Tinh Hoa Cuia Thuyét
Vo Ngd Trong Phdt Gido

Thién Phiic

Thudt ngit Bdc Phan Anatman cé nghia la “vé nga”,
mot trong ba ddc tinh ma Pic Phdt da day dp dung cho
tdt cd phdp hitu vi, hai ddc tinh khdc la vo thuong va khé
dau hay bdt toai. Gido phdp nay trdi ngugc vdi gido phdp
ciia Ba La Mén vao thoi Pitc Phdt con tai thé. Truyén
théng Ba La Mén day rdng c6t 16i ciia moi nguoi la cdi
“thuong ngd” hay cdi ngd vinh hing khong thay doi.
Nguoc lai, Bitc Phdt lai tuyén b6 ring cdi dugc goi la
“ngd” dy chi la mot khdi niém dugc dung 1én, ky thdt mdi
cd nhdn déu la sy két hop ciia cdc udn luén thay déi. Phdt
gido do tin khong cé sw hién hitu ciia cdi ty ngd truong
ton. Than ndy chi la sy két hop ciia ngii udn. Ngii udn chi
hién hitu khi ¢é ddy dii nhon duyén ma théi. Khi Pitcc Phdt
dua ra khdi niém vé “Vo ngd,” Ngai da lam ddo lon
khong biét bao nhiéu quan niém vé vii tru va nhan sinh.
Piic Phdt da gidng mét don Idn trén ¥ niém phd bién va
kién cé nhdt ciia loai nguoi thoi dé: ¥ niém vé s ton tai
ciia cdi “ngd@” thuong con. Nhitng ai thdu hiéu dugc vo
ngd déu biét rdng né dugc dva ra dé danh d6 ¥ niém vé
“ngd” chit khéng phdi lo mot dé6 dn mdi cila thic tai.
Khdi niém “Voé ngda” la phuong tién, chit khong phdi la
citu cdanh. Néu né tré thanh mét ¥ niém thi né ciing cdn
dugc phd vo nhu bao nhiéu ¥ niém khdc. Thuyét V6 Nga
¢6 hai ddc tdnh chinh la phdp vo ngd va nhdn vé nga. boi
khi gido Iy “vé ngd” gdy ra boi réi va hiéu lam. Bat cit
liic nao chiing ta néi “Téi dang néi”, hay “Toi dang di”,
vdn van. Nhu v@y lam sao chiing ta c6 thé chéi bé thuc té
ciia cdi “Ta”? Phdt tit chon thudn nén luén nhé rang Piic
Phdt khong bdo chiing ta chdi bé viéc xung hé “Ta” hay
“T6i”. Chinh Dic Phdt con phdi diing mgt tir nao dé dé
xung ho, nhu tix “Nhw Lai” chdng han, khéng can biét tiv
nay cé nghia gi, né van la mét tiv hay mot danh xung. Khi
Puiic Phdt day vé “V6 nga”, Ngai nhdn manh dén su tix bo
mot ¥ niém cho rang “Téi” la mt thuc thé thuong hing
va khéng thay déi. Ngai néi ndm udn (sdc, tho, tudng,
hanh va thikc) khong phdi la cdi “Ta”, va khdong coé cdi
“Ta” nao dugc tim thdy trong ndm udn nay cd. Sw phi
nhdn ciia Pitc Phdt c6 nghia la sy phii nhdn mét niém tin



c6 mot thuee thé ¢é that, ddc ldp va thuong con duge ngudi
ta goi la “Ta” vi mot thuc thé nhu vy phdi djc ldp, phdi
thuong con, khdng bién déi, khdng hodn chuyén, nhung
mot thic thé nhu vy hay mét cdi “Ta” nhu thé khéong thé
tim thdy ¢ ddu diugc. Vé ngd hay tinh vé ngd la mét trong
nhitng hoc thuyét trong tam ciia dao Phdt. N6 phii dinh
cdi ngd bén trong mot cd nhdn theo nghia bdt tit, bat diét,
duy nhdt va doc lap. Gido thuyét “Anatta” hay “Antma”
duoc Ditc Phdt thuyét gidng ma hdu hét Phat i, ké cd
thién gia déu cho rdng ddy la ¥ tudng “vé ngd” ciia chon
tdanh con ngudi. Phdt tit khong nén ldm “vé ngd” ciia Phat
gido véi thuyét “vé ngd” cia An gido vdi nghia la chon
tdnh ma tdm con nguoi khong thé nhin biét dugc. Lam thé
ndao ngudi ta cé thé ndi la vé ngd néu khong cé ngd?
Chiing ta phdi hi€u Ditc Phdt muén néi gi vdi tir “V6 ngd”
ndy. Pitc Phdt khéng hé cé mét ¥ gi doi ldp véi “Ngd” cd.
Ngai khong ddt hai tivr ndy & vi tri ké nhau va néi: “Pdy la
cdi vé ngd ciia t6i ddi Idp véi cdi ngd ndy.” Tix Anatta, vi
tiép ddu ngit “An” chi mot sy khong hién hitu, abhava, chit
khong phdi déi ldp. Anatta c¢6 nghia la khéng cé “Atta,”
dé chi don thudn la sy phii nhdn ciia mot “Atta”, su khong
hién hitu ciia mot “Atta” ma théi. Nhitng nguoi tin ¢cé mdt
“Atta” c6 gdng dé giit cdi “Atta” ciia ho, con Piic Phdt
chi phii nhdn né bang cdch thém tiép ddau ngit “An” vao.
Vi cdi quan niém cé mot “Atta”, tw ngd hay linh hon ndy
dd dn sdu trong rdt nhiéu ngudi ma Pitc Phdt ting gdp,
nén Ngai da phdi thuyét nhitng bai phdp dai vé vin dé
Bdn ngd ndy cho nhitng nha tri thitc, nhitng nha bién
chitng va nhitng nguoi gidi tranh ludn. Hanh gid tu Phdt
nén luén nhd rdng ké thi “Tu Ngd” rdt khé chinh phuc,
nhung chiing ta, nhitng nguoi Phdt tit thudn thanh, khong
bao gio chdn ndn. Nén nhd, Picc Phdt ma con phdi mdt
rdt nhiéu ndm mdi chinh phuc dugc ké thit ndy trudc khi
Ngai gidc ngd. Chiing ta khong co cdch nao khdc hon la
ciing phdi chién ddu y nhu Piic Phat.

I. Téng Quan Va Y Nghia Ciia Thuyét Vé Nga Trong Gido

Thuyét Nha Phét:

TruSc hét ching ta hiy sd lugc qua vé y nghia ctia Ngi va Vo
Nga. Theo Phit gido,”Nga” 12 tAm thifc vi t€ nhi't chinh 13 c4i tao ra su
tdch biét gilta ngudi niy vdi ngudi khdc. C6 mot cdi “tdi” don thuin
dugc bi€u hién tiry thudc vao su tudng tuc ctia tim thifc. Sy tin tudng
vao ban ngd (cdi ta, cdi toi, cdi tw ngd) din ti vi ky va duc vong, do



d6 1am cén tr§ viéc thyc chitng vé tinh déng nhit clia doi song cling
nhu viéc dat dugc dai gidc. Nga hay linh hdn ¢ nghia 13 mot cdi gi do
khong thay ddi. DAy 1a nguyén 1y cin ban ciia An Gido bi Pitc Phat
chdi bd. Khi mot cdi ngd hay linh hon dugc nghi 12 nhu thé thi chinh
diéu 4y sé tao thanh ngd ki€n. Khi thuc tinh cda mot sy vat dic thii
nhu thé€ bi phii nhin thi diéu ndy c6 nghia 12 phdp vo ngi. Ngi 1a chd
t€ clia thAn so v&i vi vua tri vi trong mot xi&. Theo dao Phat, chiing
sanh tuy hét thdy déu c6 cdi tAm than do ngii u&n hoa hdp gid tam ma
thanh, nhung khdng c6 cdi thuc thé thudng nhit cda minh, nén goi la
ngd khong.

C4 nhon hay cdi “Tdi” hay cdi “Nga” mang tinh chi't luAn hdi. Phat
gido pht dinh mot thuc thé hay mot linh hdn vinh hiing. TAt ca cdc loai
hitu tinh déu phai lvu chuyén trong luan hdi sanh t&. VSi Phat gido, cd
nhan chi 12 mot danh tir uSc 1€, 1a sy phdi hgp giita thé chit va tAm
thitc, c6 thé thay ddi tirng lic khac nhau. Ngi hay linh hdn c6 nghia 1a
mot cdi gi d6 khong thay ddi. Pay 1a nguyén Iy cin bin ciia An Gido
bi Pitc Phit chdi bd. Khi mot cdi ngd hay linh hon dude nghi 1a nhu the
thi chinh diéu 4y sé& tao thanh ngi ki&n. Khi thyc tinh cda mot sy vat
dic thit nhu thé bi phii nhin thi diéu nay c6 nghia 13 phdp vo ngi. Ngi
thé hay ty tinh trong con ngudi, ddy 13 cdi suy nghi ra tu tuéng hay cdi
1am ra hanh dong, va sau khi chét cdi 4y sé& tru noi hanh phic hay dau
khd tiy theo nghiép luc da giy tao bdi con ngudi 4y. Ngoai dao cho
ring ngd 13 than ta, con dao Phat thi cho ring Gid Nga la sy hoa hop
ctia ngil uin, chit khong cé thuc thé (vo thudng, va vo nga).

C6 nhiéu dinh nghia khic lién quan dén cdi Ngi nhu Ngi Ai 1a
yéu cdi ta, yéu hay chip vao thuc ngi, khéi 1én véi thic thit tim. Nga
Ba La Mit 12 mot trong thit dugc néi dén trong kinh Ni&t Ban, 12 cdi
ngd siéu viét va tu tai 12 thudng, lac, nga, tinh. Nga chap 12 bim chit
vao cdi Ta. Trong T Diéu D€, Phat day ring chip ngi 1a nguyén
nhan cin ban cda khd dau; tir chdp truSc sanh ra budn khd; tir budn
khd sanh ra sg sét. Ai hoan toan thodt khdi chip trudc, ké dé khong
con budn khd va rit it lo Au. N&u ban khong con chip trudc, di nhién
12 ban da gidi thodt. Nga ding man 12 ngd man cho riing ta biing nhitng
ké hon ta, ddy 1a mot trong chin loai ngd man. Ngi liét man 1a sy nga
man cho ring ta khong kém hon ké hon ta 1a bao, diy 1a mot trong cttu
man. Nga chip 13 chip vao khdi niém cla mot cdi ngd that, chdp vao
Thudng ngd, hay chip vao cdi ngd thudng hiing chit khong phii 1a su



phdi hgp clia nim uin sanh bdi nhan duyén. Chap ngi con c6 nghia 1a
¢6 chap vao tinh hién hitu cia c4 nhan minh nhu mot c4 thé riég biét.
Su chap ngi nay dudc coi nhu 13 nguyén nhan clia tit cd moi khd dau
phién ndo con ngudi phai ganh chiu, ma chi c6 thé chadm dit khi qud
trinh tu tip dat d€n mot trang thdi hodn toan vo nga.

Ngi Hitu l1a 4o tudng cho ring c4i nga 1a c6 that. Phién ndo vi cho
ring ngd 1a c6 thuc 12 ngd dién ddo. Nga Ki€n hay Than Kién 1a loai
ta ki€n cho riing than tif dai do ngii uaAn hop thanh ma cho 1a thuc, 1a
thudng tru ¢d dinh. Nga Tuéng 1a ¥ niém cho ring cé thuc ngd hay bat
cif ai tin riing c6 thuc ngd. Nga thé hay tu tinh trong con ngudi, day la
céi suy nghi ra tu tudng hay cdi lam ra hanh dong, va sau khi chét cdi
4y sé& tru ndi hanh phic hay dau khd tuy theo nghiép lyc di giy tao
bdi con ngudi Ay. Phit gido cho ring ching sanh tuy hét thy déu c6
cdi tim than do ngii udn hoa hop gid tam ma thanh, nhung khong cé
cdi thuc thé thudng nhat cia minh, nén goi 1 ngd khong. Ngoai dao
chip c6 mot cdi goi 1a Than Ngi. C4i thuc ngd ma ngoai dao chip
ring khi than chét thi thin nga xuat ra. Ho cho ring Than Thic cling 1a
c4i tAm thic t8i thuong san sanh moi hinh thifc clia sy hién hitu. Vé
nhitng vin dé tam ly hoc, Phat gido khong chdp nhin sy hién hitu cia
mot linh hon duge cho 12 chin that va bat tr. VO nga 4p dung cho tat
ca van hitu (sarva dharma), hitu c¢d hay v6 cd. Theo Nhan Sinh, cling
khong c6 linh hdn, khdng c6 cdi ngd chon that nao 1a bit tir. Con trong
trudng hdp chi chung cho van hitu, ciing khong c6 ban thé, khong cé
badn chit nao ma khong bi€n dich. B&i vi khdong ¢6 modt cdi ngd chian
thyc theo khong gian, nghia 1akhong c6 thuc thé, nén khong bao gid c6
thudng hiing. Nhin thic sai 1am vé con ngudi ton tai trén cd s& tu tdnh.
Trong ¥ niém con ngudi ton tai trén co s ty tdnh, c6 nhitng trudng hgp
nhin thic ring cd cdi ngd cta chinh minh va cdi ngd cta ngudi khdc
déu thyc sy ton tai. Quan niém hgp thé gia tam clia thin va tim 13 mot
cdi “ngd” c6 that chinh 12 cdch nhin “b4dn ngd” ton tai trén co s tuf
tdnh. Quan niém do quan sat cdi hgp thé gia tam clia thin va tAm ma
sinh khéi 1én y tudng vé cdi ngd va nhin né 1a ton tai trén cd s& tuf
tdnh, tr 6 ngudi ta phdt sinh ra tdnh ngd man cho ring minh tot dep
hon ngudi khac. Do chi trong vao “cdi t61” ma ngudi ta khong chiu tin
vao diéu gi khic nita, hoic gid tin ring cdi “ngd” nay sé ton tai mii
mii. Quan niém do quan sit nhitng “cdi clia tdi” vd nhan nd 1a tdn tai
trén co sd tu tanh.



“Nga” 1a cdi toi va “Ngi S&” 1a cdi thudc vé cia tdi hay cdi do ta
sG httu. Toi va cdi cla toi (than ta va cdc sy vat ngoai than ta nhung
thudc vé ta). Muc dich chinh ctia Phat gido 1a x6a bd c4 tinh riéng biét,
diéu nay dugc hién thuc khi ching ta chAm ty ddng hda vat nao d6 véi
chinh minh. Do tip qudn lau dai nén ching ta quen nghi vé kinh
nghiém riéng cla ching ta trong nhitng cht “T6i” va “clia to6i.” Ngay
cd khi ching ta thidy dugc ring khi néi mot cich nghiém chinh, thi
nhitng chif nay trd nén qua mo hd khong thé bién hd dudc, va sit dung
khong nghi ngdi c6 thé din tdi bat hanh trong ddi song hiing ngay clia
chiing ta, ngay c4 khi ching ta ti€p tuc dung nhitng chit nay. Nhitng ly
do cda viéc nay rit da dang. Mot trong nhitng 1y do Ay 1a chiing ta
khong thdy cach ndo khdc d€ gidi thich nhitng kinh nghiém ctia chiing
ta vdi chiing ta ngoai trir nhitng phdn quyé&t gdm nhitng ti€ng nhu “Tdi”
va “cta t06i.” Trong Kinh Phap Cu, dic Phat day: “Pay 1a con ta, ddy
12 tai san ta,” k& pham phu thudng lo nghi nhu th€, nhung ching biét
chinh ta con khong thiét c6, hudng 13 con ta hay tai sin ta? (62). Néu
véi than tAm khong 1am chdp 13 “ta” hay “clia ta.” Vi khong ta va cla
ta nén khong lo sg. Ngudi nhu vdy méi goi la Ty Kheo (367).

Trong Phat gido, ¢6 hai loai Bdn Nga: Thit nhdt la bdn nga tho
trong: Ban nga thd trong 12 ban ngi dugc bi€u hién tiy thudc vao thin
va tAm tho trong. Tuy nhién, ngay ca khi thin tdm &y khong hoat dong
thi vin c6 cdi ngd 4y bi€u hién, d6 1a thin tAm vi t&. Thit nhi la bdn
ngd vi t¢> Ban nga vi t& dugc bi€u hién tiry thudc vao tAm thic vi t€ va
ning lvc. Tuy nhién, khi bdn ngd vi t€ hién hanh thi khong c6 sy hién
hitu cia bdn nga thod trong nita. Ning lyc va tAm thic vi t€ va ning luc
nodi tai chinh 12 nén tdng d€ thé hién ban ngi vi t€. Trong Kinh Kim
Cang, c6 bon tuéng ngd nhan hay Ngi Nhan Td¢ Tuéng: Thit nhdt la
Ngd Tuéng: NGi ngii uAin ma 4o chip 1a c6 thyc ngd nén sanh long
khinh khi ngudi ngheo, ké ngu. Thit nhi la Nhan Tuéng: Chap cdi ngd
12 ngudi khdc hay dao khdc. Thit ba la Chiing sanh tuéng: Chap ngi
dua vao ngii udn ma sanh. Thit tuw la Tho gid tudng: Chip tho ménh
mot thdi cla cdi ngd, tir d6 sanh ra chdp truSc vao tuéng su va ao uSc
phtic 1gi. Lai c6 bdn thit phién ndo giy ra bdi nga chip hay bon loai
cin ban phién nio thudng xuyén tuong tng véi Mat Na Thifc (thic thit
bay): Thit nhi 12 Nga Kién Phién Nio hay Ngi Chap. Thit ba 1a Ngi
Man Phién Nio, c6 nghia 12 kiéu cing ngao man. Thif tw 12 Ngi tham
hay Nga Ai Phién Nio.



Theo Eitel trong Trung Anh Phat Hoc Tu Pién, Poc T (c6 thuyé&t
no6i lic 6ng sdng & ndi ritng ving vé da tap giao vdi triu cdi ma sanh
ra con trai noi doi d&€n ngay nay) nguyén la ngoai dao, vé sau quy y
dau Phat, va 1a ngudi da sang lap ra BPoc Tk BO, mot trong nhitng bd
phdi chanh Nha't Thi€t Hitu Bo; 1ap ra thuyé&t “phi ti phi ly chi nga,”
nghia 13 cdi ngd khong gin lién cling khong rdi ngii udn, nén ho ching
gitr giGi ludt, trdi lai vdi y chi ma Pic Phat da 1ap ra. Theo Bdc Tu B9,
Phan ngt “pudgala-vada” c¢6 nghia 1a “cd nhon hay cdi t6i.” Mot tr
ngit thong dung trong cic trudng phai Phat gido budi ban so, véi cling
mdt niém tin chung 13 c6 mdt cdi “ngd” 1a cin ban clia nghiép luc va
ludn hdi, hay cdi “Ngd” mang tinh chdt ludn hdi. Tuy nhién, gido
thuy&t Phat gido phl dinh mt thuc thé hay mot linh hon vinh hiing nhu
vay. V6i Phat gido, c4 nhan chi 1a mdt danh tir uéc 1€, 1a sy phdi hop
gitta thé chat va tim thitc, c6 thé thay ddi tirng lic khac nhau. Gido
thuy€&t v& mot cdi nga trudng tdn cudi ciing bi Phat gido xem nhu 13 ta
thuy€t, dit ¢6 mot thdi ¢6 ra't nhiéu ngudi theo gido thuyét Ay, vi xét lai
cho k§ ching ta s& thd'y Ditc Phat ludn ludn phd nhan gido thuyét vé
mot cdi ngd trudng ton va khong thé phan cich 4y. Hoc thuyét vé cdi
ngi clia con nguoi nady da gdy nén phan tng dir doi tir cac ddi thi cla
trudng phdi nay vi né day ring, tuy gido ly ‘vd ngd’ cud Piuc Phat
hoan toan ding theo nghia binh thudng, nhung vin c6 mot cdi ngd
(nhan vi). C4i ngd nay 12 mdt vat hién thuc, 13 cdi ban thé cho phép c6
su lién tuc giita cdc 1an tdi sanh, tri nhG, va sy chin mudi sau nay cla
cdc hanh vi hitu y hay ‘nghiép’ 1am trong hién tai hay quéd khit. Néu
khong c6 cdi ngd hay nhin vi nao cd nhu hoc thuyét clia cdc trudng
phdi doi thii tuyén bd, thi Phit gido s& bi t& cdo 12 mdt hoc thuyét ‘hu
vd’ va ‘vo dao dic,” vi s& khong c6 con ngudi nao d€ chiu trach nhiém
vé cédc hanh vi dao dic. Trudng phdi nay nhin manh ring ‘cdi ngd’
hay ‘nhin vi’ bat dinh trong tuong quan vdi cdc y&u to cd bin ciu
thanh hién hitu, khong & ngoai ciing khong & trong chiing; khong dong
nhA't ciing khong khic biét v6i chiing. That ra, chi c6 cdc vi Phit méi
nhén thitc dugc né. PE cling ¢6 14p trudng cud minh, trudng phdi nay
thudng trich din nhitng 15i day ctia Pic Phat nhu “Nay cdc Ty Kheo,
chi c6 mdt con ngudi duy nhat sinh ra & ddi nay vi sy thinh vugng cud
nhiéu ngudi, vi hanh phic cud nhiéu ngudi, vi 1ong bi min ddi vé6i the
giGi, vi 1gi ich sy thinh vugng va hanh phic ctia chu Thién va loai
ngudi. Chiing ta c6 thé thay 1ap trudng nay vé sau dudc phadn 4nh trong



cdc ly thuy€t vé Nhu Lai Tang ciia trudng phdi Pai Thira, cdc trudng
phdi Thién va Thién Thai cia Trung Hoa. Vi vy, ngudi ta tin ring
trudng phai nay dugc thi€t 14p do su chia ré vé gido 1y trong ndi bo clia
trudng phdi Thugng Toa Bo vao thé ky thi 3 trude Tay Lich, va ton tai
dé&n thé€ ky thit chin hay thtt mudi sau TAy Lich. Khéi thily trudng phdi
nay c6 tén 1a Poc Tt By, 14y tén clia vi so t& Poc T, sau lai dudc goi
12 Chanh Lugng Bo, va sau d6 phat sanh ra nhiéu trudng phai phu.

