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Thuaät ngöõ Baéc Phaïn Anatman coù nghóa laø “voâ ngaõ”, 

moät trong ba ñaëc tính maø Ñöùc Phaät ñaõ daïy aùp duïng cho 

taát caû phaùp höõu vi, hai ñaëc tính khaùc laø voâ thöôøng vaø khoå 

ñau hay baát toaïi. Giaùo phaùp naøy traùi ngöôïc vôùi giaùo phaùp 

cuûa Baø La Moân vaøo thôøi Ñöùc Phaät coøn taïi theá. Truyeàn 

thoáng Baø La Moân daïy raèng coát loõi cuûa moïi ngöôøi laø caùi 

“thöôøng ngaõ” hay caùi ngaõ vónh haèng khoâng thay ñoåi. 

Ngöôïc laïi, Ñöùc Phaät laïi tuyeân boá raèng caùi ñöôïc goïi laø 

“ngaõ” aáy chæ laø moät khaùi nieäm ñöôïc döïng leân, kyø thaät moãi 

caù nhaân ñeàu laø söï keát hôïp cuûa caùc uaån luoân thay ñoåi. Phaät 

giaùo ñoà tin khoâng coù söï hieän höõu cuûa caùi töï ngaõ tröôøng 

toàn. Thaân naày chæ laø söï keát hôïp cuûa nguõ uaån. Nguõ uaån chæ 

hieän höõu khi coù ñaày ñuû nhôn duyeân maø thoâi. Khi Ñöùc Phaät 

ñöa ra khaùi nieäm veà “Voâ ngaõ,” Ngaøi ñaõ laøm ñaûo loän 

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

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

kieân coá nhaát cuûa loaøi ngöôøi thôøi ñoù: yù nieäm veà söï toàn taïi 

cuûa caùi “ngaõ” thöôøng coøn. Nhöõng ai thaáu hieåu ñöôïc voâ 

ngaõ ñeàu bieát raèng noù ñöôïc ñöa ra ñeå ñaùnh ñoå yù nieäm veà 

“ngaõ” chöù khoâng phaûi laø moät ñoà aùn môùi cuûa thöïc taïi. 

Khaùi nieäm “Voâ ngaõ” laø phöông tieän, chöù khoâng phaûi laø 

cöùu caùnh. Neáu noù trôû thaønh moät yù nieäm thì noù cuõng caàn 

ñöôïc phaù vôõ nhö bao nhieâu yù nieäm khaùc. Thuyeát Voâ Ngaõ 

coù hai ñaëc taùnh chính laø phaùp voâ ngaõ vaø nhaân voâ ngaõ. Ñoâi 

khi giaùo lyù “voâ ngaõ” gaây ra boái roái vaø hieåu laàm. Baát cöù 

luùc naøo chuùng ta noùi “Toâi ñang noùi”, hay “Toâi ñang ñi”, 

vaân vaân. Nhö vaäy laøm sao chuùng ta coù theå choái boû thöïc teá 

cuûa caùi “Ta”? Phaät töû chôn thuaàn neân luoân nhôù raèng Ñöùc 

Phaät khoâng baûo chuùng ta choái boû vieäc xöng hoâ “Ta” hay 

“Toâi”. Chính Ñöùc Phaät coøn phaûi duøng moät töø naøo ñoù ñeå 

xöng hoâ, nhö töø “Nhö Lai” chaúng haïn, khoâng caàn bieát töø 

naøy coù nghóa gì, noù vaãn laø moät töø hay moät danh xöng. Khi 

Ñöùc Phaät daïy veà “Voâ ngaõ”, Ngaøi nhaán maïnh ñeán söï töø boû 

moät yù nieäm cho raèng “Toâi” laø moät thöïc theå thöôøng haèng 

vaø khoâng thay ñoåi. Ngaøi noùi naêm uaån (saéc, thoï, töôûng, 

haønh vaø thöùc) khoâng phaûi laø caùi “Ta”, vaø khoâng coù caùi 

“Ta” naøo ñöôïc tìm thaáy trong naêm uaån naøy caû. Söï phuû 

nhaän cuûa Ñöùc Phaät coù nghóa laø söï phuû nhaän moät nieàm tin 
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coù moät thöïc theå coù thaät, ñoäc laäp vaø thöôøng coøn ñöôïc ngöôøi 

