöõng söï ñi, 

laïi, meâ, ngoä, sinh, töû, ñeàu khoâng theå ñöôïc. Chính vì vaäy neáu chòu nhaãn 

naïi vaø coù yù chí, caùc oâng seõ thaáy ñöôïc boä maët thaät cuûa söï vaät. Neáu caùc 

oâng chòu quay vaøo noäi taâm vaø quaùn chieáu beà saâu cuûa taâm khaûm, chuù 

taâm nhaän xeùt moät caùch khaùch quan, khoâng lieân töôûng ñeán baûn ngaõ, vaø 

chòu trau doài nhö vaäy trong moät thôøi gian, caùc oâng seõ thaáy nguõ uaån 

khoâng phaûi laø moät thöïc theå maø laø moät loaït caùc tieán trình vaät chaát vaø 

tinh thaàn. Roài caùc oâng seõ khoâng coøn laàm laãn caùi beà ngoaøi vôùi caùi thöïc. 

Caùc oâng seõ thaáy nguõ uaån phaùt sinh vaø bieán ñi moät caùch lieân tuïc vaø 

nhanh choùng. Chuùng luoân luoân bieán ñoåi töøng phuùt töøng giaây, khoâng bao 

giôø tónh maø luoân ñoäng, khoâng bao giôø laø thöïc theå maø luoân bieán hieän. 

Ñöùc Phaät ñaõ daïy trong Kinh Laêng Giaø: ‘Nhö Lai khoâng khaùc cuõng 

khoâng phaûi khoâng khaùc vôùi caùc uaån.’” 
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VI. Phaù Tröø Nguõ Uaån: 

Nguõ aám thaïnh suy khoå laø söï khoå ñau veà nhöõng thaïnh suy cuûa thaân 

taâm maø chuùng ta khoâng kieåm soaùt ñöôïc neân khoå ñau phieàn naõo. Nhö 

treân ñaõ noùi, theo Phaät giaùo, coù naêm nhoùm caáu thaønh moät con ngöôøi 

(nguõ uaån). Nguõ uaån laø naêm thöù laøm thaønh con ngöôøi. Thöù nhaát laø “Saéc 

uaån” hay tính vaät theå goàm boán yeáu toá, raén, loûng, nhieät vaø di ñoäng; caùc 

giaùc quan vaø ñoái töôïng cuûa chuùng. Thöù nhì laø “Thoï uaån” hay tính tri 

giaùc goàm taát caû caùc loaïi caûm giaùc sung söôùng, khoù chòu hay döûng döng. 

Thöù ba laø “Töôûng uaån” hay yù thöùc chia caùc tri giaùc ra laøm saùu loaïi 

(saéc, thinh, höông, vò, xuùc, vaø nhöõng aán töôïng tinh thaàn). Thöù tö laø 

“Haønh uaån” hay khaùi nieäm hay haønh ñoäng bao goàm phaàn lôùn nhöõng 

hoaït ñoäng taâm thaàn, yù chí, phaùn xeùt, quyeát taâm, vaân vaân. Thöù naêm laø 

“Thöùc uaån” hay nhaän thöùc bao goàm saùu loaïi yù thöùc naûy sinh töø söï tieáp 

xuùc cuûa giaùc quan töông öùng vôùi moät ñoái töôïng tri giaùc. Nguõ uaån laø caên 

ñeá cuûa moïi si meâ laøm cho chuùng sanh xa rôøi Phaät Taùnh haèng höõu cuûa 

mình. Nguõ uaån ñöôïc coi nhö laø nhöõng ma quaân choáng laïi vôùi Phaät tính 

nôi moãi con ngöôøi. Saéc cuøng boán yeáu toá tinh thaàn cuøng nhau keát hôïp 

thaønh ñôøi soáng. Phaøm phu khoâng nhìn nguõ uaån nhö laø nhöõng hieän töôïng 

maø chuùng ta laïi nhìn chuùng nhö moät thöïc theå do bôûi taâm meâ môø löøa doái 

chuùng ta, do ham muoán baåm sinh cuûa chuùng ta cho nhöõng thöù treân laø 

cuûa ta ñeå thoûa maõn caùi “Ngaõ” quan troïng cuûa chuùng ta. Chính vì theá 

maø Ñöùc Phaät daïy: “Neáu chòu nhaãn naïi vaø coù yù chí, baïn seõ thaáy ñöôïc boä 

maët thaät cuûa söï vaät. Neáu baïn chòu quay vaøo noäi taâm vaø quaùn chieáu beà 

saâu cuûa taâm khaûm, chuù taâm nhaän xeùt moät caùch khaùch quan, khoâng lieân 

töôûng ñeán baûn ngaõ, vaø chòu trau doài nhö vaäy trong moät thôøi gian, baïn 

seõ thaáy nguõ uaån khoâng phaûi laø moät thöïc theå maø laø moät loaït caùc tieán 

trình vaät chaát vaø tinh thaàn. Roài baïn seõ khoâng coøn laàm laãn caùi beà ngoaøi 

vôùi caùi thöïc. Baïn seõ thaáy nguõ uaån phaùt sinh vaø bieán ñi moät caùch lieân 

tuïc vaø nhanh choùng. Chuùng luoân luoân bieán ñoåi töøng phuùt töøng giaây, 

khoâng bao giôø tónh maø luoân ñoäng, khoâng bao giôø laø thöïc theå maø luoân 

bieán hieän.” Haønh giaû tu Thieàn neân luoân thaáy baûn chaát thöïc söï cuûa naêm 

uaån naày vaø luoân nhôù lôøi Phaät daïy veà nhöõng caùch phaù tröø nguõ uaån trong 

kinh Phaùp Hoa, bao goàm caùch phaù tröø saéc aám trong phaåm Döôïc Vöông, 

thoï aám trong phaåm Dieäu AÂm, töôûng aám trong phaåm Quaùn Theá AÂm, 

haønh aám trong phaåm Ñaø La Ni, vaø thöùc aám trong phaåm Dieäu Trang 

Nghieâm Vöông nhö sau: “Saéc töông ñoàng vôùi moät ñoáng boït bieån, thoï 
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nhö boït nöôùc, töôûng moâ taû nhö aûo aûnh, haønh nhö caây chuoái vaø thöùc nhö 

moät aûo töôûng.” Ñieàu naøy cuõng ñuùng vôùi caùc uaån kia, thoï, töôûng, haønh 

vaø thöùc. Neáu chuùng ta tu haønh y theo lôøi Phaät daïy, chaéc chaén chuùng ta 

seõ trieät tieâu ñöôïc saéc aám, thoï aám, töôûng aám, haønh aám vaø thöùc aám moät 

caùch deã daøng.  

 

VII.Xuaát Ly Nguõ Uaån Qua Tu Taäp Tænh Thöùc Nôi Thaân: 

Haønh giaû tu Phaät neân luoân nhôù raèng vaïn söï vaïn vaät khoâng ngöøng 

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

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

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

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

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

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

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

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

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

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

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

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

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

laïi moät caùch tuyeät voïng. Thaân ta voâ thöôøng, taâm ta cuõng voâ thöôøng. 

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

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

khoùc ñoù, haïnh phuùc ñoù roài khoå ñau ñoù. Chính vì vaäy maø vaøo thôøi ñöùc 

Phaät coøn taïi theá, ngaøi ñaõ thöôøng khuyeân chuùng ñeä töû neân coá gaéng xuaát 

ly nguõ uaån baèng caùch tu taäp tænh thöùc nôi thaân.  

Tu taäp tænh thöùc nôi thaân laø moät trong boán nieäm xöù. Töù nieäm xöù laø 

boán ñoái töôïng thieàn quaùn ñeå truï taâm hay boán caùch Thieàn theo Phaät 

giaùo ñeå dieät tröø aûo töôûng vaø ñaït thaønh giaùc ngoä. Phaät giaùo Tieåu thöøa 

goïi nhöõng phöông phaùp naày laø “nghieäp xöù” (kammatthana), laø moät 

trong nhöõng phöông phaùp tö duy phaân bieät. Coù loái boán möôi phaùp 

Thieàn nhö vaäy ñöôïc lieät keâ trong Thanh Tònh Ñaïo Luaän (Visuddhi-

Magga) bao goàm Töù Voâ Löôïng Taâm, Möôøi Baát Tònh, Boán Voâ Saéc, 

Möôøi Bieán Xöù, Möôøi Nieäm, Moät Töôùng vaø Moät Töôûng. Trong Töù 

Nieäm Xöù, quaùn thaân laø quaùn chi tieát veà söï baát tònh cuûa thaân (quaùn thaân 

baát tònh töø ñaàu tôùi chaân, 36 boä phaän ñeàu laø baát tònh), moät trong töù nieäm 



 21 

xöù. Theo Phaät giaùo, thaân vaø taâm laø chaùnh baùo cuûa loaøi höõu tình. Trong 

nguõ uaån, saéc uaån laø thaân. Trong khi taâm bao goàm boán uaån, thoï, töôûng, 

haønh, thöùc. Söï taïo nghieäp nôi thaân tieâu bieåu cho keát quaû cuûa nhöõng 

haønh ñoäng cuûa thaân trong tieàn kieáp. Tuy nhieân, thaân nghieäp khoù ñöôïc 

thaønh laäp hôn yù vaø khaåu nghieäp, vì nhö coù luùc naøo ñoù mình muoán duøng 

thaân laøm vieäc aùc thì coøn coù theå bò luaân lyù, ñaïo ñöùc hay cha meï, anh 

em, thaày baïn, luaät phaùp ngaên caûn, neân khoâng daùm laøm, hoaëc khoâng 

laøm ñöôïc. Vì theá neân cuõng chöa keát thaønh thaân nghieäp ñöôïc. Hai 

nghieäp khaùc laø khaåu vaø yù nghieäp. Thaân kieán laø aûo töôûng cho raèng thaân 

mình laø coù thaät, ñaây laø moät trong nguõ kieán. Thaân kieán laø yù töôûng veà 

moät caùi ngaõ, moät trong tam keát. Coù hai caùch maø ngöôøi ta coù theå ñi ñeán 

caùi quan nieäm cho raèng coù söï hieän höõu thöïc söï cuûa moät caùi ngaõ, moät laø 

söï töôûng töôïng chuû quan, hai laø quan nieäm khaùch quan veà thöïc tính. 

Thaân kieán laø töôûng raèng caùi ngaõ cuaû chính mình laø lôùn nhaát vaø laø taùi 

saûn quí baùu nhaát: Tin raèng caùi ta laø lôùn nhaât vaø vò ñaïi nhaát, neân muïc haï 

voâ nhaân. Chæ coù caùi ta laø quyù baùu nhöùt maø thoâi, ngöôøi khaùc khoâng ñaùng 

keå. Mình tìm föû ñeå chaø ñaïp hay möu hai ngöôøi khaùc. Haønh giaû tu Phaät 

neân luoân nhôù raèng Thaân laø moät ñoái töôïng cuûa Thieàn. Muïc ñích ñaàu 

tieân cuûa thieàn taäp laø ñeå nhaän thöùc baûn chaát thaät cuûa thaân maø khoâng 

chaáp vaøo noù. Ña phaàn chuùng ta nhaän thaân laø mình hay mình laø thaân. 

Tuy nhieân sau moät giai ñoaïn thieàn taäp, chuùng ta seõ khoâng coøn chuù yù 

nghó raèng mình laø moät thaân, chuùng ta seõ khoâng coøn ñoàng hoùa mình vôùi 

thaân. Luùc ñoù chuùng ta chæ nhìn thaân nhö moät taäp hôïp cuûa nguõ uaån, tan 

hôïp voâ thöôøng, chöù khoâng phaûi laø nhöùt theå baát ñònh; luùc ñoù chuùng ta seõ 

khoâng coøn laàm laãn caùi giaû vôùi caùi thaät nöõa. Tænh thöùc veà thaân trong 

nhöõng sinh hoaït haèng ngaøy, nhö ñi, ñöùng, naèm, ngoài, nhìn ai, nhìn 

quang caûnh, cuùi xuoáng, duoãi thaân, maëc quaàn aùo, taêm röõa, aên uoáng, 

nhai, noùi chuyeän, vaân vaân. Muïc ñích laø chuù yù vaøo thaùi ñoä cuûa mình chöù 

khoâng chaïy theo nhöõng bieán chuyeån. Coù ngöôøi cho raèng luaän thuyeát 

“Thaân Taâm Voâ Thöôøng” cuûa ñaïo Phaät phaûi chaêng voâ tình gieo vaøo 

loøng moïi ngöôøi quan nieäm chaùn ñôøi, thoái chí. Neáu thaân vaø taâm cuõng 

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

laøm thaønh söï nghieäp lôùn lao cuõng khoâng ñi ñeán ñaâu. Môùi nghe töôûng 

chöøng nhö phaàn naøo coù lyù, 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 
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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.  

Theo Kinh Nieäm Xöù, haønh giaû neân “quaùn nieäm thaân theå trong thaân 

theå, quaùn nieäm caûm thoï trong caûm thoï, quaùn nieäm taâm thöùc nôi taâm 

thöùc, quaùn nieäm ñoái töôïng taâm thöùc nôi ñoái töôïng taâm thöùc.” Nghóa laø 

haønh giaû phaûi soáng chaùnh nieäm vôùi thaân theå, chöù khoâng phaûi laø khaûo 

cöùu veà thaân theå nhö moät ñoái töôïng, soáng chaùnh nieäm vôùi caûm giaùc, taâm 

thöùc vaø ñoái töôïng taâm thöùc chöù khoâng phaûi laø khaûo cöùu veà caûm giaùc, 

taâm thöùc vaø ñoái töôïng taâm thöùc nhö nhöõng ñoái töôïng. Khi chuùng ta 

quaùn nieäm veà thaân theå, chuùng ta soáng vôùi thaân theå cuûa chuùng ta nhö 

moät thöïc taïi vôùi taát caû söï chaêm chuù vaø tænh taùo cuûa mình, mình vaø thaân 

theå laø moät, cuõng nhö khi aùnh saùng chieáu vaøo moät nuï hoa noù thaâm nhaäp 

vaøo nuï hoa vaø laøm cho nuï hoa heù nôû. Coâng phu quaùn nieäm laøm phaùt 

hieän khoâng phaûi laø moät yù nieäm veà thöïc taïi maø laø moät caùi thaáy tröïc tieáp 

veà thöïc taïi. Caùi thaáy ñoù laø tueä, döïa treân nieäm vaø ñònh. Ngöôøi tu Phaät 

chôn thuaàn phaûi neân luoân nhôù raèng thaân naøy chæ laø do söï keát hôïp cuûa töù 

ñaïi vaø nguõ uaån; trong khi ñoù, töù ñaïi thì baát tònh vaø nguõ uaån thì khoâng 

coù töï ngaõ. Neáu thaáy ñöôïc nhö vaäy thì chuùng ta seõ luoân coù moät caùi nhìn 

ñuùng ñaén veà thaân ngöôøi. Theo Kinh Töù Nieäm Xöù trong Kinh Trung Boä 

coù saùu böôùc quaùn thaân. Thöù nhaát laø “Tænh Thöùc Veà Hôi Thôû”: Ñöùc 

Phaät daïy: “Naày caùc Tyø Kheo, theá naøo laø Tyø Kheo soáng quaùn nieäm thaân 

theå treân thaân theå? Naøy caùc Tyø Kheo, ôû ñaây, Tyø Kheo ñi ñeán khu röøng, 

ñi ñeán goác caây, hay ñi ñeán ngoâi nhaø troáng, vaø ngoài kieát giaø, löng thaúng 

vaø an truù trong chaùnh nieäm tröôùc maët. Vò aáy thôû voâ tænh giaùc laø mình 

ñang thôû voâ; vò aáy thôû ra tænh giaùc laø mình ñang thôû ra. Thôû voâ moät hôi 

daøi, vò aáy yù thöùc raèng: ‘Toâi ñang thôû voâ moät hôi daøi.’ Thôû ra moät hôi 

daøi, vò aáy yù thöùc raèng: ‘Toâi ñang thôû ra moät hôi daøi.’ Thôû voâ moät hôi 

ngaén, vò aáy yù thöùc raèng: ‘Toâi ñang thôû voâ moät hôi ngaén.’ Thôû ra moät 

hôi ngaén, vò aáy yù thöùc raèng: ‘Toâi ñang thôû ra moät hôi ngaén.’ Vò aáy taäp 

‘caûm giaùc toaøn thaân, toâi seõ thôû voâ.’ Vò aáy taäp ‘caûm giaùc toaøn thaân, toâi 

seõ thôû ra.’ Vò aáy taäp ‘an tònh toaøn thaân, toâi seõ thôû voâ.’ Vò aáy taäp ‘an 

tònh toaøn thaân, toâi seõ thôû ra.’ Naøy caùc Tyø Kheo, nhö ngöôøi thôï quay 

hay hoïc troø ngöôøi thôï quay thieän xaûo khi quay daøi, tueä tri: ‘Toâi quay 

daøi’ hay khi quay ngaén, vò aáy yù thöùc raèng: ‘Toâi quay ngaén.’ Cuõng vaäy, 

naøy caùc Tyø Kheo, Tyø Kheo thôû voâ daøi, yù thöùc raèng: ‘Toâi ñang thôû voâ 
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daøi.’ Thôû ra daøi, yù thöùc raèng: ‘Toâi ñang thôû ra daøi.’ Thôû voâ ngaén, yù 

thöùc raèng: ‘Toâi ñang thôû voâ ngaén.’ Thôû ra ngaén, yù thöùc raèng: ‘Toâi ñang 

thôû ra ngaén.’ Vò aáy taäp: ‘Toâi coù yù thöùc roõ reät veà troïn caû hôi thôû maø toâi 

ñang thôû vaøo.’ Vò aáy taäp: ‘Toâi coù yù thöùc roõ reät veà troïn caû hôi thôû maø toâi 

ñang thôû ra.’ Vò aáy taäp: ‘Toâi ñang thôû vaøo vaø laøm cho söï ñieàu haønh 

trong thaân theå toâi trôû neân an tònh.’ Vò aáy taäp: ‘Toâi ñang thôû ra vaø laøm 

cho söï ñieàu haønh trong thaân theå toâi trôû neân an tònh.’ Nhö vaäy, khi vò aáy 

soáng quaùn nieäm thaân theå treân noäi thaân; hay soáng quaùn nieäm thaân theå 

treân ngoaïi thaân; hay soáng quaùn nieäm thaân theå treân caû noäi thaân laãn 

ngoaïi thaân; hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân thaân theå; hay 

soáng quaùn nieäm taùnh dieät taän treân thaân theå; hay soáng quaùn nieäm taùnh 

sanh dieät treân thaân theå. Hoaëc ngöôøi aáy quaùn nieäm: ‘Coù thaân ñaây,’ vò aáy 

an truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh 

nieäm. Vaø vò aáy khoâng nöông töïa, khoâng chaáp tröôùc vaät gì treân ñôøi. Naày 

caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm thaân theå treân thaân 

theå.” Thöù nhì laø “Quaùn Veà Töù Oai Nghi Nôi Thaân”: Ñöùc Phaät daïy 

tieáp: “Naøy caùc Tyø Kheo, Tyø Kheo ñi, yù thöùc raèng: ‘Toâi ñang ñi.’ Khi 

ñöùng, yù thöùc raèng: ‘Toâi ñang ñöùng.’ Khi ngoài, yù thöùc raèng: ‘Toâi ñang 

ngoài.’ Khi naèm, yù thöùc raèng: ‘Toâi ñang naèm.’ Thaân theå ñöôïc xöû duïng 

nhö theá naøo, vò aáy yù thöùc thaân theå nhö theá aáy. Vò aáy soáng quaùn nieäm 

thaân theå treân noäi thaân; hay vò aáy soáng quaùn nieäm thaân theå treân ngoaïi 

thaân; hay vò aáy soáng quaùn nieäm thaân theå treân caû noäi thaân laãn ngoaïi 

thaân; hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân thaân theå; hay vò aáy 

soáng quaùn nieäm taùnh dieät taän treân thaân theå; hay vò aáy soáng quaùn nieäm 

taùnh sanh dieät treân thaân theå. “Coù thaân ñaây,” vò aáy an truù trong chaùnh 

nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy 

soáng khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi naày. Naøy 

caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm thaân theå treân thaân 

theå.” Thöù ba laø “Hoaøn Toaøn Tænh Thöùc Nôi Thaân”: Ñöùc Phaät daïy 

tieáp “Naøy caùc Tyø Kheo, Tyø Kheo khi böôùc tôùi böôùc lui, bieát roõ vieäc 

mình ñang laøm; khi ngoù tôùi ngoù lui, bieát roõ vieäc mình ñang laøm; khi co 

tay, khi duoãi tay, bieát roõ vieäc mình ñang laøm; khi maëc aùo Taêng Giaø Leâ, 

mang baùt, mang y, bieát roõ vieäc mình ñang laøm; khi aên, uoáng, nhai, 

neám, bieát roõ vieäc mình ñang laøm; khi ñaïi tieåu tieän, bieát roõ vieäc mình 

ñang laøm; khi ñi, ñöùng, ngoài, nguû, thöùc, noùi, im laëng, bieát roõ caùc vieäc 

mình ñang laøm. Nhö vaäy, vò aáy soáng quaùn nieäm thaân theå treân noäi thaân; 

hay soáng quaùn nieäm thaân theå treân ngoaïi thaân; hay soáng quaùn nieäm thaân 
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theå treân caû noäi thaân laãn ngoaïi thaân. Hay vò aáy soáng quaùn nieäm taùnh 

sanh khôûi treân thaân theå; hay soáng quaùn nieäm taùnh dieät taän treân thaân 

theå; hay soáng quaùn nieäm taùnh sanh dieät treân thaân theå. “Coù thaân ñaây,” 

vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, 

chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, khoâng chaáp tröôùc moät vaät 

gì treân ñôøi. Naøy caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm 

thaân theå treân thaân theå.” Thöù tö laø “Quaùn Thaân Ueá Tröôïc”: Ñöùc Phaät 

daïy tieáp: “Naøy caùc Tyø Kheo, Tyø Kheo quan saùt thaân naày, töø goùt chaân 

trôû leân vaø töø ñænh toùc trôû xuoáng, bao boïc bôûi moät lôùp da vaø chöùa ñaày 

nhöõng vaät baát tònh khaùc nhau. Trong thaân naày: ‘Ñaây laø toùc, loâng, moùng, 

raêng, da, thòt, gaân, xöông, thaän, tuûy, tim, gan, hoaønh caùch moâ, laù laùch, 

phoåi, ruoät, maøng ruoät buïng, phaân, maät, ñaøm, muû, maùu, moà hoâi, môõ, 

nöôùc maét, môõ da, nöôùc mieáng, nöôùc muû, nöôùc ôû khôùp xöông, nöôùc 

tieåu.’ Naøy caùc Tyø Kheo, cuõng nhö moät bao ñoà, hai ñaàu troáng ñöïng ñaày 

caùc loaïi haït nhö gaïo, luùa, ñaäu xanh, ñaäu lôùn, meø, gaïo ñaõ xay roài. Moät 

ngöôøi coù maét, ñoå caùc hoät aáy ra vaø quan saùt: ‘Ñaây laø hoät gaïo, ñaây laø hoät 

luùa, ñaây laø ñaäu xanh, ñaây laø ñaäu lôùn, ñaây laø meø, ñaây laø hoät luùa ñaõ xay 

roài.’ Cuõng vaäy, naày caùc Tyø Kheo, moät Tyø Kheo quan saùt thaân naày döôùi 

töø baøn chaân trôû leân treân cho ñeán ñaûnh toùc, bao boïc bôûi da vaø chöùa ñaày 

nhöõng vaät baát tònh khaùc nhau. Trong thaân naày: ‘Ñaây laø toùc, loâng, moùng, 

raêng, da, thòt, gaân, xöông, tuûy, thaän, tim, gan, hoaønh caùch moâ, laù laùch, 

phoåi, ruoät, maøng ruoät, buïng, phaân, maät, ñaøm, muû, maùu, moà hoâi, môõ, 

nöôùc maét, môõ da, nöôùc mieáng, nöôùc muû, nöôùc ôû khôùp xöông, nöôùc 

tieåu.’ Nhö vaäy vò aáy soáng quaùn nieäm thaân theå treân noäi thaân; hay soáng 

quaùn nieäm thaân treân ngoaïi thaân; hay soáng quaùn nieäm thaân theå treân caû 

noäi thaân laãn ngoaïi thaân. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân 

thaân theå; hay soáng quaùn nieäm taùnh dieät taän treân thaân theå; hay soáng 

quaùn nieäm taùnh sanh dieät treân thaân theå. ‘Coù thaân ñaây,’ vò aáy an truù 

chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø 

vò aáy soáng khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày 

caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm thaân theå treân thaân 

theå.” Thöù naêm laø “Quaùn Töù Ñaïi Nôi Thaân”: Ñöùc Phaät laïi daïy tieáp: 

“Naày caùc Tyø Kheo, Tyø Kheo quan saùt thaân naày veà caùc vò trí caùc giôùi vaø 

söï saép ñaët caùc giôùi: ‘Trong thaân naày coù ñòa ñaïi, thuûy ñaïi, hoûa ñaïi, vaø 

phong ñaïi.’ Naày caùc Tyø Kheo, nhö moät ngöôøi ñoà teå thieän xaûo, hay ñeä 

töû cuûa moät ngöôøi ñoà teå gieát moät con boø, ngoài caét chia töøng phaàn taïi ngaõ 

tö ñöôøng. Cuõng vaäy, naày caùc Tyø Kheo, Tyø Kheo quaùn saùt thaáy thaân 
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naày veà vò trí caùc giôùi: ‘Trong thaân naày coù ñòa ñaïi, thuûy ñaïi vaø phong 

ñaïi.’ Nhö vaäy vò aáy soáng quaùn nieäm thaân theå treân noäi thaân; hay soáng 

quaùn nieäm thaân theå treân ngoaïi thaân; hay soáng quaùn nieäm thaân theå treân 

caû noäi thaân laãn ngoaïi thaân. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi 

treân thaân theå; hay soáng quaùn nieäm taùnh dieät taän treân thaân theå. Hay 

soáng quaùn nieäm taùnh sanh dieät treân thaân theå. Coù thaân ñaây, vò aáy an truù 

chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø 

vò aáy soáng khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày 

caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm thaân theå treân thaân 

theå.” Thöù saùu laø “Cöûu Quaùn Veà Nghóa Ñòa”: Ñöùc Phaät laïi daïy tieáp: 

“Naày caùc Tyø Kheo, Tyø Kheo nhö thaáy moät thi theå bò quaêng boû trong 

nghóa ñòa moät ngaøy, hai ngaøy, ba ngaøy, thi theå aáy tröông phoàng leân, 

xanh ñen laïi, naùt thoái ra. Tyø Kheo quaùn nieäm- thaân theå aáy nhö sau: 