Thuyé&t V6 Ngi c¢6 hai dic tanh chinh 1a phap v ngd va nhan vo
ngd. Nhdn V6 Ngd: Nhan vd ngd c6 nghia 1a con ngudi khong c6 su
thudng hiing cla cdi ngd. Phdp V6 Ngd: Van hitu khong c6 thuc ngi,
khong c6 tu tinh, khong doc 1ap. C4i y niém cho ring khong c6 tu tinh
hay ngd tao nén tinh dic thi cda mdi sy vat dugc nhitng ngudi theo
Phat Gido Pai Thira khing dinh la dic biét cia ho chit khong phai clia
Ti€u Thira. Y niém ndy that ty nhién vi § niém vé& “khong tinh” 1a mot
trong nhitng dic di€m ndi bic nhit ctia Pai Thira, nén that 1a ty nhién
khi cdc hoc gia Pai Thira dic “Phap V6 Nga” & mot vi tri ndi bac trong
tri€t hoc cta ho. Trong Kinh Ling Gia, Pitc Phat day: “Khi mot vi Bd
T4t Ma ha t4t nhin ra riing tit cd cdc phiap déu thodt ngoai tim, mat
na, y thifc, ngli phdp, va ba tu tinh, thi vi &y dugc goi I1a hiéu rd thyc
nghia ctia “Phdp V6 Nga.” Ngudi Phat ti thuan thanh khong c6 ké thii
bén ngoai, chi ¢6 ban hi€u ta va ban chua hiu ta ma thoi. Tuy nhién,
ké thu bén trong chinh cia minh chinh la cdi “Ta”. Cdi “Ta” 1a ké thu
16n ctia Chan ly. Nhitng ai yéu quy cdi “Ta” khong con quan tAm gidp
dd gi d€n ddng loai ma chi mudn vo vét hét moi thit cho riéng minh.
Ho tr§ nén tan bao, tham lam, khdng chan that, khong luong thién, va
nhiém trudc. Chinh c4i Ngi 4i dd gy ra moi phién ndo trén ddi. Ngudi
nio yéu quy Chan ly, ngusi &y khong thé nao tan bao hay tham lam;
ho yéu thuong, hdoa nha véi tit cd moi ngudi; ho sin sang ra tay gitp
dd nhitng ai 1Am c4nh khon cling va trdi rong niém hanh phiic d&€n bat
ci noi nao ma ho t6i. K& thu “Ty Nga” rat khé chinh phuc, nhung Phat
tr thuan thanh khong bao gid chdn nin. Nén nhd, Pitc Phat ma con
phdi mat rdt nhiéu nim méi chinh phuc dugc ké thii ndy tru6c khi Ngai
gidc ngd. Chiing ta khong ¢6 cach nao khédc hon 1a ciing phdi chi€n diu
y nhu Dtc Phit.

Chiing ta nén chdi bd y tudng vé cdi “Ta” bdi hai 1y do: 1) Chirng
nao ma chiing ta con chip vao cdi “Ta”, chitng 4y chiing ta con phai
bdo vé& minh, bdo vé& cla cdi, tai sdn, uy tin, lAp trudng va ngay cd dén



131 néi ctia minh. Nhung mdt khi vat bd dugc 1ong tin vao cédi “Ta” ddc
lap va thudng con, ching ta c6 thé s6ng v6i moi ngudi mot cach thodi
mdi va an binh. 2) Bic Phit day: “Hiéu dugc vo ngd la chia khéa di
vao dai gidc, vi tin vao cdi “Ta” 12 dong nghia vdi vd minh, va vo minh
1a mdt trong ba loai phién ndo chinh (tham, san, si). Mot khi nhin biét,
hinh dung hay quan niém ring ching ta 12 mot thyc thé, ngay lap tidc
ching ta tao ra sy ly gidn, phan chia gitta minh va ngu6i cling nhu sy
vat quanh minh. Mot khi ¢6 ¥ niém vé c4i ta, ching ta sé phdn tng vdi
ngudi va sy vat quanh minh bing cdm tinh hay 4c cdm. D6 1a su nguy
hi€m that sy clia sy tin tudng vao mdt cdi ta c6 that. Chinh vi viy ma
su chdi bd cdi ‘Ta’ chidng nhitng 1a chia khéa chAm dit khd dau phién
nao, ma né con la chia khéa di vao ctra dai gidc.” Hanh gia tu Phat
nén quin “Vod Ngi” trong tiing budc chin di. Hanh gid c6 thé thong
hi€u dugc ba dic tinh ndy qua cdch theo ddi bam sit cic dong tdc
budc di va cdc nhin thic cia dong tdc. Khi chuyén tim chi niém vao
cic chuyén dong nay, ching ta sé thi'y van hitu khdi sinh va hoai diét,
v tir d6, ching ta s& nhan thic dudc tdnh vo thudng, khd va vo ngi
cla clia tAt cd moi hién tugng hitu vi.

II. Theo Gido Thuyét Nha Phét, Ngii Udn Khong Cé Tu Nga:
Sdc Va Vé Thuong-Kho-Vé Nga: Theo Phat gido, sic 1a hinh thé,
nhung thung diing theo nghia thé chit, c6 mot vi tri trong khong gian,
va ngin ngai véi nhitng hinh thé khic. Vay, sic c6 thé tich, do dé c6
han cudc, bi thy thudc. Sdc phat hién khi hdi di nhitng nhan duyén nao
dé, va tiy nhitng nhan duyén Ay ma tru mot thdi gian, rdi tiéu diét
mat. Sic von vo thudng, 1& thudc, hu gid, twong d6i, nghich ddo va sai
biét. Nhu da dé cap trong nhitng chuong trudc, tam phdp an I1a ba diu
hiéu ma Ditc Phat dd tuyén bo chung cho van hitu, hay ba diu hiéu
phan biét (ba ddu hiéu cda hién hitu): vd thudng, khé va vo nga. Lai
c6 ba phdp 4n khédc: vo thudng, khd, va ni€t ban. Pdi vdi hanh gia tu
Thién, tam phap 4n khong phdi 12 ba phdp khdc nhau, ma 1a tir ba quan
diém @€ xem mot phdp, d6 1a sinh ménh ctia minh. Vi thé€ cdc ban c6
thé€ hiu dugc sinh ménh clia chinh minh tir ba quan diém nay va sé
tha'y chiing chong chéo 1&én nhau nhu th& ndo. Thi du nhu khi hiéu ré
ban chit clia vo thudng thi cdc ban sé& hi€u rd ban chat cda khd va vo
nga. Khi hi€u vd nga 13 hi€u ro Niét ban tich tinh. Theo kinh V6 Ngi
Tuéng, Pitc Phit day: “Nay ciac Ty Kheo, sic khdng phdi 1a ngi. Vi



nay cidc Ty Kheo, néu sic I1a ngi, thi than nay s& khong bi bénh va
chiing ta c6 thé néi ‘uéc mong sic cda ta dugc nhu vay, uSc mong sic
clia ta khong phdi nhu vay. Nhung vi ndy cdc Ty Kheo, sic thin khong
phai 1a Ngi cho nén thin nay bi bénh va chiing ta khong thé néi ‘u6c
mong cho sic clia ta dudge nhu vay, hay uéc mong cho sic ta khong
phadi nhu vay. Lai nita nay cdc Ty Kheo, cic 6ng nghi thé nao? Sic 1a
thudng hay vo thudng?” Bach Pitc Th& Ton: “Sic 1a vo thudng.” “Cdi
g1 vO thudng thi tao khd dau hay lac thd?” Bach Ptic Thé Ton: “N6 tao
khd dau.” Viy cdi gi vd thudng, khd dau, chiu su bi€n hoai thi c6 thé
nao suy nghi theo cdch nay: “Cdi nay la cta toi, cdi nay la tu nga cua
t6i, dudc ching?”’ Bach Pitc Th& Ton: “Khong thé nhu viy duge.” Nhu
vay bing phudng phdp phan tich, Ptic Phat da nhin nhin sy hién dién
cia khd dau trén ddi nay. Ngai cho thdy ring luy&n 4i moi vat ma
khong c6 chanh kién vé thuc chat cda ching 12 nguyén nhin ctia khd
dau. Tanh vo thudng va bi€n dbi von cé sin trong ban chit ctia van
hitu. Pay 1a bdn chat clia chiing ta va diy 1a chdnh ki€n. N&u chiing ta
khong chdp nhin diéu nay, chic chin ching ta sé gip nhiéu diéu xung
dot mau thuin vi chiing ta khong thé nao thay ddi dugc ban chat clia
van hitu va k&t qui 13 ‘niém hy vong xa dan khi€n cho chiing ta dau
khd. Vay gidi phdp duy nhat 12 & chd phai diéu chinh quan diém ciia
chinh minh.

Ngii Udn Khong Cé Tu Nga: Thuyé&t Vo Ngi c6 hai dic tdnh
chinh 1la phip vd6 ngd va nhin v0 ngd. Phip VO Ngia
(Dharmanairatmya): Van hitu khong c6 thyc ngd, khdong cé tu tinh,
khong doc 1ap. Cdi y niém cho ring khdng c6 tu tinh hay nga tao nén
tinh dic thi clia mdi sy vat dudc nhitng ngudi theo Phat Gido Dai
Thira khing dinh 13 dic biét ciia ho cht khong phai cia Ti€u Thira. Y
niém nay that ty nhién vi y niém vé “khong tinh” 12 mdt trong nhitng
dic di€ém ndi bac nhat cha Pai Thira, nén that 1a ty nhién khi cdc hoc
gi4 Pai Thira dic “Phdp Vo Nga” & mdt vi tri ndi bac trong tri€t hoc
clia ho. Trong Kinh Ling Gia, Pdc Phit day: “Khi mdt vi B Tat Ma
ha tit nhin ra ring tit cd cdc phdp déu thodt ngodi tim, mat na, ¥y
thitc, ngii phdp, va ba tu tinh, thi vi &y dudc goi 12 hi€u rd thuc nghia
ctiia “Phap V6 Nga.” Nhan V6 Nga c6 nghia la con ngudi khong c6 sy
thudng hiing clia cdi ngd. N6i cach khac, ngii uin trong con ngudi déu
khong c6 tu ngd.
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Thuy&t tat dinh chi cho ly thuyét c6 sy quy€t dinh cta ‘dinh ménh,’
hay Thién ménh, hay thugng d€. Phat gido chd truong sy ving mit cla
mot ban ngd thudng hiing bat bi€n. Theo Kinh Duy Ma Cat, vo nga c6
nghia 13 sy hi€u biét chon chdnh ring thin gébm ngii uin chit khdng c6
cdi goi 12 “ban ngd trudng tdn.” T dai chi hién hitu bdi nhitng duyén
hgp. Khong c6 vat chat trudng tdn bat bién trong thin ndy. Khi ti dai
hét duyén tan rd thi thin nay lap tic bi€n mat. Vi vat chit do t¢ dai
ciu thanh, trong rdng, khdng c6 thuc chat, nén con ngudi do ngii uin
k&t hgp, ciing khong c6 ty ngd vinh cltu. Pay chinh 1a gido ly cot 16i
cta dao Phat, tif dai thi bat tinh va ngii uin vo ngd. Chinh vi nhitng ly
do nay ma con ngudi thay ddi titng gidy tirng phit. Theo gido ly Ti€u
Thira thi “V6 Nga” chi dp dung cho loai ngudi, nhung trong Phit gido
Pai Thira thi van hitu déu v ngi. Theo Gido Su Junjiro Takakusu
trong Cuong Y&u Tri€t Hoc Phat gido, Pitc Phat xem thé gidi ndy la
th€ gidi cta khd dau, va Ngai di day nhitng phuong phap d6i tri né.
Vay cdi gi dd 1am th€ gi6i ndy trd thanh khd dau? Ly do diu tién nhu
Pitc Phat di day, 1a cdc phdp déu vd ngi, nghia 12 van vat, hitu tinh
hay v tinh, tit cd déu khong c6 cdi ma chiing ta c6 thé goi 1a ban nga
hay thyc thé. Chiing ta thir khio sit con ngudi. Mot ngudi khong thé
xem tinh thin hay hdn ctia y 1a mdt thuc ngi. Y hién hitu nhung khong
th€ nao nim dudc céi thuc thé cla y, khong thé tim th'y dudc tinh thin
ctia y, bdi vi sy hién hitu ciia con ngudi khong gi ngoai cdi ‘hién hitu
tiy thudc vao mdt chudi nhan duyén.’ N6i tém lai, ngii udn ciu tao
nén con ngudi khdng c6 tu ngi clia chinh ching. Moi vat hién hitu déu
12 vi nhan duyén, va né sé& tan bi€n khi nhitng tdc dung ctia chudi nhan
duyén Ay chdm ddt. Nhitng 1an séng trén mit nudc qud 1a hién hitu,
nhung c6 thé goi mdi lan séng déu c6 tw ngd hay khdng? Séng chi hién
hitu khi c6 gi6 lay dong. Mdi lan séng déu c6 riéng dic tinh tily theo
su phdi hop clia nhitng nhan duyén, cudng do clia gié va nhitng chuyén
déng, phuong hudng cia gié, van van. Nhung khi nhitng tic dung cia
nhitng nhian duyén dé chim dit, séng s& khdng con nita. Ciing vay,
khong thé nao c6 cdi ngd biét 1ap v6i nhan duyén dugc. Khi con ngudi
con 1a mdt hién hitu ty thudc mot chudi nhan duyén thi, néu y cd
gdng tri giit 1y chinh minh va nhin moi vat quanh minh tir quan diém
ddc ton ngd 1a mot didu that vo 1y. Moi ngudi phai tir bd cdi ngi cla
minh, ¢d ging gitip dd ké khdc va phdi nhian hic cdi hién hitu cong
ddng, vi khong thé nio con ngudi hoan toan hién hitu doc lap dudc.
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Né&u moi vat déu hién hitu tily thudc vio mot chudi nhitng nhan duyén
thi c4i hién hitu d6 ciing chi 12 tiy thudc di€u kién ma thdi; khong c6
mot vat chit nio trong vil tryu ndy c6 thé trudng ton hay ty tai. Do d6
Ditc Phat day ring vo ngd la y€u tinh clia van vat, va tir d6, dua dén
mot 1y thuyét nita 1a van vat déu vo thudng, 1a diéu khong thé trdnh.
HAau hét moi ngudi déu ddc hét ning lyc vao viéc gin giit sy hién hitu
ctia minh va nhitng tu hitu cia ho. Nhung thyc ra, khong thé nio tim
dugc trung tAm hién hitu cda né, cling khong thé nao giit n6 ddi doi
dugc. Khong vat nao 1a khong bién chuyén, ngay ci trong mot sit na.
Khong nhitng né bit 6n trong tuong quan véi khdng gian, ma né ciing
b4t 6n trong tudng quan vd&i thdi gian nita. N&u ta ¢6 thé tim dudc mot
th€ gidi khong c6 khong gian va thdi gian, thé gidi d6 mdi that 1a thé
gidi tu do chan that, titc 1a Ni€t Ban. N&u nhu nhitng nha vat ly hién
dai xdc nhin, khong gian 1a mdt trong nhitng s& lugng bién d6i va thdi
gian 12 tuong d6i thi thé gidi cia khong gian thdi gian ndy 12 cdi nguc
ti ma ching ta khong thé nao thodt ra dudc, tic 1a chiing ta da bi tréi
budc trong vong nhin qué rdi vay. Khi ndo con ngudi chua tim dugc
céi th€ gi6i khdng bi han cudc bdi thdi gian va khong gian, con ngudi
van phai 12 mot tao vt khd dau. Xdc nhin ring con ngudi cé thé dat
dudgc canh gigi d6, canh gidi khong bi han cudc bdi thsi gian va khong
gian 13 st ménh cta Phat Gido. L& di nhién khong c6 gi c6 thé dugc
xem nhu 1a khéng gian vé han va thoi gian vé cuing. Ngay ca vat ly
hoc ngay nay ciing nhin nhian cdi v6 tdn cla thsi gian va khong gian.
Tuy nhién, Piic Phat d3 xudng thuyét vé 1y tuéng Ni€t Ban hay tich
diét, theo nguyén tic v thudng va vo ngd. Ni€t Ban c6é nghia 1a hdy
diét sinh t&, hidy diét th& gidi duc vong, hiy diét nhitng diéu kién thdi
gian va khong gian. Sau hét, Ni€t Ban c6 nghia 13 cinh gidi clia gidi
thodt vién man. V6 ngid hay khong c6 sy bit bi€n, vo thudng hay
khong c6 sy trudng tdn 12 trang hudng that sy clia sy hién hitu clia
chiing ta. Niét Ban theo nghia tiéu cuc 12 hily diét, nhung theo nghia
tich cyc 1a tron ddy, 1a 1y tudng cla chiing ta, Ay 1a su gidi thodt tron
ven.

I11.Sdu Ta Kién Vé Tu Nga:

Pao Phit cho ring Gid Ngi 12 sy hoa hop clia ngii uidn, chit khong
c6 thyc thé (v thudng, va vo ngd). Ty nga 1a cdi gi? Lam sao ma ty
ngad clia ngudi nay lai c6 thé 16n hon tw nga cia ngudi khac? Va tai sao



12

con ngudi lai qud dé dang chdp nhan va khong cdm thdy an han gi khi
tu Xem minh ¢6 cdi ty ngd va thdm chi con tuyén bo ra di¢u nay nita?
T "ty ngd" 12 mot trong nhitng tr ngit La Tinh c6 vé nhu da roi xudng
ching ta tir trén cao d va lam cho ching ta chodng vang. C6é mot thdi
"tw ngd" chi c6 nghia binh thudng 1a "cdi t6i." Tuy vay, n€u néi "tdi c6
cdi toi 16n" hay "anh ta c6 cdi toi y&u" thi khdng c6 nghia gi cd. Nhu
vay "t6i" 1a gi? Ching ta nhdn n6é nhu mdt an hué, cho phép né luét
qua Iudi minh rat thudng xuyén ma khong do dv ngai nging gi cd. Tuy
nhién, ddi v6i hanh gid tu Thién, ching ta dic biét chi tim d&én n6 mot
cach dic biét sau mot thdi gian tu tip thién dinh. V6i vai hom tinh Iy
véi tAm hdn binh ling, va by gid "cdi t6i" d&€n 14p ddy vao cic cudc
dam thoai clia ching ta. D€ kinh nghiém sifc manh cda "cdi toi" Ay,
chiing ta c6 thé tip danh mot vai gid hodc mot ngay st dung tir "tdi"
cang it cang tot, thAm chi khong ding dé€n né cang tdt. Minh cdm thay
nhu minh dang tit bd mot sy nghién ngip niao d6. Hanh gid tu Thién
nén ludn nhd riing ci tdi né nguy hi€ém d6i véi ngudi binh thudng dén
dd ho sin sang giét hai 13n nhau, thim chi hiy hoai ban than, dé bao
vé sy ton tai clia né. Nhung van dé "Ta Ia ai?" lai 1a mot trong nhitng
cong 4n quan trong ddi véi hanh g1a tu Thién. Trong Bach An Thién
Toa Tung, Thién su Bach An néi ring nguyen nhin cla doi séng vo
minh v khd dau la vong tudng sai 1am vé ty ngd bdi vi chiing ta dang
dén nhin mot thit gi d6 ma ching ta chua hi€u ro vé né, tir d6 chiing ta
cho ring minh dang thi€u thdn, trong khi thuc ra minh vén c¢6 mot kho
tang gidu c6. Ao tudng vé& tu ngd ciing 1a 4o tudng vé& su nghéo ting
vé tam linh. Ao tuwdng ring "t6i" 1a cdi gi d6 quan trong hon tat ca
nhitng gi dang hién hitu. Tai sao lai theo dudi mdt muc tiéu chua ro
rang d€ gat bd di kho bdu von c6 clia minh. Theo Kinh Trung B9, c6
sau loai ta ki€n vé tu ngd. Thit nhat 12 Ta c6 tw nga. Pay la quan diém
clia ngoai dao thudng ki€n, chl truong ty ngd thudng hién hitu trong
moi thdi gian. Thit nhi 12 Ta khong cé ty ngd. Pay la quan di€m clia
céc vi doan ki€n, chi truong sy doan diét tu nga cda loai hitu tinh. Thi
ba 1a do tu ngi, ta tudng tri tw ngd. Th tu 1a do ty ngd, ta tudng tri
khong ¢6 tu ngd. Thit nim 1a do khéng ¢ tu ngd, ta tudng tri tu nga.
Thit sdu 1a chinh tw ngd nay clia ta n6i, cdm thay, tho ldnh ndi nay noi
kia qud bdo thién 4c, chinh tv ngd nay cla ta thudng hing, kién co,
trudng ctfu, bat bi€n, tdn tai vinh vién. Pay 12 quan di€m cla cdc vi
thudng ki€n, chli truong tu ngd ndy chiu nghiép qua thién 4c trong
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canh gidi, sinh thd, thai loai nay hay khdac. Nga nay la thitc ma cdc vi
Ay xem nhu thudng hiing, vinh cttu, bat bi€n, nhu thé gidi, mit troi, mit
tring, qua dat, van van.