ta goïi laø “Ta” vì moät thöïc theå nhö vaäy phaûi ñoäc laäp, phaûi 

thöôøng coøn, khoâng bieán ñoåi, khoâng hoaùn chuyeån, nhöng 

moät thöïc theå nhö vaäy hay moät caùi “Ta” nhö theá khoâng theå 

tìm thaáy ôû ñaâu ñöôïc. Voâ ngaõ hay tính voâ ngaõ laø moät trong 

nhöõng hoïc thuyeát troïng taâm cuûa ñaïo Phaät. Noù phuû ñònh 

caùi ngaõ beân trong moät caù nhaân theo nghóa baát töû, baát dieät, 

duy nhaát vaø ñoäc laäp. Giaùo thuyeát “Anatta” hay “Antma” 

ñöôïc Ñöùc Phaät thuyeát giaûng maø haàu heát Phaät töû, keå caû 

thieàn gia ñeàu cho raèng ñaây laø yù töôûng “voâ ngaõ” cuûa chôn 

taùnh con ngöôøi. Phaät töû khoâng neân laàm “voâ ngaõ” cuûa Phaät 

giaùo vôùi thuyeát “voâ ngaõ” cuûa AÁn giaùo vôùi nghóa laø chôn 

taùnh maø taâm con ngöôøi khoâng theå nhaän bieát ñöôïc. Laøm theá 

naøo ngöôøi ta coù theå noùi laø voâ ngaõ neáu khoâng coù ngaõ? 

Chuùng ta phaûi hieåu Ñöùc Phaät muoán noùi gì vôùi töø “Voâ ngaõ” 

naày. Ñöùc Phaät khoâng heà coù moät yù gì ñoái laäp vôùi “Ngaõ” caû. 

Ngaøi khoâng ñaët hai töø naày ôû vò trí keá nhau vaø noùi: “Ñaây laø 

caùi voâ ngaõ cuûa toâi ñoái laäp vôùi caùi ngaõ naày.” Töø Anatta, vì 

tieáp ñaàu ngöõ “An” chæ moät söï khoâng hieän höõu, abhava, chöù 

khoâng phaûi ñoái laäp. Anatta coù nghóa laø khoâng coù “Atta,” 

ñoù chæ ñôn thuaàn laø söï phuû nhaän cuûa moät “Atta”, söï khoâng 

hieän höõu cuûa moät “Atta” maø thoâi. Nhöõng ngöôøi tin coù moät 

“Atta” coá gaéng ñeå giöõ caùi “Atta” cuûa hoï, coøn Ñöùc Phaät 

chæ phuû nhaän noù baèng caùch theâm tieáp ñaàu ngöõ “An” vaøo. 

Vì caùi quan nieäm coù moät “Atta”, töï ngaõ hay linh hoàn naày 

ñaõ aên saâu trong raát nhieàu ngöôøi maø Ñöùc Phaät töøng gaëp, 

neân Ngaøi ñaõ phaûi thuyeát nhöõng baøi phaùp daøi veà vaán ñeà 

Baûn ngaõ naày cho nhöõng nhaø trí thöùc, nhöõng nhaø bieän 

chöùng vaø nhöõng ngöôøi gioûi tranh luaän. Haønh giaû tu Phaät 

neân luoân nhôù raèng keû thuø “Töï Ngaõ” raát khoù chinh phuïc, 

nhöng chuùng ta, nhöõng ngöôøi Phaät töû thuaàn thaønh, khoâng 

bao giôø chaùn naûn. Neân nhôù, Ñöùc Phaät maø coøn phaûi maát 

raát nhieàu naêm môùi chinh phuïc ñöôïc keû thuø naày tröôùc khi 

Ngaøi giaùc ngoä. Chuùng ta khoâng coù caùch naøo khaùc hôn laø 

cuõng phaûi chieán ñaáu y nhö Ñöùc Phaät.  