‘Thaân naày taùnh chaát laø nhö vaäy, baûn taùnh laø nhö vaäy, khoâng vöôït khoûi 

taùnh chaát aáy. Nhö vaäy vò aáy soáng quaùn nieäm thaân theå treân noäi thaân; 

hay soáng quaùn nieäm thaân theå treân ngoaïi thaân; hay soáng quaùn nieäm thaân 

theå treân caû noäi thaân laãn ngoaïi thaân. Hay vò aáy soáng quaùn nieäm taùnh 

sanh khôûi treân thaân theå; hay soáng quaùn nieäm taùnh dieät taän treân thaân 

theå; hay soáng quaùn nieäm taùnh sanh dieät treân thaân theå. ‘Coù thaân ñaây, vò 

aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh 

nieäm. Vaø vò aáy soáng khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì 

treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm thaân 

theå treân thaân theå. Laïi nöõa, naày caùc Tyø Kheo, Tyø Kheo nhö thaáy moät thi 

theå bò quaêng boû trong nghóa ñòa, bò caùc loaøi quaï aên, hay bò caùc loaøi dieàu 

haâu aên, hay bò caùc chim keân keân aên, hay bò caùc loaøi choù aên, hay bò caùc 

loaøi giaû can aên, hay bò caùc loaøi doøi boï ruùc ræa. Tyø Kheo quaùn chieáu söï 

thöïc aáy vaøo thaân theå cuûa chính mình: ‘Thaân naày taùnh chaát laø nhö vaäy, 

baûn chaát laø nhö vaäy, khoâng vöôït khoûi taùnh chaát aáy.’ Nhö vaäy vò aáy 

soáng quaùn nieäm thaân theå treân noäi thaân; hay soáng quaùn nieäm thaân theå 

treân ngoaïi thaân; hay soáng quaùn nieäm thaân theå treân caû noäi thaân laãn 

ngoaïi thaân. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân thaân theå; 

hay soáng quaùn nieäm taùnh dieät taän treân thaân theå. Hay soáng quaùn nieäm 

taùnh sanh dieät treân thaân theå. Coù thaân ñaây, vò aáy an truù chaùnh nieäm nhö 

vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng 

khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø 

Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm thaân theå treân thaân theå. Naày 

caùc Tyø Kheo, laïi nöõa, Tyø Kheo nhö thaáy moät thi theå bò quaêng boû trong 
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nghóa ñòa, vôùi caùc boä xöông coøn lieân keát vôùi nhau, coøn dính thòt  vaø 

maùu, coøn ñöôïc noái lieàn bôûi caùc ñöôøng gaân…, vôùi caùc boä xöông coøn 

lieân keát vôùi nhau, khoâng coøn dính thòt, nhöng coøn dính maùu, coøn ñöôïc 

caùc ñöôøng gaân coät laïi vôùi nhau…, vôùi caùc boä xöông khoâng coøn dính 

thòt, khoâng coøn dính maùu, khoâng coøn ñöôïc caùc ñöôøng gaân coät laïi vôùi 

nhau, chæ coøn coù xöông khoâng dính laïi vôùi nhau, raõi raùc choã naày choã 

kia. ÔÛ ñaây laø xöông tay, ôû ñaây laø xöông chaân, ôû ñaây laø xöông oáng, ôû 

ñaây laø xöông baép veá, ôû ñaây laø xöông moâng, ôû ñaây laø xöông soáng, ôû ñaây 

laø xöông ñaàu. Tyø Kheo aáy quaùn nieäm thaân aáy nhö sau: ‘Thaân naày taùnh 

chaát laø nhö vaäy, baûn taùnh laø nhö vaäy, khoâng vöôït khoûi taùnh taùnh chaát 

aáy.’ Nhö vaäy vò aáy soáng quaùn nieäm thaân theå treân noäi thaân; hay soáng 

quaùn nieäm thaân theå treân ngoaïi thaân; hay soáng quaùn nieäm thaân theå treân 

caû noäi thaân laãn ngoaïi thaân. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi 

treân thaân theå; hay soáng quaùn nieäm taùnh dieät taän treân thaân theå. Hay 

soáng quaùn nieäm taùnh sanh dieät treân thaân theå. “Coù thaân ñaây, vò aáy an truù 

chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø 

vò aáy soáng khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày 

caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm thaân theå treân thaân 

theå. Laïi nöõa, naày caùc Tyø Kheo, Tyø Kheo nhö thaáy moät thi theå bò quaêng 

boû trong nghóa ñòa, chæ coøn toaøn xöông traéng maøu voû oác…, chæ coøn moät 

ñoáng xöông laâu hôn ba naêm…, chæ coøn laø xöông thoái trôû thaønh boät. Tyø 

Kheo aáy quaùn nieäm thaân aáy nhö sau: ‘Thaân naày taùnh chaát laø nhö vaäy, 

baûn taùnh laø nhö vaäy, khoâng vöôït khoûi taùnh taùnh chaát aáy.’ Nhö vaäy vò 

aáy soáng quaùn nieäm thaân theå treân noäi thaân; hay soáng quaùn nieäm thaân 

theå treân ngoaïi thaân; hay soáng quaùn nieäm thaân theå treân caû noäi thaân laãn 

ngoaïi thaân. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân thaân theå; 

hay soáng quaùn nieäm taùnh dieät taän treân thaân theå. Hay soáng quaùn nieäm 

taùnh sanh dieät treân thaân theå. “Coù thaân ñaây, vò aáy an truù chaùnh nieäm nhö 

vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng 

khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø 

Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm thaân theå treân thaân theå.” 

Thieàn quaùn quan troïng nhaát veà söï baát tònh cuûa thaân laø quaùn thaân 

baát tònh töø ñaàu tôùi chaân, 36 boä phaän ñeàu laø baát tònh, moät trong töù nieäm 

xöù. Theo Kinh Nieäm Xöù, haønh giaû neân “quaùn nieäm thaân theå trong thaân 

theå, quaùn nieäm caûm thoï trong caûm thoï, quaùn nieäm taâm thöùc nôi taâm 

thöùc, quaùn nieäm ñoái töôïng taâm thöùc nôi ñoái töôïng taâm thöùc.” Nghóa laø 

haønh giaû phaûi soáng chaùnh nieäm vôùi thaân theå, chöù khoâng phaûi laø khaûo 
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cöùu veà thaân theå nhö moät ñoái töôïng, soáng chaùnh nieäm vôùi caûm giaùc, taâm 

thöùc vaø ñoái töôïng taâm thöùc chöù khoâng phaûi laø khaûo cöùu veà caûm giaùc, 

taâm thöùc vaø ñoái töôïng taâm thöùc nhö nhöõng ñoái töôïng. Khi chuùng ta 

quaùn nieäm veà thaân theå, chuùng ta soáng vôùi thaân theå cuûa chuùng ta nhö 

moät thöïc taïi vôùi taát caû söï chaêm chuù vaø tænh taùo cuûa mình, mình vaø thaân 

theå laø moät, cuõng nhö khi aùnh saùng chieáu vaøo moät nuï hoa noù thaâm nhaäp 

vaøo nuï hoa vaø laøm cho nuï hoa heù nôû. Coâng phu quaùn nieäm laøm phaùt 

hieän khoâng phaûi laø moät yù nieäm veà thöïc taïi maø laø moät caùi thaáy tröïc tieáp 

veà thöïc taïi. Caùi thaáy ñoù laø tueä, döïa treân nieäm vaø ñònh. Ñöùc Phaät daïy: 

“Naøy caùc Tyø Kheo, Tyø Kheo quan saùt thaân naày, töø goùt chaân trôû leân vaø 

töø ñænh toùc trôû xuoáng, bao boïc bôûi moät lôùp da vaø chöùa ñaày nhöõng vaät 

baát tònh khaùc nhau. Trong thaân naày: ‘Ñaây laø toùc, loâng, moùng, raêng, da, 

thòt, gaân, xöông, thaän, tuûy, tim, gan, hoaønh caùch moâ, laù laùch, phoåi, ruoät, 

maøng ruoät buïng, phaân, maät, ñaøm, muû, maùu, moà hoâi, môõ, nöôùc maét, môõ 

da, nöôùc mieáng, nöôùc muû, nöôùc ôû khôùp xöông, nöôùc tieåu’. Naøy caùc Tyø 

Kheo, cuõng nhö moät bao ñoà, hai ñaàu troáng ñöïng ñaày caùc loaïi haït nhö 

gaïo, luùa, ñaäu xanh, ñaäu lôùn, meø, gaïo ñaõ xay roài. Moät ngöôøi coù maét, ñoå 

caùc hoät aáy ra vaø quan saùt: ‘Ñaây laø hoät gaïo, ñaây laø hoät luùa, ñaây laø ñaäu 

xanh, ñaây laø ñaäu lôùn, ñaây laø meø, ñaây laø hoät luùa ñaõ xay roài.’ Cuõng vaäy, 

naày caùc Tyø Kheo, moät Tyø Kheo quan saùt thaân naày döôùi töø baøn chaân trôû 

leân treân cho ñeán ñaûnh toùc, bao boïc bôûi da vaø chöùa ñaày nhöõng vaät baát 

tònh khaùc nhau. Trong thaân naày: ‘Ñaây laø toùc, loâng, moùng, raêng, da, thòt, 

gaân, xöông, tuûy, thaän, tim, gan, hoaønh caùch moâ, laù laùch, phoåi, ruoät, 

maøng ruoät, buïng, phaân, maät, ñaøm, muû, maùu, moà hoâi, môõ, nöôùc maét, môõ 

da, nöôùc mieáng, nöôùc muû, nöôùc ôû khôùp xöông, nöôùc tieåu.’ Laïi nöõa, naày 

caùc Tyø Kheo, Tyø Kheo quan saùt thaân naày veà caùc vò trí caùc giôùi vaø söï 

saép ñaët caùc giôùi: “Trong thaân naày coù ñòa ñaïi, thuûy ñaïi, hoûa ñaïi, vaø 

phong ñaïi.” Naày caùc Tyø Kheo, nhö moät ngöôøi ñoà teå thieän xaûo, hay ñeä 

töû cuûa moät ngöôøi ñoà teå gieát moät con boø, ngoài caét chia töøng phaàn taïi ngaõ 

tö ñöôøng. Cuõng vaäy, naày caùc Tyø Kheo, Tyø Kheo quaùn saùt thaáy thaân 

naày veà vò trí caùc giôùi: “Trong thaân naày coù ñòa ñaïi, thuûy ñaïi vaø phong 

ñaïi. Laïi nöõa, naày caùc Tyø Kheo, Tyø Kheo nhö thaáy moät thi theå bò quaêng 

boû trong nghóa ñòa moät ngaøy, hai ngaøy, ba ngaøy, thi theå aáy tröông 

phoàng leân, xanh ñen laïi, naùt thoái ra. Tyø Kheo quaùn nieäm- thaân theå aáy 

nhö sau: ‘Thaân naày taùnh chaát laø nhö vaäy, baûn taùnh laø nhö vaäy, khoâng 

vöôït khoûi taùnh chaát aáy. Laïi nöõa, naày caùc Tyø Kheo, yø Kheo nhö thaáy 

moät thi theå bò quaêng boû trong nghóa ñòa, bò caùc loaøi quaï aên, hay bò caùc 
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loaøi dieàu haâu aên, hay bò caùc chim keân keân aên, hay bò caùc loaøi choù aên, 

hay bò caùc loaøi giaû can aên, hay bò caùc loaøi doøi boï ruùc ræa. Tyø Kheo quaùn 

chieáu söï thöïc aáy vaøo thaân theå cuûa chính mình: “Thaân naày taùnh chaát laø 

nhö vaäy, baûn chaát laø nhö vaäy, khoâng vöôït khoûi taùnh chaát aáy. Naày caùc 

Tyø Kheo, laïi nöõa, Tyø Kheo nhö thaáy moät thi theå bò quaêng boû trong 

nghóa ñòa, vôùi caùc boä xöông coøn lieân keát vôùi nhau, coøn dính thòt  vaø 

maùu, coøn ñöôïc noái lieàn bôûi caùc ñöôøng gaân…, vôùi caùc boä xöông coøn 

lieân keát vôùi nhau, khoâng coøn dính thòt, nhöng coøn dính maùu, coøn ñöôïc 

caùc ñöôøng gaân coät laïi vôùi nhau…, vôùi caùc boä xöông khoâng coøn dính 

thòt, khoâng coøn dính maùu, khoâng coøn ñöôïc caùc ñöôøng gaân coät laïi vôùi 

nhau, chæ coøn coù xöông khoâng dính laïi vôùi nhau, raõi raùc choã naày choã 

kia. ÔÛ ñaây laø xöông tay, ôû ñaây laø xöông chaân, ôû ñaây laø xöông oáng, ôû 

ñaây laø xöông baép veá, ôû ñaây laø xöông moâng, ôû ñaây laø xöông soáng, ôû ñaây 

laø xöông ñaàu. Tyø Kheo aáy quaùn nieäm thaân aáy nhö sau: ‘Thaân naày taùnh 

chaát laø nhö vaäy, baûn taùnh laø nhö vaäy, khoâng vöôït khoûi taùnh taùnh chaát 

aáy.’ Laïi nöõa, naày caùc Tyø Kheo, Tyø Kheo nhö thaáy moät thi theå bò quaêng 

boû trong nghóa ñòa, chæ coøn toaøn xöông traéng maøu voû oác…, chæ coøn moät 

ñoáng xöông laâu hôn ba naêm…, chæ coøn laø xöông thoái trôû thaønh boät. Tyø 

Kheo aáy quaùn nieäm thaân aáy nhö sau: ‘Thaân naày taùnh chaát laø nhö vaäy, 

baûn taùnh laø nhö vaäy, khoâng vöôït khoûi taùnh taùnh chaát aáy. Nhö vaäy vò aáy 

soáng quaùn nieäm thaân theå treân noäi thaân; hay soáng quaùn nieäm thaân theå 

treân ngoaïi thaân; hay soáng quaùn nieäm thaân theå treân caû noäi thaân laãn 

ngoaïi thaân. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân thaân theå; 

hay soáng quaùn nieäm taùnh dieät taän treân thaân theå.’ Hay soáng quaùn nieäm 

taùnh sanh dieät treân thaân theå. ‘Coù thaân ñaây, vò aáy an truù chaùnh nieäm nhö 

vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng 

khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø 

Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm thaân theå treân thaân theå.’” 

Haønh giaû neân luoân nhìn thaân mình nhö moät coã xe, vaø bieát raèng noù 

seõ hö moøn vôùi thôøi gian. Trong kinh Phaùp Cuù, ñöùc Phaät daïy raèng thaân 

naày giaø ñi vaø hö hoaïi, nhöng chaùnh phaùp khoâng theå nhö theá. Laø ñeä töû 

Phaät, chuùng ta phaûi tin töôûng nôi ñöùc Phaät, vaø haõy soáng vôùi chaùnh phaùp 

baát dieät baèng taát caû thaân taâm cuûa mình. Daàu Phaät giaùo khuyeân haønh 

giaû neân luoân quaùn chi tieát veà söï baát tònh cuûa thaân, nhöng ñöùc Phaät vaãn 

luoân nhaán maïnh raèng kieáp nhaân sinh thaät voâ cuøng quí giaù cho coâng 

cuoäc tu taäp. Haõy tu taäp ñuùng ñaén vaø lieân tuïc, chöù ñöøng ñeå phí moät ngaøy 

naøo trong ñôøi naày. Caùi cheát coù theå ñeán vôùi chuùng ta trong ñeâm nay hay 
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ngaøy mai. Thaät söï, caùi cheát ñang gaäm nhaám chuùng ta trong töøng 

khoaûnh khaéc; noù hieän dieän trong töøng hôi thôû cuûa chuùng ta, vaø noù 

khoâng caùch bieät vôùi ñôøi soáng. Haønh giaû neân luoân quaùn chieáu vaøo taâm, 

lieân tuïc xem töøng hôi thôû vaø haõy nhìn thaáy cho baèng ñöôïc caùi vöôït qua 

voøng luaân hoài sanh töû.   

 

VIII.Xuaát Ly Nguõ Uaån Qua Tu Taäp Tænh Thöùc Nôi Thoï: 

Thoï laø phaùp taâm sôû nhaän laõnh dung naïp caùi caûnh maø mình tieáp 

xuùc. Thoï cuõng laø caùi taâm neám qua nhöõng vui, khoå hay döûng döng (vöøa 

yù, khoâng vöøa yù, khoâng vöøa yù maø cuõng khoâng khoâng vöøa yù). Khi chuùng 

ta gaëp nhöõng ñoái töôïng haáp daãn, chuùng ta lieàn phaùt khôûi nhöõng caûm 

giaùc vui söôùng vaø luyeán aùi. Khi gaëp phaûi nhöõng ñoái töôïng khoâng haáp 

daãn, thì chuùng ta sinh ra caûm giaùc khoù chòu; neáu ñoái töôïng khoâng ñeïp 

khoâng xaáu thì chuùng ta caûm thaáy döûng döng. Taát caû moïi taïo taùc cuûa 

chuùng ta töø thaân, khaåu vaø yù cuõng ñeàu ñöôïc kinh qua nhôø caûm giaùc, 

Phaät giaùo goïi ñoù laø “thoï” vaø Phaät khaúng ñònh trong Thaäp Nhò nhaân 

duyeân raèng “thoï” taïo nghieäp luaân hoài sanh töû. Haønh giaû tu Phaät neân 

luoân xem “Thoï” nhö nhöõng ñoái töôïng trong tu taäp: Quaùn chieáu nhöõng 

loaïi caûm thoï nhö laïc thoï, khoå thoï vaø trung tính thoï. Thaáu hieåu nhöõng 

thoï naày ñeán ñi theá naøo. Quaùn chieáu thoï chæ naåy sanh khi naøo coù söï tieáp 

xuùc giöõa nhöõng giaùc quan maø thoâi (maét, tai, muõi, löôõi, thaân, yù). Quaùn 

chieáu thoï chæ naåy sanh khi naøo coù söï tieáp xuùc giöõa nhöõng giaùc quan maø 

thoâi (maét, tai, muõi, löôõi, thaân, yù). Quaùn chieáu nhöõng ñieàu treân ñeå thaáy 

roõ raèng duø thoï vui, thoï khoå hay thoï trung tính, haäu quaû cuûa chuùng ñeàu 

laø “khoå”. Ngöôøi tu Phaät chôn thuaàn phaûi neân luoân nhôù raèng thoï thò khoå. 

Neáu thaáy ñöôïc nhö vaäy thì chuùng ta seõ luoân coù moät caùi nhìn ñuùng ñaén 

veà söï caûm thoï. Vaøo thôøi ñöùc Phaät coøn taïi theá, ngaøi ñaõ thöôøng khuyeân 

chuùng ñeä töû neân coá gaéng xuaát ly nguõ uaån baèng caùch tu taäp tænh thöùc nôi 

thoï. Tu taäp tænh thöùc nôi thoï laø moät trong boán nieäm xöù. Theo Kinh Töù 

Nieäm Xöù trong Kinh Trung Boä, quaùn thoï hay quaùn phaùp nieäm thoï coù 

nghóa laø tænh thöùc vaøo nhöõng caûm thoï: vui söôùng, khoå ñau vaø khoâng vui 

khoâng khoå. Khi kinh qua moät caûm giaùc vui, chuùng ta bieát ñaây laø caûm 

giaùc vui bôûi chính mình theo doõi quan saùt vaø hay bieát nhöõng caûm thoï 

cuûa mình. Cuøng theá aáy chuùng ta coá gaéng chöùng nghieäm nhöõng caûm 

giaùc khaùc theo ñuùng thöïc teá cuûa töøng caûm giaùc. Thoâng thöôøng chuùng ta 

caûm thaáy buoàn chaùn khi kinh qua moät caûm giaùc khoå ñau vaø phaán chaán 

khi kinh qua moät caûm giaùc vui söôùng. Quaùn phaùp nieäm thoï seõ giuùp 
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chuùng ta chöùng nghieäm taát caû nhöõng caûm thoï moät caùch khaùch quan, vôùi 

taâm xaû vaø traùnh cho chuùng ta khoûi bò leä thuoäc vaøo caûm giaùc cuûa mình. 

Nhôø quaùn phaùp nieäm thoï maø chuùng ta thaáy raèng chæ coù thoï, moät caûm 

giaùc, vaø chính caùi thoï aáy cuõng phuø du taïm bôï, ñeán roài ñi, sanh roài dieät, 

vaø khoâng coù thöïc theå ñôn thuaàn nguyeân veïn hay moät töï ngaû naøo caûm 

thoï caû. Theo Kinh Töù Nieäm Xöù trong Kinh Trung Boä, Ñöùc Phaät daïy: 

“Naày caùc Tyø Kheo, nhö theá naøo laø Tyø Kheo soáng quaùn nieäm caûm thoï 

treân caùc caûm thoï? Naày caùc Tyø Kheo, ôû ñaây Tyø Kheo khi caûm giaùc laïc 

thoï, vò aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï khoaùi laïc.” Moãi khi coù 

moät caûm thoï ñau khoå, vò aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï ñau 

khoå.” Moãi khi coù moät caûm thoï khoâng khoaùi laïc cuõng khoâng ñau khoå, vò 

aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï khoâng khoaùi laïc cuõng khoâng 

ñau khoå.” Khi coù moät caûm thoï khoaùi laïc vaät chaát, vò aáy yù thöùc raèng: 

“Ta ñang coù moät caûm thoï khoaùi laïc vaät chaát.” Khi coù moät caûm thoï 

khoaùi laïc tinh thaàn, vò aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï khoaùi 

laïc tinh thaàn.” Khi coù moät caûm thoï khoå ñau vaät chaát, vò aáy yù thöùc raèng: 

“Ta ñang coù moät caûm thoï khoå ñau vaät chaát.” Khi coù moät caûm thoï khoå 

ñau tinh thaàn, vò aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï khoå ñau tinh 

thaàn.” Khi coù moät caûm thoï vaät chaát khoâng khoaùi laïc cuõng khoâng khoå 

ñau, vò aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï vaät chaát khoâng khoaùi 

laïc cuõng khoâng ñau khoå.” Khi coù moät caûm thoï tinh thaàn khoâng khoaùi 

laïc cuõng khoâng khoå ñau, vò aáy yù thöùc raèng: “Ta ñang coù moät caûm thoï 

tinh thaàn khoâng khoaùi laïc cuõng khoâng khoå ñau.” Nhö vaäy vò aáy soáng 

quaùn nieäm caûm thoï treân caùc noäi thoï; hay soáng quaùn nieäm caûm thoï treân 

caùc ngoaïi thoï; hay soáng quaùn caûm thoï theå treân caû noäi thoï laãn ngoaïi 

thoï. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi treân caùc thoï; hay soáng 

quaùn nieäm taùnh dieät taän treân caùc thoï. Hay soáng quaùn nieäm taùnh sanh 

dieät treân caùc thoï. “Coù thoï ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy 

voïng höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông 

töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy 

laø Tyø Kheo soáng quaùn nieäm caûm thoï treân caùc caûm thoï.” 

 

IX. Xuaát Ly Nguõ Uaån Qua Tu Taäp Tænh Thöùc Nôi Taâm: 

Taâm laø goác cuûa muoân phaùp. Trong Taâm Ñòa Quaùn Kinh, Ñöùc Phaät 

daïy: “Trong Phaät phaùp, laáy taâm laøm chuû. Taát caû caùc phaùp ñeàu do taâm 

sanh.” Taâm taïo ra chö Phaät, taâm taïo thieân ñöôøng, taâm taïo ñòa nguïc. 

Taâm laø ñoäng löïc chính laøm cho ta sung söôùng hay ñau khoå, vui hay 
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buoàn, traàm luaân hay giaûi thoaùt. Coù moät soá töø ngöõ Sanskrit vaø Ba Li chæ 

taâm nhö Mana, Citta, Vijnana, Vinnana. Taâm laø moät teân khaùc cuûa A 

Laïi Da Thöùc (vì noù tích taäp haït gioáng cuûa chö phaùp hoaëc huaân taäp caùc 

haït gioáng töø chuûng töû chuûng phaùp maø noù huaân taäp). Khoâng gioáng nhö 

xaùc thaân vaät chaát, caùi taâm laø phi vaät chaát. Chuùng ta nhaän thöùc ñöôïc 

nhöõng tö töôûng vaø caûm nghó cuûa chuùng ta cuøng nhieàu ñieàu khaùc baèng 

tröïc giaùc, vaø chuùng ta keát luaän söï hieän höõu cuûa chuùng baèng pheùp loaïi 

suy. Ñònh nghóa veà “Taâm” ñoåi khaùc tuøy theo daân toäc vaø vaên hoùa. Neáu 

hoûi moät ngöôøi Vieät Nam bình thöôøng raèng taâm ôû choã naøo, ngöôøi aáy seõ 

chæ vaøo traùi tim hay loàng ngöïc; tuy nhieân, ñeå traû lôøi cho cuøng caâu hoûi 

naày, ngöôøi Taây phöông seõ chæ vaøo caùi ñaàu cuûa hoï. Theo Phaät giaùo, taâm 

hay yeáu toá tinh thaàn ñöôïc ñònh nghóa laø söï saùng suoát vaø hieåu bieát. Noù 

khoâng coù hình töôùng, khoâng ai nhìn thaáy noù; tuy nhieân, taâm taïo taùc moïi 

haønh ñoäng khieán chuùng ta ñau khoå vaø laên troâi trong luaân hoài sanh töû. 