IV. Thuyét Vé Nga Trong Gido Thuyét Nha Phdat & Thuyét Tat

Dinh Ciia Ngoai Gido:

Thuy&t tat dinh chi cho ly thuyét c6 su quyét dinh cda ‘dinh ménh,’
hay Thién ménh, hay thugng d€. Phat gido chd truong sy ving mit clia
mot ban ngd thudng hing bat bi€n. Theo Kinh Duy Ma Cat, vo nga c6
nghia 1a sy hi€u biét chon chdnh riing thin gdm ngii uin chif khdng c6
c4i goi 1a “ban nga trudng tdn.” T dai chi hién hitu bdi nhitng duyén
hgp. Khong c6 vat chat trudng ton bat bién trong than nay. Khi ti dai
hét duyén tan rd thi thin ndy lap tic bi€n mat. Vi vat chit do t¢ dai
cAu thanh, trong rdng, khdng c6 thuc chat, nén con ngudi do ngii uin
k&t hop, ciing khong c6 tu nga vinh citu. Con ngudi thay d6i tiing gidy
tirng phiit. Theo gido 1y Ti€u Thira thi “V6 Nga” chi 4p dung cho loai
ngudi, nhung trong Phit gido Pai Thira thi van hitu déu vo nga.

Theo Gido Su Junjiro Takakusu trong Cuong Yé&u Triét Hoc Phat
gido, Pic Phiat xem thé gidi ndy 1a th€ gidi clia khd dau, va Ngai da
day nhitng phuong phap d6i tri né. Vay cdi gi dd 1am thé gidi ndy tré
thanh khd dau? Ly do ddu tién nhu Pitc Phat da day, 1a cdc phdp déu
vo ngd, nghia 1a van vat, hitu tinh hay v tinh, tdt cd déu khong c6 cdi
ma ching ta c6 thé goi 1a ban ngi hay thyc thé. Chiing ta thir khio sit
con ngudi. Mot ngudi khong thé xem tinh thin hay hon clia y 13 mot
thyc ngd. Y hién hitu nhung khdng thé nao nim dugc cdi thuc thé clia
y, khong thé tim thdy dudc tinh thin clia y, bdi vi sy hién hitu cda con
ngudi khdng gi ngoai cdi ‘hién hitu thy thudc vao modt chudi nhan
duyén.” Moi vat hién hitu déu 12 vi nhan duyén, va n6 sé& tan bi€n khi
nhitng tdc dung cda chudi nhin duyén 4y chim dit. Nhitng 1an séng
trén mit nudc qua 1a hién hitu, nhung c6 thé goi mdi lan séng déu cé
tu ngd hay khong? Séng chi hién hitu khi c¢6 gié lay dong. Mbi lan
séng déu co riéng dic tinh tiy theo sy phdi hgp clia nhitng nhan
duyén, cudng dd clia gi6 va nhitng chuyén dong, phuong huéng clia
gi6, van van. Nhung khi nhitng tdc dung ctia nhitng nhan duyén dé
cham dit, séng s& khong con nira. Ciing vay, khong thé nio cé cdi ngi
biét 1ap v6i nhan duyén duge. Khi con ngudi con la mdt hién hitu tuy
thudc mot chudi nhan duyén thi, n€u y c6 ging tri gitt 14y chinh minh
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va nhin moi vit quanh minh tir quan di€ém doc ton ngd 12 mot diéu that
vo ly. Moi ngudi phdi tir bd cdi ngd clia minh, c6 ging gitp d& ké khac
va phdi nhan hifc c4i hién hitu cong ddng, vi khong thé nio con ngudi
hoan toan hién hitu ddc 1ap dudc. NEu moi vat déu hién hitu tuy thudc
vao mdt chudi nhitng nhan duyén thi c4i hién hitu d6 ciing chi 1a ty
thuoc diéu kién ma thoi; khdng c6 mot vat chit nao trong vil tru ndy
c6 thé trudng ton hay tu tai. Do d6 Pic Phat day ring vo nga 1a yéu
tinh clia van vat, va tir d6, dua d&€n mot 1y thuyét nita 1a van vat déu
vo thuong, 1a diéu khong thé tranh. Hiu hét moi ngudi déu doc hét
ndng luc vao viéc gin giit sy hién hitu cia minh va nhitng tu hitu cla
ho. Nhung thuc ra, khong thé ndo tim dudc trung tim hién hitu clia n6,
ciing khong thé nao gift n6 ddi ddi dugc. Khdng vat nio 1a khdng bién
chuyén, ngay c4 trong mot sit na. Khong nhitng né bat 6n trong tuong
quan v6i khdng gian, ma né ciing bi't n trong tuong quan véi thdi gian
nita. N&u ta c6 thé tim dugc mot thé gidi khong c6 khdng gian va thdi
gian, th€ gidi d6 mdi that 1a th€ giGi tu do chin that, tifc 1a Ni€t Ban.
Né&u nhu nhitng nha vat ly hién dai xdc nhan, khong gian 12 mot trong
nhitng s6 lugng bi€n d8i va thdi gian 1a tuong ddi thi thé gidi cla
khong gian thdi gian ndy 1a cdi nguc ti ma chiing ta khdng thé nao
thoat ra dudc, tiic 1a ching ta da bi tr6i budc trong vong nhian qua rdi
vay. Khi ndao con ngudi chua tim dudc céi thé gi6i khong bi han cudc
bdi thdi gian va khong gian, con ngudi vin phai 1a mdt tao vat khd
dau. X4c nhan ring con ngudi cé thé dat dugc canh gidi d6, cinh gidi
khong bi han cudc bdi thdi gian va khdng gian 1a st ménh ctia Phat
Gido. L& di nhién khong c6 gi c6 thé dugc xem nhu 13 khong gian vo
han va thdi gian v ciing. Ngay ca vat 1y hoc ngay nay cling nhin nhin
cdi vO tin cta thoi gian va khong gian. Tuy nhién, Pic Phat da xudng
thuy&t vé 1y tudng Ni€t Ban hay tich diét, theo nguyén tic vd thudng
va vd ngd. Ni€t Ban c6 nghia 1a hiy diét sinh t&, hiy diét thé gi6i duc
vong, hiy diét nhitng diéu kién thdi gian va khong gian. Sau hét, Niét
Ban c6 nghia 1a cdnh giGi cia gidi thodt vién man. VO ngd hay khong
c6 su bat bi€n, vo thudng hay khong c6 su trudng tdn Ia trang hudng
that sy clia sy hién hitu clia chiing ta. Ni€t Ban theo nghia tiéu cyc la
hdy diét, nhung theo nghia tich cuc 1a tron diy, I1a 1y tudng clia ching
ta, Ay 12 su gidi thodt tron ven.
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V. Thdn-Tam-Canh Vo Nga:

Pao Phat day riing con ngudi dude nim y€u t6 k&t hgp nén, goi la
ngil udn: vat chit, cim gidc, tu tudng, hanh nghiép va nhin thic. Néu
vat chat 1a do ti dai cAu thanh, trong rdng, khong c6 thuc chat thi con
ngudi, do ngii uin k&t hgp, cling khong c¢6 tr ngd vinh citu, hay mot
chii thé bat bi€n. Con ngudi thay ddi titng gidy titng phit, cling trdi qua
st na vo thudng va nhat ky v thudng. Nhd nhin siu vao ngii uin cho
nén thd'y “Ngii 4m vo ngi, sinh diét bi€n d6i, hu nguy khong chid” va
ddnh tan dugc 40 gidc cho ring thin niy 12 mot bin ngd vinh citu. Vo6
Ngi Qudn 12 mdt dé tai thién qudn quan trong vao bic nhit cla dao
Phat. Nh¢ V6 Ngia Qudn ma hanh gid thdo tung dugc bién gidi gitta
ngd va phi nga, thd'y dugc hoa diéu dai dong clia vii try, thdy ta trong
ngudi va ngudi trong ta, thiy qud khi va vi lai trong hién tai, va siéu
viét dugc sinh t&. Chit Anatman trong Phan nglr ¢6 nghia 1la v6 nhin
tinh, khdng c6 thuc chat hay vo ngid. Thuy&t V6 Ngi c6 hai dic tdnh
chinh 1a phdp vd ngd va nhan v6 nga. Bo6i khi gido 1y “vd ngd” giy ra
boi rdi va hi€u 1Am. BAt ctf Iic ndo chiing ta néi “To6i dang néi”, hay
“Td1 dang di”, van van. Nhu vdy lam sao chiing ta c6 thé chdi bd thuc
t& clia cdi “Ta”? Phat tl chon thuin nén ludn nhd ring Pc Phat khong
bdo chiing ta chdi bd viéc xung hd “Ta” hay “Tdi”. Chinh Pitc Phat
con phdi diing mdt tir ndo d6 d€ xung ho, nhu tir “Nhu Lai” ching han,
khong cAn bi€t tir ndy c6 nghia gi, né vin 13 mot tir hay mot danh
xung. Khi Dtc Phat day vé “Vo nga”, Ngai nhdn manh dén su tir bd
mot y niém cho ring “T6i” 12 mot thuc thé thudng hing va khong thay
ddi. Ngai néi nim uin (sic, tho, tudng, hanh va thirc) khong phai 1a
cdi “Ta”, va khong c6 cdi “Ta” nao dudc tim thiy trong nim uin nay
cé. Su phd nhin cta Pitc Phit ¢6 nghia 13 sy phi nhin mdt niém tin c6
mot thuc thé ¢ that, doc 1ap va thudng con dudc ngudi ta goi 1a “Ta”
vi mot thyc thé nhu vy phai doc 1ap, phdi thudng con, khong bién ddi,
khong hodn chuyén, nhung mdt thuc thé nhu vy hay mot cai “Ta” nhu
th€ khong thé tim thdy § dau dugc. Khi Pitc Phat dua ra khdi niém vé
“Vo ngd,” Ngai da 1am ddo 16n khong biét bao nhiéu quan niém vé vii
tru va nhan sinh. Pitc Phat da gidng mot don 16n trén y niém phd bién
va kién c& nhit cda lodi ngudi thdi dé: ¥ niém vé su ton tai cla cdi
“ngd” thudng con. Nhitng ai thau hiu dugc vo ngd déu biét ring nd
dugc dua ra dé ddnh d6 y niém vé “ngd” chit khong phai 1a mot dd dn
mdéi ctia thyc tai. Khdi niém “V6 ngd” 1a phuong tién, chit khong phai
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12 citu cdnh. N&u n6 trd thanh mot § niém thi né ciing can dugc phd va
nhu bao nhiéu y niém khéc.

Chu phép vd ngi 12 khong c6 ta, khong c6 tu thé, t chd. Piéu ndy
ciing gdm c6 than vo ngd, tim vd ngd va canh vo ngid. Thi nhat 1a
Than vo ngi 13 than ndy hu huy&n khong tu chii, ta ching thé 1am cho
n6 tré mai, khong gia chét. DU cho bac thién tién ciing chi luu tru duge
sdc than trong mot thdi han nao thoi. Thi nhi 1a TAm vo ngd, chi cho
tdm hu vong clia chiing sanh khong c6 tu thé; nhu tdim tham nhiém,
niém budn vui thuong gidn thoat d€n rdi tan, khong c6 chi 1a chin that.
Thit ba la Cdnh v6 ngd 1a cdnh gidi xung quanh ta nhu huyén mong, né
khong tu chl dugc, va bi su sanh diét chi phdi. Do thi ddi ra g0 hoang,
rudng dau héa thanh bié€n ca, van vat ludn ludn bi€n chuyén trong tiing
gidy phit, cdnh ndy &n mat, cdnh khac hién Ién.

Ditc Phit da ding cdch phan tich sau ddy d€ chiing minh ring céi
“Ta” ching bao gid tim thd'y dugc & than hay trong tAm: N6i v& Than
thi cdi Than khong phdi 13 cdi “Ta”, vi néu than la cdi “Ta” thi cai
“Ta” phdi thudng con, khdng thay ddi, khong tan ta, khong hu hoai va
khong chét chéc, cho nén than khong thé 13 cdi “Ta” dugc. Cdi “Ta”
khong c6 cdi than theo nghia khi néi “Ta” c6 mot cdi xe, mot cdi mdy
truyén hinh vi cdi “Ta” khong kiém sodt dugc cdi thin. Than dau y&u,
mét mdi, gid nua ngugc lai nhitng diéu minh mong mudn. Bé ngoai clia
cdi than nhiéu khi khong theo nhitng wéc mudn ctia minh. Cho nén
khong thé nao cho ring cdi “Ta” c6 cdi than. C4i “Ta” khong & trong
than. N&u ta tim tir dAu dé€n chin, ching ta khdng thé tim ra chd nao la
cdi “Ta”. Cdi “Ta” khong & trong xuong, trong mau, trong tdy, trong
téc hay nudc bot. Cdi “Ta” khong thé tim thd'y bat ct noi ndo trong
than. C4i “Ta” khong & trong thAn. N&u ta tim tif ddu dé€n chin, ching
ta khong thé tim ra chd ndo la cdi “Ta”. C4i “Ta” khong & trong xuong,
trong mau, trong tiy, trong téc hay nudc bot. C4i “Ta” khong thé tim
thay bat ct noi nao trong thin. Than khdng & trong cdi “Ta”. N&u thin
& trong cdi “Ta”, cdi “Ta” phdi dugc tim thdy riéng r& v6i than va tam,
nhung cdi “Ta” ching dugc tim th'y & ddu ci. N6i vé Tam thi cdi TAm
khong phai 1a cdi “Ta” vi 1& n6 gidng nhu tim, tim thay d6i khong
ngitng va ludn ludn ling xing nhu con vugn. TAm ldc vui ldc budn.
Cho nén tdm khong phai 13 cdi “Ta” vi né ludn thay d6i. Cdi “Ta”
khong s3 hitu cdi tAm vi tim hitng thd hay that vong trdi v6i nhitng
diéu chiing ta mong mudn. Mic du ching ta bi€t mot s6 tu tudng la
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thién va mot s6 la bat thién, nhung tdm cd chay theo nhitng tu tudng
bAt thién va lanh lung véi nhitng tv tudng thién. Cho nén cai “Ta”
khong sd hitu tim vi tim hanh dong hoan toan doc 14p va khdng dinh
liu gi d&n cai “Ta”. C4i “Ta” khong & trong tim. Dui chiing ta cAn thin
tim ki€m trong tAm, di chiing ta hét stic ¢d gdng tim trong tinh cdm, tu
twdng va s& thich, chiing ta ciing khong tim thdy dau cdi “Ta” & trong
tAm hay trong nhifng trang th4i tinh than. TAm ciing khong hién hitu &
trong cdi “Ta” vi cdi “Ta” n€u né hién hitu né hién hitu riéng ré véi
tAm va than, nhung cdi “Ta” nhu th€ ching thé tim thi'y & chd nao.
Chirng ndo ma ching ta con chip vao céi “Ta”, chirng 4y chiing ta
con phédi bdo vé minh, bdo vé cla céi, tai san, uy tin, 1ap trudng va
ngay cd dén 15i n6i ciia minh. Nhung mot khi vat bd dugc 1ong tin vao
cdi “Ta” ddc 1ap va thudng con, ching ta c6 thé sdng véi moi ngudi
mot cich thodi mdi va an binh. Pitc Phat day: “Hi€u dudc vo ngi la
chia khéa di vao dai gidc, vi tin vao cdi “Ta” 1a ddng nghia véi vo
minh, v v6 minh 12 mdt trong ba loai phién nio chinh (tham, sin, si).
Mot khi nhan biét, hinh dung hay quan niém ring ching ta 12 mot thuc
thé, ngay 1ap tifc chiing ta tao ra sy ly gidn, phin chia giita minh va
ngudi cling nhu sy vat quanh minh. Mot khi c6 ¥ niém vé cdi ta, ching
ta s& phan ng véi ngudi va sy vat quanh minh bing cAm tinh hay 4c
cam. P6 1a sy nguy hiém that sy clia sy tin tudng vao mot cdi ta cb
that. Chinh vi vAy ma su chdi bd cdi ‘Ta’ ching nhitng 13 chia khéa
chadm dit khd dau phién ndo, ma né con 1a chia khéa di vao clra dai
gidc.” Hanh gid nén qudn “Vo Nga” trong tiung budc chédn di: Hanh gia
c6 thé thong hi€u dudc ba dic tinh niy qua cich theo ddi bam sdt cac
ddng tac budc di va cdc nhan thic cia dong tac. Khi chuyén tim chd
niém vio cidc chuyén dong niy, chiing ta sé thi'y van hitu khdi sinh va
hoai diét, va tir d6, ching ta s€ nhin thi’c dugc tdnh v6 thudng, khé va
vd ngd clia clia tit cA moi hién tugng hitu vi. Qudn bdn chdt vé nga
ctia van hitu: D€ thong triét ban chit vo nga cda van hitu, hanh gid cin
phdi quan chi€u moi vt trén thé gian ndy bi€n ddi trong tiing gidy
tirng phiit, d6 goi 12 sit na vo thudng. Moi vat trén thé gian, k€ ci
nhian mang, ndi song va ch& dd chinh tri, vin van, déu phai trdi qua
nhitng giai doan sinh, tru, di, diét. Sy tiéu diét ndy dugc goi 1a “Nhat
ky vo thudng.” Phdi quin sit d€ thudng xuyén nhin thiy tinh cich vd
thudng clia moi sy vat, tit dé tranh khdi cdi 4o tudng vé sy mién vién
cda sy vat va khong bi su vat 16i kéo rang budc. Pao Phat day ring
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con ngudi duge nim y&u t& k&t hgp nén, goi 12 ngii udn: vat chit, cAm
gidc, tu tudng, hanh nghiép va nhan thic. N€u vat chat 1a do td dai cau
thanh, tréng rdng, khong cé thuc chit thi con ngudi, do ngii uin két
hgp, ciing khong c6 tu ngd vinh citu, hay mot chd thé bit bi€n. Con
ngudi thay ddi tirng gidy tirng phit, ciing trdi qua sit na vo thudng va
nhat ky vo thudng. NhS nhin siu vao ngii udn cho nén thdy “Ngii 4m
vd ngi, sinh diét bi€n ddi, hu nguy khong chii” va danh tan dudc do
gidc cho ring than ndy 12 mdt bdn nga vinh citu. V6 Nga Qudn 1a mot
dé tai thién quin quan trong vao bac nhit clia dao Phat. Nhd Vo Ngi
Qudn ma hanh gid thdo tung dugc bién gidi giita ngd va phi ngd, thy
dudc hoa diéu dai ddng clia vii try, thiy ta trong ngudi va ngudi trong
ta, thi'y qud khi va vi lai trong hién tai, va siéu viét dudc sinh ti.

VI. Chu Phap V6 Nga-Van Phdp Duy Thiic:

Chu Phdp Vé Nga: Moi phdp déu khong c6 thuc ngi, tit cd déu
phai 1€ thudc vao ludt nhan qua. Van hitu khong c6 thuc nga, khong co
ty tinh, khong doc 1ap. Cai y niém cho ring khong c6 tu tinh hay nga
tao nén tinh dic thi clia mdi su vat dugc nhitng ngudi theo Phat Gido
Pai Thira khing dinh 13 dic biét clia ho cht khdng phdi ctia Tiéu
Thira. Y niém nay that ty nhién vi y niém vé “khong tinh” 12 mot trong
nhitng dic di€m ndi bac nhat ctia Pai Thira, nén that 13 ty nhién khi
cic hoc giad Pai Thira dic “Phap Vo Nga” & mot vi tri ndi bac trong
tri€t hoc ctia ho. Trong Kinh Ling Gia, Pitc Phat day: “Khi mot vi Bd
T4t Ma ha tdt nhan ra ring tit cd cdc phap déu thodt ngoai tAm, mat
na, y thic, ngii phdp, va ba tu tinh, thi vi 4y dudc goi 1a hi€u rd thuc
nghia cia “Phdap V6 Nga.” Vo Nga la mdt trong tdm dic tdnh cia giac
ngd trong Thién. C6 1& khia canh ding chi y nhat ctia kinh nghiém
Thién 13 & chd n6 khdng c6 diu vét nhan ngi. Trong su chiing ngod cla
Phat gido, khong hé c6 chiit dinh ddng vdi nhitng quan hé va xic cdm
c4 nhan biing nhitng tir ngit thong dién dya trén mdt hé thdng hitu han
clia tu tudng; thuc tinh, ching lién quan gi vdi chinh kinh nghiém. Du &
dau di nira, thi sy chitng ngd hoan toan mang tinh cach v6 ngia, hay
diing hon, tri ning t3i thugng. Khdng nhitng sy chitng ngd chi 1a mot
bi€n cd binh thudng, nhat nhéo, ma cdi cd duyén kich phat nhu ciing
vd vi va thi€u hin cdm gidc siéu nhién. Su ching ngd dugc kinh
nghiém ngay trong moi bi€n c6 binh sinh. N6 khdng xuét hién nhu mot
hién tugng phi thudng ma ngudi ta thdy ghi chép trong cdc tic phim
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than bi cda Thién Chida gido. Khi sy bung v& clia tim tri ban da dén
ldc chin mui, ngudi ta nim tay ban, Vo vai ban, mang cho mot chén tra,
gdy mdt chd ¥ tAm thudng nhit, hay doc mdt doan kinh, mot bai tho,
ban chitng ngd tic khic. o] day ching c6 ti€ng goi ctia Thanh linh,
ching c6 su sung min ctia Thanh sting, ching c6 4nh sing vinh danh
niao hét. Va § diy ching chiit sic mau 19ng ldy; tdt cd déu xdm xit,
khdng mot chiit 4n tugng, khong mot chiit quyén r.