 

I. Toång Quan Vaø YÙ Nghóa Cuûa Thuyeát Voâ Ngaõ Trong Giaùo 

Thuyeát Nhaø Phaät: 

Tröôùc heát chuùng ta haõy sô löôïc qua veà yù nghóa cuûa Ngaõ vaø Voâ 

Ngaõ. Theo Phaät giaùo,”Ngaõ” laø taâm thöùc vi teá nhaát chính laø caùi taïo ra söï 

taùch bieät giöõa ngöôøi naày vôùi ngöôøi khaùc. Coù moät caùi “toâi” ñôn thuaàn 

ñöôïc bieåu hieän tuøy thuoäc vaøo söï töông tuïc cuûa taâm thöùc. Söï tin töôûng 

vaøo baûn ngaõ (caùi ta, caùi toâi, caùi töï ngaõ) daãn tôùi vò kyû vaø duïc voïng, do 
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ñoù laøm caûn trôû vieäc thöïc chöùng veà tính ñoàng nhöùt cuûa ñôøi soáng cuõng 

nhö vieäc ñaït ñöôïc ñaïi giaùc. Ngaõ hay linh hoàn coù nghóa laø moät caùi gì ñoù 

khoâng thay ñoåi. Ñaây laø nguyeân lyù caên baûn cuûa AÁn Giaùo bò Ñöùc Phaät 

choái boû. Khi moät caùi ngaõ hay linh hoàn ñöôïc nghó laø nhö theá thì chính 

ñieàu aáy seõ taïo thaønh ngaõ kieán. Khi thöïc tính cuûa moät söï vaät ñaëc thuø 

nhö theá bò phuû nhaän thì ñieàu naày coù nghóa laø phaùp voâ ngaõ. Ngaõ laø chuû 

teå cuûa thaân so vôùi vò vua trò vì trong moät xöù. Theo ñaïo Phaät, chuùng 

sanh tuy heát thaûy ñeàu coù caùi taâm thaân do nguõ uaån hoøa hôïp giaû taïm maø 

thaønh, nhöng khoâng coù caùi thöïc theå thöôøng nhaát cuûa mình, neân goïi laø 

ngaõ khoâng. 

Caù nhôn hay caùi “Toâi” hay caùi “Ngaõ” mang tính chaát luaân hoài. Phaät 

giaùo phuû ñònh moät thöïc theå hay moät linh hoàn vónh haèng. Taát caû caùc loaøi 

höõu tình ñeàu phaûi löu chuyeån trong luaân hoài sanh töû. Vôùi Phaät giaùo, caù 

nhaân chæ laø moät danh töø öôùc leä, laø söï phoái hôïp giöõa theå chaát vaø taâm 

thöùc, coù theå thay ñoåi töøng luùc khaùc nhau. Ngaõ hay linh hoàn coù nghóa laø 

moät caùi gì ñoù khoâng thay ñoåi. Ñaây laø nguyeân lyù caên baûn cuûa AÁn Giaùo 

bò Ñöùc Phaät choái boû. Khi moät caùi ngaõ hay linh hoàn ñöôïc nghó laø nhö theá 

thì chính ñieàu aáy seõ taïo thaønh ngaõ kieán. Khi thöïc tính cuûa moät söï vaät 

ñaëc thuø nhö theá bò phuû nhaän thì ñieàu naày coù nghóa laø phaùp voâ ngaõ. Ngaõ 

theå hay töï tính trong con ngöôøi, ñaây laø caùi suy nghó ra tö töôûng hay caùi 

laøm ra haønh ñoäng, vaø sau khi cheát caùi aáy seõ truï nôi haïnh phuùc hay ñau 

khoå tuøy theo nghieäp löïc ñaõ gaây taïo bôûi con ngöôøi aáy. Ngoaïi ñaïo cho 

raèng ngaõ laø thaân ta, coøn ñaïo Phaät thì cho raèng Giaû Ngaõ laø söï hoøa hôïp 

cuûa nguõ uaån, chöù khoâng coù thöïc theå (voâ thöôøng, vaø voâ ngaõ).  

Coù nhieàu ñònh nghóa khaùc lieân quan ñeán caùi Ngaõ nhö Ngaõ AÙi laø 

yeâu caùi ta, yeâu hay chaáp vaøo thöïc ngaõ, khôûi leân vôùi thöùc thöù taùm. Ngaõ 