Taát caû moïi hoaït ñoäng vaät chaát, lôøi noùi hay tinh thaàn ñeàu tuøy thuoäc taâm 

ta. Phaän söï cuûa taâm laø nhaän bieát ñöôïc ñoái töôïng. Noù phaân bieät giöõa 

hình thöùc, phaåm chaát, vaân vaân. Caùch duy nhaát ñeå ñaït ñöôïc Phaät taùnh laø 

huaán luyeän vaø chuyeån hoùa taâm cho ñeán khi chuùng ta hoaøn toaøn thoaùt 

khoûi nhöõng nhieãm tröôïc. Theo Ñaïi Sö AÁn Quang: “Taâm bao haøm heát 

khaép caû thaäp phaùp giôùi, ñoù laø Phaät phaùp giôùi, Boà Taùt phaùp giôùi, Duyeân 

Giaùc phaùp giôùi, Thanh Vaên phaùp giôùi, Thieân phaùp giôùi, Nhaân phaùp 

giôùi, A Tu La phaùp giôùi, Suùc Sanh phaùp giôùi, Ngaï Quyû phaùp giôùi, vaø 

Ñòa Nguïc phaùp giôùi. Moät taâm maø hay sanh taát caû. Phaät cuõng do taâm 

sanh, maø ñòa nguïc cuõng do taâm taïo.” Haønh giaû tu Phaät neân luoân quan 

saùt taâm mình trong ñôøi soáng haèng ngaøy, quan saùt taâm mình trong taát caû 

moïi hoaøn caûnh. Quan saùt söï laøm vieäc cuûa taâm nhöng khoâng ñoàng nhaát 

hay baøo chöõa cho tö töôûng cuûa baïn; khoâng xaây böùc maøn thaønh kieán; 

khoâng mong chôø töôûng thöôûng hay thoûa maõn.  Haønh giaû neân quan saùt 

ñeå thaáy nhöõng caûm giaùc ham muoán, saân haän, ganh gheùt, vaø nhieàu traïng 

thaùi baát thieän khaùc phaùt sanh vaø laøm ñaûo loän söï quaân bình cuûa taâm, töø 

ñoù tieáp tuïc haønh thieàn ñeå loaïi boû chuùng. Ngöôøi tu Phaät chôn thuaàn phaûi 

neân luoân nhôù raèng taâm luoân voâ thöôøng vaø khoâng coù töï ngaõ. Neáu thaáy 

ñöôïc nhö vaäy thì chuùng ta seõ luoân coù moät caùi nhìn ñuùng ñaén veà taâm 

ngöôøi. Chính vì vaäy maø vaøo thôøi ñöùc Phaät coøn taïi theá, ngaøi ñaõ thöôøng 

khuyeân chuùng ñeä töû neân coá gaéng xuaát ly nguõ uaån baèng caùch tu taäp tænh 

thöùc nôi taâm. Tu taäp tænh thöùc nôi taâm laø moät trong boán nieäm xöù.  
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Theo Kinh Töù Nieäm Xöù trong Kinh Trung Boä, quaùn Taâm coù nghóa 

laø haønh giaû tu taäp ñi tìm taâm mình. Nhöng tìm caùi taâm naøo? Coù phaûi 

tìm taâm tham, taâm giaän hay taâm si meâ? Hay tìm taâm quaù khöù, vò lai hay 

hieän taïi? Taâm quaù khöù khoâng coøn hieän höõu, taâm töông lai thì chöa ñeán, 

coøn taâm hieän taïi cuõng khoâng oån. Naøy Ca Dieáp, taâm khoâng theå naém baét 

töø beân trong hay beân ngoaøi, hoaëc ôû giöõa. Taâm voâ töôùng, voâ nieäm, 

khoâng coù choã sôû y, khoâng coù nôi quy tuùc. Chö Phaät khoâng thaáy taâm 

trong quaù khöù, hieän taïi vaø vò lai. Caùi maø chö Phaät khoâng thaáy thì laøm 

sao maø quaùn nieäm cho ñöôïc? Neáu coù quaùn nieäm chaúng qua chæ laø quaùn 

nieäm veà voïng töôûng sinh dieät cuûa caùc ñoái töôïng taâm yù maø thoâi. Taâm 

nhö moät aûo thuaät, vì voïng töôûng ñieân ñaûo cho neân coù sinh dieät muoân 

truøng. Taâm nhö nöôùc trong doøng soâng, khoâng bao giôø döøng laïi, vöøa sinh 

ñaõ dieät. Taâm nhö ngoïn löûa ñeøn, do nhaân duyeân maø coù. Taâm nhö chôùp 

giaät, loùe leân roài taét. Taâm nhö khoâng gian, nôi muoân vaät ñi qua. Taâm 

nhö baïn xaáu, taïo taùc nhieàu laàm loãi. Taâm nhö löôõi caâu, ñeïp nhöng nguy 

hieåm. Taâm nhö ruoài xanh, ngoù töôûng ñeïp nhöng laïi raát xaáu. Taâm nhö 

keû thuø, taïo taùc nhieàu nguy bieán. Taâm nhö yeâu ma, tìm nôi hieåm yeáu ñeå 

huùt sinh khí cuûa ngöôøi. Taâm nhö keû troäm heát caùc caên laønh. Taâm öa 

thích hình daùng nhö con maét thieâu thaân, öa thích aâm thanh nhö troáng 

traän, öa thích muøi höông nhö heo thích raùc, öa thích vò ngon nhö ngöôøi 

thích aên nhöõng thöùc aên thöøa, öa thích xuùc giaùc nhö ruoài sa dóa maät. Tìm 

taâm hoaøi maø khoâng thaáy taâm ñaâu. Ñaõ tìm khoâng thaáy thì khoâng theå 

phaân bieät ñöôïc. Nhöõng gì khoâng phaân bieät ñöôïc thì khoâng coù quaù khöù, 

hieän taïi vaø vò lai. Nhöõng gì khoâng coù quaù khöù, hieän taïi vaø vò lai thì 

khoâng coù maø cuõng khoâng khoâng. Haønh giaû tìm taâm beân trong cuõng nhö 

beân ngoaøi khoâng thaáy. Khoâng thaáy taâm nôi nguõ uaån, nôi töù ñaïi, nôi luïc 

nhaäp. Haønh giaû khoâng thaáy taâm neân tìm daáu cuûa taâm vaø quaùn nieäm: 

“Taâm do ñaâu maø coù?” Vaø thaáy raèng: “Heã khi naøo coù vaät laø coù taâm.” 

Vaäy vaät vaø taâm coù phaûi laø hai thöù khaùc bieät khoâng? Khoâng, caùi gì laø 

vaät, caùi ñoù cuõng laø taâm. Neáu vaät vaø taâm laø hai thöù hoùa ra coù ñeán hai 

taàng. Cho neân vaät chính laø taâm. Vaäy thì taâm coù theå quaùn taâm hay 

khoâng? Khoâng, taâm khoâng theå quaùn taâm. Löôõi göôm khoâng theå töï caét 

ñöùt laáy mình, ngoùn tay khoâng theå töï sôø mình, cuõng nhö vaäy, taâm khoâng 

theå töï quaùn mình. Bò daèn eùp töù phía, taâm phaùt sinh, khoâng coù khaû naêng 

an truù, nhö con vöôïn chuyeàn caønh, nhö hôi gioù thoaûng qua. Taâm khoâng 

coù töï thaân, chuyeån bieán raát nhanh, bò caûm giaùc laøm dao ñoäng, laáy luïc 

nhaäp laøm moâi tröôøng, duyeân thöù naøy, tieáp thöù khaùc. Laøm cho taâm oån 
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ñònh, baát ñoäng, taäp trung, an tónh, khoâng loaïn ñoäng, ñoù goïi laø quaùn taâm 

vaäy. Toùm laïi, quaùn Taâm noùi leân cho chuùng ta bieát taàm quan troïng cuûa 

vieäc theo doõi, khaûo saùt vaø tìm hieåu taâm mình vaø cuûa söï hay bieát nhöõng 

tö töôûng phaùt sanh ñeán vôùi mình, bao goàm nhöõng tö töôûng tham, saân, 

vaø si, laø nguoàn goác phaùt khôûi taát caû nhöõng haønh ñoäng sai traùi. Qua phaùp 

nieäm taâm, chuùng ta coá gaéng thaáu ñaït caû hai, nhöõng traïng thaùi baát thieän 

vaø thieän. Chuùng ta quaùn chieáu, nhìn thaáy caû hai maø khoâng dính maéc, 

luyeán aùi, hay baát maõn khoù chòu. Ñieàu naøy seõ giuùp chuùng ta thaáu ñaït 

ñöôïc cô naêng thaät söï cuûa taâm. Chính vì theá maø nhöõng ai thöôøng xuyeân 

quaùn taâm seõ coù khaû naêng hoïc ñöôïc phöông caùch kieåm soaùt taâm mình. 

Phaùp quaùn taâm cuõng giuùp chuùng ta nhaän thöùc raèng caùi goïi laø “taâm” 

cuõng chæ laø moät tieán trình luoân bieán ñoåi, goàm nhöõng traïng thaùi taâm 

cuõng luoân luoân bieán ñoåi, vaø trong ñoù khoâng coù caùi gì nhö moät thöïc theå 

nguyeân veïn, ñôn thuaàn goïi laø “baûn ngaõ” hay “ta.”  

Theo Kinh Töù Nieäm Xöù trong Kinh Trung Boä, Ñöùc Phaät daïy: “Naày 

caùc Tyø Kheo, nhö theá naøo laø Tyø Kheo soáng quaùn nieäm taâm thöùc nôi 

taâm thöùc? Naày caùc Tyø Kheo, moäi khi nôi taâm thöùc coù tham duïc, vò aáy yù 

thöùc raèng taâm thöùc cuûa mình ñang coù tham duïc. Moãi khi taâm thöùc 

khoâng coù tham duïc, vò aáy yù thöùc raèng taâm thöùc cuûa mình khoâng coù 

tham duïc. Moãi khi trong taâm thöùc mình coù saân haän, vò aáy yù thöùc raèng 

taâm thöùc cuûa mình ñang coù saân haän. Moãi khi taâm thöùc cuûa mình khoâng 

coù saân haän, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang khoâng coù saân 

haän. Moãi khi taâm thöùc mình coù si meâ, vò aáy yù thöùc raèng taâm thöùc cuûa 

mình ñang si meâ. Moãi khi taâm thöùc cuûa mình khoâng coù si meâ, vò aáy yù 

thöùc raèng taâm thöùc cuûa mình ñang khoâng coù si meâ. Moãi khi taâm thöùc 

mình coù thu nhieáp, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang coù thu 

nhieáp. Moãi khi taâm thöùc mình taùn loaïn, vò aáy yù thöùc raèng taâm thöùc cuûa 

mình ñang taùn loaïn. Moãi khi taâm thöùc mình trôû thaønh khoaùng ñaït, vò aáy 

yù thöùc raèng taâm thöùc cuûa mình ñang trôû thaønh khoaùng ñaït. Moãi khi taâm 

thöùc mình trôû neân haïn heïp, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang 

trôû neân haïn heïp. Moãi khi taâm thöùc mình ñaït ñeán traïng thaùi cao nhaát, vò 

aáy yù thöùc raèng taâm thöùc cuûa mình ñang ñaït ñeán traïng thaùi cao nhaát. 

Moãi khi taâm thöùc mình khoâng ñaït ñeán traïng thaùi cao nhaát, vò aáy yù thöùc 

raèng taâm thöùc mình khoâng ñaït ñeán traïng thaùi cao nhaát. Moãi khi taâm 

thöùc mình coù ñònh, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang coù ñònh. 

Moãi khi taâm thöùc mình khoâng coù ñònh, vò aáy yù thöùc raèng taâm thöùc cuûa 

mình ñang khoâng coù ñònh. Moãi khi taâm thöùc mình giaûi thoaùt, vò aáy yù 
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thöùc raèng taâm thöùc cuûa mình ñang giaûi thoaùt. Moãi khi taâm thöùc mình 

khoâng coù giaûi thoaùt, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang khoâng 

coù giaûi thoaùt. Nhö vaäy vò aáy soáng quaùn nieäm taâm thöùc treân noäi taâm; 

hay soáng quaùn nieäm taâm thöùc treân caû noäi taâm laãn ngoaïi taâm. Hay vò aáy 

soáng quaùn nieäm taùnh sanh khôûi treân taâm thöùc; hay soáng quaùn nieäm 

taùnh dieät taän treân taâm thöùc. Hay soáng quaùn nieäm taùnh sanh dieät treân 

taâm thöùc. “Coù taâm ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng 

höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, 

khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø 

Kheo soáng quaùn nieäm taâm thöùc treân caùc taâm thöùc.” 

 

X. Xuaát Ly Nguõ Uaån Qua Tu Taäp Tænh Thöùc Nôi Phaùp:  

Phaùp laø moät danh töø raéc roái, khoù xöû duïng cho ñuùng nghóa; tuy vaäy, 

phaùp laø moät trong nhöõng thuaät ngöõ quan troïng vaø thieát yeáu nhaát trong 

Phaät Giaùo. Phaùp coù nhieàu nghóa. Theo Phaïn ngöõ, chöõ “Phaùp” phaùt xuaát 

töø caên ngöõ “Dhri” coù nghóa laø caàm naém, mang, hieän höõu, hình nhö luoân 

luoân coù moät caùi gì ñoù thuoäc yù töôûng “toàn taïi” ñi keøm vôùi noù. YÙ nghóa 

thoâng thöôøng vaø quan troïng nhaát cuûa “Phaùp” trong Phaät giaùo laø chaân 

lyù. Thöù hai, phaùp ñöôïc duøng vôùi nghóa “hieän höõu,” hay “höõu theå,” “ñoái 

töôïng,” hay “söï vaät.” Thöù ba, phaùp ñoàng nghóa vôùi “ñöùc haïnh,” “coâng 

chaùnh,” “chuaån taéc,” veà caû ñaïo ñöùc vaø tri thöùc. Thöù tö, coù khi phaùp 

ñöôïc duøng theo caùch bao haøm nhaát, goàm taát caû nhöõng nghóa lyù vöøa keå, 

neân chuùng ta khoâng theå dòch ra ñöôïc. Trong tröôøng hôïp naày caùch toát 

nhaát laø cöù ñeå nguyeân goác chöù khoâng dòch ra ngoaïi ngöõ. Luaät vuõ truï hay 

traät töï maø theá giôùi chuùng ta phaûi phuïc toøng. Theo ñaïo Phaät, ñaây laø luaät 

“Luaân Hoài Nhaân Quaû”. Moïi hieän töôïng, söï vaät vaø bieåu hieän cuûa hieän 

thöïc. Moïi hieän töôïng ñeàu chòu chung luaät nhaân quaû, bao goàm caû coát 

tuûy giaùo phaùp Phaät giaùo. Phaät daïy: “Nhöõng ai thaáy ñöôïc phaùp laø thaáy 

ñöôïc Phaät.” Vaïn vaät ñöôïc chia laøm hai loaïi: vaät chaát vaø tinh thaàn; chaát 

lieäu laø vaät chaát, khoâng phaûi vaät chaát laø tinh thaàn, laø taâm. Trong Phaät 

giaùo, Phaùp laø toaøn boä giaùo thuyeát Phaät giaùo, caùc quy taéc ñaïo ñöùc bao 

goàm kinh, luaät, giôùi. Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu 

Trieát Hoïc Phaät Giaùo, chöõ Dharma coù naêm nghóa nhö sau: Dharma laø 

caùi ñöôïc naém giöõ hay lyù töôûng neáu chuùng ta giôùi haïn yù nghóa cuûa noù 

trong nhöõng taùc vuï taâm lyù maø thoâi. Trình ñoä cuûa lyù töôûng naày seõ sai 

bieät tuøy theo söï tieáp nhaän cuûa moãi caù theå khaùc nhau. ÔÛ Ñöùc Phaät, noù laø 

söï toaøn giaùc hay vieân maõn trí (Bodhi). Thöù ñeán, lyù töôûng dieãn taû trong 
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ngoân töø seõ laø giaùo thuyeát, giaùo lyù, hay giaùo phaùp cuûa Ngaøi. Thöù ba, lyù 

töôûng ñeà ra cho caùc ñeä töû cuûa Ngaøi laø luaät nghi, giôùi caám, giôùi ñieàu, 

ñöùc lyù. Thöù tö, lyù töôûng laø ñeå chöùng ngoä seõ laø nguyeân lyù, thuyeát lyù, 

chaân lyù, lyù tính, baûn tính, luaät taéc, ñieàu kieän. Thöù naêm, lyù töôûng theå 

hieän trong moät yù nghóa toång quaùt seõ laø thöïc taïi, söï kieän, söï theå, yeáu toá 

(bò taïo hay khoâng bò taïo), taâm vaø vaät, yù theå vaø hieän töôïng. Phaùp coøn laø 

nhöõng phaûn aùnh cuûa caùc hieän töôïng vaøo taâm con ngöôøi, noäi dung taâm 

thaàn, yù töôûng; nhöõng nhaân toá toàn taïi maø tröôøng phaùi Tieåu thöøa cho ñoù 

laø neàn taûng cuûa nhaân caùch kinh nghieäm. Theo phaùi Trung Quaùn, chöõ 

Phaùp trong Phaät Giaùo coù nhieàu yù nghóa. Nghóa roäng nhaát thì noù laø naêng 

löïc tinh thaàn, phi nhaân caùch beân trong vaø ñaèng sau taát caû moïi söï vaät. 

Trong ñaïo Phaät vaø trieát hoïc Phaät giaùo, chöõ Phaùp goàm coù boán nghóa: 

Phaùp coù nghóa laø thöïc taïi toái haäu. Noù vöøa sieâu vieät vöøa ôû beân trong theá 

giôùi, vaø cuõng laø luaät chi phoái theá giôùi. Phaùp theo yù nghóa kinh ñieån, 

giaùo nghóa, toân giaùo phaùp, nhö Phaät Phaùp. Phaùp coù nghóa laø söï ngay 

thaúng, ñöùc haïnh, loøng thaønh khaån. Phaùp coù nghóa laø thaønh toá cuûa söï 

sinh toàn. Khi duøng theo nghóa naày thì thöôøng ñöôïc duøng cho soá nhieàu. 

Theo toâng Hoa Nghieâm, Phaùp Giôùi luoân naèm trong luaät Duyeân Khôûi. 

Töø ngöõ “Phaùp giôùi” (Dharmadhatu) ñoâi khi ñöôïc duøng ñoàng nghóa vôùi 

chaân lyù. Vieät ngöõ dòch laø “Phaùp theå cuûa Vaïn Phaùp.” Tuy nhieân, ñoâi luùc 

noù laïi coù nghóa laø “Vuõ truï,” hay “caûnh giôùi cuûa taát caû caùc phaùp.” Caû hai 

nghóa vuõ truï vaø nguyeân lyù phoå bieán, luoân luoân phaûi ñöôïc in saâu trong 

taâm trí chuùng ta moãi khi töø ngöõ naày ñöôïc duøng ñeán. Nghóa naøo cuõng 

duøng ñöôïc cho danh hieäu cuûa thuyeát “Duyeân Khôûi.” Trong phaùp giôùi 

duyeân khôûi, moïi hieän töôïng ñeàu tuøy thuoäc laãn nhau, caùi naày tuøy thuoäc 

caùi kia, do ñoù moät trong taát caû vaø taát caû trong moat. Theo nguyeân lyù 

phaùp giôùi duyeân khôûi naày, khoâng moät söï höõu naøo hieän höõu bôûi chính 

noù vaø hieän höõu cho caùi khaùc, nhöng toaøn theå theá giôùi seõ vaän ñoäng vaø 

haønh söï trong nhaát trí, cô hoà toaøn theå ñöôïc ñaët döôùi toå chöùc toång quaùt. 

Moät theá giôùi lyù töôûng nhö theá ñöôïc goïi laø “Nhaát chaân phaùp giôùi” hay 

“Lieân Hoa taïng.” Nguyeân lyù naày caên cöù treân phaùp giôùi duyeân khôûi cuûa 

caûnh vöïc lyù taùnh (Dharmadhatu) maø chuùng ta coù theå coi nhö laø söï töï 

taïo cuûa chính vuõ truï. Ñöøng queân raèng ñoù chæ laø duyeân khôûi do coäng 

nghieäp cuûa taát caû moïi loaøi, vaø nguyeân lyù naày cuõng döïa treân thuyeát voâ 

ngaõ. Trong thuaät ngöõ Phaät giaùo, nguyeân lyù vieân dung ñöôïc goïi laø “Hoa 

Nghieâm” (Avatamsaka). 
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Ngöôøi tu Phaät chôn thuaàn phaûi neân luoân nhôù raèng vaïn phaùp trong 

vuõ truï ñeàu khoâng coù töï ngaõ. Neáu thaáy ñöôïc nhö vaäy thì chuùng ta seõ 

luoân coù moät caùi nhìn ñuùng ñaén veà phaùp. Theo Kinh Töù Nieäm Xöù trong 

Kinh Trung Boä, quaùn Phaùp coù nghóa laø tænh thöùc treân taát caû caùc phaùp. 

Quaùn Phaùp khoâng phaûi laø suy tö hay lyù luaän suoâng maø cuøng ñi chung 

vôùi taâm tænh giaùc khi caùc phaùp khôûi dieät. Thí duï nhö khi coù tham duïc 

khôûi leân thì ta lieàn bieát coù tham duïc ñang khôûi leân; khi coù tham duïc 

ñang hieän höõu, ta lieàn bieát coù tham duïc ñang hieän höõu, vaø khi tham duïc 

ñang dieät, chuùng ta lieàn bieát tham duïc ñang dieät. Noùi caùch khaùc, khi coù 

tham duïc hay khi khoâng coù tham duïc, chuùng ta ñeàu bieát hay tænh thöùc 

laø coù hay khoâng coù tham duïc trong chuùng ta. Chuùng ta neân luoân tænh 

thöùc cuøng theá aáy vôùi caùc trieàn caùi (chöôùng ngaïi) khaùc, cuõng nhö nguõ 

uaån thuû (chaáp vaøo nguõ uaån). Chuùng ta cuõng neân tænh thöùc vôùi luïc caên 

beân trong vaø luïc caûnh beân ngoaøi. Qua quaùn phaùp treân luïc caên vaø luïc 

caûnh, chuùng ta bieát ñaây laø maét, hình theå vaø nhöõng troùi buoäc phaùt sanh 

do bôûi maét vaø traàn caûnh aáy; roài tai, aâm thanh vaø nhöõng troùi buoäc; roài 

muõi, muøi vaø nhöõng troùi buoäc cuûa chuùng; löôõi, vò vaø nhöõng troùi buoäc 

lieân heä; thaân, söï xuùc chaïm vaø nhöõng troùi buoäc; yù, ñoái töôïng cuûa taâm vaø 

nhöõng troùi buoäc do chuùng gaây neân. Chuùng ta luoân tænh thöùc nhöõng troùi 

buoäc do luïc caên vaø luïc traàn laøm khôûi leân cuõng nhö luùc chuùng hoaïi dieät. 

Töông töï nhö vaäy, chuùng ta tænh thöùc treân thaát boà ñeà phaàn hay thaát giaùc 

chi, vaø Töù Dieäu Ñeá, vaân vaân. Nhôø vaäy maø chuùng ta luoân tænh thöùc quaùn 

chieáu vaø thaáu hieåu caùc phaùp, ñoái töôïng cuûa taâm, chuùng ta soáng giaûi 

thoaùt, khoâng baùm víu vaøo baát luaän thöù gì treân theá gian. Cuoäc soáng cuûa 

chuùng ta nhö vaäy laø cuoäc soáng hoaøn toaøn thoaùt khoûi moïi troùi buoäc. Vaøo 

thôøi ñöùc Phaät coøn taïi theá, ngaøi ñaõ thöôøng khuyeân chuùng ñeä töû neân coá 

gaéng xuaát ly nguõ uaån baèng caùch tu taäp tænh thöùc nôi phaùp.  

Tu taäp tænh thöùc nôi phaùp laø moät trong boán nieäm xöù. Theo Kinh 

Nieäm Xöù, Ñöùc Phaät daïy veà ‘quaùn phaùp treân caùc phaùp ñoái vôùi naêm trieàn 

caùi’ nhö sau: “Naày caùc Tyø Kheo, theá naøo laø Tyø Kheo soáng quaùn nieäm 

phaùp treân caùc phaùp? Naày caùc Tyø Kheo, ôû ñaây Tyø Kheo soáng quaùn 

nieäm phaùp treân caùc phaùp ñoái vôùi naêm trieàn caùi (naêm moùn ngaên che). 

Vaø naày caùc Tyø Kheo, theá naøo laø caùc Tyø Kheo soáng quaùn nieäm phaùp 

treân caùc phaùp ñoái vôùi naêm trieàn caùi? Vò Tyø Kheo soáng quaùn nieäm phaùp 

treân caùc noäi phaùp; hay soáng quaùn nieäm phaùp treân caùc ngoaïi phaùp; hay 

soáng quaùn nieäm phaùp treân caû noäi phaùp laãn ngoaïi phaùp. Hay vò aáy soáng 

quaùn nieäm taùnh sanh khôûi treân caùc phaùp; hay soáng quaùn nieäm taùnh dieät 
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taän treân caùc phaùp. Hay soáng quaùn nieäm taùnh sanh dieät treân caùc phaùp. 

“Coù phaùp ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng 

ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, khoâng chaáp 

tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng 

quaùn nieäm phaùp treân caùc phaùp. Khi noäi taâm coù hoân traàm thuïy mieân 

(meâ muoäi vaø buoàn nguû), vò aáy yù thöùc ñöôïc söï hoân traàm thuïy mieân aáy. 

Khi noäi taâm khoâng coù hoân traàm thuïy mieân, vò aáy yù thöùc ñöôïc noäi taâm 

cuûa mình ñang khoâng coù hoân traàm thuïy mieân. Khi hoân traàm vaø thuïy 

mieân chöa sanh nay baét ñaàu sanh khôûi, vò aáy yù thöùc ñöôïc söï ñang sanh 

khôûi aáy. Khi hoân traàm vaø thuïy mieân ñaõ sanh nay ñöôïc ñoaïn dieät, vò aáy 

yù thöùc ñöôïc söï ñang ñoaïn dieät aáy. Khi hoân traàm vaø thuïy mieân ñaõ ñöôïc 

ñoaïn dieät vaø töông lai khoâng theå sanh khôûi nöõa, vò aáy yù thöùc ñöôïc ñieàu 

ñoù. Naày caùc Tyø Kheo, ôû ñaây noäi taâm Tyø Kheo coù aùi duïc, vò aáy yù thöùc 

raèng noäi taâm cuûa mình ñang coù aùi duïc. Khi noäi taâm khoâng coù aùi duïc, vò 

aáy yù thöùc raèng noäi taâm cuûa mình khoâng coù aùi duïc. Vaø vôùi aùi duïc chöa 

sanh nay sanh khôûi, vò aáy yù thöùc ñöôïc söï ñang sanh khôûi aáy. Khi moät 

nieäm aùi duïc ñaõ sanh, vò aáy yù thöùc ñöôïc söï ñaõ sanh khôûi aáy. Khi aùi duïc 

ñang ñöôïc ñoaïn dieät, töông lai khoâng sanh khôûi nöõa, vò aáy yù thöùc nhö 

vaäy. Khi noäi taâm coù saân haän, vò aáy yù thöùc raèng noäi taâm mình ñang coù 

saân haän. Khi noäi taâm khoâng coù saân haän, vò aáy yù thöùc raèng noäi taâm mình 

ñang khoâng coù saân haän. Khi moät nieäm saân haän chöa sanh nay baét ñaàu 

sanh khôûi, vò aáy yù thöùc ñöôïc söï baét ñaàu sanh khôûi aáy. Khi moät nieäm 

saân haän ñaõ sanh khôûi, nay ñöôïc ñoaïn dieät, vò aáy yù thöùc ñöôïc söï ñoaïn 

dieät aáy. Khi moät nieäm saân haän ñaõ ñöôïc ñoaïn dieät vaø töông lai khoâng 

coøn sanh khôûi nöõa, vò aáy yù thöùc ñöôïc nhö vaäy. Khi noäi taâm coù traïo hoái 

(söï dao ñoäng baát an vaø hoái haän), vò aáy yù thöùc raèng mình ñang coù dao 

ñoäng baát an vaø hoái haän. Khi noäi taâm khoâng coù dao ñoäng baát an vaø hoái 

haän, vò aáy yù thöùc raèng noäi taâm mình ñang khoâng coù söï dao ñoäng baát an 

vaø hoái haän. Khi dao ñoäng baát an vaø hoái haän sanh khôûi, vò aáy yù thöùc 

raèng noäi taâm mình ñang sanh khôûi dao ñoäng baát an vaø hoái haän. Khi dao 

ñoäng baát an vaø hoái haän ñaõ sanh nay ñöôïc ñoaïn dieät, vò aáy yù thöùc ñöôïc 

söï ñoaïn dieät aáy. Vôùi dao ñoäng baát an vaø hoái haän ñaõ ñöôïc ñoaïn dieät, 

töông lai khoâng coøn sanh khôûi nöõa, vò aáy yù thöùc ñöôïc nhö vaäy. Khi noäi 

taâm coù nghi, vò aáy yù thöùc ñöôïc noäi taâm cuûa mình ñang coù nghi. Khi noäi 

taâm khoâng coù nghi, vò aáy yù thöùc ñöôïc noäi taâm mình ñang khoâng coù 

nghi. Khi noäi taâm vôùi nghi chöa sanh nay ñang sanh khôûi, vò aáy yù thöùc 

ñöôïc söï sanh khôûi aáy. Vôùi nghi ñaõ sanh nay ñöôïc ñoaïn dieät, vò aáy yù 
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thöùc ñöôïc söï ñoaïn dieät aáy. Vôùi nghi ñaõ ñöôïc ñoaïn dieät, töông lai khoâng 

sanh khôûi nöõa, vò aáy yù thöùc ñöôïc nhö vaäy. 