Van Phdp Duy Thiic: Thiic hay tim 13 g6c clia mudn phdp. Trong
Tam Pia Quan Kinh, D¢ Phat day: “Trong Phit phép, 14y tim lam
chii. T4t c4 cdc phdp déu do tAm sanh.” TAm tao ra chu Phat, tAim tao
thién dudng, tAm tao dia nguc. TaAm 14 dOng lyc chinh lam cho ta sung
suéng hay dau khd, vui hay budn, trAm luan hay gidi thoat. TAm 13 mot
tén khdc clia A Lai Da Thic (vi n6 tich tAp hat gidng ctia chu phdp
hodic huin tap cdc hat gidng tir chling tif chiing phdp ma né huan tap).
Khong gidng nhu xdc than vat chit, cdi tim 1a phi vat chit. Chiing ta
nhén thifc dudc nhitng tu tudng va cdm nghi clia chiing ta cting nhiéu
diéu khac bing truc gidc, va ching ta k&t luan sy hién hitu clia ching
bing phép loai suy. Thién Su Sting Son Hanh Nguyén viét trong quyén
'Ca Thé Gi6i La Mot Péa Hoa': Mot hom, nghe ti€ng chudng chiia
ngin vang, ditc Phat hdi dé ot A Nan: "Ti€ng chudng tir ddu dén?" A
Nan ddp: "Tir cdi chudng." Ptrc Phit néi: "Céi chudng sao? Nhung néu
khong c6 cdi dui, 1am sao c6 ti€ng chudng?" A Nan vdi va stta lai: "Tur
cdi dui, tir cdi diii ma ra!" Pic Phat néi: "Tir cdi diii sao? N&u khong
c6 khong khi, 1am sao ti€ng chudng vong t6i diy dugc?" A Nan thua:
"Vang, tit nhién nhu th€. Ti€ng chudng tir khong khi ma ra!" Pic Phat
héi: "Tir khong khi sao? Nhung néu khdng c6 16 tai con, con khong thé
nio nghe dudc ti€ng chudng." A Nan néi: "Vang, ding th&. Con cin
cdi tai d€ nghe. Nhu vy, ti€ng chudng tir tai dé tf ma ra." Pic Phat
néi: "Tir tai con sao? N&u con khong c6 y thitc, Iam sao con nhan ra
ti€ng chudng?" A Nan néi: "Vang, chinh y thifc clia con tao ra tiéng
chudng." Pic Phat néi: "Y thic clia con sao? Vay thi, hdi A Nan, néu
khong c6 tim thic, 1am sao con nghe dugc ti€ng chudng?" Ti€ng
chudng chi dudc tao thanh tir tAm thdc ma thoi.
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VIL.Théong Hiéu Thuyét Vo Nga Sé Giip Giam Thiéu Rat Nhiéu

Chuong Ngai Trong Tu Tdp:

Chdnh Kién Vé Bin Chdt Vo Nga-Vo Thuong Ciia Van Hiiu
Gitip Hanh Gid Pdy Qua Mot Bén Nhiing Chuéng Ngai Dé Tién
Buéc Trén Puong Tu: Ngudi c6 chinh ki€n ludn thdy va hiéu chian
thiét nghia clia vd ngd va vo thudng trong gido thuy&t nha Phat. Trong
Phat gido, cdi dugc goi 1a “ngd” Ay chi 12 mot khdi niém dudc dung
1én, k¥ that mdi cd nhan déu la sy k&t hgp clia cdc udn ludn thay doi.
Trong khi d6, v ngd c¢6 nghia 1a khong c6 sy hién hitu cla cdi ty nga
trudng ton. Than niy chi 13 sy k&t hgp clia ngii udn. Ngii udn chi hién
hitu khi c6 day dd nhon duyén ma thdi. N6i vé vo thudng, vd thudng
nghia la khong thudng, khong mii mai & yén trong mot trang thdi nhat
dinh ma ludn thay hinh d8i dang. Pi tir trang thi hinh thanh, cao to,
thap nhd, tan rd, vin van, dao Phat goi day 13 nhitng giai doan thay d6i
d6 1a thanh tru hoai khong. TAt cd sy vat trong vii tru, tf nhd nhu hat
cat, than con ngudi, d€n 16n nhu trdi da't, mit traing, mit trgi déu nim
trong dinh luat vo thudng. V6 thudng 1a nét can ban trong gido 1y nha
Phat: Song, thay ddi va chét (thay ddi lién tuc trong tirng phiit gidy).

V6 ngd 1a mot trong ba dic tinh ma Dic Phat dd day dp dung cho
tdt ca phap hitu vi, hai dic tinh khdc 1a vd thudng va khd dau hay bat
toai. Gido phdp nay trdi ngugc vdi gido phdap cia Ba La Mon vao thdi
Ditc Phit con tai th&. Truyén thdng Ba La Mon day ring cot 16i cla
moi ngudi 1a cdi “thudng nga” hay cdi ngd vinh hiing khong thay ddi.
Ngudc lai, Ptic Phit lai tuyén b ring cdi dugc goi la “ngd” 4y chi 1a
mot khdi niém dugc dung 1én, ky thit mdi cd nhan déu 1a su k&t hgp
clia cdc udn ludn thay ddi. VO ngd con c6 nghia 1a khdng c6 su hién
hitu clia cdi tu ngd trudng tdn. Than ndy chi 13 sy k&t hgp clia ngii udn.
Ngii udn chi hién hitu khi c6 ddy dd nhon duyén ma thoi.

Thuyé&t V6 Ngi c6 hai dic tdnh chinh 12 phdp vo6 ngd va nhin vo
nga. Poi khi gido 1y “vd ngd” giy ra boi rdi va hi€u 1Am. Bat cit lic
nao ching ta n6i “Todi dang néi”, hay “Téi dang di”, van van. Nhu vay
lam sao chiing ta c¢6 thé chdi bd thuc t&€ cda cai “Ta”? Phit tif chon
thuin nén ludn nhd ring Pic Phat khdng bdo ching ta chdi bd viéc
xung hd “Ta” hay “T6i”. Chinh Pc Phat con phdi diing mot tir nao dé
dé xung hd, nhu tir “Nhu Lai” ching han, khong cin biét tir nay cé
nghia gi, n6 vin 13 mot tir hay mot danh xung. Khi Pitc Phat day vé
“V6 nga”, Ngai nhan manh dén sy tif bd mot y niém cho ring “Toi” 1a
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mot thuc thé thudng hiing va khong thay d6i. Ngai néi nim udn (sic,
tho, tudng, hanh va thitc) khdng phai la cdi “Ta”, va khong c6 cdi “Ta”
nio dudc tim thdy trong nim uin nay ca. Sy phi nhin ctia Pic Phat cé
nghia 13 sy phii nhan mdt niém tin c6 mdt thuc thé cé that, doc 1ap va
thudng con dudc ngudi ta goi 1a “Ta” vi mot thyc thé nhu vay phai doc
lap, phdi thudng con, khong bi€n d6i, khong hodn chuyén, nhung mot
thyc thé nhu vay hay mot cdi “Ta” nhu thé€ khong thé tim thdy & diu
dudc. Khi Pic Phit dua ra khdi niém vé “Vo ngd,” Ngai di 1am ddo
16n khong bi€t bao nhiéu quan niém vé vil tru va nhin sinh. Pitc Phat
da gidng mot don 16n trén y niém phd bi€n va kién cd nhit cia loai
ngudi thdi d6: ¥ niém vé sy tdn tai clia cdi “ngd” thudng con. Nhitng ai
thau hiéu dugc vo ngd déu bi€t ring né dudc dua ra dé dinh d6 y
niém vé “ngd” chit khong phai 12 mot dd 4n méi cda thuc tai. Khai
niém “Vo6 nga” 1a phuong tién, chit khdng phai 1a cttu canh. N&u né trd
thanh mot y niém thi n6 ciing cAn dudc pha v& nhu bao nhiéu y niém
khéc.

Hanh gid nén ludn nhé ring Than-TAm-C4nh déu vd ngd. Chu
phap vd ngi 1a khong c6 ta, khdng c6 tu thé, tw chi. Piéu ndy ciing
gdm c6 thin vd ngd, tAm vd ngi va cdnh vd ngid. Than vo ngi 1 than
nay hu huy&n khong tu chi, ta ching thé 1am cho né tré maii, khong
gia chét. DU cho bic thién tién ciing chi luu tru dugc sic than trong
mot thdi han nao théi. TAm v6 ngd, chi cho tdim hu vong ctia ching
sanh khong c6 tu thé; nhu tAim tham nhiém, niém budn vui thuong gian
thoat d&n roi tan, khong c6 chi 1a chan that. Canh vo nga 1a c4nh gidi
xung quanh ta nhu huyén mong, né khong tu chi dugc, va bi su sanh
diét chi phdi. P thi d6i ra go hoang, rudng diu héa thanh bién ca, van
vat ludn ludn bi€n chuyén trong tirng gidy phit, cdnh ndy 4n mat, cinh
khic hién 1én. DPtic Phat da dung cidch phéan tich sau diy dé€ ching
minh riing c4i “Ta” ching bao gid tim thdy dugc & thin hay trong tAm.
Than khong phii 1a cdi “Ta”, vi n€u thin la cdi “Ta” thi cdi “Ta” phdi
thudng con, khong thay ddi, khong tan ta, khdong hu hoai va khong chét
chéc, cho nén thian khong thé 1a cdi “Ta” dugc. Cdi “Ta” khong c6 cdi
than theo nghia khi néi “Ta” c6 mdt cdi xe, mot cdi mdy truyén hinh vi
cdi “Ta” khong kiém sodt dugc cdi than. Than dau y&u, mét moi, gid
nua ngudc lai nhitng diéu minh mong mudn. BE ngoai cla cdi thin
nhiéu khi khong theo nhitng u6c mudn ctia minh. Cho nén khong thé
nao cho ring cdi “Ta” c¢6 cdi than. C4i “Ta” khong & trong than. N&u ta
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tim tir diu d&n chan, ching ta khong thé tim ra chd ndo 1a cdi “Ta”.
Cdi “Ta” khong & trong xuong, trong mau, trong tdy, trong téc hay
nudc bot. Cai “Ta” khong thé tim thdy bit ¢t ndi nao trong than. hin
khong & trong cdi “Ta”. N€u than & trong cdi “Ta”, cdi “Ta” phdi dugc
tim thiy riéng ré vdi thAn va tAm, nhung cdi “Ta” ching dugc tim thdy
& dau cd. TAm khong phdi la cdi “Ta” vi 1€ n6 gidng nhu tAm, tAm thay
ddi khdng ngirng va ludn ludn ling xing nhu con vugn. TAm ldc vui
lic budn. Cho nén tim khdng phai 1a cdi “Ta” vi né ludn thay ddi. Cai
“Ta” khong s& hitu cdi tAm vi tim hitng thd hay that vong trdi vdi
nhitng diéu ching ta mong mudn. Mic di ching ta bi€t mot sd tu
tudng 1a thién va mot sd 12 bat thién, nhung tim cit chay theo nhitng tu
twdng bat thién va lanh ling véi nhitng tu tudng thién. Cho nén cdi
“Ta” khong sG hitu tAm vi tim hanh ddng hoan toan doc lap va khong
dinh 1iu gi d&n c4i “Ta”. C4i “Ta” khong & trong tim. Dii chiing ta cin
than tim ki€m trong tAm, di chiing ta hét sifc ¢d ging tim trong tinh
cam, tu tudng va s§ thich, chiing ta cling khdng tim thi'y dau cdi “Ta” &
trong tAm hay trong nhitng trang thdi tinh than. TAm ciing khong hién
hitu & trong cdi “Ta” vi cdi “Ta” néu né hién hitu n6 hién hitu riéng ré
vdi tAim va than, nhung cdi “Ta” nhu th€ ching thé tim thay & chd nao.
Chiing ta nén chdi bd y tudng vé cdi “Ta” bdi hai ly do: 1) Chirng

nao ma chiing ta con chip vao cdi “Ta”, chitng 4y chiing ta con phai
bdo vé& minh, bdo vé& cla cdi, tai sdn, uy tin, lAp trudng va ngay cd dén
15i n6i cia minh. Nhung mdt khi va't bd dugc long tin vao cdi “Ta” doc
1ap va thudng con, chiing ta c6 thé sdng v6i moi ngudi mot cach thodi
mdi va an binh. 2) Bic Phit day: “Hiéu dugc vo ngd la chia khéa di
vao dai gidc, vi tin vao cdi “Ta” 1a dong nghia vdi vd minh, vd v6 minh
12 mot trong ba loai phién ndo chinh (tham, sin, si). Mot khi nhin biét,
hinh dung hay quan niém ring ching ta 1a mot thyc thé, ngay lap tic
ching ta tao ra sy ly gidn, phan chia gitta minh va ngu6i cling nhu sy
vit quanh minh. Mot khi ¢6 ¥ niém vé cdi ta, chiing ta s& phin ng véi
ngudi va sy vat quanh minh bing cdm tinh hay 4c cdm. D6 1a su nguy
hi€m that sy clia sy tin tudng vao mdt cdi ta c6 thit. Chinh vi viy ma
su chdi bd cdi ‘Ta’ ching nhitng 1a chia khéa chadm ditt khd dau phién
nio, ma né con l1a chia khéa di vao ctta dai gidc.” Hanh gid tu Thién
nén quin “Vo Ngi” trong tirng budc chan di. Hanh gid c6 thé thong
hi€u dugc ba dic tdnh ndy qua cdch theo ddi bam sit cac dong tdc
budc di va cdc nhin thic cia dong tdc. Khi chuyén tim chi niém vao
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cdc chuyén dong niy, chiing ta sé& thd'y van hitu khdi sinh va hoai diét,
va tir d6, ching ta s& nhan thifc dugc tdnh vo thudng, khd va vo ngi
cla clia tAt cd moi hién tugng hitu vi.

Trong khi d6, vo thudng nghia la khong thuong, khong mai mai &
yén trong mot trang thdi nhat dinh ma ludn thay hinh ddi dang. Di tir
trang thai hinh thanh, cao to, thﬁ'p nhd, tan rd, van van, dao Phat goi
day 1a nhitng giai doan thay d6i d6 1a thanh tru hoai khong. TAt ci sy
vt trong vii try, tf nhd nhu hat cdt, thin con ngudi, d&€n 16n nhv trai
da't, mit tring, mit trdi déu nim trong dinh luit vo thudng. V6 thudng
12 nét ciin ban trong gido 1y nha Phat: S6ng, thay ddi va chét (thay ddi
lién tuc trong tirng phiit gidy). D€ thong triét ban chit vo ngd ciia van
hitu, hinh gi4 can phai quin chi€u moi vit trén thé€ gian nay bi&€n ddi
trong tirng gidy tirng phit, dé goi 1a sit na vo thudng. Moi vat trén thé
gian, k& cd nhiAn mang, ndi sdng va ch& do chinh tri, vin van, déu phai
trdi qua nhitng giai doan sinh, tru, di, diét. Su tiéu diét ndy dugc goi la
“Nhat ky vo thudng.” Phdi quin sit d€ thudng xuyén nhin thdy tinh
cdch vo thudng clia moi sy vat, tir d6 tranh khdi cdi 4o tudng vé su
mién vién cla su vat d€ c6 thé budng bd va ddng thdi khdng bi su vat
16i kéo rang budc. Pao Phat day ring con ngudi dudc nim yéu t6 két
hgp nén, goi 12 ngii udn: vat chat, cam gidc, tu tudng, hanh nghiép va
nhin thitc. N&u vat chat 1a do ttf dai cAu thanh, tréng rong, khdng c6
thyc chat thi con ngudi, do ngii uan k&t hdp, ciing khong c6 tu ngi vinh
citu, hay mdt chi thé bat bi€n. Con ngudi thay ddi tiing gidy tirng phiit,
ciing trdi qua st na vd thudng v nhat ky vo thudng. Nhg nhin sdu vao
ngii udn cho nén thiy “Ngii 4m vo ngi, sinh diét bi€n d6i, hu nguy
khong chii” va ddnh tan dudc 4o gidc cho ring thin niy 12 mot ban
ngd vinh citu. V6 Nga Qudn 12 mot dé tai thién qudn quan trong vio
bac nhit clia dao Phat. Nhd Vo Nga Qudn ma hanh gia thdo tung dugc
bién gi6i gifta ngd va phi ngd, thdy dudc hoa diéu dai dong cla vil tru,
thdy ta trong ngudi va ngudi trong ta, thd'y qua khit va vi lai trong hién
tai, va si€u viét dugc sinh tr. N6i tom lai, mot khi ngudi tu Phat duge
trang bi v6i chanh ki€n c6 kha ning thiy rd dugc ban chit that clia vo
ngi va vo thudng clia van hitu cling ddng nghia véi viéc chiing ta c6
thé diy dugc qua mot bén nhitng chudng ngai 16n vé chap trudc va bit
diu ti€n t6i nhitng budc budng bd rit quan trong trén budc dudng tu
tdp cua chinh minh.
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Hanh gid tu Phat nén ludn tinh thic ring van hitu vd thudng va vo
ngd. Hay nhin vao thin ching ta hdm nay, n6é hoan toan khac vdi céi
than hom qua. Ma that vy, cdi than ciia ching ta ching khic gi mot
dong nudc dang chay, tu né hién 1§ vo tan trong cic than khic nhau,
giong hét nhu nhitng lon séng sinh rdi diét, hodc nhu bot nudc trao 1én
rdi tan va. Séng va bot nudc cd lién tuc xudt hién, 16n hay nhd, cao
hay thf{p, sach va do, vin van va van van. Tuy nhién, nuGc luén ludn
khong c6 sic tuéng, khong bi tao tdc va bat dong. Hanh gid tu Phat
nén ludn tinh thitc nhu vay dé€ c6 thé hanh dong, néi ning va suy nghi
mot cach tinh thic, khong phan biét. N&u ching ta lam dugc nhu vay,
chiing ta dang di ding dudng tu. C* manh mé thing budc ma ti€n tu
dé&n gii thodt, chit dirng bim viu vao th€ gidi diy khd dau phién nio
nay lam gi! Vo thudng nghia 13 khong thudng, khong mai mii & yén
trong mot trang thai nhat dinh ma ludn thay hinh d6i dang. Di tir trang
thai hinh thanh, cao to, thr?fp nhd, tan ra, vin van, dao Phat goi day la
nhitng giai doan thay ddi d6 1a thanh tru hoai khong. Tat cd su vat
trong vii try, tif nhd nhu hat cét, thin con ngudi, dé€n 16n nhu trai dat,
mit tring, mit trdi déu niim trong dinh luit vo thudng. Moi vat trén
th€ gian niy bién di trong ting gidy tiing phiit, d6 goi la sit na vo
thudng. Moi vat trén thé& gian, k€ cd nhin mang, nii song va ch& do
chinh tri, vin van, déu phai trdi qua nhitng giai doan sinh, tru, di, diét.
Su tiéu diét ndy dugc goi 1a “Nhat ky vo thudng.” Phdi quin sit dé
thudng xuyén nhin thdy tinh cdch vd thudng clia moi sy vat, tir d6
tranh khdi cdi 4o tudng vé& su mién vién clia sy vat va khong bi sy vat
16i kéo rang budc. Van vat déu vd thudng, sanh, tru, di, diét khong lic
nao nging nghi. Chinh vi vy ma trong cdc ty vién thudng tung bai ké
vd thudng mdi khi xong cdc khéa 1€.

Mot ngay da qua.

Mang ta gidm din

Nhu ca can nudc.

Cé6 gi ddu ma vui suéng?
Nén chiing ta phdi can tu
Nhu Itta d5t dau.

Chi tinh thitc vé vd thudng.
Chd nén giai dai.

Dé€ thong triét ban chit vo thudng clia van hitu, hanh gid can phdi
quin chi€u moi vat trén th€ gian niy bi€n d6i trong tiing gidy tiing
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phit, d6 goi 1a sit na vo thudng. Moi vat trén thé gian, k€ cd nhin
mang, ndi song va ch& do chinh tri, van van, déu phai trdi qua nhitng
giai doan sinh, tru, di, diét. Sy tiéu diét ndy dugc goi 1a “Nhit k¥ vo
thudng.” Phdi quan sit d€ thudng xuyén nhin thiy tinh cich vo thudng
clia moi sy vat, tir d6 tranh khdi cdi 4o tudng vé sy mién vién clia sy
vat va khong bi sy vat 16i kéo rang budc. Kinh Pai B4t Biét Ban day:
“Chu hanh vo thudng (tdt cd moi vat cAu thanh déu vo thudng); 1a
phdp sanh di€t. Khi sanh di¢t khong con thi sy tich di¢t 1a an vui.”
Diéu niy c6 nghia 13 khi khong con sy sanh diét trong tAm chiing ta, thi
tAm d6 1a tAm hanh phic va vui suéng nhat. Py 1a cdi tim khdng suy
tudng nhi bién. Kinh Pai Bat Ni€t Ban day: “Van vat vd thudng. Pay
la phap sanh diét. Khi sanh diét ddt bat thi sy tinh ling 1a chan hanh
phic.” Kinh Kim Cang day: “Pham nhitng gi ¢6 hinh tuéng déu hu ddi
khong that. Néu thdy tit cd hinh tuéng nhu khong hinh tuéng, tic la
thd'y dudc thé tanh.” Tam Kinh day: “Sidc ching khic khong; khong
ching khic sic. Sic tic 1a khong; khong tifc 1a sic.” Vay thi cdi gi 1a
sanh diét? C4i gi 1a vo thudng va thudng hiing? C4i gi 1a sic va khong?
Trong cdnh gidi tinh ling that su (tich diét), trong thé tinh Nhu Lai,
trong cdi that rdng khong, khong c6 sanh hodc diét, khong c6 vo
thudng hay thudng hiing, khong c6 sic hoic khong. Luc T6 Hué Ning
day: “Bdn lai vd nhat vat.” Khi c4 sanh va diét déu dit rdi thi cdnh
gi6i tinh ling hay tich diét ndy 13 chan hanh phic. Nhung trén thyc t&€
ching c6 tich diét ma ciing ching c6 chan hanh phic. N&u chiing ta
thay tdt ca hinh tuéng ching phai hinh tudng, titc 1a thi'y dudgc thé tinh
ctia chu phap. Nhung ky that, khong ¢ thé tanh va hién tugng sy vat.
Sdc tdc thi khdng, khong tic thi sic. Nhung ky that, khong c6 sic ma
ciing ching c6 khong. Vi vay, khi khong c6 suy nghi, khong cé 15i néi,
da khong c6 sanh hodc diét; khong cé vd thudng hodc thudng; khong
c6 sic hodc khdong. Nhung néi di€u nay khong ton tai 1a khong ding.
N&u chiing ta m& miéng ra 12 chiing ta sai ngay. Chiing ta c6 thé thdy
dugc mau sic hay khong? Cé thé nghe dugc Am thanh hay khong? Cé
thé xtic cham hay khong? C4i ndy 13 sic hay khong? Né&u chiing ta chi
néi mot ti€ng 12 chiing ta sai ngay. Va néu ching ta khong néi gi ci,
chiing ta ciing sai luén. Nhu vay chiing ta ¢ thé 1am dudc gi? Sanh va
diét, hay budng bd chiing di! V6 thudng va thudng hiing, hdy budng bd
chiing di! Sic va khong, hiy budng bd ching di! Mua xuin d&n thi
tuy€t tan: sanh va diét lai ciing nhu vay. Gié dong thdi 1én thi may kéo
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mua vé huéng tay: vo thudng va thudng hing lai cling nhu vay. Khi
chiing ta md dén 1&n thi cd cdn phong s€ tr§ nén sdng sia. Toan bd
chan ly chi 1a nhu vay. Sic la sic; khong 1a khong.