Ba La Maät laø moät trong thöù ñöôïc noùi ñeán trong kinh Nieát Baøn, laø caùi 

ngaõ sieâu vieät vaø töï taïi laø thöôøng, laïc, ngaõ, tònh. Ngaõ chaáp laø baùm chaët 

vaøo caùi Ta. Trong Töù Dieäu Ñeá, Phaät daïy raèng chaáp ngaõ laø nguyeân 

nhaân caên baûn cuûa khoå ñau; töø chaáp tröôùc sanh ra buoàn khoå; töø buoàn 

khoå sanh ra sôï seät. Ai hoaøn toaøn thoaùt khoûi chaáp tröôùc, keû ñoù khoâng 

coøn buoàn khoå vaø raát ít lo aâu. Neáu baïn khoâng coøn chaáp tröôùc, dó nhieân 

laø baïn ñaõ giaûi thoaùt. Ngaõ ñaúng maïn laø ngaõ maïn cho raèng ta baèng nhöõng 

keû hôn ta, ñaây laø moät trong chín loaïi ngaõ maïn. Ngaõ lieät maïn laø söï ngaõ 

maïn cho raèng ta khoâng keùm hôn keû hôn ta laø bao, ñaây laø moät trong cöûu 

maïn. Ngaõ chaáp laø chaáp vaøo khaùi nieäm cuûa moät caùi ngaõ thaät, chaáp vaøo 

Thöôøng ngaõ, hay chaáp vaøo caùi ngaõ thöôøng haèng chöù khoâng phaûi laø söï 
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phoái hôïp cuûa naêm uaån sanh bôûi nhaân duyeân. Chaáp ngaõ coøn coù nghóa laø 

coá chaáp vaøo tính hieän höõu cuûa caù nhaân mình nhö moät caù theå rieâg bieät. 

Söï chaáp ngaõ naày ñöôïc coi nhö laø nguyeân nhaân cuûa taát caû moïi khoå ñau 

phieàn naõo con ngöôøi phaûi gaùnh chòu, maø chæ coù theå chaám döùt khi quaù 

trình tu taäp ñaït ñeán moät traïng thaùi hoaøn toaøn voâ ngaõ. 

Ngaõ Höõu laø aûo töôûng cho raèng caùi ngaõ laø coù thaät. Phieàn naõo vì cho 

raèng ngaõ laø coù thöïc laø ngaõ ñieân ñaûo. Ngaõ Kieán hay Thaân Kieán laø loaïi 

taø kieán cho raèng thaân töù ñaïi do nguõ uaån hôïp thaønh maø cho laø thöïc, laø 

thöôøng truï coá ñònh. Ngaõ Töôùng laø yù nieäm cho raèng coù thöïc ngaõ hay baát 

cöù ai tin raèng coù thöïc ngaõ. Ngaõ theå hay töï tính trong con ngöôøi, ñaây laø 

caùi suy nghó ra tö töôûng hay caùi laøm ra haønh ñoäng, vaø sau khi cheát caùi 

aáy seõ truï nôi haïnh phuùc hay ñau khoå tuøy theo nghieäp löïc ñaõ gaây taïo 

bôûi con ngöôøi aáy. Phaät giaùo cho raèng chuùng sanh tuy heát thaûy ñeàu coù 

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

caùi thöïc theå thöôøng nhaát cuûa mình, neân goïi laø ngaõ khoâng. Ngoaïi ñaïo 

chaáp coù moät caùi goïi laø Thaàn Ngaõ. Caùi thöïc ngaõ maø ngoaïi ñaïo chaáp 

raèng khi thaân cheát thì thaàn ngaõ xuaát ra. Hoï cho raèng Thaàn Thöùc cuõng laø 

caùi taâm thöùc toái thöôïng saûn sanh moïi hình thöùc cuûa söï hieän höõu. Veà 

nhöõng vaán ñeà taâm lyù hoïc, Phaät giaùo khoâng chaáp nhaän söï hieän höõu cuûa 

moät linh hoàn ñöôïc cho laø chaân thaät vaø baát töû. Voâ ngaõ aùp duïng cho taát 

caû vaïn höõu (sarva dharma), höõu cô hay voâ cô. Theo Nhaân Sinh, cuõng 

khoâng coù linh hoàn, khoâng coù caùi ngaõ chôn thaät naøo laø baát töû. Coøn trong 

tröôøng hôïp chæ chung cho vaïn höõu, cuõng khoâng coù baûn theå, khoâng coù 

baûn chaát naøo maø khoâng bieán dòch. Bôûi vì khoâng coù moät caùi ngaõ chaân 

thöïc theo khoâng gian, nghóa laøkhoâng coù thöïc theå, neân khoâng bao giôø coù 

thöôøng haèng. Nhaän thöùc sai laàm veà con ngöôøi toàn taïi treân cô sôû töï taùnh. 