Laïi nöõa, naày caùc Tyø Kheo, Tyø Kheo soáng quaùn nieäm phaùp treân caùc 

phaùp ñoái vôùi nguõ uaån. Naày caùc Tyø Kheo, theá naøo laø Tyø Kheo soáng 

quaùn phaùp treân caùc phaùp ñoái vôùi naêm thuû uaån? Naày caùc Tyø Kheo, Tyø 

Kheo quaùn chieáu nhö sau: Ñaây laø saéc (hình theå), ñaây laø saéc taäp (söï 

phaùt sinh ra hình theå), ñaây laø saéc dieät. Ñaây laø thoï, ñaây laø thoï taäp, ñaây 

laø thoï dieät. Ñaây laø töôûng, ñaây laø töôûng taäp, ñaây laø töôûng dieät. Ñaây laø 

haønh, ñaây laø haønh taäp, ñaây laø haønh dieät. Ñaây laø thöùc, ñaây laø thöùc taäp, 

ñaây laø thöùc dieät. 

Laïi nöõa, naày caùc Tyø Kheo, Tyø Kheo soáng quaùn nieäm phaùp treân caùc 

phaùp ñoái vôùi saùu noäi ngoaïi xöù. Naày caùc Tyø Kheo, theá naøo laø Tyø Kheo 

soáng quaùn phaùp treân caùc phaùp ñoái vôùi saùu noäi ngoaïi xöù? Vò aáy yù thöùc 

veà maét vaø ñoái töôïng cuûa maét laø hình saéc vaø veà nhöõng raøng buoäc taïo 

neân do maét vaø hình saéc. Vò aáy yù thöùc veà nhöõng raøng buoäc chöa sanh 

nay ñang phaùt sanh. Vò aáy yù thöùc veà nhöõng raøng buoäc ñaõ phaùt sanh nay 

ñöôïc ñoaïn dieät. Vò aáy yù thöùc veà nhöõng raøng buoäc ñaõ ñöôïc ñoaïn dieät, 

töông lai khoâng sanh khôûi nöõa. Vò aáy yù thöùc veà tai vaø ñoái töôïng cuûa tai 

laø aâm thanh vaø veà nhöõng raøng buoäc taïo neân do tai vaø aâm thanh. Vò aáy 

yù thöùc veà nhöõng raøng buoäc chöa sanh nay ñang sanh khôûi. Vò aáy yù thöùc 

veà nhöõng raøng buoäc ñaõ sanh, nay ñang ñöôïc ñoaïn dieät. Vò aáy yù thöùc veà 

nhöõng raøng buoäc ñaõ ñöôïc ñoaïn dieät, töông lai khoâng coøn sanh khôûi 

nöõa. Vò aáy yù thöùc veà loå muõi vaø ñoái töôïng cuûa muõi laø muøi höông vaø 

nhöõng raøng buoäc taïo neân do loå muõi vaø muøi höông. Vò naày yù thöùc veà 

nhöõng raøng buoäc chöa phaùt sanh nay ñang sanh khôûi. Vò aáy yù thöùc veà 

nhöõng raøng buoäc ñaõ phaùt sanh vaø ñang ñöôïc ñoaïn dieät. Vò aáy yù thöùc veà 

nhöõng raøng buoäc ñaõ ñöôïc ñoaïn dieät, töông lai khoâng coøn sanh khôûi 

nöõa. Vò aáy yù thöùc veà caùi löôõi vaø ñoái töôïng cuûa löôõi laø vò neám vaø nhöõng 

raøng buoäc taïo neân do caùi löôõi vaø vò neám. Vò aáy yù thöùc veà nhöõng raøng 

buoäc chöa phaùt sanh nay ñang phaùt sanh. Vò aáy yù thöùc veà nhöõng raøng 

buoäc ñaõ phaùt sanh nay ñang ñöôïc ñoaïn dieät. Vò aáy yù thöùc veà nhöõng 

raøng buoäc ñaõ ñöôïc ñoaïn dieät, töông lai khoâng coøn sanh khôûi nöõa. Vò aáy 

yù thöùc veà thaân vaø ñoái töôïng cuûa thaân laø söï xuùc chaïm. Vò aáy yù thöùc veà 

nhöõng raøng buoäc chöa sanh khôûi nay ñang ñöôïc sanh khôûi. Vò aáy yù thöùc 

veà nhöõng raøng buoäc ñaõ sanh khôûi ñang ñöôïc ñoaïn taän. Vò aáy yù thöùc veà 

nhöõng raøng buoäc ñaõ ñöôïc ñoaïn dieät, töông lai khoâng coøn sanh khôûi 

nöõa. Vò aáy yù thöùc veà ñoái töôïng cuûa yù laø tö töôûng vaø veà nhöõng raøng 
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buoäc taïo neân do yù laø tö töôûng. Vò aáy yù thöùc veà nhöõng raøng buoäc chöa 

sanh khôûi nay ñang sanh khôûi. Vò aáy yù thöùc veà nhöõng raøng buoäc ñaõ 

sanh khôûi ñang ñöôïc ñoaïn dieät. Vò aáy yù thöùc veà nhöõng raøng buoäc ñaõ 

ñoaïn dieät, töông lai khoâng coøn sanh khôûi nöõa. 

Laïi nöõa, naày caùc Tyø Kheo, Tyø Kheo soáng quaùn nieäm phaùp treân 

phaùp ñoái vôùi thaát giaùc chi. Naày caùc Tyø Kheo, theá naøo laø Tyø Kheo soáng 

quaùn phaùp treân phaùp ñoái vôùi thaát giaùc chi? Khi noäi taâm coù nieäm giaùc 

chi (yeáu toá chaùnh nieäm), vò aáy yù thöùc laø mình coù chaùnh nieäm. Vò aáy 

quaùn chieáu raèng taâm mình ñang coù chaùnh nieäm. Khi khoâng coù chaùnh 

nieäm, vò aáy yù thöùc raèng taâm mình khoâng coù chaùnh nieäm. Vò aáy yù thöùc 

veà chaùnh nieäm chöa sanh khôûi nay ñang sanh khôûi. Vò aáy yù thöùc veà 

chaùnh nieäm ñaõ phaùt sanh nay ñang thaønh töïu vieân maõn. Khi noäi taâm coù 

traïch giaùc chi (giaùm ñònh ñuùng sai thieän aùc). Vò aáy yù thöùc laø mình ñang 

coù söï phaân ñònh ñuùng sai thieän aùc. Vò aáy quaùn chieáu raèng taâm mình 

ñang coù söï giaùm ñònh ñuùng sai thieän aùc. Khi khoâng coù söï giaùm ñònh, vò 

aáy yù thöùc laø mình ñang khoâng coù söï giaùm ñònh. Vò aáy yù thöùc veà moät söï 

giaùm ñònh chöa sanh nay ñang sanh khôûi. Vò aáy yù thöùc veà moät söï giaùm 

ñònh ñaõ sanh khôûi nay ñang thaønh töïu vieân maõn. Khi noäi taâm coù tinh 

taán giaùc chi, vò aáy yù thöùc laø mình ñang coù söï tinh chuyeân. Vò aáy quaùn 

chieáu raèng taâm mình ñang coù söï tinh chuyeân. Khi noäi taâm khoâng coù söï 

tinh chuyeân, vò aáy yù thöùc raèng taâm mình khoâng coù söï tinh chuyeân. Vò 

aáy yù thöùc veà moät söï tinh chuyeân chöa sanh khôûi nay ñang sanh khôûi. Vò 

aáy yù thöùc veà söï tinh chuyeân ñaõ sanh khôûi nay ñang ñi ñeán thaønh töïu 

vieân maõn. Khi noäi taâm coù hyû giaùc chi, vò aáy yù thöùc laø mình ñang coù an 

vui. Vò aáy quaùn chieáu raèng taâm mình ñang an vui. Khi noäi taâm khoâng 

coù an vui, vò aáy yù thöùc laø mình ñang khoâng coù an vui. Vò aáy yù thöùc veà 

nieàm an vui chöa sanh khôûi, nay ñang sanh khôûi. Vò aáy yù thöùc veà nieàm 

an vui ñaõ sanh khôûi, nay ñang ñi ñeán thaønh töïu vieân maõn. Khi noäi taâm 

coù khinh an giaùc chi, vò aáy yù thöùc taâm mình ñang coù khinh an (nheï 

nhoõm). Vò aáy quaùn chieáu raèng taâm mình ñang coù khinh an. Khi noäi taâm 

khoâng coù khinh an, vò aáy yù thöùc raèng noäi taâm mình khoâng coù söï khinh 

an. Vò aáy yù thöùc veà söï khinh an chöa sanh khôûi, nay ñang sanh khôûi. Vò 

aáy yù thöùc veà söï khinh an ñaõ sanh khôûi, nay ñang ñi ñeán thaønh töïu vieân 

maõn. Khi noäi taâm coù ñònh giaùc chi, vò aáy yù thöùc laø mình ñang coù ñònh. 

Khi noäi taâm khoâng coù ñònh, vò aáy yù thöùc laø mình ñang khoâng coù ñònh. 

Khi ñònh chöa sanh khôûi, nay ñang sanh khôûi, vò aáy yù thöùc nhö vaäy. Khi 

ñònh ñaõ sanh khôûi, nay ñang ñi ñeán thaønh töïu vieân maõn, vò aáy cuõng yù 
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thöùc nhö vaäy. Khi noäi taâm coù xaû giaùc chi, vò aáy yù thöùc laø mình ñang 

buoâng xaû. Vò aáy quaùn chieáu laø taâm mình coù buoâng xaû. Khi noäi taâm 

khoâng coù söï buoâng xaû, vò aáy yù thöùc laø taâm mình ñang khoâng coù söï 

buoâng xaû. Vò aáy yù thöùc veà söï buoâng xaû chöa sanh khôûi, nay ñang sanh 

khôûi. Vò aáy yù thöùc veà söï buoâng xaû ñaõ sanh khôûi, nay ñang ñi ñeá söï 

thaønh töïu vieân maõn.  

Laïi nöõa, naøy caùc Tyø Kheo, vò Tyø Kheo soáng quaùn nieäm phaùp treân 

caùc phaùp ñoái vôùi Töù Dieäu Ñeá. Naøy caùc Tyø Kheo, theá naøo laø Tyø Kheo 

soáng quaùn phaùp treân caùc phaùp ñoái vôùi boán söï thaät cao quyù? Naày caùc Tyø 

Kheo, ôû ñaây Tyø Kheo yù thöùc: “Khi söï kieän laø ñau khoå, vò aáy quaùn nieäm 

ñaây laø ñau khoå. Khi söï kieän laø nguyeân nhaân taïo thaønh ñau khoå, vò aáy 

quaùn nieäm ñaây laø nguyeân nhaân taïo thaønh söï ñau khoå. Khi söï kieän laø söï 

chaám döùt khoå ñau, vò aáy quaùn chieáu ñaây laø söï chaám döùt khoå ñau. Khi 

söï kieän laø con ñöôøng ñöa ñeán söï chaám döùt khoå ñau, vò aáy quaùn nieäm 

ñaây laø con ñöôøng daãn ñeán söï chaám döùt khoå ñau.” 

Nhö vaäy vò aáy soáng quaùn nieäm phaùp treân caùc noäi phaùp; hay soáng 

quaùn nieäm phaùp treân caùc ngoaïi phaùp; hay soáng quaùn nieäm phaùp treân caû 

noäi phaùp laãn ngoaïi phaùp. Hay vò aáy soáng quaùn nieäm taùnh sanh khôûi 

treân caùc phaùp; hay soáng quaùn nieäm taùnh dieät taän treân caùc phaùp. Hay 

soáng quaùn nieäm taùnh sanh dieät treân caùc phaùp. “Coù phaùp ñaây, vò aáy an 

truù chaùnh nieäm nhö vaäy, vôùi hy voïng höôùng ñeán chaùnh trí, chaùnh nieäm. 

Vaø vò aáy soáng khoâng nöông töïa, khoâng chaáp tröôùc moät vaät gì treân ñôøi. 

Naày caùc Tyø Kheo, nhö vaäy laø Tyø Kheo soáng quaùn nieäm phaùp treân caùc 

phaùp ñoái vôùi Töù Dieäu Ñeá. Naày caùc Tyø Kheo, vò naøo tu taäp Töù Nieäm Xöù 

naày nhö vaäy trong baûy naêm, vò aáy coù theå chöùng  moät trong hai quaû sau 

ñaây: Moät laø chöùng Chaùnh Trí ngay trong hieän taïi, hay neáu coøn höõu dö 

baùo, thì   cuõng ñaït ñöôïc quaû vò Baát Hoaøn (khoâng coøn taùi sanh nöõa). Naày 

caùc Tyø Kheo, khoâng caàn gì ñeán baûy naêm, moät vò Tyø Kheo naøo tu taäp 

Töù Nieäm Xöù naày nhö vaäy trong saùu naêm, trong naêm naêm, trong boán 

naêm, trong ba naêm, trong hai naêm, trong moät naêm, vò aáy coù theå chöùng 

moät trong hai quaû vò sau ñaây: Moät laø chöùng ñöôïc Chaùnh Trí trong hieän 

taïi, hay neáu coøn höõu dö baùo, thì chöùng quaû Baát Hoaøn. Naày caùc Tyø 

Kheo, khoâng caàn gì ñeán moät naêm, moät vò Tyø Kheo naøo tu taäp Töù Nieäm 

Xöù naày nhö vaäy trong voøng baûy thaùng, vò aáy coù theå chöùng moät trong 

hai quaû vò sau ñaây: Moät laø chöùng ñöôïc Chaùnh Trí trong hieän taïi, hay 

neáu coøn höõu dö baùo, thì chöùng quaû Baát Hoaøn. Naày caùc Tyø Kheo, khoâng 

caàn gì ñeán baûy thaùng, moät vò Tyø Kheo naøo tu taäp Töù Nieäm Xöù naày nhö 
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vaäy trong voøng saùu thaùng, trong naêm thaùng, trong boán thaùng, trong ba 

thaùng, trong hai thaùng, trong moät thaùng, trong nöûa thaùng, vò aáy coù theå 

chöùng moät trong hai quaû vò sau ñaây: Moät laø chöùng ñöôïc Chaùnh Trí 

trong hieän taïi, hay neáu coøn höõu dö baùo, thì chöùng quaû Baát Hoaøn. Naày 

caùc Tyø Kheo, khoâng caàn gì ñeán nöûa thaùng, moät vò Tyø Kheo naøo tu taäp 

Töù Nieäm Xöù naày nhö vaäy trong voøng baûy ngaøy, vò aáy coù theå chöùng moät 

trong hai quaû vò sau ñaây: Moät laø chöùng ñöôïc Chaùnh Trí trong hieän taïi, 

hay neáu coøn höõu dö baùo, thì chöùng quaû Baát Hoaøn. Naày caùc Tyø Kheo, 

ñaây laø con ñöôøng ñoäc nhaát ñöa ñeán thanh tònh cho chuùng sanh, vöôït 

khoûi saàu naõo, dieät tröø khoå öùu, thaønh töïu Chaùnh Trí, chöùng ngoä Nieát 

Baøn. Ñoù laø Boán Nieäm Xöù. Theá Toân thuyeát giaûng nhö vaäy. Caùc Tyø 

Kheo aáy hoan hyû, tín thoï lôøi daïy cuûa Theá Toân. 

Theo Kinh Trung Boä vaø Tröôøng Boä, Ñöùc Phaät daïy: “Naøy caùc Tyø 

Kheo! Baát cöù ai tu taäp boán nieäm xöù naøy trong baûy naêm, vò aáy coù theå 

ñaït ñöôïc moät trong hai quaû naøy: A La Haùn trong hieän taïi, hoaëc quaû Baát 

Hoaøn trong vò lai. Naøy caùc Tyø Kheo! Khoâng keå gì baûy naêm, neáu vò naøo 

tu taäp boán nieäm xöù naøy trong 6 naêm, 5 naêm, 4 naêm, 3 naêm, 2 naêm hay 

moät naêm thì cuõng coù theå ñaït ñöôïc moät trong hai quaû vöøa noùi treân. Naøy 

caùc Tyø Kheo! Khoâng keå gì moät naêm, vò naøo tu taäp ñöôïc töù nieäm xöù naøy 

trong 7 thaùng, 6 thaùng... hoaëc nöûa thaùng, laïi cuõng coù theå ñaït ñöôïc moät 

trong hai quaû vöøa keå treân. Naøy caùc Tyø Kheo! Khoâng keå gì nöûa thaùng. 

Neáu vò naøo tu taäp boán nieäm xöù naøy trong moät tuaàn, cuõng coù theå mong 

ñaït ñöôïc moät trong hai quaû vöøa keå treân. Ñaây laø con ñöôøng ñoäc nhaát, 

naøy caùc Tyø Kheo, ñeå thanh tònh hoùa chuùng sanh, ñeå nhieáp phuïc saàu bi, 

ñeå ñoaïn taän khoå öu, ñeå thaønh ñaït chaùnh ñaïo, ñeå chöùng ñaéc Nieát Baøn.”   

 

XI. Xuaát Ly Nguõ Uaån Baèng Caùch Quaùn Chuùng Sanh: 

Vaøo thôøi ñöùc Phaät coøn taïi theá, ngaøi ñaõ thöôøng khuyeân chuùng ñeä töû 

neân coá gaéng xuaát ly nguõ uaån baèng caùch tu taäp quaùn chuùng sanh. Töø 

“Chuùng sanh” noùi ñeán taát caû nhöõng vaät coù ñôøi soáng. Moãi sinh vaät ñeán 

vôùi coõi ñôøi naøy laø keát quaû cuûa nhieàu nguyeân nhaân vaø ñieàu kieän khaùc 

nhau. Nhöõng sinh vaät nhoû nhaát nhö con kieán hay con muoãi, hay ngay caû 

nhöõng kyù sinh truøng thaät nhoû, ñeàu laø nhöõng chuùng sanh. Moãi chuùng 

sanh laø söï keát hôïp cuûa nhöõng thaønh toá, coù theå phaân bieät thaønh naêm 

phaàn: saéc, thoï, töôûng, haønh, thöùc. Do ñoù, chuùng sanh naày khoâng khaùc 

vôùi chuùng sanh khaùc, vaø con ngöôøi bình thöôøng khoâng khaùc vôùi caùc baäc 

Thaùnh nhaân. Nhöng do baûn chaát vaø hình theå cuûa naêm yeáu toá toàn taïi 
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trong töøng caù theå ñöôïc thaønh laäp, neân chuùng sanh naày coù khaùc vôùi 

chuùng sanh khaùc, con ngöôøi bình thöôøng coù khaùc vôùi caùc baäc Thaùnh. Söï 

keát hôïp naêm uaån naày laø keát quaû cuûa nghieäp vaø thay ñoåi töøng saùt na, 

nghóa laø chuyeån hoùa, thaønh toá môùi thay cho thaønh toá cuõ ñaõ tan raõ hoaëc 

bieán maát. Naêm uaån ñöôïc keát hôïp seõ thaønh moät höõu tình töø voâ thuûy, höõu 

tình aáy ñaõ taïo nghieäp vôùi söï chaáp thuû ñònh kieán cuûa caùi ngaõ vaø ngaõ sôû. 

Söï hieåu bieát cuûa vò aáy bò boùp meùo hoaëc che môø bôûi voâ minh, neân 

khoâng thaáy ñöôïc chaân lyù cuûa töøng saùt na keát hôïp vaø tan raõ cuûa töøng 

thaønh phaàn trong naêm uaån. Maët khaùc, vò aáy bò chi phoái bôûi baûn chaát voâ 

thöôøng cuûa chuùng. Moät ngöôøi thöùc tænh vôùi söï hieåu bieát vôùi phöông 

phaùp tu taäp cuûa Ñöùc Phaät seõ giaùc ngoä ñöôïc baûn chaát cuûa chö phaùp, 

nghóa laø moät höõu tình chæ do naêm uaån keát hôïp laïi vaø khoâng coù moät thöïc 

theå thöôøng haèng hoaëc baát bieán naøo goïi laø linh hoàn caû. Haønh giaû neân 

luoân quaùn ñeå thaáy raèng chuùng sanh taïo nghieäp, nghieäp taïo chuùng sanh, 

cöù theá maø chuùng sanh laên troâi trong luaân hoài sanh töû. 

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

meänh Phaät ñeán thaêm beänh cö só Duy Ma Caät. Ngaøi Vaên Thuø Sö Lôïi hoûi 

oâng Duy Ma Caät: “Boà Taùt quaùn saùt chuùng sanh phaûi nhö theá naøo?” OÂng 

Duy Ma Caät ñaùp: “Ví nhaø huyeãn thuaät thaáy ngöôøi huyeãn cuûa mình hoùa 

ra, Boà Taùt quaùn saùt chuùng sanh cuõng nhö theá. Nhö ngöôøi trí thaáy traêng 

döôùi nöôùc, thaáy maët trong göông, nhö aùnh naéng dôïn, nhö aâm vang cuûa 

tieáng, nhö maây giöõa hö khoâng, nhö boït nöôùc, nhö boùng noåi, nhö loõi caây 

chuoái, nhö aùnh ñieån chôùp, nhö ñaïi thöù naêm, nhö aám thöù saùu, nhö caên 

thöù baûy, nhö nhaäp thöù möôøi ba, nhö giôùi thöù möôøi chín. Boà Taùt quaùn 

saùt chuùng sanh cuõng nhö theá. Nhö saéc chaát coõi voâ saéc, nhö moäng luùa 

hö, nhö thaân kieán cuûa Tu Ñaø Hoaøn, nhö söï nhaäp thai cuûa A Na Haøm, 

nhö tam ñoäc cuûa A la haùn, nhö tham giaän phaù giôùi cuûa Boà Taùt chöùng 

voâ sanh phaùp nhaãn, nhö taäp khí phieàn naõo cuûa Phaät, nhö muø thaáy saéc 

töôïng, nhö hôi thôû ra vaøo cuûa ngöôøi nhaäp dieät taän ñònh, nhö daáu chim 

giöõa hö khoâng, nhö con cuûa thaïch nöõ (ñaøn baø khoâng sanh ñeû), nhö 

phieàn naõo cuûa ngöôøi huyeãn hoùa, nhö caûnh chieâm bao khi ñaõ thöùc, nhö 

ngöôøi dieät ñoä thoï laáy thaân, nhö löûa khoâng khoùi. Boà Taùt quaùn saùt chuùng 

sanh cuõng nhö theá ñoù.” 

Laïi cuõng theo kinh Duy Ma Caät, chöông naêm, khi ngaøi Vaên Thuø Sö 

Lôïi ñeán thaêm Duy Ma Caät, ngaøi hoûi: “Cö só beänh coù chòu noåi ñöôïc 

khoâng? Ñieàu trò coù bôùt khoâng? Beänh khoâng ñeán noãi taêng ö? Theá Toân 

aân caàn hoûi thaêm chi xieát. Beänh Cö só nhôn ñaâu maø sanh, sanh ñaõ bao 
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laâu, phaûi theá naøo môùi maïnh ñöôïc?” Duy Ma Caät ñaùp: “Töø nôi si maø coù 

aùi, beänh toâi sanh. Vì taát caû chuùng sanh beänh, neân toâi beänh. Neáu taát caû 

chuùng sanh khoâng beänh, thì beänh toâi laønh. Vì sao? Boà Taùt vì chuùng 

sanh maø vaøo ñöôøng sanh töû, heã coù sanh thôøi coù beänh, neáu chuùng sanh 

khoûi beänh thì Boà Taùt khoâng coù beänh. Ví nhö oâng tröôûng giaû chæ coù moät 

ngöôøi con, heã ngöôøi con beänh, thì cha meï cuõng beänh; neáu beänh cuûa con 

laønh, cha meï cuõng laønh. Boà Taùt cuõng theá! Ñoái vôùi taát caû chuùng sanh, 

thöông meán nhö con, neân chuùng sanh beänh, Boà Taùt cuõng beänh; chuùng 

sanh laønh, Boà Taùt cuõng laønh.” Vaên Thuø Sö Lôïi laïi hoûi: “Beänh aáy nhôn 

ñaâu maø sanh?” Duy Ma Caät traû lôøi: “Boà Taùt coù beänh laø do loøng ñaïi bi.” 

Vaên Thuø Sö Lôïi hoûi: “Cö só! Nhaø naày vì sao troáng khoâng vaø khoâng coù 

thò giaû?” Duy Ma Caät ñaùp: “Coõi nöôùc cuûa chö Phaät cuõng ñeàu khoâng.” 

Vaên Thuø hoûi: “Laáy gì laøm khoâng?” Duy Ma Caät ñaùp: “Laáy khoâng laøm 

khoâng.” Vaên Thuø hoûi: “Ñaõ khoâng, caàn gì phaûi khoâng?” Duy Ma Caät 

ñaùp: “Vì khoâng phaân bieät, neân khoâng.” Vaên Thuø hoûi: “Coù theå phaân bieät 

ñöôïc ö?” Duy Ma Caät ñaùp: “Phaân bieät cuõng khoâng.” Vaên Thuø hoûi: 

“Khoâng, phaûi tìm nôi ñaâu?” Duy Ma Caät ñaùp: “Phaûi tìm trong saùu möôi 

hai moùn kieán chaáp.” Vaên Thuø hoûi: “Saùu möôi hai moùn kieán chaáp phaûi 

tìm nôi ñaâu?” Duy Ma Caät ñaùp: “Phaûi tìm trong caùc phaùp giaûi thoaùt cuûa 

chö Phaät.” Vaên Thuø hoûi: “Phaùp giaûi thoaùt cuûa chö Phaät phaûi tìm nôi 

ñaâu?” Duy Ma Caät ñaùp: “Phaûi tìm nôi taâm haïnh cuûa chuùng sanh.” Duy 

Ma Caät tieáp lôøi: “Ngaøi laïi hoûi vì sao khoâng thò giaû? Taát caû chuùng ma vaø 

caùc ngoaïi ñaïo ñeàu laø thò giaû cuûa toâi. Vì sao? Vì caùc ma öa sanh töû, maø 

Boà Taùt ôû nôi sanh töû khoâng boû. Coøn ngoaïi ñaïo öa caùc kieán chaáp, maø 

Boà Taùt ôû nôi caùc kieán chaáp khoâng ñoäng.” Vaên Thuø hoûi: “Beänh cuûa cö 

só töôùng traïng theá naøo?” Duy Ma Caät ñaùp: “Beänh cuûa toâi khoâng hình, 

khoâng töôùng, khoâng theå thaáy ñöôïc.” Vaên Thuø hoûi: “Beänh aáy hieäp vôùi 

thaân hay hieäp vôùi taâm?” Duy Ma Caät ñaùp: “Khoâng phaûi hieäp vôùi thaân, 

vì thaân töôùng voán lìa; cuõng khoâng phaûi hieäp vôùi taâm, vì taâm nhö 

huyeãn.” Vaên Thuø hoûi: “Ñòa ñaïi, thuûy ñaïi, phong ñaïi, hoûa ñaïi, trong boán 

ñaïi beänh oâng veà ñaïi naøo?” Duy Ma Caät ñaùp: “Beänh aáy khoâng phaûi ñòa 

ñaïi, cuõng khoâng lìa ñòa ñaïi; thuûy, hoûa, phong ñaïi cuõng nhö theá. Nhöng 

beänh cuûa chuùng sanh laø töø nôi töù ñaïi maø khôûi, vì chuùng sanh beänh neân 

toâi coù beänh.” Ñoaïn Vaên Thuø hoûi tieáp: “Phaøm Boà Taùt an uûi Boà Taùt coù 

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

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

giôø noùi veà söï vui ôû Nieát Baøn. Noùi thaân voâ ngaõ maø khuyeân daïy daét dìu 
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chuùng sanh. Noùi thaân khoâng tòch, chöù khoâng noùi laø roát raùo tòch dieät. Noùi 

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

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

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

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

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

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

Haønh giaû quaùn chieáu ñeâ thaáy raèng chuùng Sanh, taâm, vaø Phaät ba thöù 

khoâng sai bieät. Taâm voâ sai bieät, Phaät voâ sai bieät, vaø chuùng sanh voâ sai 

bieät. Ngoaøi taâm ra khoâng coù gì nöõa; taâm, Phaät vaø chuùng sanh khoâng sai 

khaùc. Ñaây laø moät giaùo thuyeát quan troïng trong Kinh Hoa Nghieâm. 