Than vo thudng 14 thin ndy mau tan ta, d& suy gia roi k&t cudc sé
phdi di d&€n cdi chét. Ngudi xua da than: “Nhé thud con tho dong ngua
triic. Thoat trong nay téc di€m mau suong.” Muu ludc dong manh nhu
Vin Chiing, Ngii Tt Tu; sic dep dé say ngudi nhu Tay Thi, Trinh P4n,
k&t cudc rdi ciing: “Hong nhan gia xdu, anh hiing mat. Poi mit thu
sinh cling mdi buén.” TAm vo thudng 13 tAm niém chiing sanh luon
ludn thay ddi, khi thuong gian, lic vui budn. Nhitng niém 4y xét ra hu
huyé&n nhu bot nudc. Canh vo thudng 12 ching nhitng hoan cidnh chung
quanh ta hiing ddi thay bi€n chuyén, ma sy vui cling v thudng. Mén
in di ngon, qua ¢ hong rdi ciing thanh khdng; cudc sum hop dit dim
Am, k€t cudc ciing phai chia tan; budi hit vui rdi s& ving; quyén sich
hay, 1an lugt ciing d&€n trang cudi ciing. Theo Kinh Tap A Ham, quyén
IT1, bi€n d6i hay vo thudng 1a dic tinh chinh y&u ciia sy hién hitu clia
cdc hién tugng. Chiing ta khong thé néi d&n bat ct vat gi, du 1a vo tri
vd gidc hay hitu gidc hitu tri, ring ‘cdi ndy tdn tai’ bdi vi ngay ldc ma
chiing ta dang néi thi cdi d6 dang thay d6i. Ngii uén ciing 1a thit dugc
k&t hdp lai va do diéu kién, va nhu vay ngii uAn d6 ludn bi dinh luat
nhan qua chi phdi. Thiic hay tAim va cdc y&u td thanh phin clia n6 hay
tam s& cling khong ngirng bi€n d6i, mic dau & mdt mic do thap hon,
cdi thé xdc vat chat ciing thay ddi trong tirng khoanh khic. Ngudi nao
tha'y 10 rang ring ngii uin 1a vo thudng, ngudi d6 cé chanh ki€n. Trong
Kinh Trung Bo, Pitc Phat dwa ra nim hinh anh cu thé d€ chi day vé
ban chat vd thudng ctia ngii uin thi. Ngai vi hinh thé vat chit hay sic
nhu mot khdi bot, cdm gidc hay tho nhu bong béng nudc, tri gidc hay
tudng nhu 4o canh, nhitng hoat ddong c6 tic y cia tim hay hanh nhu
mot loai cAy mém rdng rudt, va thifc nhu 4o tudng. Vi vay Ngai bdo
chu Ting: “Nay chu Ty Kheo, c6 thé nao ching modt ban thé vitng bén
nim trong mot khdi bot, trong bong béng nudc, trong 40 cdnh, trong
loai cAy mém rdng rudt, hay trong 4o tudng? BAt ctt hinh thé vat chat
ndo, ddu trong qui khi, vi lai hay hién tai , § trong hay & ngoai, thd
thién hay vi t&, thdp hay cao, xa hay gin... ma hanh gid nhin thay,
hanh gid nén quin sit hinh thé vat chi't 4y vé6i su chd tAm khon ngoan
hay su chii tAm chan chdnh. Mot khi hanh gid nhin thdy, suy niém, va
quén sat hinh th€ vat chit v6i sy chi tim chin chdnh thi hanh gid sé
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thay riing n6 rdng khong, n6 khdng c6 thuc chat va khong c6 ban thé.
Nay chu Ty Kheo c¢6 ching mot ban thé trong hinh thé vat chat?” Va
cuing th€ 4y DPiic Phat ti€p tuc gidng gidi vé bon uin con lai: “Nay chu
Ty Kheo, c6 thé nao tho, tudng, hanh, thifc lai c6 thé nim trong mot
khdi bot, trong bong béng nudc, trong 4o cinh, trong loai cAiy mém
rong rudt, hay trong 4o tudng?”

Moi su trén cdi ddi ndy déu phai bi€n dich va hoai diét, khong
viéc gi thudng hiing bit bi€n du chi trong mot phiit gidy. Sy that vé vo
thudng khong nhitng chi dugc tu tudng Phit gido thira nhian, ma lich si
tu tudng ndi khéc ciing thira nhan nhu vay. Chinh nha hién trié€t Hy Lap
thdi c8 da nhan dinh riing ching ta khong thé budc xudng hai 1an cling
mot giong séng. Ong ta mudn néi ring moi sy moi vat ludn thay ddi
khong ngirng nghi hay ban chi't d6i thay va tam bg clia moi sy moi vat.
That vay, n€u nhin lai chinh minh thi ching ta s& thdy ring tu minh la
vo thudng. Hiy nhin lai chinh minh d€ thiy ring minh dang sdng trong
mot gidc md. Chinh chiing ta dang bi€n ddi mot cach nhanh chéng va
bat tan. Chi riéng mot ngdy hom qua thdi, ching ta di c6 hang triéu
than khdc nhau, hang triéu cdm tho khdc nhau, hang triéu cdi tim khac
nhau, gidng nhu mot dong sudi dang chdy xi€t. Hiy nhin thi s& thiy tat
cé cdc than d6, cdm tho d6, tAm d6 y hét nhu mot gidc md, nhu ti€ng
vang, nhu 40 4nh. Rdi chiing ta hdy thi nhin viao ngay hom kia, chiing
ta s& cam thdy dudc hang triéu ki€p xa x06i vé€ trudc. Tat cd déu nhu
mot gidc mo. Hiy quén sdt dude nhu vy dé dirng khdi niém. Hiy tinh
thitc cAm nhan dudc su vo thudng clia van hitu d€ thiy ring sy song va
st chét dang troi chdy mau chéng va bat tin trong toan than ching ta.
Ddi séng con ngudi lai cling nhu vay. Ky that, doi ngudi nhu mot gidc
mo, né tam bg nhu may mua thu, sanh ti bap bénh, tir tudi tré qua tudi
thanh nién, roi tudi gia ciing gidng nhu tir budi sang chuyén qua budi
trura, rdi budi t6i. Hiy nhin vio thin nay dé€ thi'y né ddi thay tirng gidy
trong cudc sdng. Thin nay gia nhanh nhu 4nh di€n chdp. Moi vat
quanh ta ciing thay d6i khong ngirng nghi. Khong mot vat gi ching ta
thdy quanh ta ma dudc trudng tdn ci, trén cling mdt dong sdng nhung
dong nuéc hom qua khong phai 1a dong nuéc ma ching ta thidy ngay
hom nay. Ngay dén tim tdnh chiing ta ciing bi thay d6i khong ngirng,
ban thanh thi, rdi thu thanh ban. Rdi nhitng vt s& hitu cda ta ciing
khong chay ra khdi su chi phdi clia vo thudng, cdi xe ta mua nim 2000
khong con la cdi xe mdi vao nim 2022 nifa, cdi 40 ma ching ta cho
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hdi TU Thién Goodwill hdm nay da mdt thdi dugc ching ta wa thich,
van van va van van. Hiu vd thudng khong nhitng quan trong cho
chiing ta trong viéc tu tap gido phdp ma con cho cudc s6ng binh nhat
nita vi n6 chinh 1a chia khéa még ctra bd mat that cia van hitu va cling
12 liéu thudc gidi ddc cho san han va chap trude. Khi ching ta hiéu
moi sy moi vat déu sé& tan lui va ddi thay khong ngirng thi chic chin
chiing ta s& khong con mudn luyé€n chap vao chiing nita.

Thong Hiéu Thuyét Vo Nga Sé Gitip Gidm Thiéu Réat Nhiéu
Chuéng Ngai Trong Tu Tdp: Khi Diic Phat dua ra khdi niém vé “Vo
ngd,” Ngai di 1am ddo 1on khong bi&t bao nhiéu quan niém vé vil tru
va nhan sinh. Pitc Phat da gidng mot don I16n trén y niém phd bi€n va
kién c6 nhat clia loai ngudi thdi d6: ¥ niém vé sy tdn tai cla cdi “ngd”
thudng con. Nhitng ai thau hiu dugc vo ngd déu biét ring né dugc
dua ra d€ danh dd y niém vé “ngd” chit khdng phai 12 mot d6 4n mdi
cta thyc tai. Khdi ni€ém “V6 ngd” 1a phudng tién, chi khong phai 1a
cifu cdnh. N€u né trd thanh mot ¥ niém thi né ciling cin dudc pha va
nhu bao nhiéu ¥y niém khdc. Thuy€t V6 Ngi c6 hai dic tdnh chinh la
phdp v ngd va nhan vd ngd. Poi khi gido 1y “vo ngd” giy ra boi roi
va hi€u 1dm. Bat ci lic ndo ching ta néi “T6i dang néi”, hay “Toi
dang di”, van van. Nhu vy 1am sao ching ta c6 thé chdi bd thuc t&
clia cdi “Ta”? Phat t chon thuan nén luén nhé ring Pitc Phat khong
bado chiing ta chdi bd viéc xung hd “Ta” hay “Tdi”. Chinh Pitc Phit
con phai diing mot tir ndo d6 d€ xung ho, nhu tir “Nhu Lai” ching han,
khong cin biét tir nay c6 nghia gi, né vin 1a mot tir hay mot danh
xung. Khi Dttc Phit day vé “Vo ngd”, Ngai nhdn manh dén sy tir bd
mot y niém cho ring “T6i” 12 mot thuc thé thudng hing va khong thay
ddi. Ngai néi nim uén (sic, tho, tudng, hanh va thic) khong phai 1a
cdi “Ta”, va khong c6 cdi “Ta” nio dudc tim thdy trong nim uin nay
cé. Su phd nhan cta Pitc Phit ¢6 nghia 13 sy phli nhan mot niém tin c6
mot thuc thé ¢ that, doc 1ap va thudng con dudce ngudi ta goi 1a “Ta”
vi mot thyc thé nhu vay phai doc 1ap, phai thudng con, khong bi€n ddi,
khong hodn chuyén, nhung mdt thyc thé nhu vy hay mot cai “Ta” nhu
thé khong thé tim thiy & dau dugc.

T ngit Bic Phan “Anatman” c6 nghia 1a “v6 ngd.” Mot trong ba
dic tinh ma Ptc Phat da day 4p dung cho tit cd phdp hitu vi, hai dic
tinh khac 1a vd thudng va khS dau hay bAt toai. Gido phdp nay tri
ngudc véi gido phdp clia Ba La Mon vao thdi Pic Phat con tai thé.
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Truyén thong Ba La Mon day riing cdt 16i cla moi ngudi 1a cdi
“thudng ngi” hay cdi ngd vinh hiing khong thay d6i. Ngugc lai, Pic
Phat lai tuyén bd riing cdi dudc goi 1a “ngd” Ay chi 12 mot khai niém
dugc dung 1&n, ky that mdi c4 nhan déu 1a su k&t hop clia cdc uin ludn
thay ddi. Vo ngi con c6 nghia 1a khong c6 su hién hitu cda cdi tu ng
trudng ton. Than niy chi 13 sy k&t hgp clia ngii uan. Ngii uan chi hién
hitu khi c6 ddy dd nhon duyén ma thoi.

Vo ngd hay tinh vd ngd 1a mot trong nhitng hoc thuy€t trong tim
ctia dao Phat. N6 phu dinh cdi ngd bén trong mot cd nhin theo nghia
bat t, bat diét, duy nhat va ddc 1ap. Gido thuy€t “Anatta” hay
“Antma” dugc Pitc Phat thuy€&t gidng ma hau hét Phat i, k& ca thién
gia déu cho ring diy 1a ¥ tudng “vd ngi” clia chon tidnh con ngudi.
Phat tir khong nén 1Am “vo ngd” ctia Phat gido v6i thuyét “vo ngi” clia
An gido vdi nghia 1a chon tdinh ma tim con ngudi khdng thé nhan biét
dugc. Lam th€ nao ngudi ta c6 thé néi 1a vd ngd néu khong c6 ngi?
Chiing ta phai hi€u Pitc Phiat mudn néi gi véi tir “V6 ngd” nay. Pic
Phat khong hé c6 mot y gi d6i 1ap v6i “Nga” ca. Ngai khong dit hai tir
niy & vi tri k€ nhau va néi: “Pay 12 cdi vo nga clia tdi doi 1ap véi cdi
ngd nay.” T Anatta, vi ti€p dau ngit “An” chi mot sy khong hién hitu,
abhava, chit khong phai d6i lap. Anatta c6 nghia 1a khong c6 “Atta,”
d6 chi don thuin 12 sy pht nhan cia modt “Atta”, sy khong hién hitu
ctia moOt “Atta” ma thoi. Nhitng ngudi tin ¢6 mot “Atta” c& ging dé git
cédi “Atta” clia ho, con Ditc Phit chi phli nhan né bing cdch thém ti€p
dau ngit “An” vao. Vi cdi quan niém c6 mdt “Atta”, ty ngd hay linh
hdn niy di in siu trong rit nhiéu ngudi ma Pic Phit tirng gip, nén
Ngai da phdi thuyét nhitng bai phdp dai vé vin dé Ban ngd niy cho
nhitng nha tri thic, nhitng nha bién chitng va nhitng ngudi gidi tranh
luan.

Thuyé&t VO Ngi c¢6 hai dic tanh chinh 1 phip v ngd va nhan vo
ngi. Thit nhat 12 Nhan V6 Nga. Con ngudi khong c6 su thudng hing
ctiia cdi nga. Thi nhi 1a Phdp V6 Ngi, c6 nghia 1a van hitu khong cé
thuc ngd, khong c6 ty tinh, khong doc 1ap. Cdi ¥ niém cho ring khong
c6 tu tinh hay ngd tao nén tinh dic thu clia mdi sy vat dudc nhitng
ngudi theo Phat Gido Pai Thira khfmg dinh 14 dic biét cia ho chi
khong phdi ctia Ti€u Thira. Y niém ndy that tu nhién vi  niém vé
“khong tinh” 12 mot trong nhitng dic di€ém ndi bac nhat cia Pai Thira,
nén that 1a ty nhién khi cdc hoc gid Pai Thira dic “Phdp V6 Nga” &



30

mdt vi tri ndi bac trong tri€t hoc clia ho. Trong Kinh Ling Gia, Ditc
Phat day: “Khi mot vi BO T4t Ma ha tdt nhin ra ring tit ¢ cdc phdp
déu thodt ngoai tAm, mat na, ¥ thifc, ngii phdp, va ba ty tinh, thi vi 4y
dudc goi 1a hi€u rd thyc nghia clia “Phdp Vo Nga.”

VIII.Hiéu DPuoc Phdp Vé Nga La Dang Trén Duong Lam Kho

Can Dong Sudi Sanh Tiu:

Hanh gid mot khi quan chi€u va toan chitng van phdp v ngi la
dang trén dudng thodt vong sanh t luAn hdi. Quin Phdp cé nghia 1a
tinh thic trén tit cd cdc phap. Quan Phdp khong phdi 1a suy tu hay ly
ludn suéng ma cung di chung v4Gi tAm tinh gidc khi cdc phap khdi diét.
Thi du nhu khi c¢6 tham duc khdi 1&n thi ta lién bi€t c6 tham duc dang
khdi 1€n; khi c6 tham duc dang hién hitu, ta lién bi€t c6 tham duc dang
hién hitu, va khi tham duc dang diét, chiing ta lién bi€t tham duc dang
diét. N6i cach khic, khi c6 tham duc hay khi khong c6 tham duc,
chiing ta déu bi&t hay tinh thiic 13 c¢6 hay khong c6 tham duc trong
chiing ta. Chiing ta nén ludn tinh thitc cling th& Ay véi céc trién cdi
(chuéng ngai) khic, ciing nhu ngii udn thi (chdp vao ngii uin). Chiing
ta cling nén tinh thdéc véi luc cidn bén trong va luc cdnh bén ngoai. Qua
quédn phap trén luc cin va luc canh, chiing ta biét diy 12 mit, hinh thé
va nhitng tréi budc phat sanh do bdi mit va tran cinh Ay; roi tai, Am
thanh va nhitng tr6i budc; r6i miii, mui va nhitng tréi budc clia chiing;
[udi, vi va nhitng tréi budc lién hé; thian, sy xic cham va nhitng tréi
budc; y, ddi tugng clia thim va nhitng tréi budc do ching gy nén.
Chiing ta ludn tinh thiic nhitng tréi bude do luc cin va luc tran 1am
khdi 1&€n cling nhu lic chiing hoai diét. Tuong ty nhu vay, ching ta tinh
thiic trén that bd dé phan hay thit gidc chi, va T Diéu D€, van van.
Nh& vy ma chiing ta luon tinh thifc quan chi€u va thau hi€u cac phap,
ddi tugng clia tAm, ching ta song gidi thodt, khdng bdm viu vao bat
luan thit gi trén thé gian. Cudc sdng clia chiing ta nhu vay 12 cudc sdng
hoan toan thodt khéi moi tréi budc. Hanh gia tu thién phai quan sit dé
thdy ring chu phdp vo6 ngd va khong cé thuc tuéng. Moi vat trén doi,
vat chat hay tinh thin, déu tuy thudc 14n nhau d€ hoat dong hay sinh
ton. Ching khong tu hoat dong. Chiing khdng c6 tu tinh. Chiing khong
thé ty ton tai dugc. Than thé con ngudi gdm hang ty t& bao nuong twa
vao nhau, mot t€ bao chét s& 4nh hudng d&n nhiéu t&€ bao khic. Ciing
nhu vy, nha cta, xe ¢, dudng x4, ndi non, sdng ngoi déu dudc két
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hdp bdi nhiéu thit chit khong tu tdn. Do vay, moi vat trén d5i nay déu
12 su k&t hgp clia nhiéu vat khdc. Ching han nhu néu khdng c6 chit bd
dudng, nudc, va khong khi thi than thé ndy chic chin s& 6m o gdy mon
va cudi cling sé& bi hoai diét. Chinh vi viy ma Pic Phat day ring van
phap vd ngd, khong, va v thudng. Hanh gid nao thudng quan phap vo
ngd thi nhitng vi 4y sé& trd nén khiém nhudng va ddng mén hon. That
vay, van phdp khdng c6 thuc tuéng, ching chi 1a sy k&t hdp clia i dai,
va mdi dai khong c6 ty tanh, khong thé ding riéng 1€, nén van phip
v ngd. Quan phap vo ngd, ching chi nuong tya vao nhau d€ thanh
1ap, tir d6 phd nhan y nghi vé “Ngi.” 0 day vi Ty Kheo quin phip
trén cc phdp, tinh can, tinh gidc, chanh niém d€ nhi€p phuc tham sin
trén doi.

IX. Vo Ngd Theo Quan Piém Ciia Cdc Thién Su:

Vo6 Ngd Vé Nhéan: Mot hom, Cu Si Thién Su Long Uén (740-803)
tham dy mot budi gidng kinh Kim Cang. Khi toa chii gidng d&€n chd
"V6 ngd, vo nhon," 6ng beén hdi: "Toa chii! Néu c6 vd ngd vo nhon
(khong ta khdng ngudi), vy thi ai gidng va ai nghe day?" Toa chua
khong ddp dudc. Bang Long Udn néi: "Tuy tdi 1a ngudi pham tuc,
nhung tdi s& hi€n cho ngai cdi hi€u bi€t tho thién cla t6i." Toa chi
hdi: "Theo cu si ¥ thé nao?" Bang Long Udn bén ddp lai v6i bai ké
nay:

"V06 ngd phuc vd nhon
Tédc ma hitu s than
Khuy&n quan huu lich toa
B4t tg truc cAu chon
Kim Cang B4t Nha tinh
Ngoai tuyét nht tim tran
Nga vén tinh tin tho
Tdng thi gid danh trin."
(Khdng nga lai khong nhon
Lam gi ¢6 than so
Khuyén 6ng dirng ngdi mai
PAiu bing thing cAu chon
Téanh Kim Cang Bat Nha
Ching dinh mot may trin
T6i nghe vdi tin nhdn
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Thdy déu gia danh tran).