Trong yù nieäm con ngöôøi toàn taïi treân cô sôû töï taùnh, coù nhöõng tröôøng hôïp 

nhaän thöùc raèng caû caùi ngaõ cuûa chính mình vaø caùi ngaõ cuûa ngöôøi khaùc 

ñeàu thöïc söï toàn taïi. Quan nieäm hôïp theå giaû taïm cuûa thaân vaø taâm laø moät 

caùi “ngaõ” coù thaät chính laø caùch nhìn “baûn ngaõ” toàn taïi treân cô sôû töï 

taùnh. Quan nieäm do quan saùt caùi hôïp theå giaû taïm cuûa thaân vaø taâm maø 

sinh khôûi leân yù töôûng veà caùi ngaõ vaø nhaän noù laø toàn taïi treân cô sôû töï 

taùnh, töø ñoù ngöôøi ta phaùt sinh ra taùnh ngaõ maïn cho raèng mình toát ñeïp 

hôn ngöôøi khaùc. Do chuù troïng vaøo “caùi toâi” maø ngöôøi ta khoâng chòu tin 

vaøo ñieàu gì khaùc nöõa, hoaëc giaû tin raèng caùi “ngaõ” naày seõ toàn taïi maõi 

maõi. Quan nieäm do quan saùt nhöõng “caùi cuûa toâi” vaø nhaän noù laø toàn taïi 

treân cô sôû töï taùnh. 
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“Ngaõ” laø caùi toâi vaø “Ngaõ Sôû” laø caùi thuoäc veà cuûa toâi hay caùi do ta 

sôû höõu. Toâi vaø caùi cuûa toâi (thaân ta vaø caùc söï vaät ngoaøi thaân ta nhöng 

thuoäc veà ta). Muïc ñích chính cuûa Phaät giaùo laø xoùa boû caù tính rieâng bieät, 

ñieàu naøy ñöôïc hieän thöïc khi chuùng ta chaám töï ñoàng hoùa vaät naøo ñoù vôùi 

chính mình. Do taäp quaùn laâu daøi neân chuùng ta quen nghó veà kinh 

nghieäm rieâng cuûa chuùng ta trong nhöõng chöõ “Toâi” vaø “cuûa toâi.” Ngay 

caû khi chuùng ta thaáy ñöôïc raèng khi noùi moät caùch nghieâm chænh, thì 

nhöõng chöõ naøy trôû neân quaù mô hoà khoâng theå bieän hoä ñöôïc, vaø söû duïng 

khoâng nghó ngôïi coù theå daãn tôùi baát haïnh trong ñôøi soáng haèng ngaøy cuûa 

chuùng ta, ngay caû khi chuùng ta tieáp tuïc duøng nhöõng chöõ naøy. Nhöõng lyù 

do cuûa vieäc naøy raát ña daïng. Moät trong nhöõng lyù do aáy laø chuùng ta 

khoâng thaáy caùch naøo khaùc ñeå giaûi thích nhöõng kinh nghieäm cuûa chuùng 

ta vôùi chuùng ta ngoaïi tröø nhöõng phaùn quyeát goàm nhöõng tieáng nhö “Toâi” 

vaø “cuûa toâi.” Trong Kinh Phaùp Cuù, ñöùc Phaät daïy: “Ñaây laø con ta, ñaây 

laø taøi saûn ta,” keû phaøm phu thöôøng lo nghó nhö theá, nhöng chaúng bieát 

chính ta coøn khoâng thieät coù, huoáng laø con ta hay taøi saûn ta? (62). Neáu 

vôùi thaân taâm khoâng laàm chaáp laø “ta” hay “cuûa ta.” Vì khoâng ta vaø cuûa 

ta neân khoâng lo sôï. Ngöôøi nhö vaäy môùi goïi laø Tyø Kheo (367). 

Trong Phaät giaùo, coù hai loaïi Baûn Ngaõ: Thöù nhaát laø baûn ngaõ thoâ 

troïng: Baûn ngaõ thoâ troïng laø baûn ngaõ ñöôïc bieåu hieän tuøy thuoäc vaøo thaân 

vaø taâm thoâ troïng. Tuy nhieân, ngay caû khi thaân taâm aáy khoâng hoaït ñoäng 

thì vaãn coù caùi ngaõ aáy bieåu hieän, ñoù laø thaân taâm vi teá. Thöù nhì laø baûn 

ngaõ vi teá: Baûn ngaõ vi teá ñöôïc bieåu hieän tuøy thuoäc vaøo taâm thöùc vi teá vaø 