Toâng Thieân Thai goïi ñaây laø Tam Phaùp Dieäu. Thieân Thai trí Khaûi Ñaïi 

Sö daãn chöùng kinh Hoa Nghieâm raèng "Taâm, Phaät vaø chuùng sanh voâ sai 

bieät," vaø nhaán maïnh treân taùnh ñoàng nhaát cuûa caû ba thöïc taïi. Trí Khaûi 

khoâng duøng baøi keä naøy ñeå ñöa ra chuû thuyeát duy taâm. Thay vaøo ñoù, 

Ñaïi Sö nhaän ñònh raèng taâm hoaëc nieäm laø phaùp deã thaáy nhaát trong ba 

phaùp, vì vaäy haønh giaû neân chuyeân chuù vaøo phöông phaùp quaùn vaø thieàn. 

Vì Phaät, caûnh giôùi, chuùng sinh, vaân vaân... ñeàu laø moät phaùp giôùi, taát caû 

ñeàu goàm thaâu trong nhaát nieäm. Choã naøy cuõng ñöôïc daãn chöùng töø kinh 

Hoa Nghieäm: "Neáu haønh giaû ñöa taâm vaøo phaùp giôùi nhö hö khoâng, thì 

haønh giaû seõ thaáy bieát caûnh giôùi cuûa taát caû chö Phaät." Trong "Baïch AÅn 

Toïa Thieàn Ca," Thieàn sö Baïch AÅn Hueä Haïc noùi: "Chuùng sanh boån lai 

thò Phaät." Moãi caù nhaân thaät ra töø khôûi thuûy ñeàu khoâng coù vaán ñeà. Vì 

theá, coù ngöôøi goïi baïn thì baïn traû lôøi. Neáu baïn khoâng traû lôøi, cuõng 

khoâng sao. Daàu baïn coù traû lôøi hay khoâng caên baûn vaø nguyeân lai baïn 

ñeàu ôû trong tình traïng khai ngoä. Chuùng ta ñang tu taäp trong tình traïng 

baûn lai khai ngoä vì ñoù voán laø cuoäc soáng cuûa mình. Chuùng ta khoâng caàn 

phaûi tìm caùi gì khaùc nöõa vì moïi thöù ñaõ coù saún ôû ñaây. Töï cuoäc ñôøi naøy, 

cuoäc ñôøi cuûa baïn chính laø thung luõng khoâng coù tieáng voïng. Khi baïn tìm 

caùi gì khaùc, töùc laø baïn ñang ñaët moät caùi ñaàu khaùc leân treân caùi ñaàu saún 

coù cuûa mình. Laøm caùch naøo ñeå bieát traân quí cuoäc soáng maø chuùng ta 

ñang coù? Baát haïnh thay, chuùng ta thöôøng kinh nghieäm cuoäc ñôøi naøy 

nhö theå noù laø moät coå xe chaïy treân maây, tôùi lui xoay vaàn trong luïc ñaïo. 

Coù khi baïn caûm thaáy cuoäc ñôøi laø tuyeät vôøi, coù khi baïn laïi rôi xuoáng vöïc 

thaúm. Moãi ngaøy, thaäm chí chæ noäi trong moät ngaøy thoâi, baïn ñaõ töø treân 

trôøi rôi xuoáng ñòa nguïc, vaø taát caû moïi caûnh giôùi khaùc. Baïn phaûi laøm gì 

ñaây vôùi cuoäc ñôøi naøy? Baïn töï hoûi: "Toâi thaät söï coù phaûi laø Phaät khoâng?" 
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Raát nhieàu ngöôøi ñeàu traû lôøi "Hieám khi laém." Vaäy thì baïn phaûi laøm gì 

ñaây? Ñoù laø moät hoaøn caûnh khoù khaên thoâng thöôøng. Ñoù cuõng laø lyù do taïi 

sao neáu chuùng ta chæ döïa vaøo moät thöù quan ñieåm, cho raèng "Chuùng toâi 

ñeàu toát, chæ caàn anh laøm toát phaàn anh", laø chuùng ta seõ rôi vaøo baãy ngay. 

Quan ñieåm naøy nghe qua cuõng toát, nhöng baát haïnh ôû choã khoâng phaûi 

moãi caù nhaân ñeå coù theå soáng gioáng nhö tình traïng aáy. Vaãn coøn thöù gì ñoù 

khoâng ñuùng. Chuùng ta, nhöõng haønh giaû tu Thieàn, phaûi phaûi xem xeùt coi 

mình laø ai vaø thaät söï mình muoán thaáy gì trong cuoäc soáng naøy, vaø ngay 

caùi baûn chaát cuûa söï sinh toàn laø caùi gì. Söï tìm kieám naøy raát ñoãi töï nhieân. 

Chính vì nhöõng lyù do naày maø vaøo thôøi ñöùc Phaät coøn taïi theá, ngaøi ñaõ 

thöôøng khuyeân chuùng ñeä töû neân coá gaéng xuaát ly nguõ uaån baèng caùch tu 

taäp quaùn chuùng sanh.  
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The Five Skandhas Are Equally Empty 

 

                               Thieän Phuùc 

 

According to Buddhism, skandha in Sanskrit means “group, 

aggregate, or heap.” In Buddhism, Skandha means the trunk of a 

tree, or a body. Skandha also means the five aggregates or five 

aggregates of conditioned phenomena (constituents), or the five 

causally conditioned elements of existence forming a being or 

entity. These five skandhas include the first aggregate which is 

associated with materials (to be physical or form). Material or 

physical factors (Rupa or form or aggregate of matter),which 

include four elements of our own body and other material objects 

such as solidity, fluidity, heat and motion comprise matter. The 

aggregate of form includes the five physical sense organs and the 

corresponding physical objects of the sense organs (the eyes and 

visible objects, the ears and sound, the nose and smell, the tongue 

and taste, the skin and tangible objects). Three aggregates which 

are associated with mental functioning: The second aggregate, 

Vedana or feeling or sensation. Aggregate of feeling or sensation 

of three kinds pleasant, unpleasant and indifferent. When an 

object is experienced, that experience takes on one of these 

emotional tones, either of pleasure, of displeasure or of 

indifference. The third aggregate, Samjna or Sanna (thought, 

cognition, perception, thinking or aggregate of perception). 

Activity of recognition or identification or attaching of a name to 

an object of experience. Perceptions include form, sound, smell, 

taste, bodily impression or touch, and mental objects. The fourth 

aggregate, Samskara (Sankhara (p) or formation, impression, or 

mental formation (aggregate of mental formation). A conditioned 

response to the object of experience including volition, attention, 

discrimination, resolve, etc. Fifth, Vijnana (Vinnana (p) or 

Consciousness which is associated with the faculty or nature of 

the mind (manas). Aggregate of consciousness includes the six 

types of consciousness (seeing, hearing, smelling, tasting, 

touching and mental consciousness). Awareness or sensitivity to 

an object, i.e. the consciousness associates with the physical 

factors when the eye and a visible object come into contact, an 

awareness of a visible object occurs in our mind. Consciousness 

or a turning of a mere awareness into personal experience is a 

combined function of feeling, perception and mental formation. In 

other words, these five skandhas comprise of two components: 

Material components which man is made are the Four tanmatra 

or the four great elements of which all things are made (produce 

and maintain life). These four elements are interrelated and 

inseparable. However, one element may preponderate over 

another. They constantly change, not remaining the same even for 

two consecutive moments. Besides material components, sentient 

beings also have spiritual elements. Externalists believe that there 

exists a so called Soul. In other words, according to Buddhist 
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philosophy, each individual existence is composed of the five 

elements and because they are constantly chanching, so those who 

attempt to cling to the “self” are subject to suffering. Though 

these factors are often referred to as the “aggregates of 

attachment” because they are impermanent and changing, 

ordinary people always develop desires for them. According to the 

Sangiti Sutta in the Long Discourses of the Buddha, there are five 

aggregates. The aggregates which make up a human being. The 

five skandhas are the roots of all ignorance. They keep sentient 

beings from realizing their always-existing Buddha-Nature. The 

five aggregates are considered as maras or demons fighting 

against the Buddha-nature of men. In accordance with the 

Dharma, life is comprised of five aggregates (form, feeling, 

perception, mental formation, consciousness). Matter plus the 

four mental factors classified below as feeling, perception, mental 

formation and consciousness combined together from life. The 

real nature of these five aggregates is explained in the Teaching 

of the Buddha as follows: “Matter is equated to a heap of foam, 

feeling is like a bubble, perception is described as a mirage, 

mental formations are like a banana tree and consciousness is just 

an illusion. Skandhas also mean things that cover or conceal, 

implying that physical and mental forms obstruct realization of 

the truth. Skandha also means an accumulation or heap, implying 

the five physical and mental constituents, which combine to form 

the intelligence or nature, and rupa. In short, the skandhas refer 

only to the phenomenal, not to the non-phenomenal. However, we, 

ordinary people, do not see the five aggregates as phenomena but 

as an entity because of our deluded minds, and our innate desire 

to treat these as a self in oder to pander to our self-importance. 

The Buddha taught in the Sati Patthana Sutra: “If you have 

patience and the will to see things as they truly are. If you would 

turn inwards to the recesses of your own minds and note with just 

bare attention (sati), not objectively without projecting an ego 

into the process, then cultivate this practice for a sufficient length 

of time, then you will see these five aggregates not as an entity but 

as a series of physical and mental processes. Then you wil not 

mistake the superficial for the real. You will then see that these 

aggregates arise and disappear in rapid succession, never being 

the same for two consecutive moments, never static but always in 

a state of flux, never being but always becoming.”  And the 

Buddha continued to teach in the Lankavatara Sutra: “The 

Tathatagata is neither different nor not-different from the 

Skandhas.” (Skandhebhyo-nanyo-nanayas-tathagata). According 

to The Prajnaparamita Heart Sutra, the five aggregates are 

composed of form, feelings, perceptions, mental formations, and 

consciousness. Generally speaking, the five aggregates mean men 

and the world of phenomena. In order to overcome all sufferings 

and troubles, Buddhists should engage in the practice of profound 

Prajnaparamita and perceive that the five aggregates are empty 

of self-existence. The Buddha reminded Sariputra: “O Sariputra, 

Form is not different from Emptiness, and Emptiness is not 

different from Form. Form is Emptiness and Emptiness is Form. 
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The same can be said of feelings, perceptions, actions and 

consciousnesses.”  

 

I. An Overview & Meanings of the Five Aggregates: 

Five aggregates are translated from the Sanskrit term “Skandhas” 

which mean “group or heap.” In Buddhism, Skandha means the trunk 

of a tree, or a body. Skandha also means the five aggregates or five 

aggregates of conditioned phenomena (constituents), or the five 

causally conditioned elements of existence forming a being or entity. 

According to Buddhist philosophy, each individual existence is 

composed of the five elements and because they are constantly 

changing, so those who attempt to cling to the “self” are subject to 

suffering. Though these factors are often referred to as the “aggregates 

of attachment” because they are impermanent and changing, ordinary 

people always develop desires for them. According to the Sangiti Sutta 

in the Long Discourses of the Buddha, there are five aggregates (Five 

Skandhas). The aggregates which make up a human being. The five 

skandhas are the roots of all ignorance. They keep sentient beings from 

realizing their always-existing Buddha-Nature. The five aggregates are 

considered as maras or demons fighting against the Buddha-nature of 

men. In accordance with the Dharma, life is comprised of five 

aggregates (form, feeling, perception, mental formation, 

consciousness). Matter plus the four mental factors classified below as 

feeling, perception, mental formation and consciousness combined 

together from life. The real nature of these five aggregates is 

explained in the Teaching of the Buddha as follows: “Matter is equated 

to a heap of foam, feeling is like a bubble, perception is described as a 

mirage, mental formations are like a banana tree and consciousness is 

just an illusion.  

Aggregate of Matter or Aggregate of Form which comprises of 

four elements of our own body and other material objects such as 

solidity, fluidity, heat and motion comprise matter). Material or 

physical factors. The aggregate of form includes the five physical sense 

organs and the corresponding physical objects of the sense organs (the 

eyes and visible objects, the ears and sound, the nose and smell, the 

tongue and taste, the skin and tangible objects). Matter is form, 

appearance, object or material shape. There are several different 
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categories of rupa. Form is used more in the sense of “substance,” or 

“something occupying space which will resist replacement by another 

form.” So it has extension, it is limited and conditioned. It comes into 

existence when conditions are matured, as Buddhists would say, and 

staying as long as they continue, pass away. Form is impermanent, 

dependent, illusory, relative, antithetical, and distinctive. Things with 

shape and features are forms. Forms include all colors which can dim 

our eyes. Ordinarily speaking, we are confused with forms when we 

see them, hear sounds and be confused by them, smell scents and be 

confused by them, taste flavors and be confused by them, or feel 

sensations and be confused by them. In the Classic of the Way and Its 

Virtue, it is said: “The five colors blind the eyes; the five musical notes 

deafen the ears; and the five flavors dull the palate.” There are two 

kinds of rupa: Inner rupa as the organs of sense (eye, ear, nose, tongue, 

body). Outer rupa as the objects of sense (colour, sound, smell, taste, 

touch). There are three kinds of rupa: Visible objects (white, blue, 

yellow, red, etc.). Invisible objects (sound, smell, taste, touch). 

Invisible immaterial or abstract objects. There are also ten kinds of 

rupa: Eye, ear, nose, tongue, body, color, sound, smell, taste, and 

touch. In the Heart Sutra, the Buddha also taught: “Matter is just the 

immaterial, the immaterial is just matter (form is emptiness and the 

very emptiness is form/rupam eva sunyata, sunyataiva rupam). This 

phenomenal world or form is emptiness, and emptiness is truly the 

phenomenal world. Emptiness is not different from the phenomenal 

world, the phenomenal world is not different from emptiness. What is 

the phenomenal world that is emptiness, what is emptiness that is the 

phenomenal world.” Devout Buddhists should always remember that 

the nature of rupa or matter (character of the visible or material) is 

concealing and misleading sentient beings. The seeming is always 

concealing the reality. All visible objects are the realm of vision or 

form. Besides, Material appearance, external manifestation, the visible 

or corporeal features and the flavour of form means sexual attraction, 

or love of women. Aggregate of Feeling is knowledge obtained by the 

senses, feeling sensation. It is defined as mental reaction to the object, 

but in general it means receptivity, or sensation. Feeling is also a mind 

which experiences either pleasure, unpleasure or indifference 

(pleasant, unpleasant, neither pleasant nor unpleasant). The Aggregate 
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of Feelings refers to the feelings that we experience. For instance, a 

certain state arises, we accept it without thinking about it, and we feel 

comfortable or uncomfortable. When we eat some delicious food and 

its flavor makes us feel quite pleasant, this is what we mean by 

feelings. If we wear a fine suit and it makes us feel quite attractive, this 

is also what we mean by feelings. If we live in a nice house that we 

feel like it, this is a feeling. If we drive a nice car that we love to have, 

this also a feeling. All experiences that our body accepts and enjoys 

are considered to be the Aggregate of Feelings. When we meet 

attractive objects, we develop pleasurable feelings and attachment 

which create karma for us to be reborn in samsara. In the contrary, 

when we meet undesirable objects, we develop painful or 

unpleasurable feelings which also create karma for us to be reborn in 

samsara. When we meet objects that are neither attractive nor 

unattractive, we develop indifferent feelings which develop ignorant 

self-grasping, also create karma for us to be reborn in samsara. All 

actions performed by our body, speech and mind are felt and 

experienced, Buddhism calls this “Feeling”  and the Buddha confirmed 

in the Twelve Nidanas that “Feeling” creates karma, either positive or 

negative, which causes rebirths in samsara. Buddhist practitioners 

should consider “Feelings” as objects of meditation practices. To 

contemplate various kinds of feelings such as pleasant, unpleasant and 

neutral feelings. To understand thoroughly how these feelings arise, 

develop after their arising, and pass away. To contemplate that 

“feelings” only arise when there is contact between the senses. To 

contemplate all of the above to have a better understanding of 

“feelings.” No matter what kinds of feelings, pleasant, unpleasant or 

indifference, they all lead to sufferings. Sensation of physical objects, 

or three states of sensation (vedana). Karma of pleasure and pain of the 

physical body. Sensation of mental objects or Karma of the mental or 

the mind, i.e. anxiety, joy, etc. Aggregate of feeling or sensation of 

three kinds pleasant, unpleasant and indifferent. When an object is 

experienced, that experience takes on one of these emotional tones, 

either of pleasure, of displeasure or of indifference. The five vedanas 

or sensations: Limited to mental emotion includes sorrow and joy. 

Limited to the senses includes pain and pleasure. Limited to both 

mental emotion and the senses includes indifference. According to the 
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Sangiti Sutta in the Long Discourses of the Buddha, there are six 

groups of feeling: First, Cakkhu-samphassaja-vedana or the Feeling 

based on eye-contact. Second, feeling based on ear-contact. Third, 

feeling based on nose-contact. Fourth, feeling based on tongue-contact. 

Fifth, feeling based on body-contact. Sixth, feeling based on mind-

contact. Buddhist Practitioners should think over carefully the Buddha’s 

Teachings on the ‘Three Kinds of Feeling’. In order to provide answers 

to layperson Visakha on the cultivation of Buddhist practitioners of 

‘Body-Mouth-Mind’, Bhikhuni Dhammadinna explained in the 

Culavedalla Sutta (the Shorter Set of Questions-and-Answers), in 

Majjhima Nikaya, book 44: “Threre are three kinds of feeling: pleasant 

feeling, painful feeling, and neither-pleasant-nor-painful feeling. What 

is pleasant feeling? What is painful feeling? What is neither-pleasant-

nor-painful feeling? Visakha, whatever is experienced physically or 

mentally as pleasant and gratifying is pleasant feeling. Whatever is 

experienced physically or mentally as painful and hurting is painful 

feeling. Whatever is experienced physically or mentally as neither 

gratifying nor hurting is neither-pleasant-nor-painful feeling. Pleasant 

feeling is pleasant in remaining, and painful in changing. Painful 

feeling is painful in remaining and pleasant in changing. Neither-

pleasant-nor-painful feeling is pleasant in occurring together with 

knowledge, and painful in occurring without knowledge. The latent 

tendency to passion lies latent in pleasant feeling. The latent tendency 

to irritation lies latent in painful feeling. The latent tendency to 

ignorance lies latent in neither-pleasant-nor-painful feeling. However, 

the latent tendency to passion does not necessary lie latent in all 

pleasant feeling; the latent tendency to irritation does not necessary lie 

latent in all painful feeling; and the latent tendency to ignorance does 

not necessary lie latent in all neither-pleasant-nor-painful feeling. To 

be able to achieve these, the latent tendency to irritation is to be 

abandoned in pleasant feeling, the latent tendency to irritation is to be 

abandoned in painful feeling, and the latent tendency to ignorance is to 

be abandoned in neither-pleasant-nor-painful feeling. When 

practitioners quite withdraw from sensuality, and withdraw from 

unskillful qualities, they enter and remain in the first jhana: rapture and 

pleasure born from withdrawal, accompanied by directed thought and 

evaluation. With that they abandons passion. No latent tendency to 
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passion lies latent there. At that time, practitioners will enter and 

remain in the sphere that those who are noble now enter and remain in. 

And as they thus nurses this yearning for the unexcelled liberations, 

there arises within them sorrow based on that yearning. With that he 

abandons irritation. No latent tendency to irritation lies latent there. 

There is the case where practitioners, with the abandoning of pleasure 

and pain, as with the earlier disappearance of elation and distress, they 

enter and remain in the fourth jhana: purity of equanimity and 

mindfulness, neither pleasure nor pain. With that they abandons 

ignorance. No latent tendency to ignorance lies latent there.” 

Practitioners should remember, passion lies on the side of pleasant 

feeling, and pleasant feeling lies on the other side of painful feeling. 

Irritation lies on the side of painful feeling and painful feeling also lies 

on the other side of pleasant feeling. What lies on the other side of 

neither-pleasant-nor-painful feeling? Ignorance lies on the side of 

neither-pleasant-nor-painful feeling. However, clear knowing and 

emancipation lie on the other side of ignorance. Aggregate of 

Thinking, aggregate of perception or activity of recognition or 

identification or attaching of a name to an object of experience. 

Perceptions include form, sound, smell, taste, bodily impression or 

touch, and mental objects. The Aggregate of Thoughts refers to our 

thinking processes. When our five sense organs perceive the five sense 

objects, a variety of idle thoughts arise. Many ideas suddenly come to 

mind and are suddenly gone: ideas of forms, ideas of feelings. 

According to the Sangiti Sutta in the Long Discourses of the Buddha, 

there are seven perceptions: Perception of impermanence, Perception 

of Not-Self, Perception of foulness (Asubhasanna (p), Perception of 

danger, Perception of abandonment, Perception of dispassion, and 

Perception of cessation. Aggregate of Mental Formation, a 

conditioned response to the object of experience including volition, 

attention, discrimination, resolve, etc. The Aggregate of Activities 

refers to a process of shifting and flowing. The Aggregate of Activities 

leads us to come and go, to go and come without end in a constant, 

ceaseless, flowing pattern. Our idle thoughts compel us to impulsively 

do good or do evil, and such thoughts then manifest in our actions and 

our words. Aggregate of Consciousness includes the six types of 

consciousness (seeing, hearing, smelling, tasting, touching and mental 
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consciousness). Awareness or sensitivity to an object, i.e. the 

consciousness associates with the physical factors when the eye and a 

visible object come into contact, an awareness of a visible object 

occurs in our mind. Consciousness or a turning of a mere awareness 

into personal experience is a combined function of feeling, perception 

and mental formation. The Aggregate of Consciousness refers to the 

process of discrimination. As soon as a situation appears, we begin to 

discriminate in our thoughts about that situation. For example, when we 

see something beautiful, we have thoughts of fondness towards it; and 

when we hear ugly sounds, we have thoughts of dislike for those 

sounds. All such discriminations are part of this Aggregate. We, 

ordinary people, do not see the five aggregates as phenomena but as an 

entity because of our deluded minds, and our innate desire to treat 

these as a self in order to pander to our self-importance. The Buddha 

taught in the Sati Patthana Sutra: “If you have patience and the will to 

see things as they truly are. If you would turn inwards to the recesses 

of your own minds and note with just bare attention (sati), not 

objectively without projecting an ego into the process, then cultivate 

this practice for a sufficient length of time, then you will see these five 

aggregates not as an entity but as a series of physical and mental 

processes. Then you wil not mistake the superficial for the real. You 

will then see that these aggregates arise and disappear in rapid 

succession, never being the same for two consecutive moments, never 

static but always in a state of flux, never being but always becoming.”  

And the Buddha continued to teach in the Lankavatara Sutra: “The 

Tathatagata is neither different nor not-different from the Skandhas.” 

(Skandhebhyo-nanyo-nanayas-tathagata).  

According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are five aggregates of grasping: Aggregate of grasping 

of body (form) or the form agregate subject to clinging. Aggregate of 

grasping of feelings or the feeling aggregate subject to clinging. 

Aggregate of grasping of perceptions or the perception aggregate 

subject to clinging. Aggregate of grasping of mental formations or the 

volition aggregate subject to clinging. Aggregate of grasping of 

consciousness or the consciousness aggregate subject to clinging. 

According to Most Venerable Piyadassi in “The Buddha’s Ancient 

Path,” the skandha of form relates to the physical body, while the 
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remaining four concern the mind. The skandha of rupa (or that which 

has form). According to Most Venerable Piyadassi in “The Buddha’s 

Ancient Path,” matter contains and comprises the Four Great Primaries 

which are traditionally known as, solidity, fluidity, heat or temperature, 

and motion or vibration. However, they are not simply earth, water, fire 

and wind, though conventionally they may be so called. In Buddhist 

thought, especially in the Abhidhamma, the Higher Doctrine, they are 

more than that. All our feelings are included in the group of 

“Aggregate of feeling”. Feelings are threefold: pleasant, unpleasant, 

and neutral. They arise dependent on contact. Seeing a form, hearing a 

sound, smelling an odor, tasting a flavor, touching some tangible thing, 

cognizing a mental object, either an idea or a thought, man experiences 

feeling. When, for instance, eye, form and eye-consciousness (cakkhu-

vinnana) come together, it is their coincidence that is called contact. 

Contact means the combination of the organ of sense, the object of 

sense, and sence-consciousness. When these are all present together 

there is no power or force that can prevent the arising of feeling. 

According to Most Venerable Piyadassi in “The Buddha’s Ancient 

Path,” the function of perception is recognition of objects both physical 

and mental. Perception, like feeling, also is sixfold: perception of 

forms, sounds, smells, tastes, bodily contacts, and mental objects. 

Perception in Buddhism is not used in the sense that some Western 

philosophers like Bacon, or Descartes, etc. used the term, but as a mere 

sense perception. There is a certain affinity between awareness (a 

function of consciousness) and recognition (a function of perception). 

While consciousness becomes aware of an object, simultaneously the 

mental factor of perception takes the distinctive mark of the object and 

thus distinguishes it from other objects. This distinctive mark is 

instrumental in cognizing the object a second and a third time, and in 

fact, every time we become aware of the object. Thus, it is perception 

that brings about memory. Aggregate of volational formations include 

all mental factors except feeling and perception. The Abhidhamma 

speaks of fifty-two mental concomitants or factors (cetasika). Feeling 

and perception are two of them, but they are not volitional activities. 