Ngd Thi Thiy?: Thién su Bach An Hué Hac luon néi: “Nguyén
nhén ctia sy v minh va dau khé ciia chiing ta 1a vong tudng sai 1Am vé
ty ngd. Khia canh mé vong cla tat c& nhitng thd nay I1a gi? Nguyén
nhén cda su khd dau phién mudn clia ching ta 1a 4o tudng vé cdi 'Toi'
nhung cdi 'T6i' &y ciing chinh 1a 4nh sidng clia th€ gian nay. Pay la su
huyén bi, diy ciing 1a 1y do tai sao cAu héi 'Toi 1a ai? lai 12 mot cau
hdi quan trong nhu vdy. N&u ching ta ¢6 thé xuyén thiu qua moi thi.
0] day chiing ta khong n6i vé ngit nghia hay trang thai tAm 1y. Chiing ta
ciing khdng néi vé cdi gi d6 xa xdm hay tri€t Iy cho nhitng cdi tAim vi
dai nghién citu. Chiing ta d6i mit v6i né & ngay diy, that gan giii vdi
chiing ta. 'C4i Toi' Toi 1a cdi gi? N6 l1a cdi gi?” O day, Thién su Pao
Nguyén chi néi mot cdch don gidn: “Hay nhin xem, c6 mot vin dé.
M4y dng dang tu cho minh c6 cdi quyén s& hitu mdt thit ma miy dng
chua biét rd, va vi vy mdy o6ng cho ring minh dang thi€u thon trong
khi minh dang gidu c¢6.” Hanh gid tu Thién nén ludn thdy ring cdi 4o
tudng tu ngd vé sy nghéo ting trén mit tAm linh, 40 tudng ring 'T6i' 1a
cdi gi d6 quan trong hon tat cd nhitng gi dang hién hitu. Qua 1a ding
thuong x6t! Tai sao chiing ta lai dan x&p dé 14y cdi dugc goi 1a ot va
lam nhv vy chiing ta hoan toan chdi b di thit t6t nhat?

Nga Ting Tu Nga Lai-Nga Ting Tw Nga Khii: Theo Thién su
Nodi Son Hung Chinh trong quyén M3 Vong Tay Tu Duy, bat ké quan
niém clia ban nhu thé ndo, téi hién hitu vi thé gidi clia tdi hién hitu.
Lic toi hit hoi thd dau tién, th€ gidi cla toi ra ddi cung toi. Khi toi
chét, th€ gidi cia t6i chét theo tdi. N6i cdch khdc, tdi khong sanh ra
trong mot thé gidi da c6 & day trudc toi, tdi ciing khong don gidn sdng
nhu mot c4 nhan giita hang triéu cd nhan khdc, va t6i ciing khong dé
lai mot thit gi sau khi toi lia coi ddi nay. Ngudi ta thudng song vé6i y
nghi ring minh 12 thanh vién cla mot nhém hay mot xa hoi. Tuy
nhién, sy that khong phai nhu vay, tdi mang thé gidi clia riéng toi dén
cuing ldc véi toi ra doi, toi song vdi cdi thé gidi dé va dem né theo véi
toi khi t6i chét... Tdi khong thé nao nhdn manh di hét sy thi€t yéu dén
viéc nhin that k§ vao cdi ngad di xuyén qua van phdp trong vii tru. Ban
song cung thé giGi cia ban. Vi chinh c4i ngd né tran ngap hét moi thi,
nén chi khi nao ban hi€u ra di€u nay thi moi viéc trong ddi mdi on
dinh. La m6t Phat i, d6 1a tAm nguyén ctia ching ta, hay hudng di clia
ching ta. N6i cach khac, ching ta thé nguyén cttu dd moi ching sanh
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sao cho cdi ngd trd nén ty né hon. P6 1a hudng di clia cudc ddi ching
ta. Pitc Phat Thich Ca Mau Ni da néi trong cdch nay: "Tat cd cac th€
gidi nay 12 th€ gidi clia ta va tit cd moi chiing sanh, tif con ngudi, van
vat d&€n hoan cadnh, t't ca déu la con cdi cia ta."
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The Quintessence of Doctrine of
“Egolessness ” in Buddhist Teachings

Thién Phiic

Anatman is a Sanskrit term for “No-self.” One of the
“three characteristics” (tri-laksana) that the Buddha said
apply to all conditioned (samskrita) phenomena, the others
being impermanence and unsatisfactoriness or suffering.
The doctrine holds that, contrary to the assertions of the
brahmanical orthodoxy of the Buddha’s time, there is no
permanent, partless, substantial “self” or soul. The
brahmanical tradition taught that the essence of every
individual is an eternal, unchanging essence (called the
atman). The Buddha declared that such a essence is
merely a conceptual construct and that every individual is
in fact composed of a constantly changing collection of
“aggregates” (skandha). Buddhists believe a non-existence
of a permanent self. The body consists of the five elements
and there is no self. Elements exist only by means of union
of conditions. There is no eternal and unchangeable
substance in them. When Sakyamuni Buddha put forth the
notion of “no-self (not self, non-ego, the emptiness of a
self),” he upsets many concepts about life in the universe.
He blasted our most firm and widespread conviction, that
of a permanent self. Those who understand “not self” know
that its function is to overthrow “self,” not to replace it
with a new concept of reality. The notion of “not self” is a
method, not a goal. If it becomes a concept, it must be
destroyed along with all other concepts. The doctrine of
no-self has two main characteristics: selflessness of things
(dharma-nairatmya) and  selflessness  of  person
(pudgalanairatmya). Sometimes, the teaching of “not-self”
causes confusion and misunderstanding. Any time we
speak, we do say “I am speaking” or “I am talking”, etc.
How can we deny the reality of that “I” ? Sincere Buddhists
should always remember that the Buddha never asked us
to reject the use of the name or term “I”. The Buddha
himself still use a word “Tatathata” to refer to himself, no
matter what is the meaning of the word, it is still a word or
a name. When the Buddha taught about “not-self”, he
stressed on the rejection of the idea that this name or term
“I” stands for a substantial, permanent and changeless
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reality. The Buddha said that the five aggregates (form,
feeling, perception, volition and consciousness) were not
the self and that the self was not to be found in them. The
Buddha’s rejection of the self is a rejection of the belief in
a real, independent, permanent entity that is represented
by the name or term “I”, for such a permanent entity
would have to be independent, permanent, immutable and
impervious to change, but such a permanent entity and/or
such a self is nowhere to be found. The doctrine of
“Anatman” is one of the central teachings of Buddhism; it
says that no self exists in the sense of a permanent,
eternal, integral and independent substance within an
individual existent. The anatta or anatma doctrine taught
by the Buddha, to which most Buddhists, including Zen
practitioners, subscirbe, is briefly the “not self” idea of
man’s true nature. This is not to be confused with the “not
self” expression used in Hindu philosophies. It means that
the true nature of man is not conceivable by the human
mind. How can one speak of “Anatta” if there is no
“Atta”? We must understand what the Buddha meant by
“Anatta”. He never meant anything in contra-distinction to
“Atta”. He did not place two terms in juxtaposition and
say: “This is my ‘Anatta’ in opposition to ‘Atta’.” The term
“Anatta”, since the prefix “an” indicates non-existence,
and not opposition. So “Anatta” literally means no atta
that is the mere denial of an “atta”, the non-existence of
“atta”. The believers in an “atta” tried to keep their
“atta”. The Buddha simply denied it, by adding the prefix
“an”. As this concept of an Atta, Self, or Soul, was deep
rooted in many whom the Buddha met, He had to discourse
at length on this pivotal question of self to learned men,
dialecticians and hair-splitting  disputants. Buddhist
practitioners should always remember that the enemy of
“Self” is very difficult to conquer, but we, devout
Buddhists, are never discouraged. Remember, it took the
Buddha a long time to do it. He had to fight with himself
for many years to overcome this enemy and to become
enlightened. We do not have any other method but doing
the same thing as the Buddha did.

I. An Overview & Meanings of the Doctrine of “Egolessness”
in Buddhist Teachings:
First, let's summarize on the meaning of Ego and Egolessness.
According to Buddhism, “Atman” is the most subtle consciousness, the
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ultimate demarcation point between one person and another. There is a
mere “Ego” which is designated in dependence on the continuum of
consciousness. The belief in ego creates and fosters egoism and
desire, thus preventing the realization of the unity of life and the
attainment of enlightenment. Non-changing quality (atman means
anything substantially conceived that remains eternally one, unchanged
and free). A basic tenet of Hinduism which was rejected by the
Buddha. When an ego-soul or pudgala is thought as such, that
constitutes the wrong view on existence of a permanent ego or atma-
drishti. When the reality of an individual object or dharma as such is
denied, this is what is meant by the belief that “things are without
independent individuality” or dharmanairatmya. The master of the
body, compared to the ruler of the country. Illusion of the concept of
the reality of the ego, man being composed of elements and
disintegrated when these are dissolved.

Man, person, ego or self, the substance that is the bearer of the
cycle of rebirth. Buddhism denies the existence of an eternal person or
soul. All beings subject to transmigration. Buddhism sees the person
only a conventional name or a combination of physical and
psychological facotrs that change from moment to moment. Non-
changing quality (atman means anything substantially conceived that
remains eternally one, unchanged and free). A basic tenet of Hinduism
which was rejected by the Buddha. When an ego-soul or pudgala is
thought as such, that constitutes the wrong view on existence of a
permanent ego or atma-drishti. The supreme SELF, the Ultimate
Reality, or Universal Consciousness, the divine element in man,
degraded into idea of an entity dwelling in the heart of each man, the
thinker of his thoughts, and doer of his deeds, and after death dwelling
in bliss or misery according to deeds done in the body. The erroneous
ideas of a permanent self continued in reincarnation is the sources of
all ilusion. But the Nirvana sutra definitely asserts a permanent ego in
the transcendental world, above the range of reincarnation; and the
trend of Mahayana supports such permanence. Ego composed of the
five skandhas and hence not a permanent entity. It is used for Atman,
the self, personality. Buddhism take as a fundamental dogma, i.e.
impermanence, no permanent ego, only a temporal or functional ego.
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The erroneous idea of a permanent self continued in reincarnation is
the souce of all illusion.

There are many other definitions which are related to “Atman”
such as Self-love, the love of or attachment to the ego, arising with the
eighth vijnana. The ego paramita in the four based on the Nirvana sutra
in which transcendental ego is sovereign, i.e. has a real and permanent
nature; the four are permanence, joy, personality, and purity. Ego-
grasping or Egoism (Lagna-atman (skt)), clinging to the “I”. In the Four
Noble Truth, Sakyamuni Buddha taught that “attachment to self” is the
root cause of suffering. From attachment springs grief; from grief
springs fear. For him who is wholly free from attachment, there is no
grief and much less fear. If you don’t have attachments, naturally you
are liberated. Manatimana or the pride of thinking oneself equal to
those who surpass us, one of the nine kinds of pride. Unamana or the
pride of thinking myself not much inferior to those who far surpass me,
one of the nine kinds of pride. Clinging to the idea of self or holding to
the concept of the reality of the ego, the false tenet of a soul, or ego,
or permanent individual, that the individual is real, the ego an
independent unit and not a mere combination of the five skandhas
produced by cause and effect disintegrating. Holding to the concept of
the reality of the ego also means that one holds on to oneself as an
individual personality. The atma-graha was held to be responsible for
all human-beings’ sufferings and afflictions, which would in the end be
finally abolished by the attainment of a state of self-extinction or a
state of complete no-self.

The ilusion that the ego has real existence. The illusion that the
ego has real existence, one of the four inverted or upside-down ideas,
the illusion that the ego is real. False view that every man has a
permanent lord within. Wrong view on the existence of a permanent
ego. The erroneous doctrine that the ego or self composed of the
temporary five skandhas, is a reality and permanent. The concept of
the ego as real or anyone who believes in a real ego. Ultimate Reality,
or Universal Consciousness, the divine element in man, degraded into
idea of an entity dwelling in the heart of each man, the thinker of his
thoughts, and doer of his deeds, and after death dwelling in bliss or
misery according to deeds done in the body. Buddhism believes in the
non-reality of the atman, the soul, the person. [llusion of the concept of
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the reality of the ego, man being composed of elements and
disintegrated when these are dissolved. Non-Buddhists cling to a so
called Purusa or Atman. The soul, the spiritual ego, or permanent
person, which by non-Budhists was said to migrate on the death of the
body. They believe that Purusa is also the Supreme Soul or Spirit,
which produces all forms of existence. With regard to the psychological
question, Buddhism does not admit the existenceof a soul that is real
and immortal. Anatma or non-self refers to all things (sarva-dharma),
organic and inorganic. In the case of human beings, there will
accordingly to be no soul, no real self that is immortal. While in the
case of things in general, there will be no noumenon, no essence which
is unchaegable. Because there is no real self spatially, i.e., no
substance, there will be no permanent, i.e., no duration. Therefore, no
bliss, is to be found in the world. Misconceptions of persons as
inherently existent. Within the conception of persons as inherently
existent, there are cases of conceiving both one’s own self and other
selves to truly exist. Viewing the transitory collection of body and mind
as a real “I” is a case of viewing your own self as inherently existent.
The conception that observes the transitory collection which gives rise
to the thought of “I” and conceives it to inherently exist. From this
misconception, one generates pride in oneself as superior to others.
From the view of emphasizing the “I” one might not believe in
anything else, or believing that “own self” will exist forever. The
conception that observes “mine” and conceives it to inherently exist.
“I” means oneself and “Mine” means something that belongs to
oneself. The self and its possession. The main goal of Buddhism is the
extinction of separate individuality, which is brought about when we
cease to identify anything with ourselves. From long habit it has
become quite natural to us to think of our own experience in the term
of “I” and “Mine.” Even when we are convinced that strictly speaking
such words are too nebulous to be tenable and that their unthinking use
leads to unhappiness in our daily lives, even then do we go on using
them. The reasons for this are manifold. One of them is that we see no
alternative way of explaining our experiences to ourselves except by
way of statements which include such words as “I”” and “Mine.” In the
Dharmapada Sutra, the Buddha taught: These are my sons; this is my
wealth; with such thought a fool is tormented. Verily, he is not even the
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owner of himself. Whence sons? Whence wealth? (Dharmapada 62).
He who has no thought of “I” and “mine,” for whatever towards his
mind and body he does not grieve for that which he has not. He is
indeed called a Bhikhshu (Dharmapada 367).

In Buddhism, there are two kinds of Ego: The first kind is the
Coarse Ego: The coarse ego is designated on the gross mind and body.
However, even when the gross mind and body are not operating, there
still has to be an “ego” designated, that is the subtle mind and body.
The second kind is the Subtle Ego: The subtle ego is designated on the
subtle mind and energy; however, when the subtle ego exists, there
exists no coarse ego. In the Diamond Sutra, there are four ejects of the
ego: First, the appearance of ego: The illusion that in the five skandhas
there is a real ego; thus creating the idea of looking down on the poor,
stupid and deluded. Second, human appearance: Man is different from
other organisms. The ego of a man or that this ego is a man and
different from beings of the other paths. Third, living beings
appearance: All the living are produced by the skandhas. The ego of
all beings that all beings have an ego born of the five skandhas. Fourth,
the appearance of longevity: Life is limited to the organism. The ego
has age, i.e. a determined or fated period of existence, thus creating
the idea of attaching all appearances and desiring for welfare and
profit. There are four delusions in reference to the ego: First, ignorance
in regard to the ego. Second, holding to the ego idea. Third, Egoism or
Self-esteem, self-seeking or desire arising from belief in ego.

According to Eitel in The Dictionary of Chinese-English Buddhist
Terms, Vatsa is the founder of the Vatsiputriyas., one of the main
divisions of the Sarvastivada (Vaibhasika) school; they were
considered schismatics through their insistence on the reality of the
ego; their failure in points of discipline,” etc.; the Vinaya as taught by
this school has never reached China.” According to the Pudggalavada
Sect, “Pudgala” is a Sanskrit term for “personalist.” A term applied to
several early Indian Buddhist schools, which shared a common belief
that there is a self (pudgala) which is the basis for karma and
transmigration, or the substance that is the bearer of the cycle of rebirth
and that this self is neither the same, nor different from the five
aggregates. However, Buddhism denies the existence of such an
eternal person or soul. Buddhism sees the person only a conventional
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name or a combination of physical and psychological factors that
change from moment to moment. The pudgala doctrine was eventually
declared heretical in Buddhism, though at one time Pudgalavadins
appear to have been quite numerous. If we carefully look into the
Buddha’s teachings, we will see that the Buddha always denies such a
permanent and partless self. The teaching of “pudgala” caused such a
violent reaction on the part of its opponents was that while the
“anatman” doctrine of the Buddha was entirely true in a conventional
sense, there was still a “pudgala,” or person. This person is an
ultimately real thing, the substratum which allows for continuity
between rebirths, for memory, and for the furture ripening of
intentional actions or “karman” which are performed in the present or
the past. If there was no person at all, as its opponents claimed, then
Buddhism would be open to the charge of “Nihilism” and immortality,
for there would be nobody who could undertake moral actions. It
insisted that the “pudgala” was indeterminate in relation to the
skandhas, neither outside them nor within them; neither identical with
them, nor different from them. In fact, this pudgala was only
perceptible to the Buddhas. In support of its position it frequently
quoted sayings of the Buddha such as “Monks, there is a single person
born into the world for the welfare of many people, for the happiness
of many people, out of compassion for the world, for the benefit,
welfare, and happiness of gods and men. One might see this kind of
position reflected in the Tathagatagarbha doctrines of the Mahayana,
the Ch’an and T’ien-T ai schools in China. Thus, it is believed that this
school was formed on the basis of a doctrinal division within the
Sthaviravadin School in the third century B.C., and survived until the
ninth or tenth centuries A.D. It originally called Vatsiputriya, after its
teacher, Vatsiputra, it was later named the Sammitiya, and give rise to
several sub-sects of its own.

The doctrine of no-self has two main characteristics: selflessness of
things (dharma-nairatmya) and  selflessness of  person
(pudgalanairatmya). Selflessness of person: Pudgalanairatmya means
man as without ego or permanent soul, or no permanent human ego or
soul. Selflessness of things: Dharmanairatmya means no permanent
individuality in or independence of things. Things are without
independent individuality, i.e. the tenet that things have no
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independent reality, no reality in themselves. The idea that there is no
self-substance or “Atman” constituting the individuality of each object
is insisted on by the followers of Mahayana Buddhism to be their
exclusive property, not shared by the Hinayana. This idea is naturally
true as the idea of “no self-substance” or Dharmanairatmya is closely
connected with that of “Sunyata” and the latter is one of the most
distinguishing marks of the Mahayana, it was natural for its scholars to
give the former a prominent position in their philosophy. In the
Lankavatara Sutra, the Buddha taught: “When a Bodhisattva-
mahasattva recognizes that all dharmas are free from Citta, Manas,
Manovijnana, the Five Dharmas, and the Threefold Svabhava, he is
said to understand well the real significance of Dharmanairatmya.”
Devout Buddhists have no external enemies. We only have friends,
including those who understand us and those who have not yet
understood us. However, our main inner enemy is the “Self”. The
“Self” is the great enemy of Truth. Those who love “Self” do not care
to help their fellow beings, but desire everything for themselves alone.
They become cruel, greedy, untruthful, dishonest and impure. It is love
of the Self that makes all the trouble in the world. People who love
Truth cannot be unkind and greedy; they are loving and gentle to all
they meet; they are willing to lend a helping hand to anyone in trouble,
and spread happiness wherever they go. The enemy of “Self” is very
difficult to conquer, but devout Buddhists are never discouraged.
Remember, it took the Buddha a long time to do it. He had to fight with
himself for many years to overcome this enemy and to become
enlightened. We do not have any other method but doing the same
thing as the Buddha did.

We should reject the idea of a self for two reasons: 1) As long as
we still cling to the self, we will always have to defend ourselves, our
property, our prestige, opinions, and even our words. But once we give
up the belief in an independent and permanent self, we will be able to
live with everyone in peace and pleasure. 2) The Buddha taught:
“Understanding not-self is a key to great enlightenment for the belief
in a self is synonymous with ignorance, and ignorance is the most basic
of the three afflictions (greed, anger, and stupidity). Once we identify,
imagine, or conceive ourselves as an entity, we immediately create a
schism, a separation between ourselves and the people and things
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around us. Once we have this conception of self, we respond to the
people and things around us with either attachment or aversion. That’s
the real danger of the belief of a self. Thus, the rejection of the self is
not only the key of the end of sufferings and afflictions, but it is also a
key to the entrance of the great enlightenment.” Buddhist Practitioners
should contemplate “No-self” in every step. Buddhist practitioners can
comprehend these three characteristics by observing closely the mere
lifting of the foot and the awareness of the lifting of the foot. By paying
close attention to the movements, we see things arising and
disappearing, and consequently we see for ourselves the impermanent,
unsatisfactory, and non-self nature of all conditioned phenomena.