naêng löïc. Tuy nhieân, khi baûn ngaõ vi teá hieän haønh thì khoâng coù söï hieän 

höõu cuûa baûn ngaõ thoâ troïng nöõa. Naêng löïc vaø taâm thöùc vi teá vaø naêng löïc 

noäi taïi chính laø neàn taûng ñeå theå hieän baûn ngaõ vi teá. Trong Kinh Kim 

Cang, coù boán töôùng ngaõ nhaân hay Ngaõ Nhaân Töù Töôùng: Thöù nhaát laø 

Ngaõ Töôùng: Nôi nguõ uaån maø aûo chaáp laø coù thöïc ngaõ neân sanh loøng 

khinh khi ngöôøi ngheøo, keû ngu. Thöù nhì laø Nhaân Töôùng: Chaáp caùi ngaõ 

laø ngöôøi khaùc hay ñaïo khaùc. Thöù ba laø Chuùng sanh töôùng: Chaáp ngaõ 

ñöa vaøo nguõ uaån maø sanh. Thöù tö laø Thoï giaû töôùng: Chaáp thoï meänh 

moät thôøi cuûa caùi ngaõ, töø ñoù sanh ra chaáp tröôùc vaøo töôùng söï vaø ao öôùc 

phuùc lôïi. Laïi coù boán thöù phieàn naõo gaây ra bôûi ngaõ chaáp hay boán loaïi 

caên baûn phieàn naõo thöôøng xuyeân töông öùng vôùi Maït Na Thöùc (thöùc thöù 

baûy): Thöù nhì laø Ngaõ Kieán Phieàn Naõo hay Ngaõ Chaáp. Thöù ba laø Ngaõ 

Maïn Phieàn Naõo, coù nghóa laø kieâu caêng ngaïo maïn. Thöù tö laø Ngaõ tham 

hay Ngaõ AÙi Phieàn Naõo.  
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Theo Eitel trong Trung Anh Phaät Hoïc Töø Ñieån, Ñoäc Töû (coù thuyeát 

noùi luùc oâng soáng ôû nuùi röøng vaéng veû ñaõ taïp giao vôùi traâu caùi maø sanh 

ra con trai noái doõi ñeán ngaøy nay) nguyeân laø ngoaïi ñaïo, veà sau quy y 

ñaàu Phaät, vaø laø ngöôøi ñaõ saùng laäp ra Ñoäc Töû Boä, moät trong nhöõng boä 

phaùi chaùnh Nhaát Thieát Höõu Boä; laäp ra thuyeát “phi töù phi ly chi ngaõ,” 

nghóa laø caùi ngaõ khoâng gaén lieàn cuõng khoâng rôøi nguõ uaån, neân hoï chaúng 

giöõ giôùi luaät, traùi laïi vôùi yù chæ maø Ñöùc Phaät ñaõ laäp ra. Theo Ñoäc Töû Boä, 

Phaïn ngöõ “pudgala-vada” coù nghóa laø “caù nhôn hay caùi toâi.” Moät töø 

ngöõ thoâng duïng trong caùc tröôøng phaùi Phaät giaùo buoåi ban sô, vôùi cuøng 

moät nieàm tin chung laø coù moät caùi “ngaõ” laø caên baûn cuûa nghieäp löïc vaø 

luaân hoài, hay caùi “Ngaõ” mang tính chaát luaân hoài. Tuy nhieân, giaùo 

thuyeát Phaät giaùo phuû ñònh moät thöïc theå hay moät linh hoàn vónh haèng nhö 

vaäy. Vôùi Phaät giaùo, caù nhaân chæ laø moät danh töø öôùc leä, laø söï phoái hôïp 

giöõa theå chaát vaø taâm thöùc, coù theå thay ñoåi töøng luùc khaùc nhau. Giaùo 

thuyeát veà moät caùi ngaõ tröôøng toàn cuoái cuøng bò Phaät giaùo xem nhö laø taø 

thuyeát, duø coù moät thôøi coù raát nhieàu ngöôøi theo giaùo thuyeát aáy, vì xeùt laïi 

cho kyõ chuùng ta seõ thaáy Ñöùc Phaät luoân luoân phuû nhaän giaùo thuyeát veà 

moät caùi ngaõ tröôøng toàn vaø khoâng theå phaân caùch aáy. Hoïc thuyeát veà caùi 