The remaining fifty are collectively known as mental or volitional 

formations. Volition (cetana) plays a very important role in the mental 

realm. In Buddhism, no action is considered as “kamma” if that action 
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is void of volition. And like feeling and perception, it is of six kinds: 

volition directed to forms, sounds, smells, tastes, bodily contacts and 

mental objects. Aggregate of consciousness is the most important of the 

aggregates; for it is the receptacle, so to speak, for all the fifty-two 

mental concomitants or factors, since without consciousness no mental 

factors are available. Consciousness and the factors are interrelated, 

inter-dependent, and co-existent. Aggregate of consciousness has six 

types and its function is varied. It has its basis and objects. All our 

feelings are experienced through the contact of sense faculties with the 

external world. Although there is this functional relationship between 

the faculties and their objects, for instance, eye with forms, ear with 

sounds, and so on, awareness comes through consciousness. In other 

words, sense objects can not be experienced with the particular 

sensitivity without the appropriate kind of consciousness. Now when 

eye and form are both present, visual consciousness arises dependent 

on them. Similarly with ear and sound, and so on, down to mind and 

mental objects. Again, when the three things, eye, form, and eye-

consciousness come together, it is their coincidence that is called 

“contact”. From contact comes feeling and so on. Thus, consciousness 

originates through a stimulus arising in the five sense doors and the 

mind door, the sixth. As consciousness arises through the interaction of 

the sense faculties and the sense objects, it also is conditioned and not 

independent. It is not a spirit or soul opposed to matter. Thoughts and 

ideas which are food for the sixth faculty called mind are also 

dependent and conditioned. They depend on the external world which 

the other five sense faculties experience. The five faculties contact 

objects, only in the present that is when objects come in direct contact 

with the particular faculty. The mind faculty, however, can experience 

the sense object, whether it is form, sound, smell, taste, or thought 

already cognized by the sense organs. For instance, a visible object, 

with which the eye came in contact in the past, can be visualized by the 

mind faculty just at this moment although the object is not before the 

eye. Similarly with the other sense objects. This is subjective, and it is 

difficult to experience some of these sensations. This sort of activity of 

the mind is subtle and sometimes beyond ordinary comprehension.  

We, ordinary people, do not see the five aggregates as phenomena 

but as an entity because of our deluded minds, and our innate desire to 



 57 

treat these as a self in order to pander to our self-importance. Finally, 

we, ordinary people bring with us our five skandhas, especially the 

consciousness in the six paths. The Buddha taught in the Sati Patthana 

Sutra: “If you have patience and the will to see things as they truly are. 

If you would turn inwards to the recesses of your own minds and note 

with just bare attention (sati), not objectively without projecting an ego 

into the process, then cultivate this practice for a sufficient length of 

time, then you will see these five aggregates not as an entity but as a 

series of physical and mental processes. Then you wil not mistake the 

superficial for the real. You will then see that these aggregates arise 

and disappear in rapid succession, never being the same for two 

consecutive moments, never static but always in a state of flux, never 

being but always becoming.”  And the Buddha continued to teach in the 

Lankavatara Sutra: “The Tathatagata is neither different nor not-

different from the Skandhas.” (Skandhebhyo-nanyo-nanayas-

tathagata). According to The Prajnaparamita Heart Sutra, the five 

aggregates are composed of form, feelings, perceptions, mental 

formations, and consciousness. Generally speaking, the five aggregates 

mean men and the world of phenomena. Things that cover or conceal, 

implying that physical and mental forms obstruct realization of the 

truth. An accumulation or heap, implying the five physical and mental 

constituents, which combine to form the intelligence or nature, and 

rupa. The skandhas refer only to the phenomenal, not to the non-

phenomenal. In order to overcome all sufferings and troubles, 

Buddhists should engage in the practice of profound Prajnaparamita 

and perceive that the five aggregates are empty of self-existence. The 

Buddha reminded Sariputra: “O Sariputra, Form is not different from 

Emptiness, and Emptiness is not different from Form. Form is 

Emptiness and Emptiness is Form. The same can be said of feelings, 

perceptions, actions and consciousnesses.” Therefore, if we can empty 

out the Aggregate of Form, then we can realize a state of there being 

‘no mind inside, no body outside, and no things beyond. If we can 

follow what the Buddha taught, we are no longer attached to Forms, we 

are totally liberated. 

 

 

 



 58 

II. The Five Skandhas According to the Surangama Sutra: 

According to the Surangama Sutra, book Two, the Buddha 

reminded Ananda about the five skandhas as folows: “Ananda! You 

have not yet understood that all the defiling objects that appear, all the 

illusory, ephemeral characteristics, spring up in the very spot where 

they also come to an end. They are what is called ‘illusory falseness.’ 

But their nature is in truth the bright substance of wonderful 

enlightenment. Thus it is throughout, up to the five skandhas and the 

six entrances, to the twelve places and the eighteen realms; the union 

and mixture of various causes and conditions account for their illusory 

and false existence, and the separation and dispersion of the causes 

and conditions result in their illusory and false extinction. Who would 

have thought that production, extinction, coming, and going are 

fundamentally the everlasting, wonderful light of the treasury of the 

Thus Come One, the unmoving, all-pervading perfection, the 

wonderful nature of true suchness! If within the true and permanent 

nature one seeks coming and going, confusion and enlightenment, or 

birth and death, there is nothing that can be obtained. Ananda! Why do 

I say that the five skandhas are basically the wonderful nature of true 

suchness, the treasury of the Thus Come One?” First, the form skandha. 

The Buddha taught: “Ananda! Consider this example: when a person 

who has pure clear eyes look at clear, bright emptiness, he sees nothing 

but clear emptiness, and he is quite certain that nothing exists within it. 

If for no apparent reason, the peson does not move his eyes, the staring 

will cause fatigue, and then of his own accord, he will see strange 

flowers in space and other unreal appearances that are wild and 

disordered. You should know that it is the same with the skandha of 

form. Ananda! The strange flowers come neither from emptiness nor 

from the eyes.  The reason for this, Ananda, is that if the flowers were 

to come from emptiness, they would return to emptiness. If there is a 

coming out and going in, the space would not be empty. If emptiness 

were not empty, then it could not contain the appearance of the arisal 

and extinction of the flowers, just as Ananda’s body cannot contain 

another Ananda. If the flowers were to come from the eyes, they would 

return to the eyes. If the nature of the flowers were to come from the 

eyes, it would be endowed with the faculty of seeing. If it could see, 

then when it left the eyes it would become flowers in space, and when 
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it returned it should see the eyes. If it did not see, then when it left the 

eyes it would obscure emptiness, and when it returned, it would 

obscure the eyes. Moreover, when you see the flowers, your eyes 

should not be obscured. So why it is that the eyes are said to be 'pure 

and bright' when they see clear emptiness? Therefore, you should 

know that the skandha of form is empty and false, because it neither 

depends on causes and conditions for existence nor is spontaneous in 

nature.” Second, the feeling skandha. The Buddha taught: “Ananda! 

Consider the example of a person whose hands and feet are relaxed 

and at ease and whose entire body is in balance and harmony. He is 

unaware of his life-processes, because there is nothing agreeable or 

disagreeable in his nature. However, for some unknown reason, the 

person rubs his two hands together in emptiness, and sensations of 

roughness, smoothness, cold, and warmth seem to arise from nowhere 

between his palms. You should know that it is the same with the 

skandha of feeling. Ananda! All this illusory contact does not come 

from emptiness, nor does it come from the hand. The reason for this, 

Ananda, is that if it came from emptiness, then since it could make 

contact with the palms, why wouldn’t it make contact with the body? It 

should not be that emptiness chooses what it comes in contact with. If it 

came from the palms, it could be readily felt without waiting for the 

two palms to be joined. What is more, it it were to come from the 

palms, then the palms would know when they were joined. When they 

separated, the contact would return into the arms, the wrists, the bones, 

and the marrow, and you also should be aware of the course of its 

entry. It should also be perceived by the mind because it would behave 

like something coming in and going out of the body. In that case, what 

need would there be to put the two palms together to experience what 

is called ‘contact?’ Therefore, you should know hat the skandha of 

feeling is empty and false, because it neither depends on causes and 

conditions for existence nor is spontaneous in nature.” Third, the 

skandha of thinking. The Buddha taught: “Ananda! Consider the 

example of a person whose mouth waters at the mention of sour plums, 

or the soles of whose feet tingle when he thinks about walking along a 

precipice. You should know that it is the same with the skandha of 

thinking. Ananda! You should know that the watering of the mouth 

caused by the mention of the plums does not come from the plums, nor 
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does it come from the mouth.  The reason for this, Ananda, is that if it 

were produced from the plums, the plums should speak for themselves, 

why wait for someone to mention them? If it came from the mouth, the 

mouth itself should hear, and what need would there be  to wait for the 

ear? If the ear alone heard, then why doesn’t the water come out of the 

ear? Thinking about walking along a precipice is explained in the same 

way. Therefore, you should know that the skandha of thinking is empty 

and false, since it neither depends upon causes and conditions for 

existence, nor is spontaneous in nature. Fourth, the skandha of mental 

fromation. The Buddha taught: “Ananda! Consider, for example, a 

swift rapids whose waves follow upon one another in orderly 

succession, the ones behind never overtaking the ones in front. You 

should know that it is the same with the skandha of mental formation. 

Ananda! Thus the nature of the flow does not arise because of 

emptiness, nor does it come into existence because of the water. It is 

not the nature of water, and yet it is not separate from either emptiness 

or water. The reason for this, Ananda, is that if it arose because of 

emptiness, then the inexhaustible emptiness throughout the ten 

directions wold become an inexhaustible flow, and all the worlds would 

inevitably be drown. If the swift rapids existed because of water, then 

their nature would differ  from that of water and the location and 

characteristics of its existence would be apparent. If their nature were 

simply that of water, then when they became still and clear they would 

no longer be made up of water. Suppose it were to separate from 

emptiness and water, there isn’t anything outside of emptiness, and 

outside of water there isn’t any flow. Therefore, you should know that 

the skandha of mental formation is empty and false, since it neither 

depends upon causes and conditions for existence nor is spontaneous in 

nature. Fifth, the skandha of consciousness. The Buddha taught: 

“Ananda! Consider, for example, a man who picks up a kalavinka 

pitcher and stops up its two holes. He lift up the pitcher filled with 

emptiness and, walking some thousand-mile way, presents it to another 

country. You should know that the skandha of consciousness is the 

same way. Thus, Ananda, the space does not  come from one place, nor 

does it go to another. The reason for this, Ananda, is that if  it were to 

come from another place, then when the stored-up emptiness in the 

pitcher went elsewhere, there would be less emptiness in the place 
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where the pitcher was originally. If it were to enter this region, when 

the holes were unplugged and the pitcher was turned over, one would 

see emptiness come out. Therefore, you should know that the skandha 

of consciousness is empty and false, since it neither depends upon 

causes and conditions for existence nor is spontaneous in nature.”  

 

III. The Five Skandhas Have No Self: 

The doctrine of no-self has two main characteristics: selflessness of 

things (dharma-nairatmya) and selflessness of person 

(pudgalanairatmya). Selflessness of things: Things are without 

independent individuality, i.e. the tenet that things have no 

independent reality, no reality in themselves, no permanent 

individuality in or independence of things. The idea that there is no 

self-substance or “Atman” constituting the individuality of each object 

is insisted on by the followers of Mahayana Buddhism to be their 

exclusive property, not shared by the Hinayana. This idea is naturally 

true as the idea of “no self-substance” or Dharmanairatmya is closely 

connected with that of “Sunyata” and the latter is one of the most 

distinguishing marks of the Mahayana. It was natural for its scholars to 

give the former a prominent position in their philosophy. In the 

Lankavatara Sutra, the Buddha taught: “When a Bodhisattva-

mahasattva recognizes that all dharmas are free from Citta, Manas, 

Manovijnana, the Five Dharmas, and the Threefold Svabhava, he is 

said to understand well the real significance of Dharmanairatmya.” 

Man as without ego or permanent soul or no permanent human ego or 

soul. In other words, the five skandhas in a human being have no self.  

Determinism means the theory of being determined by fate, nature, 

or god. Buddhism believes in the absence of a permanent, unchaging 

self or soul. 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. According to Buddhism, four elements are 
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impure and five skandhas have no-self. For these reason, 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.” 

In short, the five skandhas that form a man do not have a self of their 

own. 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 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 
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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 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 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.  

 

IV. The Impermanent Nature of the Five Aggregates of Clinging: 

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). We usually try 

to establish a firm footing on what is really shifting ground, which only 

makes us more uneasy. We act as though we are solid unchanging 

things that changes happen to, but that is impossible. If we carry the 

idea through that things are changing, we see for ourselves that we are 

changing, that what is at the heart of things is changingness. What the 

Buddha said is that it is because we don't see that truth of the nature of 

things that we suffer. We feel at sea, and we're seasick because we 
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think things should hold still. According to Jisho Warner in Stone Creek 

Zendo, the Buddha's prescription could be said to be: learn to swim. 

Impermanence is a great river of phenomena, of beings, things, and 

events, coming to be and passing away in dependence on each other. 

This natural order of things includes us, and its laws are our laws. In 

fact, we are an endless moving stream in an endless moving stream. 

According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are five aggregates of grasping: aggregate of grasping of 

body or form (the form agregate subject to clinging), aggregate of 

grasping of feelings (the feeling aggregate subject to clinging), 

aggregate of grasping of perceptions (the perception aggregate subject 

to clinging), aggregate of grasping of mental formations (the volition 

aggregate subject to clinging), and aggregate of grasping of 

consciousness (the consciousness aggregate subject to clinging). 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?” 

 

V. The Five Skandhas Are Equally Empty: 

The Pali scripture declares six sense-organs, six sense-objects and 

six consciousnesses as well as five aggregates are Sunyata as “Eye is 

void of self and anything belonging to self; form is void from self and 

anything belonging to self; visual consciousness is void of self and 
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anything belonging to self.” Matter is just the immaterial, the 

immaterial is just matter (form is emptiness and the very emptiness is 

form). In the Heart Sutra, the Buddha told Sariputra: “Sariputra! This 

phenomenal world or form is emptiness, and emptiness is truly the 

phenomenal world. Emptiness is not different from the phenomenal 

world, the phenomenal world is not different from emptiness. What is 

the phenomenal world that is emptiness, what is emptiness that is the 

phenomenal world.” The Hrdaya Sutra expands this concept by 

emphasis that “Rupa does not differ from Sunya”, or “Sunya does not 

differ from rupa” and “Sunya of all things is not created, not 

annihilated, not impure, not pure, not increasing, and not decreasing.” 

It means that because rupa must have no nature of its own, it is 

produced by causes or depend on anything else, so rupa is sunyata or 

identical with void. Therefore, the perceived object, the perceiving 

subject and knowledge are mutually interdependent. The reality of one 

is dependent upon others; if one is false, the others must be false. The 

perceiving subject and knowledge of the external object must also be 

false. So what one perceives within or without is illusory. Therefore, 

there is nothing, creation and annihilation, pure and impure, increase 

and decrease and so on. However, in reality, we cannot say a thing to 

be either real or unreal at the same time. Here, Sunyata must be 

defined as Pratityasamutpada. There is the intimate connection that 

exists between causality and sunyata. The one presupposes the other; 

the two are inseparably connected. Sunyata is the logical consequence 

of the Buddha’s view of causality and effection. 

In the point of view of the Mahayana scriptures, sunyata is the 

central theme of the Mahayana philosophical system. This term has 

been used in the Prajna-paramita system to denote a stage where all 

viewpoints with regard to the real nature of mundane world are totally 

rejected. In other words, we may say that to have a viewpoint is to 

cling to a position and there can be various types of positions with 

regard to the real nature of things as Saddharma-Pundaria expressed: 

“Knowing that phenomena have no constant fixed nature, that the 

seeds of Buddhahood sprout through causation.” Matter is just the 

immaterial, the immaterial is just matter (form is emptiness and the 

very emptiness is form). In the Heart Sutra, the Buddha told Sariputra: 

“Sariputra! This phenomenal world or form is emptiness, and emptiness 
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is truly the phenomenal world. Emptiness is not different from the 

phenomenal world, the phenomenal world is not different from 

emptiness. What is the phenomenal world that is emptiness, what is 

emptiness that is the phenomenal world.” According to Zen Master 

Seng-Tsan in Faith in Mind, abiding no where, yet everywhere. Ten 

directions are right before you. The smallest is the same as the largest 

in the realm where delusion is cut off. The largest is the same as the 

smallest, no boundaries are visible. Existence is precisely emptiness 

and emptiness is precisely existence. If it is not like this, you should not 

preserve it. 

Skandha in Sanskrit means “group, aggregate, or heap.” In 

Buddhism, Skandha means the trunk of a tree, or a body. Skandha also 

means the five aggregates or five aggregates of conditioned 

phenomena (constituents), or the five causally conditioned elements of 

existence forming a being or entity. According to Buddhist philosophy, 

each individual existence is composed of the five elements and 

because they are constantly chanching, so those who attempt to cling to 

the “self” are subject to suffering. Though these factors are often 

referred to as the “aggregates of attachment” because they are 

impermanent and changing, ordinary people always develop desires for 

them. According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are five aggregates. The aggregates which make up a 

human being. The five skandhas are the roots of all ignorance. They 

keep sentient beings from realizing their always-existing Buddha-

Nature. The five aggregates are considered as maras or demons 

fighting against the Buddha-nature of men. In accordance with the 

Dharma, life is comprised of five aggregates (form, feeling, perception, 

mental formation, consciousness). Matter plus the four mental factors 

classified below as feeling, perception, mental formation and 

consciousness combined together from life. The real nature of these 

five aggregates is explained in the Teaching of the Buddha as follows: 

“Matter is equated to a heap of foam, feeling is like a bubble, 

perception is described as a mirage, mental formations are like a 

banana tree and consciousness is just an illusion. Zen Master Thich 

Nhat Hanh wrote in 'The Heart of Understanding': "If I am holding a 

cup of water and I ask you, 'Is this cup empty?' You will say, 'No, it is 

full of water.' But if I pour the water and ask you again, you may say, 
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'Yes, it is empty.' But, empty of what? My cup is empty of water, but it 

is not empty of air. To be empty is to be empty of something... When 

Avalokitesvara (Kuan-yin or Kannon, the Bodhisattva who embodies 

Compassion) says (in the Heart Sutra) that the five skandhas are 

equally empty, to help him be precise we must ask, 'Mr. 

Avalokitesvara, empty of what?' The five skandhas, which may by 

translated into English as five heaps, or five aggregates, are the five 

elements that comprise a human being... In fact, these are really five 

rivers flowing together in us: the river of form, which means our body, 

the river of feeling, the river of perceptions, the river of mental 

formations, and the river of consciousness. They are always flowing in 

us... Avalokitesvara looked deeply into the five skandhas..., and he 

discovered that none of them can be by itself alone... Form is empty of 

a separate self, but it is full of everything in the cosmos. The same is 

true with feelings, perceptions, mental formation, and consciousness." 

According to Zen Master Seung Sahn in The Compass of Zen, the 

Heart Sutra teaches that "form is emptiness, and emptiness is form." 

Many people don't know what this means, even some long-time 

students of meditation. But there is a very easy way to see this in our 

everyday lives. For example, here is a wooden chair. It is brown. It is 

solid and heavy. It looks like it could last a long time. You sit in the 

chair, and it holds up your weight. You can place things on it. But then 

you light the chair on fire, and leave. When you come back later, the 

chair is no longer there! This thing that seemed so solid and strong and 

real is now a pile of cinder and ash which the wind blows around. This 

example shows how the chair is empty; it is not a permanent abiding 

things. It is always changing. It has no independent existence. Over a 

long or short time, the chair will eventually change and become 

something other than what it appears. So this brown chair is complete 

emptiness. But though it always has the quality of emptiness, this 

emptiness is form: you can sit in the chair, and it will still hold you up. 

"Form is emptiness, and emptiness is form." 

Zen Master Thich Nhat Hanh wrote in 'The Heart of 

Understanding': "If I am holding a cup of water and I ask you, 'Is this 

cup empty?' You will say, 'No, it is full of water.' But if I pour the water 

and ask you again, you may say, 'Yes, it is empty.' But, empty of what? 

My cup is empty of water, but it is not empty of air. To be empty is to 
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be empty of something... When Avalokitesvara (Kuan-yin or Kannon, 

the Bodhisattva who embodies Compassion) says (in the Heart Sutra) 

that the five skandhas are equally empty, to help him be precise we 

must ask, 'Mr. Avalokitesvara, empty of what?' The five skandhas, 

which may by translated into English as five heaps, or five aggregates, 

are the five elements that comprise a human being... In fact, these are 

really five rivers flowing together in us: the river of form, which means 

our body, the river of feeling, the river of perceptions, the river of 

mental formations, and the river of consciousness. They are always 

flowing in us... Avalokitesvara looked deeply into the five skandhas..., 

and he discovered that none of them can be by itself alone... Form is 

empty of a separate self, but it is full of everything in the cosmos. The 

same is true with feelings, perceptions, mental formation, and 

consciousness." 

Thong Thien was a Vietnamese Zen master from An La, North 

Vietnam. He was a disciple of Zen master Thöôøng Chieáu at Luïc Toå 

Temple. After he became the dharma heir of the thirteenth generation 

of the Wu-Yun-T’ung Zen Sect, he returned to his home town to revive 

and expand Buddhism there. He passed away in 1228. He always 

reminded his disciples: “The ancient virtues always advise us to keep 

seeing that the five aggregates are emptiness, the four elements are 

non-self, the true mind has no form, neither going, nor coming. The 

self-nature did not come when you were born; and will not go when 

you die. The true mind is always serene and all-embracing; and your 

mind and all scenes are one. If you always see that, you will soon 

attain enlightenment, be free from the bondage of the three periods, 

and become those who transcend the secular world. So, it is important 

for you not to cling to anything. We, ordinary people, do not see the 

five aggregates as phenomena but as an entity because of our deluded 

minds, and our innate desire to treat these as a self in oder to pander to 

our self-importance. As a matter of fact, the real nature of these five 

aggregates is explained in the Teaching of the Buddha as follows: 

“Matter is equated to a heap of foam, feeling is like a bubble, 

perception is described as a mirage, mental formations are like a 

banana tree and consciousness is just an illusion. According to the 

Surangama Sutra, all the defiling objects that appear, all the illusory, 

ephemeral characteristics, spring up in the very spot where they also 
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come to an end. They are what is called ‘illusory falseness.’ But their 

nature is in truth the bright substance of wonderful enlightenment. Thus 

it is throughout, up to the five skandhas and the six entrances, to the 

twelve places and the eighteen realms; the union and mixture of 

various causes and conditions account for their illusory and false 

existence, and the separation and dispersion of the causes and 

conditions result in their illusory and false extinction. Who would have 

thought that production, extinction, coming, and going are 

fundamentally  the everlasting, wonderful light of the treasury of the 

Thus Come One, the unmoving, all-pervading perfection, the 

wonderful nature of true suchness! If within the true and permanent 

nature one seeks coming and going, confusion and enlightenment, or 

birth and death, there is nothing that can be obtained. Therefore, if you 

have patience and the will to see things as they truly are. If you would 

turn inwards to the recesses of your own minds and note with just bare 

attention (sati), not objectively without projecting an ego into the 

process, then cultivate this practice for a sufficient length of time, then 

you will see these five aggregates not as an entity but as a series of 

physical and mental processes. Then you wil not mistake the 

superficial for the real. You will then see that these aggregates arise 

and disappear in rapid succession, never being the same for two 

consecutive moments, never static but always in a state of flux, never 

being but always becoming.’ The Buddha taught in the Lankavatara 

Sutra: ‘The Tathatagata is neither different nor not-different from the 

Skandhas.’ (Skandhebhyo-nanyo-nanayas-tathagata). 

 

VI. The Elimination of the Five Aggregates: 

Suffering of all the ills of the five skandhas or suffering due to the 

raging aggregates. This is the suffering of a body and mind that are too 

demanding and almost uncontrollable. As mentioned above, according 

to Buddhism, there are five aggregates which make up a human being. 

First, “Form” or aggregate of matter (material or physical factors), 

which includes four elements of our own body and other material 

objects such as solidity, fluidity, heat and motion comprise matter. The 

aggregate of form includes the five physical sense organs and the 

corresponding physical objects of the sense organs (the eyes and 

visible objects, the ears and sound, the nose and smell, the tongue and 
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taste, the skin and tangible objects). Second, “Feeling or sensation” or 

aggregate of feeling. Aggregate of feeling or sensation of three kinds 

pleasant, unpleasant and indifferent. When an object is experienced, 

that experience takes on  one of these emotional tones, either of 

pleasure, of displeasure or  of indifference. Third, “Thinking” or 

Thought, cognition or perception. Aggregate of perception includes 

activity of recognition or identification or attaching of a name to an 

object of experience. Perceptions include form, sound, smell, taste, 

body. Fourth, “Aggregate of mental formation” or impression. This 

mental formation is a conditioned response to the object of experience 

including volition, attention, discrimination, resolve, etc. Fifth, 

“Aggregate of consciousness” or consciousnes, which includes the six 

types of consciousness (seeing, hearing, smelling, tasting, touching and 

mental consciousness). Awareness or sensitivity to an object, i.e. the 

consciousness associates with the physical factors when the eye and a 

visible object come into contact, an awareness of a visible object 

occurs in our mind. Consciousness or a turning of a mere awareness 

into personal experience is a combined function of feeling, perception 

and mental formation. The five skandhas are the roots of all ignorance. 

They keep sentient beings from realizing their always-existing 

Buddha-Nature. The five aggregates are  considered as maras or 

demons fighting against the Buddha-nature of men. In accordance with 

the Dharma, life is comprised of five aggregates (form, feeling, 

perception, mental formation, consciousness). Matter plus the four 

other mental factors as feeling, perception, mental formation and 

consciousness combined together from life. We, normal people, do not 

see the five aggregates as phenomena but as an entity because of our 

deluded minds, and our innate desire to treat these as a self in oder to 

pander to our self-importance. Therefore, the Buddha taught: “If you 

have patience and the will to see things as they truly are. If you would 

turn inwards to the recesses of your own minds and note with just bare 

attention (sati), not objectively without projecting an ego into the 

process, then cultivate this practice for a sufficient length of time, then 

you will see these five aggregates not as an entity but as a series of 

physical and mental processes. Then you wil not mistake the 

superficial for the real. You will then see that these aggregates arise 

and disappear in rapid succession, never being the same for two 
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consecutive moments, never static but always in a state of flux, never 

being but always becoming.” Zen practitioners should always see the 

real nature of these five aggregates and should always remember the 

Teaching of the Buddha on how to eliminate these aggregates in the 

Lotus Sutra, including the method of elimination of form aggregate in 

chapter Bhaisajyaraja-samudgata (Bodhisattva of Healing), elimination 

of feeling in chapter Wonderful Sound, elimination of perception in 

chapter Avalokitesvara, elimination of mental formations in chapter 

Dharani, and elimination of consciousness in chapter Subhavyuha as 

follows:  “Matter is equated to a heap of foam, feeling is like a bubble, 

perception is described as a mirage, mental formations are like a 

banana tree and consciousness is just an illusion.” The same is true 

with feelings, perceptions, mental formation, and consciousness." If we 

practice in accordance the Buddha’s teachings, then surely we can 

easily eliminate the grasping of form, of feelings, of perceptions, of 

mental formations, and of consciousness.  

 

VII.Escaping the Five Skandhas Through Cultivating the 

Mindfulness of the Body: 

Buddhist practitioners should always remember that all things have 

changed and will never cease to change. The himan 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. Not only our body is changeable, but also our mind. It changes 

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

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

and sad a few minutes later, laughing then crying, happiness then 
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sorrow. Therefore, at the time of the Buddha, the Buddha often advised 

his disciples to try to escape the five skandhas through cultivating the 

mindfulness of the body. 