I1. According to Buddhist Teachings, the Five Skandhas Have

No Self:

Forms and Trilaksana of Impermanence-Suffering-Selflessness:
According to Buddhism, form is used more in the sense of “substance,”
or ‘“something occupying space which will resist replacement by
another form.” So it has extension, it is limited and conditioned. It
comes into existence when conditions are matured, as Buddhists would
say, and staying as long as they continue, pass away. Form is
impermanent, dependent, illusory, relative, antithetical, and distinctive.
As mentioned in previous chapters, three dharma seals are three marks
of existence, or three characteristics of existence that the Buddha
declared are common to all phenomena, or the three marks that refers
to impermanence (anitya), suffering or unsatisfactoriness (duhkha) and
egolessness or anatman. There are three other kinds of dharma seals:
impermanence, suffering or unsatisfaction, and nirvana. For Zen
practitioners, these three dharma seals are not three different things but
rather one thing, that is your life from three different perspectives. So
you can appreciate your life from these perspectives and see how
easily they overlap. For example, when you understand
impermanence, you understand the nature of suffering and no-self.
When you understand no-self, that is the peace of Nirvana. According
to the Anattalakkhana Sutta, the Buddha taught: “O, Bhiksus, is the
form not the self. If the form, o Bhiksus, were the self, the body would
not be subject to disease and we should be able to say ‘Let my body be
such and such a one, let my body not be such and such a one. But since
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this body, o Bhiksus, is not the self, therefore, the body is subject to
disease, and we are not able to say ‘Let my body be such and such a
one, let my body not be such and such a one.”” The Buddha further
said: “Now what do you think, o Bhiksus, is the body permanent or
perishable?” “It is perishable, Lord.” The Buddha added: “And that
which is perishable, does that cause pain or joy?” “It causes pain,
Lord.” “And that which is perishable, painful, subject to change, is it
possible to regard that in this way: ‘This is mine, this am I, this is
myself?”” “That is impossible, Lord.” By the method of analysis the
Buddha pointed out to his disciples that attachment to things without a
correct view as to their true nature is the cause of suffering.
Impermanence and change are inherent in the nature of all things. This
is their true nature and this is the correct view, and as long as we are at
variance with it, we are bound to run into conflicts. We cannot alter or
control the nature of things, and the result is disappointment or
suffering. The only solution to this problem lies in correcting our own
point of view.

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.
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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
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
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men ought to deny their own selves and endeavor to help each other
and to look for co-existence, because no man can ever be truly
independent. If all things owe their existence to a series of causations,
their existence is a conditional one; there is no one thing in the
universe that is permanent or independent. Therefore, the Buddha’s
theory that selflessness is the nature of all things inevitably leads to the
next theory that all things are impermanent (anitya). Men in general
seem to be giving all of their energy to preserving their own existence
and their possessions. But in truth it is impossible to discover the core
of their own existence, nor is it possible to preserve it forever. Even for
one moment nothing can stay unchanged. Not only is it insecure in
relation to space but it is also insecure in relation to time. If it were
possible to discover a world which is spaceless and timeless, that would
be a world of true freedom, i.e., 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.

I11.Six Wrong Views on the Self:

Buddhism believes that Ego is composed of the five skandhas and
hence not a permanent entity. What is this ego? How can an ego be
bigger in one person than in another? And how can people so easily
and without any sense of remorse view themselves as having a big ego
and even proclaim it? The word "ego" is one of those Latin words that
seems to have dropped on us from a great height and stunned us. Ego



47

was once just an ordinary word that meant "I." To say "I have a big I"
or "He has a weak 1" does not make much sense. What is this word "I"?
We take it so for granted, allowing it to slip off the tongue without
hesitation and with great frequency. However, for Zen practitioners,
we become especially aware of it after a period of practicing
meditation. For several days we have remained silent, and now it
comes crowding into our conversations. To experience its strength, it is
a good exercise to spend a few hours or a day using the word "I" as
sparingly as possible, or even not at all. One feels as if one is giving up
some addiction. Zen practitioners should always remember that the
word "I" is so dangerous that ordinary people will kill others, or even
themselves, in its defense. "I" is one of the most mysterious words and
one of the most expensive. But the question "Who am I?" is one of the
most important koans for Zen practitioners. In Hakuin's Zazen wasan,
Zen master Hakuin says that the cause of our sorrow is ego delusion
because we are taking something for granted and so we think we are
poor, but we are rich. The ego delusion of spiritual poverty, the
delusion that I is something very important rather than all that there is.
Why settle just for something unclear and by doing that we completely
lose the best treasure. According to the Majjhima Nikaya, there are six
wrong views on the “self”. First, I have a self (there is a self for me).
This is the view of the externalists who hold that the self exists
permanently through all time. Second, I have no self (there is not a self
for me). This is the view of annihilationists who hold to the destruction
of the being. Third, by self, I perceive self. Fourth, by self, I perceive
no-self. Fifth, by no-self, I perceive self. Sixth, it is this self for me that
speaks, that feels, that experiences now here and now there the fruits
of good and bad deeds, it is this self for me that is permanent, stable,
eternal, unchanging, remaining the same forever. This is the belief of
the eternalsits who hold that this self undergoes the fruits of lovely or
wicked actions in this or that born, abode, class of womb. This self is
that consciousness that they hold as permanent, eternal, unchanging as
the world, the sun, the moon, the earth, etc.
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1V. Selflessness In Buddhist Teachings & Non-Buddhist

Determinism:

Determinism means the theory of being determined by fate, nature,
or god. Buddhism believes in the absence of a permanent, unchaging
self or soul, or non-existence of a permanent self. According to the
Vimalakirti Sutra, the body consists of the five elements or skandhas,
which together represent body and mind, and there is no such so-called
“self.” Elements exist only by means of union of conditions. There is
no eternal and unchangeable substance in them. When these come
apart, so-called “body” immediately disappears. Since the form which
is created by the four elements is empty and without self, then the
human body, created by the unification of the five skandhas, must also
be empty and without self. Human body is in a transforming process
from second to second. In Theravada, no-self is only applied to the
person; in the Mahayana, all things are regarded as without essence.

According to Prof. Junjiro Takakusu in The Essentials of Buddhist
Philosophy, the Buddha regarded this world as a world of hardship, and
taught the ways to cope with it. Then what are the reasons which make
it a world of hardship? The first reason, as given by the Buddha is that
all things are selfless or egoless, which means that no things, men,
animals and inanimate objects , both living and not living, have what
we may call their original self or real being. Let us consider man. A
man does not have a core or a soul which he can consider to be his
true self. A man exists, but he cannot grasp his real being, he cannot
discover his own core, because the existence of a man is nothing but an
“existence depending on a series of causations.” Everything that exists
is there because of causations; it will disappear when the effects of the
causation cease. The waves on the water’s surface certainly exist, but
can it be said that a wave has its own self? Waves exist only while
there is wind or current. Each wave has its own characteristics
according to the combination of causations, the intensity of the winds
and currents and their directions, etc. But when the effects 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
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and endeavor to help each other and to look for co-existence, because
no man can ever be truly independent. If all things owe their existence
to a series of causations, their existence is a conditional one; there is no
one thing in the universe that is permanent or independent. Therefore,
the Buddha’s theory that selflessness is the nature of all things
inevitably leads to the next theory that all things are impermanent
(anitya). Men in general seem to be giving all of their energy to
preserving their own existence and their possessions. But in truth it is
impossible to discover the core of their own existence, nor is it possible
to preserve it forever. Even for one moment nothing can stay
unchanged. Not only is it insecure in relation to space but it is also
insecure in relation to time. If it were possible to discover a world
which is spaceless and timeless, that would be a world of true freedom,
i.e., Nirvana. Men in general seem to be giving all of their energy to
preserving their own existence and their possessions. But in truth it is
impossible to discover the core of their own existence, nor is it possible
to preserve it forever. Even for one moment nothing can stay
unchanged. Not only is it insecure in relation to space but it is also
insecure in relation to time. If it were possible to discover a world
which is spaceless and timeless, that would be a world of true freedom,
i.e., Nirvana. If, as the modern physicists assert, space is curved and
time is relative, this world of space and time is our enclosed abode
from which there is no escape; we are tied down in the cycles of cause
and effectlf, as the modern physicists assert, space is curved and time
is relative, this world of space and time is our enclosed abode from
which there is no escape; we are tied down in the cycles of cause and
effect. As long as men cannot discover a world which is not limited by
time and space, men must be creatures of suffering. To assert that such
a state, unlimited in time and space, is attainable by man is the
message of BuddhismAs long as men cannot discover a world which is
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
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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.

V. No-self of Body-Mind-Environment:

Buddhism teaches that human beings’ bodies are composed of five
aggregates, called skandhas in Sanskrit. If the form created by the four
elements is empty and without self, then human beings' bodies, created
by the unification of the five skandhas, must also be empty and without
self. Human beings’ bodies are involved in a transformation process
from second to second, minute to minute, continually experiencing
impermanence in each moment. By looking very deeply into the five
skandhas, we can experience the selfless nature of our bodies, our
passage through birth and death, and emptiness, thereby destroying the
illusion that our bodies are permanent. In Buddhism, no-self is the most
important subject for meditation. By meditating no-self, we can break
through the barrier between self and other. When we no longer are
separate from the universe, a completely harmonious existence with
the universe is created. We see that all other human beings exist in us
and that we exist in all other human beings. We see that the past and
the future are contained in the present moment, and we can penetrate
and be completely liberated from the cycle of birth and death. Anatman
in Sanskrit means the impersonality, insubstantiality, or not-self. The
doctrine of no-self has two main characteristics: selflessness of things
(dharma-nairatmya) and selflessness of person (pudgalanairatmya).
Sometimes, the teaching of ‘“not-self” causes confusion and
misunderstanding. Any time we speak, we do say “I am speaking” or “I
am talking”, etc. How can we deny the reality of that “I”’? Sincere
Buddhists should always remember that the Buddha never asked us to
reject the use of the name or term “I”. The Buddha himself still use a
word “Tatathata” to refer to himself, no matter what is the meaning of
the word, it is still a word or a name. When the Buddha taught about
“not-self”, he stressed on the rejection of the idea that this name or
term “I” stands for a substantial, permanent and changeless reality. The
Buddha said that the five aggregates (form, feeling, perception,
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volition and consciousness) were not the self and that the self was not
to be found in them. The Buddha’s rejection of the self is a rejection of
the belief in a real, independent, permanent entity that is represented
by the name or term “I”, for such a permanent entity would have to be
independent, permanent, immutable and impervious to change, but
such a permanent entity and/or such a self is nowhere to be found.
When Sakyamuni Buddha put forth the notion of “no-self,” he upsets
many concepts about life in the universe. He blasted our most firm and
widespread conviction, that of a permanent self. Those who understand
“not self” know that its function is to overthrow “self,” not to replace it
with a new concept of reality. The notion of “not self” is a method, not
a goal. If it becomes a concept, it must be destroyed along with all
other concepts.

No-Self means that there is no self, no permanent nature per se and
that we are not true masters of ourselves. This point, too, is divided into
the no-self body, the no-self mind, and the no-self environment. First,
the no-self body means that this body is illusory, not its own master. It
cannot be kept eternally young or prevented from decaying and dying.
Even gods and immortals can only postpone death for a certain period
of time. Second, the no-self of mind refers to the deluded mind of
sentient beings, which has no permanent nature. For example, the mind
of greed, thoughts of sadness, anger, love, and happiness suddenly
arise and then disappear, there is nothing real. Third, the No-self of
environment means that our surroundings are illusory, passive and
subject to birth and decay. Cities and towns are in time replaced by
abandoned mounds, mulberry fields soon give way to the open seas,
every single thing changes and fluctuates by the second, one landscape
disappears and another takes its place.

The Buddha used the following analysis to prove that the self is
nowhere to be found either in the body or the mind: Talking about the
body, the body is not the self, for if the body were the self, the self
would be impermanent, would be subject to change, decay, destruction,
and death. Hence the body cannot be the self. The self does not possess
the body, in the sense that I possess a car or a television, because the
self cannot control the body. The body falls ill, gets tired and old
against our wishes. The body has an appearance, which often does not
agree with our wishes. Hence in no way does the self possess the body.
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The self does not exist in the body. If we search our bodies from top to
bottom, we can find nowhere locate the so-called “Self”’. The self is not
in the bone or in the blood, in the marrow or in the hair or spittle. The
“Self” is nowhere to be found within the body. The body does not exist
in the self. For the body to exist in the self, the self would have to be
found apart from the body and mind, but the self is nowhere to be
found. Talking about the mind, the mind is not the self because, like the
body, the mind is subject to constant change and is agitated like a
monkey. The mind is happy one moment and unhappy the next. Hence
the mind is not the self because the mind is constantly changing. The
self does not possess the mind because the mind becomes excited or
depressed against our wishes. Although we know that certain thoughts
are wholesome and certain thoughts unwholesome, the mind pursues
unwholesome thoughts and is different toward wholesome thoughts.
Hence the self does not possess the mind because the mind acts
independently of the self. The self does not exist in the mind. No
matter how carefully we search the contents of our minds, no matter
how we search our feelings, ideas, and inclinations, we can nowhere
find the self in the mind and the mental states. The mind does not exist
in the self because again the self would have to exist apart from the
mind and body, but such a self is nowhere to be found.

As long as we still cling to the self, we will always have to defend
ourselves, our property, our prestige, opinions, and even our words. But
once we give up the belief in an independent and permanent self, we
will be able to live with everyone in peace and pleasure. The Buddha
taught: “Understanding not-self is a key to great enlightenment for the
belief in a self is synonymous with ignorance, and ignorance is the
most basic of the three afflictions (greed, anger, and stupidity). Once
we identify, imagine, or conceive ourselves as an entity, we
immediately create a schism, a separation between ourselves and the
people and things around us. Once we have this conception of self, we
respond to the people and things around us with either attachment or
aversion. That’s the real danger of the belief of a self. Thus, the
rejection of the self is not only the key of the end of sufferings and
afflictions, but it is also a key to the entrance of the great
enlightenment.” Practitioners should contemplate “No-self” in every
step: Practitioners can comprehend these three characteristics by
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observing closely the mere lifting of the foot and the awareness of the
lifting of the foot. By paying close attention to the movements, we see
things arising and disappearing, and consequently we see for ourselves
the impermanent, unsatisfactory, and non-self nature of all conditioned
phenomena. Contemplate the impermacence of all things: To
understand thoroughly the impermacence of all things, practitioners
should contemplate that all things in this world, including human life,
mountains, rivers, and political systems, are constantly changing from
moment to moment. This is called impermanence in each moment.
Everything passes through a period of birth, maturity, transformation,
and destruction. This destruction is called impermanence in each cycle.
To see the impermanent nature of all things, we must examine this
closely. Doing so will prevent us from being imprisoned by the things
of this world. Buddhism teaches that human beings’ bodies are
composed of five aggregates, called skandhas in Sanskrit. If the form
created by the four elements is empty and without self, then human
beings' bodies, created by the unification of the five skandhas, must
also be empty and without self. Human beings’ bodies are involved in a
transformation process from second to second, minute to minute,
continually experiencing impermanence in each moment. By looking
very deeply into the five skandhas, we can experience the selfless
nature of our bodies, our passage through birth and death, and
emptiness, thereby destroying the illusion that our bodies are
permanent. In Buddhism, no-self is the most important subject for
meditation. By meditating no-self, we can break through the barrier
between self and other. When we no longer are separate from the
universe, a completely harmonious existence with the universe is
created. We see that all other human beings exist in us and that we
exist in all other human beings. We see that the past and the future are
contained in the present moment, and we can penetrate and be
completely liberated from the cycle of birth and death.

VI. Egolessness of Phenomena-All Dharmas Are Created Only
by the Consciounesses:
Egolessness of Phenomena: Dharma-Nairatmya or Egolessness of
phenomena or Selflessness of phenomena (non-substantiality of
things). Nothing has an ego, or is independent of the law of causation.
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Things are without independent individuality, i.e. the tenet that things
have no independent reality, no reality in themselves. The idea that
there is no self-substance or “Atman” constituting the individuality of
each object is insisted on by the followers of Mahayana Buddhism to
be their exclusive property, not shared by the Hinayana. This idea is
naturally true as the idea of “no self-substance” or Dharmanairatmya is
closely connected with that of “Sunyata” and the latter is one of the
most distinguishing marks of the Mahayana, it was natural for its
scholars to give the former a prominent position in their philosophy. In
the Lankavatara Sutra, the Buddha taught: “When a Bodhisattva-
mahasattva recognizes that all dharmas are free from Citta, Manas,
Manovijnana, the Five Dharmas, and the Threefold Svabhava, he is
said to understand well the real significance of Dharmanairatmya.”
Impersonal Tone is one of the eight chief characteristics of ‘satori.” In
Zen. Perhaps the most remarkable aspect of the Zen experience is that
it has no personal note in it as is observable in Christian mystic
experiences. There is no reference whatever in Buddhist satori to such
personal feelings. We may say that all the terms are interpretations
based on a definite system of thought and really have nothing to do
with the experience itself. In anywhere satori has remained thoroughly
impersonal, or rather highly intellectual. Not only satori itself is such a
prosaic and non-glorious event, but the occasion that inspires it also
seems to be unromantic and altogether lacking in super-sensuality.
Satori is experienced in connection with any ordinary occurrence in
one’s daily life. It does not appear to be an extraordinary phenomenon
as is recorded in Christian books of mysticism. Sometimes takes hold of
you, or slaps you, or brings you a cup of tea, or makes some most
commonplace remark, or recites some passage from a sutra or from a
book of poetry, and when your mind is ripe for its outburst, you come at
once to satori. There is no voice of the Holy Ghost, no plentitude of
Divine Grace, no glorification of any sort. Here is nothing painted in
high colors, all is grey and extremely unobstrusive and unattractive.

All Dharmas Are Created by the Consciounesses Alone: 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
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sorrowful, cheerful or sad, liberated or doomed. “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. Zen
Master Seung Sahn wrote in The Whole World Is A Single Flower:
One day, as the big temple bell was being rung, the Buddha asked
Ananda, "Where does the bell sound come from?" "The bell," replied
Ananda. The Buddha said, "The bell? But if there were no bell stick,
how would the sound appear?" Ananda hastily corrected himself. "The
stick! The stick!" The Buddha said, "The stick? If there were no air,
how could the sound come here?" "Yes! Of course! It comes from the
air!" The Buddha asked, "Air? But unless you have an ear, you cannot
hear the bell sound.” "Yes! I need an ear to hear it. So it comes from
my ear." The Buddha said, "Your ear? If you have no consciousness,
how can you understand the bell sound?" "My consciousness makes the
sound." "Your consciousness? So, Ananda, if you have no mind, how
do you hear the bell sound?" "It was created by mind alone."

VII.Thoroughly Understanding the Doctrine of “Egolessness”
Will Help Reduce A Lot of Obstructions in Cultivation:
Correct Views On the Selflessness-Impermanence of All Things

Will Help Practitioners Pushing Away Obstacles to Advance on the

Path of Cultivation: Those who have correct views will always see and

understand the true meanings of no-self and impermanence in Buddhist

teachings. In Buddhism, the so-called Self is only a conceptual
construct and that every individual is in fact composed of a constantly
changing collection of “aggregates” (skandha). Meanwhile, no-self
means non-existence of a permanent self. The body consists of the five
elements and there is no self. Elements exist only by means of union of
conditions. There is no eternal and unchangeable substance in them.
Talking about impermanence, impermanence is the state of not being
permanent, of lasting or existing only for a short time, of changing
continually. Physical changes operating from the state of formation, to
that of development, decay and disintegration are exact manifestations
of the law of transformation. All things in the universe, from the small
grain of sand, the human body, to the big one such as the earth, moon
and sun are governed by the aove law, and as such, must come through



56

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).

“No-self” is one of the “three characteristics” (tri-laksana) that the
Buddha said apply to all conditioned (samskrita) phenomena, the others
being impermanence and unsatisfactoriness or suffering. The doctrine
holds that, contrary to the assertions of the brahmanical orthodoxy of
the Buddha’s time, there is no permanent, partless, substantial “self” or
soul. The brahmanical tradition taught that the essence of every
individual is an eternal, unchanging essence (called the atman). The
Buddha declared that such a essence is merely a conceptual construct
and that every individual is in fact composed of a constantly changing
collection of “aggregates” (skandha). No-self also means non-existence
of a permanent self. The body consists of the five elements and there is
no self. Elements exist only by means of union of conditions. There is
no eternal and unchangeable substance in them.

The doctrine of no-self has two main characteristics: selflessness of
things (dharma-nairatmya) and  selflessness of  person
(pudgalanairatmya). Sometimes, the teaching of “not-self” causes
confusion and misunderstanding. Any time we speak, we do say “I am
speaking” or “I am talking”, etc. How can we deny the reality of that
“I”’? Sincere Buddhists should always remember that the Buddha never
asked us to reject the use of the name or term “I”. The Buddha himself
still use a word “Tatathata” to refer to himself, no matter what is the
meaning of the word, it is still a word or a name. When the Buddha
taught about “not-self”, he stressed on the rejection of the idea that this
name or term “I” stands for a substantial, permanent and changeless
reality. The Buddha said that the five aggregates (form, feeling,
perception, volition and consciousness) were not the self and that the
self was not to be found in them. The Buddha’s rejection of the self is a
rejection of the belief in a real, independent, permanent entity that is
represented by the name or term “I”, for such a permanent entity would
have to be independent, permanent, immutable and impervious to
change, but such a permanent entity and/or such a self is nowhere to be
found. When Sakyamuni Buddha put forth the notion of “no-self,” he
upsets many concepts about life in the universe. He blasted our most
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firm and widespread conviction, that of a permanent self. Those who
understand “not self” know that its function is to overthrow “self,” not
to replace it with a new concept of reality. The notion of “not self” is a
method, not a goal. If it becomes a concept, it must be destroyed along
with all other concepts.