Cultivating the mindfulness of the body is one of the four types of 

mindfulness. Four meditations, or four foundations of Mindfulness, or 

four objects on which memory or thought should dwell. Four types of 

Buddhist meditation for eradicating illusions and attaining 

enlightenment. Hinayana calls these practices ‘basis of action’ 

(kammathana) which is one of the modes of analytical meditation. 

Some forty such meditations are given in the Visuddha-Magga: four 

‘measureless meditations, ten impurities, four formless states, ten 

universals, ten remembrances, one sign, and one mental reflex. In Four 

Kinds of Mindfulness, contemplation of body means the meditation 

which observes the body in detail and considers its filthiness, one of the 

four foundations of mindfulness. According to Buddhism, body and 

mind are the direct fruit of the previous life. In the five skandhas, the 

body is rups, the first skandha. While mind embraces other four, 

consciousness, perception, action, and knowledge. The karma 

operating in the body (the body as representing the fruit of action in 

previous existence. Body karma is difficult to form than thought and 

speech karma, for there are times when we wish to use our bodies to 

commit wickedness such as killing, stealing, and commiting sexual 

misconduct, but it is possible for theories, virtues as well as our parents, 

siblings, teachers, friends or the law to impede us. Thus we are not 

carry out the body’s wicked karma. The other two karmas are the 

karma of the mouth and of the mind). The illusion of the body or self, 

this is one of the five wrong views. Thought of an ego, one of the three 

knots. There are two ways in which one comes to conceive the real 

existence of an ego, the one is subjective imagination and the other the 

objective conception of reality. The illusion of the self means believing 

that our self is our greatest and most precious possession in a nix in our 

eyes. We try by all means to satisfy to our self, irrespective of others’ 

interest of rights. Buddhist practitioners should always remember that 

the first goal of meditation practices is to realize the true nature of the 

body and to be non-attached to it. Most people identify themselves 

with their bodies. However, after a period of time of meditation 

practices, we will no longer care to think of yourself as a body, we will 
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no longer identify with the body. At that time, we will begin to see the 

body as it is. It is only a series of physical and mental process, not a 

unity; and we no longer mistake the superficial for the real. 

Mindfulness of your body in daily life activities, such as mindfulness of 

your body while walking, standing, lying, sitting, looking at someone, 

looking around the environments, bending, stretching, dressing, 

washing, eating, drinking, chewing, talking, etc. The purpose of 

mindfulness is to pay attention to your behavior, but not to run after any 

events. Some people wonder why Buddhism always emphasizes the 

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

the seed of disheartenment, and discourage? In their view, if things are 

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

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

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

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

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

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

knows that he is 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.  

According to the Satipatthana Sutta, practitioner should 

“Contemplate the body in the body, contemplate the feelings in the 

feelings, contemplate the mind in the mind, contemplate the objects of 

mind in the objects of mind.” This means that practitioner must live in 

the body in full awareness of it, and not just study like a separate 

object. Live in awareness with feelings, mind, and objects of mind. Do 

not just study them. When we meditate on our body, we live with it as 

truth and give it our most lucid attention; we become one with it. The 

flower blossoms because sunlight touches and warms its bud, becoming 

one with it. Meditation reveals not a concept of truth, but a direct view 

of truth itself. This we call “insight,” the kind of understanding based 

on attention and concentration. Devout Buddhist cultivators should 

always remember that this body is only a combination of the four 

elements and the five skandhas; while the four elements are impure 

and the five skandhas have no-self of their own. If we can see this, we 

will always have a right look on human body. According to the 

Satipatthana Sutta in the Majjhima Nikaya, there are six steps of 
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contemplation in the body. The first step is the mindfulness of 

breathing: The Buddha taught: “Now, Bhikkhus, does a Bhikkhu abide 

contemplating the body as a body? Here a Bhikkhu, gone to the forest 

or to the root of a tree or to an empty hut, sit down; having folded his 

legs crosswise, set his body erect, and established mindfulness in front 

of him, ever mindful he breathes in, mindful he breathes out. Breathing 

in long, he understands: “I breathe in long;” or breathing out long, he 

understands: “I breathe out long.” Breathing in short, he understands: “I 

breathe in short;” or breathing out short, he understands: “I breathe out 

short.” He trains thus: “I shall breathe in experiencing the whole body 

of breath;” he trains thus: “I shall breathe out experiencing the whole 

body of breath.” He trains thus: “I shall breathe in tranquilizing the 

bodily formation;” he trains thus: “I shall breathe out tranquilizing the 

bodily formation.” Just as a skilled turner or his apprentice, when 

making a long turn, understands: “I make a long turn;” or when making 

a short turn, understands: “I make a short turn;” so too, breathing in 

long, a Bhikkhu understands: “I breathe in long,” he trains thus: “I shall 

breathe out tranquilizing the bodily formation.” In this way, he abides 

contemplating the body as a body internally, or he abides 

contemplating the body as a body externally, or he abides 

contemplating the body as a body both internally and externally. Or 

else, he abides contemplating in the body its arising factors, or he 

abides contemplating in the body its vanishing factors, or he abides 

contemplating in the body both its arising and vanishing factors. Or else 

mindfulness that ‘there is a body’ is simply established in him to the 

extent necessary for bare knowledge and mindfulness. And, he abides 

independent, not clinging to anything in the world. That is how a 

Bhikkhu abides contemplating the body as a body. The second step is 

the contemplation on the fhe Four Postures: The Buddha added: 

Again, Bhikkhus, when walking, a Bhikkhu understands: ‘I am 

walking;’ when standing, he understands: ‘I am standing;’ when sitting, 

he understands: ‘I am sitting;’ when lying down, he understands: ‘I am 

lying down;’ or he understands accordingly however his body is 

disposed. In this way, he abides contemplating the body as a body 

internally, externally, and both internally and externally. And he abides 

independent, not clinging to anything in the world. That too is how a 

Bhikkhu abides contemplating the body as a body.” The third step is 
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the full awareness on the body: The Buddha continued: “Again, 

Bhikkhus, a Bhikkhu is one who acts in full awareness when going 

forward and returning; who acts in full awareness when looking ahead 

and looking away; who acts in full awareness when flexing and 

extending his limbs; who acts in full awareness when wearing his robes 

and carrying his  outer robe and bowl; who acts in full awareness when 

eating, drinking, consuming food and tasting; who acts in full 

awareness when walking, standing, siting, falling asleep, waking up, 

talking and keeping silent. In this way, he abides contemplating the 

body as a body internally, externally, and both internally and 

externally. And, he abides independent, not clinging to anything in the 

world. That too is how a Bhikkhu abides contemplating the body as a 

body.” The fourth step is the contemplation on the foulness of the Body 

Parts: The Buddha continued: “Again, Bhikkhus, a Bhikkhu reviews 

this same body up from the soles of the feet and down from the top of 

the hair, bounded by skin, as full of many kinds of impurity thus: ‘In 

this body there are head-hairs, body-hairs, nails, teeth, skin, flesh, 

sinews, bones, bone-marrow, kidneys, heart, liver, diaphragm, spleen, 

lungs, large intestines, small intestines, contents of the stomach, feces, 

bile, phlegm, pus, blood, sweat, fat, tears, grease, spittle, snot, oil of the 

joints, and urine.’ Just as though there were a bag with an opening at 

both ends full of many sorts of grain, such as rice, beans, peas, millet, 

and white rice, and a man with good eyes were to open it and review it 

thus: ‘This is hill rice, this is red rice, these are beans, these are peas, 

this is millet, this is white rice;’ so too, a Bhikkhu reviews this same 

body… as full of many kinds of impurity thus: ‘In this body there are 

head-hairs and urine.’ In this way he abides contemplating the body as 

a body internally, externally, and both internaly and externally... And, 

he abides independent, not clinging to anything in the world. That too is 

how a Bhikkhu abides contemplating the body as a body.” The fifth 

step is the contemplation on the elements of the Body: The Buddha 

continued:  “Again, Bhikkhus, a Bhikkhu reviews this same body, 

however it is placed, however disposed, as consisting of elements thus: 

‘In this body there are the earth element, the water element, the fire 

element, and the air element.’ Just as though a skilled butcher or his 

apprentice had killed a cow and was seated at the crossroads with it cut 

up into pieces; so too, a Bhikkhu reviews this same body as consisting 
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of elements thus: “In this body there are the earth element, the water 

element, the fire element and the air element.” In this way, he abides 

contemplating the body as a body internally, externally, and both 

internally and externally… And he abides independent, not clinging to 

anything in the world. That too is how a Bhikkhu abides contemplating 

the body as a body.” The sixth step is the Nine Charnel Ground 

Contemplations: The Buddha added: “Again, Bhikkhus, as though he 

were to see a corpse thrown aside in a charnel ground, one, two, or 

three days dead, bloated, livid, and oozing matter, a Bhikkhu compares 

this same body with it thus: ‘This body too is of the same nature, it will 

be like that, it is not exempt from that fate.’ In this way, he abides 

contemplating the body as a body internally, externally, and both 

internaly and externally. And, he abides independent, not clinging to 

anything in the world. That too is how a Bhikkhu abides contemplating 

the body as a body. Again, as though he were to see a corpse thrown 

aside in a charnel ground, being devoured by crows, hawks, vultures, 

dogs, jackals, or various kinds of worms, a Bhikkhu compares this same 

body with it thus: ‘This body too is of the same nature, it will be like 

that, it is not exempt from that fate.’ That too is how a Bhikkhu abides 

contemplating the body as a body. Again, as though he were to see a 

corpse thrown aside in a charnel ground, a skeleton with flesh and 

blood, held together with sinews... a fleshless skeleton smeared with 

blood, held together with sinews… a skeleton without flesh and blood, 

held together with sinews... disconnected bones scattered in all 

directions, here a hand-bone, there a foot-bone, here a shin-bone, there 

a thigh-bone, here a hip-bone, there a back-bone, here a rib-bone, 

there a breast-bone, here an arm-bone, there a shoulder-bone, here a 

neck-bone, there a jaw-bone, here a tooth, there the skull, a Bhikkhu 

compares this same body with it thus: ‘This body too is of the same 

nature, it will be like that, it is not exempt from that fate.’ That too is 

how a Bhikkhu abides contemplating the body as a body. Again, 

Bhikkhus, as though he were to see a corpse thrown aside in a charnel 

ground, bones bleached white, the color of shells; bones heaped up, 

more than a year old; bones rotted and crumbled to dust, a Bhikkhu 

compares this same body with it thus: “This body too is of the same 

nature, it will be like that, it is not exempt from that fate.” In this way 

he abides contemplating the body as a body internally, or he abides 
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contemplating the body as a body internally, or he abides 

contemplating the body as a body externally, or he abides 

contemplating the body as a body both internally and externally. Or 

else he abides contemplating in the body its arising factors, or he 

abides contemplating in the body its vanishing factors, or he abides 

contemplating in the body both its arising and vanishing factors. Or else 

mindfulness that ‘there is a body’ is simply established in him to the 

extent necessary for bare knowledge and mindfulness. And he abides 

independent, not clinging to anything in the world. That too is how a 

Bhikkhu abides contemplating the body as a body.” 

The most important contemplation of the body is to observe the 

body in detail and considers its filthiness, one of the four foundations of 

mindfulness. According to the Satipatthana Sutta, practitioner should 

“Contemplate the body in the body, contemplate the feelings in the 

feelings, contemplate the mind in the mind, or contemplate the objects 

of mind in the objects of mind.” This means that practitioner must live 

in the body in full awareness of it, and not just study like a separate 

object. Live in awareness with feelings, mind, and objects of mind. Do 

not just study them. When we meditate on our body, we live with it as 

truth and give it our most lucid attention; we become one with it. The 

flower blossoms because sunlight touches and warms its bud, becoming 

one with it. Meditation reveals not a concept of truth, but a direct view 

of truth itself. This we call “insight,” the kind of understanding based 

on attention and concentration. The Buddha taught: “Bhikkhus, a 

Bhikkhu reviews this same body up from the soles of the feet and down 

from the top of the hair, bounded by skin, as full of many kinds of 

impurity thus: ‘In this body there are head-hairs, body-hairs, nails, 

teeth, skin, flesh, sinews, bones, bone-marrow, kidneys, heart, liver, 

diaphragm, spleen, lungs, large intestines, small intestines, contents of 

the stomach, feces, bile, phlegm, pus, blood, sweat, fat, tears, grease, 

spittle, snot, oil of the joints, and urine.’ Just as though there were a 

bag with an opening at both ends full of many sorts of grain, such as 

white rice, red rice, beans, peas, millet, and white rice, and a man with 

good eyes were to open it and review it thus: ‘This is hill rice, this is 

red rice, these are beans, these are peas, this is millet, this is white 

rice;’ so too, a Bhikkhu reviews this same body… as full of many kinds 

of impurity thus: ‘In this body there are head-hairs… and urine.’ Again, 
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Bhikkhus, a Bhikkhu reviews this same body, however it is placed, 

however disposed, as consisting of elements thus: ‘In this body there 

are the earth element, the water element, the fire element, and the air 

element.’ Just as though a skilled butcher or his apprentice had killed a 

cow and was seated at the crossroads with it cut up into pieces; so too, 

a Bhikkhu reviews this same body… as consisting of elements thus: ‘In 

this body there are the earth element, the water element, the fire 

element, and the air element.’ Again, Bhikkhus, as though he were to 

see a corpse thrown aside in a charnel ground, one, two, or three days 

dead, bloated, livid, and oozing matter, a Bhikkhu compares this same 

body with it thus: ‘This body too is of the same nature, it will be like 

that, it is not exempt from that fate.’ Again, as though he were to see a 

corpse thrown aside in a charnel ground, being devoured by crows, 

hawks, vultures, dogs, jackals, or various kinds of worms, a Bhikkhu 

compares this same body with it thus: ‘This body too is of the same 

nature, it will be like that, it is not exempt from that fate.’ Again, as 

though he were to see a corpse thrown aside in a charnel ground, a 

skeleton with flesh and blood, held together with sinews. . .  a fleshless 

skeleton smeared with blood, held together with sinews. . .  a skeleton 

without flesh and blood, held together with sinews. . . disconnected 

bones scattered in all directions, here a hand-bone, there a foot-bone, 

here a shin-bone, there a thigh-bone, here a hip-bone, there a back-

bone, here a rib-bone, there a breast-bone, here an arm-bone, there a 

shoulder-bone, here a neck-bone, there a jaw-bone, here a tooth, there 

the skull, a Bhikkhu compares this same body with it thus: ‘This body 

too is of the same nature, it will be like that, it is not exempt from that 

fate.’ Again, Bhikkhus, as though he were to see a corpse thrown aside 

in a charnel ground, bones bleached white, the color of shells… bones 

heaped up, more than a year old… bones rotted and crumbled to dust, a 

Bhikkhu compares this same body with it thus: ‘This body too is of the 

same nature, it will be like that, it is not exempt from that fate.’ In this 

way he abides contemplating the body as a body internally, or he 

abides contemplating the body as a body internally, or he abides 

contemplating the body as a body externally, or he abides 

contemplating the body as a body both internally and externally. Or 

else he abides contemplating in the body its arising factors, or he 

abides contemplating in the body its vanishing factors, or he abides 
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contemplating in the body both its arising and vanishing factors. Or else 

mindfulness that ‘there is a body’ is simply established in him to the 

extent necessary for bare knowledge and mindfulness. And he abides 

independent, not clinging to anything in the world. That too is how a 

Bhikkhu abides contemplating the body as a body.” 

Buddhist practitioners should always see our body as a vehicle, and 

know that it will wear out over time. The the Dhammapada Sutta, the 

Buddha teaches that the body grows old and decays, but the dharma 

does not. Buddhist followers should believe in the Buddha, and live the 

undying dharma with our whole body and mind. Although Buddhism 

encourages practitioners should always observe the body in detail and 

considers its filthiness, but the Buddha always emphasizes that human 

life is very precious for cultivation. Let’s practice the Way correctly 

and constantly. Do not waste even a day in our life. The death may 

come tonight or tomorrow. Actually, the death is chewing us in every 

moment; it is present in our every breath, and is not apart from life. 

Let’s always reflect inwardly, watch our every breath constantly, and 

see what is beyond the cycle of birth and death.  

 

VIII.Escaping the Five Skandhas Through Cultivating the 

Mindfulness of the Sensations: 

Feeling is knowledge obtained by the senses, feeling sensation. It 

is defined as mental reaction to the object, but in general it means 

receptivity, or sensation. Feeling is also a mind which experiences 

either pleasure, unpleasure or indifference (pleasant, unpleasant, 

neither pleasant nor unpleasant). When we meet attractive objects, we 

develop pleasurable feelings and attachment which create karma for us 

to be reborn in samsara. In the contrary, when we meet undesirable 

objects, we develop painful or unpleasurable feelings which also create 

karma for us to be reborn in samsara. When we meet objects that are 

neither attractive nor unattractive, we develop indifferent feelings 

which develop ignorant self-grasping, also create karma for us to be 

reborn in samsara. All actions performed by our body, speech and mind 

are felt and experienced, Buddhism calls this “Feeling” and the 

Buddha confirmed in the Twelve Nidanas that “Feeling” creates 

karma, either positive or negative, which causes rebirths in samsara. 

Buddhist practitioners should always consider “Feelings” as objects of 
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meditation practices: To contemplate various kinds of feelings such as 

pleasant, unpleasant and neutral feelings. To understand thoroughly 

how these feelings arise, develop after their arising, and pass away. To 

contemplate that “feelings” only arise when there is contact between 

the senses. To contemplate all of the above to have a better 

understanding of “feelings.” No matter what kinds of feelings, pleasant, 

unpleasant or iddiference, they all lead to sufferings. Devout Buddhist 

cultivators should always remember that feeling means sufferings. If 

we can see this, we will always have a right look on feelings or 

sensations. At the time of the Buddha, the Buddha often advised his 

disciples to try to escape the five skandhas through cultivating the 

mindfulness of the feeling. Cultivating the mindfulness of the feeling is 

one of the four types of mindfulness. According to the Satipatthana 

Sutta in the Majjhima Nikaya, contemplation of feelings or sensations 

means to be mindful of our feeling, including pleasant, unpleasant and 

indifferent or neutral. When experiencing a pleasant feeling we should 

know that it is a pleasant feeling because we are mindful of the 

feeling. The same with regard to all other feelings. We try to 

experience each feeling as it really is. Generally, we are depressed 

when we are experiencing unpleasant feelings and are elated by 

pleasant feelings. Contemplation of feelings or sensations will help us 

to experience all feelings with a detached outlook, with equanimity 

and avoid becoming a slave to sensations. Through the contemplation 

of feelings, we also learn to realize that there is only a feeling, a 

sensation. That feeling or sensation itself is not lasting and there is no 

permanent entity or “self” that feels. According to the Satipatthana 

Sutta in the Majjhima Nikaya, the Buddha taught “How, Bhikkhus, 

does a Bhikkhu abide contemplating feelings as feelings? Here, when 

feeling a pleasant feeling, a Bhikkhu understands: ‘I feel a pleasant 

feeling;’ when feeling a painful feeling, he understands: ‘I feel a 

painful feling;’ when feeling a neither-painful-nor-pleasant feeling, he 

understands: ‘I feel a neither-painful-nor-pleasant feeling.’ When 

feeling a worldly pleasant feeling, he understands: ‘I feel a worldly 

pleasant feling;’ when feeling an unworldly pleasant feling, he 

understands: ‘I feel an unworldly pleasant feeling;’ when feeling a 

worldly painful feeling, he understands: ‘I feel a worldly painful 

feeling;’ when feeling an unworldly painful feeling, he understands: ‘I 
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feel an unworldly painful feeling;’ when feeling a worldly neither-

painful-nor pleasant feeling, he understands: ‘I feel a worldly neither-

painful-nor-pleasant feeling;’ when feeling an unworldly neither-

painful-nor-pleasant feeling, he understands: ‘I feel an unworldly 

neither-painful-nor-pleasant feeling.’ In this way he abides 

contemplating feelings as feelings internally, or he abides 

contemplating feelings as feelings externally, or he abides 

contemplating feelings as feelings both internally and externally. Or 

else he abides contemplating in feelings their arising factors, or he 

abides contemplating in feelings their vanishing factors, or he abides 

contemplating in feelings both their arising and vanishing factors. Or 

else, mindfulness that ‘there is feeling’ is simply established in him to 

the extent necessary for bare knowledge and mindfulness. And, he 

abides independent, not clinging to anything in the world. That is how a 

Bhikkhu abides contemplating feelings as feelings.” 

 

IX. Escaping the Five Skandhas Through Cultivating the 

Mindfulness of the Mind:  

The mind is the root of all dharmas. In Contemplation of the Mind 

Sutra, the Buddha taught: “All my tenets are based on the mind that is 

the source of all dharmas." The mind has brought about the Buddhas, 

the Heaven, or the Hell. It is the main driving force that makes us 

happy or sorrowful, cheerful or sad, liberated or doomed. There are 

several Sanskrit and Pali terms for mind such as Mana, Citta, Vijnana, 

and Vinnana. “Mind” is another name for Alaya-vijnana. Unlike the 

material body, immaterial mind is invisible. We are aware of our 

thoughts and feelings and so forth by direct sensation, and we infer 

their existence in others by analogy. The definition of Mind varies with 

different people in different cultures. If you ask an ordinary 

Vietnamese where his mind is and chances are he will point to his 

heart or chest; however, when you ask the same question of a 

Westerner and he will indicate his head. According to the Buddha, 

mind (or heart as the seat of thought or intelligence or mental factors) 

is defined as clarity and knowing. It is formless which no one can see 

it; however, it is our mind which has created the actions which cause us 

to experience suffering and to be born in cyclic existence or samsara. 

All our physical, verbal and mental actions depend on our mind. The 
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function of the mind is to perceive, to apprehend and to know its 

objects. It discerns and discriminates between forms, qualities, aspects 

and so forth. The only way to reach Buddhahood is by training in the 

control and transformation of our mind until we are completely free 

from all obscurations and defilements. According to Great Master 

Ying-Kuang: “The mind encompasses al the ten directions of dharma 

realms, including Buddha dharma realm, Bodhisatva dharma realm, 

Pratyeka-Buddha dharma realm, Sravaka dharma realm, Heaven 

dharma realm, Human dharma realm, Asura dharma realm, Animal 

dharma realm, Hungry Ghost dharma realm, and Hell dharma realm. 

One mind can give rise to everything. Buddhas arise from within the 

cultivator’s mind, Hells also arise from the cultivator’s mind.” Buddhist 

practitioners should always watch our mind in daily life: To observe 

your mind in all kinds of situations. To observe the working of your 

mind without identifying with or finding justification for your thoughts; 

without erecting the screen of prejudice; without expecting reward or 

satisfaction. Practitioners should observe to see the senses of desire, 

hatred, jealousy and other unwholesome states that arise and upset the 

balance of the mind. Continue meditation practices to check and 

eliminate these harmful elements. Devout Buddhist cultivators should 

always remember that this mind is always impermanent and has no-self 

of their own. If we can see this, we will always have a right look on 

human’s mind. Therefore, at the time of the Buddha, the Buddha often 

advised his disciples to try to escape the five skandhas through 

cultivating the mindfulness of the mind. Cultivating the mindfulness of 

the mind is one of the four types of mindfulness.  

According to the Siksasamuccaya Sutra, the Buddha taught: 

“Cultivator searches all around for this thought. But what thought? Is it 

the passionate, hateful or confused one? Or is it the past, future, or 

present one? The past one no longer exists, the future one has not yet 

arrived, and the present one has no stability. For thought, Kasyapa, 

cannot be apprehended, inside, or outside, or in between. For thought is 

immaterial, invisible, nonresisting, inconceivable, unsupported, and 

non-residing. Thought has never been seen by any of the Buddhas, nor 

do they see it, nor will they see it. And what the Buddhas never see, 

how can that be observable process, except in the sense that dharmas 

proceed by the way of mistaken perception? Thought is like a magical 
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illusion; by an imagination of what is actually unreal it takes hold of a 

manifold variety of rebirths. A thought is like the stream of a river, 

without any staying power; as soon as it is produced it breaks up and 

disappears. A thought is like a flame of a lamp, and it proceeds through 

causes and conditions. A thought is like lightning, it breaks up in a 

moment and does not stay on… Searching thought all around, cultivator 

does not see it in the skandhas, or in the elements, or in the sense-

fields. Unable to see thought, he seeks to find the trend of thought, and 

asks himself: “Whence is the genesis of thought?” And it occurs to him 

that “where is an object, there thought arises.” Is then the thought one 

thing and the object another? No, what is the object just that is the 

thought. If the object were one thing and the thought another, then 

there would be a double state of thought. So the object itself is just 

thought. Can then thought review thought? No, thought cannot review 

thought. As the blade of a sword cannot cut itself, so can a thought not 

see itself. Moreover, vexed and pressed hard on all sides, thought 

proceeds, without any staying power, like a monkey or like the wind. It 

ranges far, bodiless, easily changing, agitated by the objects of sense, 

with the six sense-fields for its sphere, connected with one thing after 

another. The stability of thought, its one-pointedness, its immobility, its 

undistraughtness, its one-pointed calm, its nondistraction, that is on the 

other hand called mindfulness as to thought. In short, the contemplation 

of mind speaks to us of the importance of following and studying our 

own mind, of being aware of arising thoughts in our mind, including 

lust, hatred, and delusion which are the root causes of all wrong doing. 

In the contemplation of mind, we know through mindfulness both the 

wholesome and unwholesome states of mind. We see them without 

attachment or aversion. This will help us understand the real function 

of our mind. Therefore, those who practice contemplation of mind 

constantly will be able to learn how to control the mind. Contemplation 

of mind also helps us realize that the so-called “mind” is only an ever-

changing process consisting of changing mental factors and that there is 

no abiding entity called “ego” or “self.”   

According to the Satipatthana Sutta in the Majjhima Nikaya, the 

Buddha taught: “Bhikkhus, a Bhikhu abide contemplating mind as 

mind? Here a Bhikhu understands mind affected by lust as mind 

affected by lust, and mind unaffected by lust as mind unaffected by 
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lust. He understands mind affected by hate as mind affected by hate, 

and mind unaffected by hate as mind unaffected by hate. He 

understands mind affected by delusion as mind affected by delusion, 

and mind unaffected by delusion as mind unaffected by delusion. He 

understands contracted mind as contracted mind, and distracted mind as 

distracted mind. He understands exalted mind as exalted mind, and 

unexalted mind as unexalted mind. He understands surpassed mind as 

surpassed mind, and unsurpassed mind as unsurpassed mind. He 

understands concentrated mind as concentrated mind, and 

unconcentrated mind as unconcentrated mind. He understands liberated 

mind as liberated mind, and unliberated mind as unliberated mind. In 

this way he abides contemplating mind as mind internally, or he abides 

contemplating mind as mind externally, or he abides contemplating 

mind as mind both internally and externally. Or else, he abides 

contemplating in mind its arising factors, or he abides contemplating in 

mind its vanishing factors, or he abides contemplating in mind both its 

arising and vanishing factors. Or else mindfulness that ‘there is mind’ is 

simply established in him to the extent necessary for bare knowledge 

and mindfulness. And he abides independent, not clinging to anything 

in the world. That is how a Bhikkhu abides contemplating mind as 

mind.” 

 

X. Escaping the Five Skandhas Through Cultivating the 

Mindfulness of the Mental Objects: 

Dharma is a very troublesome word to handle properly and yet at 

the same timeit is one of the most important and essential technical 

terms in Buddhism.  Dharma has many meanings. Etymologically, it 

comes from the Sanskrit root “Dhri” means to hold, to bear, or to exist; 

there seems always to be something of the idea of enduring also going 

along with it. The most common and most important meaning of 

“Dharma” in Buddhism is “truth,” “law,” or “religion.” Secondly, it is 

used in the sense of “existence,” “being,” “object,” or “thing.” Thirdly, 

it is synonymous with “virtue,” “righteousness,” or “norm,” not only in 

the ethical sense, but in the intellectual one also. Fourthly, it is 

occasionally used in a most comprehaensive way, including all the 

senses mentioned above. In this case, we’d better leave the original 

untranslated rather than to seek for an equivalent in a foreign 
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language. The cosmic law which is underlying our world. According to 

Buddhism, this is the law of karmically determined rebirth. All 

phenomena, things and manifestation of reality. All phenomena are 

subject to the law of causation, and this fundamental truth comprises 

the core of the Buddha’s teaching. The Buddha says: “He who sees the 

Dharma sees me.”. All things are divided into two classes: physical and 

mental; that which has substance and resistance is physical, that which 

is devoid of these is mental (the root of all phenomena is mind). In 

Buddhism, Dharma means the doctrines of Buddhism, norms of 

behavior and ethical rules including pitaka, vinaya and sila. According 

to Prof. Junjiro Takakusu in The Essentials of Buddhist Philosophy, the 

word “Dharma” has five meanings: Firstly, Dharma would mean ‘that 

which is held to,’ or ‘the ideal’ if we limit its meaning to mental affairs 

only. This ideal will be different in scope as conceived by different 

individuals. In the case of the Buddha it will be Perfect Enlightenment 

or Perfect Wisdom (Bodhi). Secondly, the ideal as expressed in words 

will be his Sermon, Dialogue, Teaching, Doctrine. Thirdly, the ideal as 

set forth for his pupils is the Rule, Discipline, Precept, Morality. 

Fourthly, the ideal to be realized will be the Principle, Theory, Truth, 

Reason, Nature, Law, Condition. Fifthly, the ideal as realized in a 

general sense will be Reality, Fact, Thing, Element (created and not 

created), Mind-and-Matter, Idea-and-Phenomenon. Dharma also 

means reflection of a thing in the human mind, mental content, object 

of thought or idea; factors of existence which the Hinayana considers 

as bases of the empirical personality. According to the Madhyamakas, 

Dharma is a protean word in Buddhism. In the broadest sense it means 

an impersonal spiritual energy behind and in everything. There are four 

important senses in which this word has been used in Buddhist 

philosophy and religion. Dharma in the sense of one ultimate Reality. It 

is both transcendent and immanent to the world, and also the governing 

law within it.  Dharma in the sense of scripture, doctrine, religion, as 

the Buddhist Dharma. Dharma in the sense of righteousness, virtue, 

and piety.  Dharma in the sense of ‘elements of existence.’ In this 

sense, it is generally used in plural. According to the Avatamsaka 

School, all things are within the Principle of Universal Causation. The 

term “Dharmadhatu” is sometimes used as a synonym of the ultimate 

truth. Therefore, the translation “the Element of the Element” is quite 
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fitting. But at other times it means the universe, “the Realm of All 

Elements.” The double meaning, the universe and the universal 

principle must always be borne in mind whenever we use the term. 

Either meaning will serve as the name of the causation theory. The 

Dharmadhatu as the environmental cause of all phenomena 

(everything is being dependent on everything else, therefore one is in 

all and all is in one). According to the principle of universal causation, 

no one being will exist by itself and for itself, but the whole world will 

move and act in unison as if the whole were under general 

organization. Such an idea world is called ‘the World One-and-True’ or 

‘the Lotus-store.’ The principle of universal causation is based upon 

the universal causation of the Realm of Principle (Dharmadhatu) which 

we may regard as the self-creation of the universe itself. One should 

not forget that it is nothing but a causation byt the common action-

influence of all brings, and that the principle is also based on the theory 

of selflessness. In the Buddhist terminology, the principle of totality is 

called ‘the Avatamsaka’ (Wreath). 

Devout Buddhist cultivators should always remember that all things 

in the universe have no-self of their own. If we can see this, we will 

always have a right look on all mental objects. According to the 

Satipatthana Sutta in the Majjhima Nikaya, contemplation of Mental 

Objects means to be mindful on all essential dharmas. The 

contemplation of mental objects is not mere thinking or deliberation, it 

goes with mindfulness in discerning mind objects as when they arise 

and cease. For example, when there is a sense dersire arising, we 

immediately know that a sense desire is arising in us; when a sense 

desire is present, we immediately know that a sense desire is present in 

us; when a sense desire is ceasing, we immediately know that a sense 

desire is ceasing. In other words, when there is sense desire in us, or 

when sense desire is absent, we immediately know or be mindful that 

there is sense desire or no sense desire in us. We should always be 

mindful with the same regard to the other hindrances, as well as the 

five aggregates of clinging (body or material form, feelings, 

perception, mental formation, and consciousness). We should also be 

mindful with the six internal and six external sense-bases. Through the 

contemplation of mental factors on the six internal and external sense-

bases, we know well the eye, the visible form and the fetter that arises 
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dependent on both the eye and the form. We also know well the ear, 

sounds, and related fetters; the nose, smells and related fetters; the 

tongue and tastes; the body and tactile objects; the mind and mind 

objects, and know well the fetter arising dependent on both. We also 

know the ceasing of the fetter. Similarly, we discern the seven factors 

of enlightenment, and the Four Noble Truths, and so on. Thus we live 

mindfully investigating and understanding the mental objects. We live 

independent, clinging to nothing in the world. Our live is totally free 

from any attachments. At the time of the Buddha, the Buddha often 

advised his disciples to try to escape the five skandhas through 

cultivating the mindfulness of the dharma or mental objects. 

Cultivating the mindfulness of the dharma or mental objects is one 

of the four types of mindfulness. According to the Satipatthanasutta, 

the Buddha taught about ‘contemplation of mind-objects on the five 

hindrance’ as follow: “And how, Bhikkhus, does a Bhikkhu abide 

contemplating mind-objects as mind-objects? Here a Bhikkhu abides 

contemplating mind-objects as mind-objects in terms of the five 

hindrances. And how does a Bhikkhu abide contemplating mind-objects 

as mind-objects in terms of the five hindrances? A Bhikkhu abides 

contemplating mind-objects as mind-objects internally, or he abides 

contemplating mind-objects as mind-objects externally, or he abides 

contemplating mind-objects as mind-objects both internally and 

externally. Or else he abides contemplating in mind-objects their 

arising factors, or he abides contemplating in mind-objects their 

vanishing factors, or he abides contemplating in mind-objects both their 

arising and vanishing factors. Or else mindfulness that ‘there are mind-

objects’ is simply established in him to the extent necessary for bare 

knowledge and mindfulness. And he abides independent, not clinging 

to anything in the world. That is how a Bhikkhu abides contemplating 

mind-objects as mind-objects in terms of the five hindrances.” There 

being sloth and torpor in him, a Bhikkhu understands: “There are sloth 

and torpor in me;” or there being no sloth and torpor in him, he 

understands: “There are no sloth and torpor in me;” and he also 

understands how there comes to be the arising of unarisen sloth and 

torpor, and how there comes to be the abandoning of arisen sloth and 

torpor, and how there comes to be the future non-arising of abandoned 

sloth and torpor. Here, there being sensual desire in him, a Bhikkhu 
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understands: “There is sensual desire in me;” or there being no sensual 

desire in him, he understands: “There is no sensual desire in me;” and 

he also understands how there comes to be the arising of unarisen 

sensual desire, and how there comes to be the abandoning of arisen 

sensual desire, and how there comes to be the future non-arising of 

abandoned sensual desire. There being ill-will in him, a Bhikkhu 

understands: “There is ill-will in me;” or there being no ill-will in him, 

he understands: “There is no ill-will in me;” and he also understands 

how there comes to be the arising of unarisen ill-will, and how there 

comes to be the abandoning of arisen ill-will, and how there comes to 

be the future non-arising of abandoned ill-will. There being 

restlessness and remorse in him, a Bhikkhu understands: “There are 

restlessness and remorse in me;” or there being no restlessness and 

remorse in him, he understands: “There are no restlessness and 

remorse in me;” and he also understands how there comes to be the 

arising of unarisen restlessness and remorse, and how there comes to 

be the abandoning of arisen restlessness and remorse, and how there 

comes to be the future non-arising of abandoned restlessness and 

remorse. There being doubt in him, a Bhikkhu understands: “There is 

doubt in me;” or there being no doubt in him, he understands: “There is 

no doubt in me;” and he also understands how there comes to be the 

arising of unarisen doubt, and how there comes to be the abandoning of 

arisen doubt, and how there comes to be the future non-arising of 

abandoned doubt. 

Again, Bhikkhus, a Bhikkhu abides contemplating mind-objects as 

mind-objects in terms of the five aggregates affected by clinging. And 

how does a Bhikkhu abide contemplating mind-objects as mind-objects 

in terms of the five aggregates affected by clinging? Here a Bhikkhu 

understands: Such is material form, such its origin, such its 

disappearance. Such is feeling, such its origin, such its disappearance. 

Such is perception, such its origin, such its disappearance. Such are the 

formations, such their origin, such their disappearance. Such is 

consciousness, such its origin, such its disappearance.  

Again, Bhikkhus, a Bhikkhu abides contemplating mind-objects as 

mind-objects in terms of the six internal and external bases. And how 

does a Bhikkhu abide contemplating mind-objects as mind-objects in 

terms of the six internal and external bases? Here a Bhikkhu 
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understands the eye, he understands forms, and he understands the 

fetter that arises dependent on both; and he understands how there 

comes to be the arising of the unarisen fetter, and how there comes to 

be the future non-arising of the abandoning fetter. Here a Bhikkhu 

understands the ear, he understands sounds, and he understands the 

fetter that arises dependent on both; and he understands how there 

comes to be the arising of the unarisen fetter, and how there comes to 

be the future non-arising of the abandoning fetter. Here a Bhikkhu 

understands the nose, he understands odours, and he understands the 

fetter that arises dependent on both; and he understands how there 

comes to be the arising of the unarisen fetter, and how there comes to 

be the future non-arising of the abandoning fetter.  Here a Bhikkhu 

understands the tongue, he understands flavours, and he understands 

the fetter that arises dependent on both; and he understands how there 

comes to be the arising of the unarisen fetter, and how there comes to 

be the future non-arising of the abandoning fetter.  Here a Bhikkhu 

understands the body, he understands tangibles, and he understands the 

fetter that arises dependent on both; and he understands how there 

comes to be the arising of the unarisen fetter, and how there comes to 

be the future non-arising of the abandoning fetter.  Here a Bhikkhu 

understands the mind, he understands mind-objects, and he understands 

the fetter that arises dependent on both; and he understands how there 

comes to be the arising of the unarisen fetter, and how there comes to 

be the future non-arising of the abandoning fetter. 

Again, Bhikkhus, a Bhikkhu abides contemplating mind-objects as 

mind-objects in terms of the seven enlightenment factors. And how 

does a Bhikkhu abide contemplating mind-objects as mind-objects in 

terms of the seven enlightenment factors? Here, there being the 

mindfulness enlightenment factor in him, a Bhikkhu understands: 

“There is the mindfulness enlightenment factor in me;” or there being 

no mindfulness enlightenment factor in him, he understands: “There is 

no mindfulness enlightenment factor In me;” and also understands how 

there comes to be the arising of the unarisen mindfulness 

enlightenment factor, and how the arisen mindfulness enlightenment 

factor comes to fulfilment by development. Here, there being the 

investigation-of-states enlightenment factor in him, a Bhikkhu 

understands: “There is the investigation-of-states enlightenment factor 



 90 

in me;” or there being no investigation-of-states enlightenment factor 

in him, he understands: “There is no investigation-of-states 

enlightenment factor in me;” and also understands how there comes to 

be the arising  of the unarisen investigation-of-states enlightenment 

factor, and how the arisen investigation-of-states enlightenment factor 

comes to fulfilment by development. Here, there being the energy 

enlightenment factor in him, a Bhikkhu understands: “There is the 

energy enlightenment factor in me;” or there being no energy 

enlightenment factor in him, he understands: “There is no enegy 

enlightenment factor in me;” and also understands how there comes to 

be the arising of the unarisen energy enlightenment factor, and how the 

arisen energy enlightenment factor comes to fulfilment by 

development. Here, there being the rapture enlightenment factor in 

him, a Bhikkhu understands: “There is the rapture enlightenment factor 

in me;” or there being no rapture enlightenment factor in him, he 

understands: “There is no rapture enlightenment factor in me;” and 

also understands how there comes to be the arising of the unarisen 

rapture enlightenment factor, and how the arisen rapture enlightenment 

factor comes to fulfilment by development. Here, there being the 

tranquility enlightenment factor in him, a Bhikkhu understands: “There 

is the tranquility enlightenment factor in me;” or there being no 

tranquility enlightenment factor in him, he understands: “There is no 

tranquility enlightenment factor In me;” and also understands how 

there comes to be the arising of the unarisen tranquility enlightenment 

factor, and how the arisen tranquility enlightenment factor comes to 

fulfilment by development. Here, there being the concentration 

enlightenment factor in him, a Bhikkhu understands: “There is the 

concentration enlightenment factor in me;” or there being no 

concentration enlightenment factor in him, he understands: “There is 

no concentration enlightenment factor In me;” and also understands 

how there comes to be the arising of the unarisen concentration 

enlightenment factor, and how the arisen concentration enlightenment 

factor comes to fulfilment by development. Here, there being the 

equanimity enlightenment factor in him, a Bhikkhu understands: 

“There is the equanimity enlightenment factor in me;” or there being 

no equanimity enlightenment factor in him, he understands: “There is 

no equamity enlightenment factor In me;” and also understands how 
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there comes to be the arising of the unarisen equanimity enlightenment 

factor, and how the arisen equanimity enlightenment factor comes to 

fulfilment by development. 

Again, Bhikkhus, a Bhikkhu abides contemplating mind-objects as 

mind-objects in terms of the Four Noble Truths. And how does a 

Bhikkhu abide contemplating mind-objects as mind-objects in terms of 

the Four Noble Truths? Here a Bhikkhu understands as it actually is: 

“This is suffering;” he understands as it actually is: “This is the origin 

of suffering;” he understands as it actually is: “This is the cessation of 

suffering;” he understands as it actually is: “This is the way leading to 

the cessation of suffering.” 

In this way he abides contemplating mind-objects as mind-objects 

internally, or he abides contemplating mind-objects as mind-objects 

externally, or he abides contemplating mind-objects as mind-objects 

both internally and externally. Or else he abides contemplating in 

mind-objects their arising factors, or he abides contemplating in mind-

objects their vanishing factors, or he abides contemplating in mind-

objects both their arising and vanishing factors. Or else mindfulness 

that ‘there are mind-objects’ is simply established in him to the extent 

necessary for bare knowledge and mindfulness. And he abides 

independent, not clinging to anything in the world. That is how a 

Bhikkhu abides contemplating mind-objects as mind-objects in terms of 

the Four Noble Truths. Bhikkhus, if anyone should develop these four 

foundations of mindfulness in such a way for seven years, one of two 

fruits could be expected for him: either final knowledge here and now 

or, if there is a trace of clinging left, non-return. Let alone seven years, 

Bhikkhus. If anyone should develop these four foundations of 

mindfulness in such a way for six years, for five years, for four years, 

for three years, for two years or for one year, one of two fruits could be 

expected for him:  either final knowledge here and now, or if there is a 

trace of clinging left, non-return. Let alone one year, Bhikkhus. If 

anyone should develop these four foundations of mindfulness in such a 

way for seven months, for six months, for five months, for four months, 

for three months, for two months, for one monthor for half a month, one 

of two fruits could be expected for him:  either final knowledge here 

and now, or if there is a trace of clinging left, non-return. Bhikkhus, this 

is the direct path for the purification of beings, for surmounting 
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(overcoming) sorrow and lamentation, for the disappearance of pain 

and grief, for the attainment (achievement) of the true Way, for the 

realization of Nibbana, namely, the four foundations of mindfulness. 

That is what the Blessed One said. The Bhikkhus were satisfied and 

delighted in the Blessed One’s words.  

According to Majjhima Nikaya and Digha Nikaya, the Buddha 

taught: “Bhiksus! Whoever should be able to develop these Four 

Foundations of mindfulness for seven years, one of these two fruits 

may be expected by him: ‘either Arahantship in this life or the state of 

Non-returning in the future. Bhiksus! Let alone 7 years. Should anyone 

be able to develop these Four Foundations of mindfulness for six years, 

five years, four years, three years, two years, one year... then one of 

the two above mentioned fruits may also be expected by him. Bhiksus! 

Let alone one year. Should anyone be able to develop these Four 

Foundations of mindfulness for seven months, six months... half a 

month, then one of the two above mentioned fruits may also be 

expected by him. Bhiksus! Let alone half a month. Should anyone be 

able to develop these Four Foundations of mindfulness for a week, 

then one of the two above mentioned fruits may also be expected by 

him. This is the only way, Bhiksus, for the purification of beings, for 

the overcoming of sorrow and lamentation, for the destruction of 

suffering and grief, for winning the right path, for realizing Nirvana.” 

 

XI. Escaping the Five Skandhas Through Contemplating On 

Living Beings: 

At the time of the Buddha, the Buddha often advised his disciples 

to try to escape the five skandhas through contemplating on sentient 

beings. The term “Living beings” refer to all creatures that possess life-

force. Each individual living being comes into being as the result of a 

variety of different causes and conditions. The smallest living beings as 

ants,  mosquitoes, or even the most tiniest parasites are living beings. 

Every being is a combination of five elements: rupa, vedana, sanna, 

sankhara, and vinnana. Hence, one being is not essentially different 

from another, an ordinary man is not different from a perfect saint. But 

is the nature and proportion of each of the five constituents existing in 

an individual be taken into account, then one being is different from 

another, an ordinary man is different from a perfect saint. The 
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combination of elements is the outcome of Karma and is happening 

every moment, implying that the disintegration of elements always 

precedes it. The elements in a combined state pass as an individual, 

and from time immemorial he works under misconception of a self and 

of things relating to a self. His vision being distorted or obscured by 

ignorance of the truth he can not perceive the momentary combination 

and disintegration of elements. On the other hand, he is subject to an 

inclination for them. A perfect man with his vision cleared by the 

Buddhist practices and culture realizes the real state of empirical things 

that an individual consists of the five elements and does not possess a 

permanent and unchanging entity called soul. Buddhist practitioners 

should always contemplate to see that sentient beings create karma, 

the effect of karma will reflect back on sentient beings, therefore, 

sentient beings continue to roll in the cycle of births and deaths.  

According to the Vimalakiriti Sutra, Manjusri Bodhisattva obeyed 

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

health. Manjusri asked Vimalakirti: “How should a Bodhisattva look at 

living beings?” Vimalakirti replied: “A Bodhisattva should look at 

living beings like an illusionist does at the illusory men (he has 

created); and like a wise man looking at the moon’s reflection in water; 

at his own face in a mirror; at the flame of a burning fire; at the echo of 

a calling voice; at flying clouds in the sky; at foam in a liquid; at 

bubbles on water; at the (empty) core of a banana tree; at a flash of 

lightning; at the (non-existent) fifth element (beside the four that make 

the human body); at the sixth aggregate (beside the five that make a 

sentient being); at the seventh sense datum (beside the six objects of 

sense); at the thirteenth entrance (ayatana-beside the twelve involving 

the six organs and six sense date); at the nineteenth realm of sense 

(beside the eighteen dhatus or fields of sense); at form in the formless 

world; at the (non-existent) sprout of a charred grain of rice; at a body 

seen by a srota-apanna (who has wiped out the illusory body to enter 

the holy stream); at the entry of an anagamin (or a non-returning 

sravaka) into the womb of a woman (for rebirth); at an arhat still 

preserving the three poisons (of desire, anger and stupidity which he 

has eliminated for wever); at a Bodhisattva realizing the patient 

endurance of the uncreate who is still greedy, resentful and breaking 

the prohibitions; at a Buddha still suffering from klesa (troubles); at a 
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blind man seeing things; at an adept who still breathes air in and out 

while in the state of nirvanic imperturbability; at the tracks of birds 

flying in the air; at the progeny of a barren woman; at the suffering of 

an illusory man; at a sleeping man seeing he is awake in a dream; at a 

devout man realizing nirvana who takes a bodily form for (another) 

reincarnation; and at a smokeless fire. This is how a Bodhisattva should 

look at living beings.” 

Also according to the Vimalakirti Sutra, Chapter Five, when 

Manjusri arrived to visit Vimalakirti, he asked: “Venerable Upasaka, is 

your illness bearable?  Will it get worse with the wrong treatment? The 

World Honoured One sends me to inquire after your health, and is 

anxious to have good news of you.  Venerable Upasaka, where does 

your illness come from; how long since it arose, and how will it come 

to an end?” Vimalakirti replied: “Stupidity leads to love, which is the 

origin of my illness.  Because all living beings are subject to illness, I 

am ill as well. When all living beings are no longer ill, my illness will 

come to an end. Why? A Bodhisattva, because of (his vow to save) 

living beings, enters the realm of birth and death which is subject to 

illness; if they are all cured, the Bodhisattva will no longer be ill.  For 

instance, when the only son of an elder falls ill, so do his parents, and 

when he recovers his health, so do they. Likewise, a Bodhisattva loves 

all living beings as if they were his sons; so when they fall ill, the 

Bodhisattva is also ill, and when they recover, he is no longer ill.” 

Manjusri asked: “What is the cause of a Bodhisattva’s illness?” 

Vimalakirti replied: “A Bodhisattva’s illness comes from (his) great 

compassion.” Manjusri asked: “Why is the Venerable Upasaka’s house 

empty and without servants?” Vimalakirti replied: “All Buddha lands 

are also void.” Manjusri asked: “What is the Buddha land void of?” 

Vimalakirti replied: “It is void of voidness.” Manjusri asked: “Why 

should voidness be void?” Vimalakirti replied: “Voidness is void in the 

absence of discrimination.” Manjusri asked: “Can voidness be subject 

to discrimination?” Vimalakirti replied: “All discrimination is also 

void.” Manjusri asked: “Where can voidness be sought?” Vimalakirti 

replied: “It should be sought in the sixty-two false views.” Manjusri 

asked: “Where should the sixty-two false views be sought?” 

Vimalakirti replied: “They should be sought in the liberation of all 

Buddhas.” Manjusri asked: “Where should the liberation of all Buddhas 
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be sought?” Vimalakirti replied: “It should be sought in the minds of all 

living beings.” He continued: “The virtuous one has also asked why I 

have no servants; well, all demons and heretics are my servants. Why? 

Because demons like (the state of) birth and death which the 

Bodhisattva does not reject, whereas heretics delight in false views in 

the midst of which the Bodhisattva remains unmoved.” Manjusri asked: 

“What form does the Venerable Upasaka’s illness take?” Vimalakirti 

replied: “My illness is formless and invisible.” Manjusri asked: “Is it an 

illness of the body or of the mind?” Vimalakirti replied: “It is not an 

illness of the body, for it is beyond body and it is not that of the mind, 

for the mind is like an illusion.” Manjusri asked: “Of the four elements, 

earth, water, fire and air, which one is ill?” Vimalakirti replied: “It is 

not an illness of the element of earth but it is not beyond it; it is the 

same with the other elements of water, fire and air. Since the illnesses 

of all living beings originate from the four elements which cause them 

to suffer, I am ill too.” Manjusri then asked: “What should a 

Bodhisattva say when comforting another Bodhisattva who falls ill?” 

Vimalakirti replied: “He should speak of the impermanence of the 

body but never of the abhorrence and relinquishment of the body.  He 

should speak of the suffering body but never of the joy in nirvana.  He 

should speak of egolessness in the body while teaching and guiding all 

living beings (in spite of the fact that they are fundamentally non-

existent in the absolute state). He should speak of the voidness of the 

body but should never cling to the ultimate nirvana. He should speak of 

repentance of past sins but should avoid slipping into the past. Because 

of his own illness he should take pity on all those who are sick. 

Knowing that he has suffered during countless past aeons, he should 

think of the welfare of all living beings. He should think of his past 

practice of good virtues to uphold (his determination for) right 

livelihood. Instead of worrying about troubles (klesa) he should give 

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

like a king physician to cure others’ illnesses. Thus, a Bodhisattva 

should comfort another sick Bodhisattva to make him happy.” 

Sentient beings, minds, and Buddhas are without essential 

difference (the three that are of the same nature). The nature of mind is 

the same in Buddhas, men, and all the living beings; the nature and 

enlightenment of all Buddhas is the same; and the nature and 
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enlightenment of all living beings is the same. Outside the mind there 

is no other thing; mind, Buddha, and all the living, these three are not 

different. There is no differentiating among these three because all is 

mind.  All are of the same order. This is an important doctrine of the 

Hua-Yen sutra. The T’ien-T’ai called “The Mystery of the Three 

Things.” T’ien-T’ai Chih I Great Master quotes the Avatamsaka Sutra 

that "the mind, the Buddha, and sentient beings are not distinct," and 

emphasizes the unity of the three. Chih I does not use this verse to 

support a mind-only idealism. He propses instead that the mind, or 

one's thoughts, is the most accessible of the three dharmas, and thus 

should be the focus of one's contemplation and meditation. Since the 

Buddha, objects, other sentient beings, and so forth, are all part of one 

reality, they are all included when one concentrates on one simple 

thought. This is illustrated with another quote from the Avatamsaka 

Sutra: "If one disports one's mind in the dharmadhatu as if in space, 

then one will know the objective realm of all Buddhas." In the "Song of 

Meditation," Hakuin Zenji says, "All sentient beings are intrinsically 

Buddhas." We are all right to begin with. So when called, just answer. 

If you cannot answer, that, too, is okay. Regardless of whether you 

answer or not, you are this fundamentally, originally enlightened 

ground. We practice on this ground of original enlightenment because 

that is our life. We do not need to look for anything else because 

everything is already right here. This life itself, your life itself, is the 

valley that has no echo. When you look for something else, you are 

putting another head on top of your own. How do we appreciate the life 

that we have? Unfortunately, we often experience this life as if it were 

a roller coaster, spinning around in the six realms. Sometimes you feel 

marvelous. The next day, you hit bottom. You go from heaven to hell 

and all kinds of spheres in between from day to day, maybe even in 

one day. What are you doing with this life? You wonder, "Am I really 

the same as the Buddhas?" Many of you respond, "Hardly." So what 

will you do? This is a very common dilemma. That is why if we just 

rely on one perspective, such as "We are all okay, be just as you are." 

we fall into a trap. It sounds good, but unfortunately, not all of us can 

live like that. Something is not quite right. We, Zen practitioners, must 

examine who we are and truly see what this life is, what is the very 

nature of existence. This is a very natural inquiry. For these reasons, at 
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the time of the Buddha, the Buddha often advised his disciples to try to 

escape the five skandhas through contemplating on sentient beings.  
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