Practitioners should always remember about the No-self of “Body-
Mind-Environment”. No-Self means that there is no self, no permanent
nature per se and that we are not true masters of ourselves. This point,
too, is divided into the no-self body, the no-self mind, and the no-self
environment. The no-self body means that this body is illusory, not its
own master. It cannot be kept eternally young or prevented from
decaying and dying. Even gods and immortals can only postpone death
for a certain period of time. The no-self of mind refers to the deluded
mind of sentient beings, which has no permanent nature. For example,
the mind of greed, thoughts of sadness, anger, love, and happiness
suddenly arise and then disappear, there is nothing real. No-self of
environment means that our surroundings are illusory, passive and
subject to birth and decay. Cities and towns are in time replaced by
abandoned mounds, mulberry fields soon give way to the open seas,
every single thing changes and fluctuates by the second, one landscape
disappears and another takes its place.

The Buddha used the following analysis to prove that the self is
nowhere to be found either in the body or the mind. The body is not the
self, for if the body were the self, the self would be impermanent,
would be subject to change, decay, destruction, and death. Hence the
body cannot be the self. The self does not possess the body, in the
sense that I possess a car or a television, because the self cannot
control the body. The body falls ill, gets tired and old against our
wishes. The body has an appearance, which often does not agree with
our wishes. Hence in no way does the self possess the body. The self
does not exist in the body. If we search our bodies from top to bottom,
we can find nowhere locate the so-called “Self”. The self is not in the
bone or in the blood, in the marrow or in the hair or spittle. The “Self”
is nowhere to be found within the body. The body does not exist in the
self. For the body to exist in the self, the self would have to be found
apart from the body and mind, but the self is nowhere to be found. The
mind is not the self because, like the body, the mind is subject to
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constant change and is agitated like a monkey. The mind is happy one
moment and unhappy the next. Hence the mind is not the self because
the mind is constantly changing. The self does not possess the mind
because the mind becomes excited or depressed against our wishes.
Although we know that certain thoughts are wholesome and certain
thoughts unwholesome, the mind pursues unwholesome thoughts and is
different toward wholesome thoughts. Hence the self does not possess
the mind because the mind acts independently of the self. The self does
not exist in the mind. No matter how carefully we search the contents
of our minds, no matter how we search our feelings, ideas, and
inclinations, we can nowhere foind the self in the mind and the mental
states. The mind does not exist in the self because again the self would
have to exist apart from the mind and body, but such a self is nowhere
to be found.

We should reject the idea of a self for two reasons: 1) As long as
we still cling to the self, we will always have to defend ourselves, our
property, our prestige, opinions, and even our words. But once we give
up the belief in an independent and permanent self, we will be able to
live with everyone in peace and pleasure. 2) The Buddha taught:
“Understanding not-self is a key to great enlightenment for the belief
in a self is synonymous with ignorance, and ignorance is the most basic
of the three afflictions (greed, anger, and stupidity). Once we identify,
imagine, or conceive ourselves as an entity, we immediately create a
schism, a separation between ourselves and the people and things
around us. Once we have this conception of self, we respond to the
people and things around us with either attachment or aversion. That’s
the real danger of the belief of a self. Thus, the rejection of the self is
not only the key of the end of sufferings and afflictions, but it is also a
key to the entrance of the great enlightenment.” Zen Practitioners
should contemplate “No-self” in every step. Zen practitioners can
comprehend these three characteristics by observing closely the mere
lifting of the foot and the awareness of the lifting of the foot. By paying
close attention to the movements, we see things arising and
disappearing, and consequently we see for ourselves the impermanent,
unsatisfactory, and non-self nature of all conditioned phenomena.

Meanwhile, impermanence (Anitya) is the state of not being
permanent, of lasting or existing only for a short time, of changing
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continually. Physical changes operating from the state of formation, to
that of development, decay and disintegration are exact manifestations
of the law of transformation. All things in the universe, from the small
grain of sand, the human body, to the big one such as the earth, moon
and sun are governed by the aove law, and as such, must come through
these four periods. This process of changes characterizes
impermanence. Anitya is one of the three fundamental of everything
existing: Impermanence (Anitya), Suffering (Duhkha) and Non-ego
(Anatman). To understand thoroughly the impermacence of all things,
Zen practitioners should contemplate that all things in this world,
including human life, mountains, rivers, and political systems, are
constantly changing from moment to moment. This is called
impermanence in each moment. Everything passes through a period of
birth, maturity, transformation, and destruction. This destruction is
called impermanence in each cycle. To see the impermanent nature of
all things, we must examine this closely. Doing so will help us let go
and at the same time to prevent us from being imprisoned by the things
of this world. Buddhism teaches that human beings’ bodies are
composed of five aggregates, called skandhas in Sanskrit. If the form
created by the four elements is empty and without self, then human
beings' bodies, created by the unification of the five skandhas, must
also be empty and without self. Human beings’ bodies are involved in a
transformation process from second to second, minute to minute,
continually experiencing impermanence in each moment. By looking
very deeply into the five skandhas, we can experience the selfless
nature of our bodies, our passage through birth and death, and
emptiness, thereby destroying the illusion that our bodies are
permanent. In Buddhism, no-self is the most important subject for
meditation. By meditating no-self, we can break through the barrier
between self and other. When we no longer are separate from the
universe, a completely harmonious existence with the universe is
created. We see that all other human beings exist in us and that we
exist in all other human beings. We see that the past and the future are
contained in the present moment, and we can penetrate and be
completely liberated from the cycle of birth and death. In short, once
Buddhist practitioners equipped with correct views and have the ability
to see the selflessness and impermanence of all things also means we
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are able to push away great obstacles of attachments and begin to
advance on the very important steps of letting go on our own path of
cultivation.

Buddhist practitioners should always mindful that all things are
impermanent and have no-self. Let’s look at ourselves, we will see that
our bodies of today are completely different from those of yesterday.
In fact, our body is just like a stream running swiftly, manifesting
endlessly in different forms as waves rising and falling, as bubbles
forming and popping. The waves and bubbles continuously appear
large or small, high or low, clean or unclean, and so on and on so on.
However, water has no form, is staying unconditioned, and being
unmoved at all times. Buddhist practitioners should always mindful as
such so that we can act, speak, and think mindfully and without
discrimination. If we are able to do this, we are on the right tract of
cultivation. Let’s advance firmly on the way to emancipation; and let’s
not to cling to the world which is full of sufferings and afflictions!
“Anitya” is the state of not being permanent, of lasting or existing only
for a short time, of changing continually. Physical changes operating
from the state of formation, to that of development, decay and
disintegration are exact manifestations of the law of transformation. All
things in the universe, from the small grain of sand, the human body, to
the big one such as the earth, moon and sun are governed by the aove
law, and as such, must come through these four periods. This process of
changes characterizes impermanence. All things are impermanent,
their birth, existence, change, and death never resting for a moment.
All things in this world, including human life, mountains, rivers, and
political systems, are constantly changing from moment to moment.
This is called impermanence in each moment. Everything passes
through a period of birth, maturity, transformation, and destruction.
This destruction is called impermanence in each cycle. To see the
impermanent nature of all things, we must examine this closely. Doing
so will prevent us from being imprisoned by the things of this world. In
most monasteries, at the end of ceremonies, monks and nuns often
chant the verse of impermance.

This day is already done.
Our lives are that much less.
We’re like fish in a shrinking pond;
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What joy is there in this?

We should be diligent and vigorous,
As if our own head were at stake.
Only be mindful of impermanence,
And be careful not to be lax.

To understand thoroughly the impermacence of all things, Zen
practitioners should contemplate that all things in this world, including
human life, mountains, rivers, and political systems, are constantly
changing from moment to moment. This is called impermanence in
each moment. Everything passes through a period of birth, maturity,
transformation, and destruction. This destruction is called
impermanence in each cycle. To see the impermanent nature of all
things, we must examine this closely. Doing so will prevent us from
being imprisoned by the things of this world. The Mahaparinirvana
Sutra says: “All formations are impermanent; this is the law of
appearing and disappearing. When appearing and disappearing
disappear, then this stillness is bliss.” This means that when there is no
appearance or disappearance in our mind, that mind is bliss. This is a
mind devoid of all thinking. The Mahaparinirvana Sutra says: “All
things are impermanent. This is the law of appearing and disappearing.
When appearing and disappearing disappear, then this stillness is
bliss.” The Diamond Sutra says: “All things that appear are transient. If
we view all appearance as nonappearance, then we will see the true
nature of all things.” The Heart Sutra says: “Form does not differ from
emptiness; emptiness does not differ from form. That which form is
emptiness, that which emptiness is form.” Thus, what is appearing and
disappearing? What is impermanence and permanence? What is form
and emptiness? In true stillness, in true nature, in true emptiness, there
is no appearing or disappearing, no impermanence and permanence, no
form and emptiness. The Sixth Patriarch said: “Orignially there is
nothing at all.” When appearing and disappearing disappear, then this
stillness is bliss. But in reality, there is no stillness and no bliss. If we
view all appearance as nonappearance, then we will see true nature of
all things. But there is no true nature and no things. Form is emptiness,
emptiness is form. But there is no emptiness and no form. So when
there is no thinking and no speech, already there is no appearing or
disappearing, no impermanence or permanence, no form or emptiness.
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But to say that these things do not exist is incorrect. If we open our
mouth, we are wrong. Can we see colors? can we hear sounds? Can we
touch things? Is this form or is it emptiness? If we say even one word,
we are wrong. And if we say nothing, we are wrong too. Therefore,
what can we do?  Appearing and disappearing, put it down!
Impermanence and permanence, put it down! Form and emptiness, put
it down! Spring comes and the snow melts: appearing and disappearing
are just like this. The east wind blows the rainclouds west:
impermanence and permanence are just like this. When we turn on the
lamp, the whole room becomes bright: all truth is just like this. Form is
form, emptiness is emptiness.

Impermanence of the body means that the body withers rapidly,
soon grows old and delibitated, ending in death. The ancients have
lamented: “Oh, that time when we were young and would ride bamboo
sticks, pretending they were horses, in the twinkling of an eye, our hair
is now spotted with the color of frost.”” What happened to all those
brave and intelligent young men and those beautiful and enchanting
women of bygone days? They ended as in the following poem: “Rosy
cheeks have faded, heros have passed away; young students’ eyes, too,
are weary and sad.” Impermanence of the mind means that the mind
and thoughts of sentient beings are always changing, at times filled
with love or anger, at times happy or sad. Those thoughts, upon close
scrutiny, are illusory and false, like water bubbles. Impermanence of
the environment means that not only do our surroundings always
change and fluctuate, but happiness, too, is impermenent. Succulent
food, once swallowed, loses all tastes; an emotional reunion, however,
sweet and joyful, ultimately ends in separation; a delightful party soon
becomes a thing of past; a good book, too, gradually reaches the last
pages. According to the Samyutta Nikaya, volume III, change or
impermanence is the essential characteristic of phenomenal existence.
We cannot say of anything, animate or inanimate, ‘this is lasting’ for
even while we say, it is undergoing change. The aggregates are
compounded and conditioned, and, therefore, ever subject to cause and
effect. Unceasingly does consciousness or mind and its factors change,
and just as unceasingly, though at a lower rate, the physical body also
changes from moment to moment. He who sees clearly that the
impermanent aggregates are impermanent, has right understanding. In
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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?”

Everything in this world is subject to change and perish; nothing
remains constant for even a single moment. The fact of impermanence
has been recognized not only in Buddhist thought but elsewhere in the
history of ideas. It was the ancient Greek philosopher Heraclitus who
remarked that one cannot step into the same river twice. He meant that
everything keeps changing without a pause or the ever-changing and
transient nature of things. As a matter of fact, if we watch ourselves,
we’ll see that we are impermanent. Watch ourselves to see that we are
living on a dream. We are changing swiftly and endlessly. Only one
day yesterday, we had millions of different bodies, millions different
feelings, and millions different minds just like a stream flowing swiftly.
Look back and see all those bodies, feelings, and minds just like
dreams, like echoes, like mirages. Then, if we look at the day before
yesterday, we will be to feel just like millions of lives away. All are
like a dream. If we are able to think this way, we will be able to feel
that life and death flowing swiftly and endlessly in our whole body.

Human'’s life is just like that. In fact, human’s life is like a dream;
it is impermanent like autumn clouds, that birth and death are like a
dance; that infant changes to young age and to old age just like
morning turns into afternoon, then evening. Look at our body and see it
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changes every second of life. The growing (becoming old) of a
human’s life is not differnt from a flash of lightning. Things around us
also keep changing. No one of the things we see around us will last
forever, in the same river, the current of yesterday is not the current we
see today. Even our minds are constantly subject to changefriends
become enemies, enemies become friends. Our possessions are also
impermanent, the brand new car we bought in the year of 2000 is no
longer a new car in 2022, the shirt we donate to Goodwill Charity today
was once liked by us, and so on and and so on. Understanding
impermanence of existence is important not simply four our cultivation
of the Dharma, but also in our daily lives for this understanding is a key
to open the door of the ultimate nature of things and also an antidiote to
anger and attachment. When we see all things are perishable and
change every moment, we will not try to attach to them.

Thoroughly Understanding the Doctrine of “Egolessness” Will
Help Reduce A Lot of Obstructions in Cultivation: When Sakyamuni
Buddha put forth the notion of “no-self,” he upsets many concepts
about life in the universe. He blasted our most firm and widespread
conviction, that of a permanent self. Those who understand “not self”
know that its function is to overthrow “self,” not to replace it with a
new concept of reality. The notion of “not self” is a method, not a goal.
If it becomes a concept, it must be destroyed along with all other
concepts. The doctrine of no-self has two main characteristics:
selflessness of things (dharma-nairatmya) and selflessness of person
(pudgalanairatmya). Sometimes, the teaching of “not-self” causes
confusion and misunderstanding. Any time we speak, we do say “I am
speaking” or “I am talking”, etc. How can we deny the reality of that
“I”’? Sincere Buddhists should always remember that the Buddha never
asked us to reject the use of the name or term “I”. The Buddha himself
still use a word “Tatathata” to refer to himself, no matter what is the
meaning of the word, it is still a word or a name. When the Buddha
taught about “not-self”, he stressed on the rejection of the idea that this
name or term “I” stands for a substantial, permanent and changeless
reality. The Buddha said that the five aggregates (form, feeling,
perception, volition and consciousness) were not the self and that the
self was not to be found in them. The Buddha’s rejection of the self is a
rejection of the belief in a real, independent, permanent entity that is
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represented by the name or term “I”, for such a permanent entity would
have to be independent, permanent, immutable and impervious to
change, but such a permanent entity and/or such a self is nowhere to be
found.

A Sanskrit term for “No-self.” One of the “three characteristics”
(tri-laksana) that the Buddha said apply to all conditioned (samskrita)
phenomena, the others being impermanence and unsatisfactoriness or
suffering. The doctrine holds that, contrary to the assertions of the
brahmanical orthodoxy of the Buddha’s time, there is no permanent,
partless, substantial “self” or soul. The brahmanical tradition taught
that the essence of every individual is an eternal, unchanging essence
(called the atman). The Buddha declared that such a essence is merely
a conceptual construct and that every individual is in fact composed of
a constantly changing collection of “aggregates” (skandha). No-self
also means non-existence of a permanent self. The body consists of the
five elements and there is no self. Elements exist only by means of
union of conditions. There is no eternal and unchangeable substance in
them.

The doctrine of “Egolessness” is one of the central teachings of
Buddhism; it says that no self exists in the sense of a permanent,
eternal, integral and independent substance within an individual
existent. The anatta or anatma doctrine taught by the Buddha, to which
most Buddhists, including Zen practitioners, subscirbe, is briefly the
“not self” idea of man’s true nature. This is not to be confused with the
“not self” expression used in Hindu philosophies. It means that the true
nature of man is not conceivable by the human mind. How can one
speak of “Anatta” if there is no “Atta”? We must understand what the
Buddha meant by “Anatta”. He never meant anything in contra-
distinction to “Atta”. He did not place two terms in juxtaposition and
say: “This is my ‘Anatta’ in opposition to ‘Atta’.” The term “Anatta”,
since the prefix “an” indicates non-existence, and not opposition. So
“Anatta” literally means no atta, that is the mere denial of an “atta”,
the non-existence of “atta”. The believers in an “atta” tried to keep
their “atta”. The Buddha simply denied it, by adding the prefix “an”. As
this concept of an Atta, Self, or Soul, was deep rooted in many whom
the Buddha met, He had to discourse at length on this pivotal question
of Self to learned men, dialecticians and hair-splitting disputants.
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The doctrine of no-self has two main characteristics: selflessness of
things (dharma-nairatmya) and selflessness of  person
(pudgalanairatmya). First, selflessness of person (Pudgalanairatmya).
Man as without ego or permanent soul, or no permanent human ego or
soul. Second, selflessness of things (Dharmanairatmya). This means no
permanent individuality in or independence of things. Things are
without independent individuality, i.e. the tenet that things have no
independent reality, no reality in themselves. The idea that there is no
self-substance or “Atman” constituting the individuality of each object
is insisted on by the followers of Mahayana Buddhism to be their
exclusive property, not shared by the Hinayana. This idea is naturally
true as the idea of “no self-substance” or Dharmanairatmya is closely
connected with that of “Sunyata” and the latter is one of the most
distinguishing marks of the Mahayana., it was natural for its scholars to
give the former a prominent position in their philosophy. In the
Lankavatara Sutra, the Buddha taught: “When a Bodhisattva-
mahasattva recognizes that all dharmas are free from Citta, Manas,
Manovijnana, the Five Dharmas, and the Threefold Svabhava, he is
said to understand well the real significance of Dharmanairatmya.”

VII1.Understanding the No-Self of Mental Objects Is On the

Way to Drying Up the Stream of Rebirths:

Once practitioners contemplate and understand the no-self of mind-
objects or meditation and full realization on the transiency selflessness
of all elements (contemplating that all the dharmas are without their
own nature), that is to say they are on the way of emancipation. The
contemplation of mental objects or mind contents 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
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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 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. Zen
practitioners must contemplate to see that everything is without-self
and has no real nature. Everything in the world, either physical or
mental, is depend upon each other to function or survive. They are not
free from one another or free to act on theirowns, on their own will.
They do not have a "self.” They are not capable of being self-existed.
A human body is composed of billions of cells that depend on one
another; one cell dies will effect so many other cells. Similarly, a
house, a car, a road, a mountain, or a river all are compounded, not
being self-existed. Everything, therefore, is a combination of other
things. For instance, without nutritious foods, water, and fresh air, this
body will certainly be reduced to a skeleton and eventually
disintegrated. Thus the Buddha taught: “All existents are selfless,
empty, and impermanent.” Practitioners who always contemplate ‘the
dharma is without-self,” they should become more humble and likable.
In fact, everything has no real nature, they are only a combination of
the four elements, and each element is empty and without a self of
itself, thus everything is without a self. Dharmas (real things and
phenomena) as an abode of mindfulness, or mindfulness of dharmas as
dependent, without self-entity, or to contemplate all things as being
dependent, without self-nature or self-identity. All phenomena lack
self-nature. There is no such thing as an ego. Things in general as
being dependent and without a nature of their own (things are
composed and egoless; consider everything in the world as being a
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consequence of causes and conditions and that nothing remains
unchanged forever). This negates the idea of “Personality.” Here a
monk abides contemplating monf-objects as mind-objects, ardent,
clearly aware and mindful, having put aside hankering and fretting for
the world.

IX. Egolessness In Zen Masters' Point of View:

No Self-No Other: One day, Layman Pang attended a reading of
the Diamond Sutra. When the speaker reached the phrase, "No self. No
other," Layman Pang called out, "Speaker! If there is no self and no
other, then who is lecturing and who's listening to it?" The speaker was
dumbstruck. Layman Pang said, "I'm just a common person, but I'll
offer you my crude understanding.”" The speaker said, "What is the
Layman's idea?" Pangyun answered with this verse:

"No self, no other,
Then how could there be intimate and estranged?
I advised you to cease all your lectures.
They can't compare with directly seeking truth.
The Diamond Wisdom nature
Erase even a speck of dust.
"Thus I have heard,' and "Thus I believe,'
Are but so many words."

What Is 1?: Zen master Hakuin always says: “The cause of our
ignorance sorrow is ego delusion. What is the delusory aspect in all of
this? The cause of our suffering and sorrow is the delusion of 'T' and yet
it is 'T' who am the light of the world. This is the mystery, this is why
"'Who am I'? is such an important question. If we can penetrate through
to everything. Here we are not talking about something semantic or
psychological. Nor are we talking about something remote or
philosophical for great minds to study. We have it right here, so close
to us. 'I'. What is 1? What is it?” Here, Zen master Hakuin is simply
saying, “Look, there is a problem. You are taking something for
granted and so you think you are poor, but you are rich.” Zen
practitioners should always see that the ego delusion is the delusion of
poverty, the delusion that I is something very important rather than all
that there is. What a pity! Why settle just for the so-call good and by
doing that completely lose the best?
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I Bring My Own Self Into Existence, Live It Out, and Take It With
Me When I Die: According to Zen Master Kosho Uchiyama in the
Opening the Hand of Thought, whatever way you put it, [ am here only
because my world is here. When I took my first breath, my world was
born with me. When I die, my world dies with me. In other words, I
wasn't born into a world that was already here before me, nor do I live
simply as one individual among millions of other individuals, nor do I
leave everything behind to live on after me. People live thinking of
themselves as members of a group or society. However, this isn't really
true. Actually, I bring my own world into existence, live it out, and take
it with me when I die... I can't stress enough how essential it is to look
very, very carefully at this self that runs through everything in the
universe. You live together with your world. Only when you thoroughly
understand this will everything in the world settle as the self pervading
all things. As Buddhists, this is our vow, or the direction we face. In
other words, we vow to save all sentient beings so that this self may
become even more itself. This is our life direction. Shakyamuni said it
in this way: "All worlds are my world and all sentient beings, people,
things, and situations, are my children."
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