ngaõ cuûa con ngöôì naøy ñaõ gaây neân phaûn öùng döõ doäi töø caùc ñoái thuû cuûa 

tröôøng phaùi naøy vì noù daïy raèng, tuy giaùo lyù ‘voâ ngaõ’ cuaû Ñö ùc Phaät 

hoaøn toaøn ñuùng theo nghóa bình thöôøng, nhöng vaãn coù moät caùi ngaõ 

(nhaân vò). Caùi ngaõ naøy laø moät vaät hieän thöïc, laø caùi baûn theå cho pheùp coù 

söï lieân tuïc giöõa caùc laàn taùi sanh, trí nhôù, vaø söï chín muoài sau naøy cuûa 

caùc haønh vi höõu yù hay ‘nghieäp’ laøm trong hieän taïi hay quaù khöù. Neáu 

khoâng coù caùi ngaõ hay nhaân vò naøo caû nhö hoïc thuyeát cuûa caùc tröôøng 

phaùi ñoái thuû tuyeân boá, thì Phaät giaùo seõ bò toá caùo laø moät hoïc thuyeát ‘hö 

voâ’ vaø ‘voâ ñaoï ñöùc,’ vì seõ khoâng coù con ngöôøi naøo ñeå chòu traùch nhieäm 

veà caùc haønh vi ñaïo ñöùc. Tröôøng phaùi naøy nhaán maïnh raèng ‘caùi ngaõ’ 

hay ‘nhaân vò’ baát ñònh trong töông quan vôùi caùc yeáu toá cô baûn caáu 

thaønh hieän höõu, khoâng ôû ngoaøi cuõng khoâng ôû trong chuùng; khoâng ñoàng 

nhaát cuõng khoâng khaùc bieät vôùi chuùng. Thaät ra, chæ coù caùc vò Phaät môùi 

nhaän thöùc ñöôïc noù. Ñeå cuûng coá laäp tröôøng cuaû mình, tröôøng phaùi naøy 

thöôøng trích daãn nhöõng lôøi daïy cuûa Ñöùc Phaät nhö “Naøy caùc Tyø Kheo, 

chæ coù moät con ngöôøi duy nhaát sinh ra ôû ñôøi naøy vì söï thònh vöôïng cuaû 

nhieàu ngöôøi, vì haïnh phuùc cuaû nhieàu ngöôøi, vì loøng bi maãn ñoái vôùi theá 

giôùi, vì lôïi ích söï thònh vöôïng vaø haïnh phuùc cuûa chö Thieân vaø loaøi 

ngöôøi. Chuùng ta coù theå thaáy laäp tröôøng naøy veà sau ñöôïc phaûn aùnh trong 
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caùc lyù thuyeát veà Nhö Lai Taïng cuûa tröôøng phaùi Ñaïi Thöøa, caùc tröôøng 

phaùi Thieàn vaø Thieân Thai cuûa Trung Hoa. Vì vaäy, ngöôøi ta tin raèng 

tröôøng phaùi naøy ñöôïc thieát laäp do söï chia reõ veà giaùo lyù trong noäi boä cuûa 

tröôøng phaùi Thöôïng Toïa Boä vaøo theá kyû thöù 3 tröôùc Taây Lòch, vaø toàn taïi 

ñeán theá kyû thöù chín hay thöù möôøi sau Taây Lòch. Khôûi thuûy tröôøng phaùi 

naøy coù teân laø Ñoäc Töû Boä, laáy teân cuûa vò sô toå Ñoäc Töû, sau laïi ñöôïc goïi 

laø Chaùnh Löôïng Boä, vaø sau ñoù phaùt sanh ra nhieàu tröôøng phaùi phuï. 

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

ngaõ. Nhaân Voâ Ngaõ:  Nhaân voâ ngaõ coù nghóa laø con ngöôøi khoâng coù söï 

thöôøng haèng cuûa caùi ngaõ. Phaùp Voâ Ngaõ: Vaïn höõu khoâng coù thöïc ngaõ, 

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

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

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

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

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

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

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

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

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

nghóa cuûa “Phaùp Voâ Ngaõ.” Ngöôøi Phaät töû thuaàn thaønh khoâng coù keû thuø 

beân ngoaøi, chæ coù baïn hieåu ta vaø baïn chöa hieåu ta maø thoâi. Tuy nhieân, 

keû thuø beân trong chính cuûa mình chính laø caùi “Ta”. Caùi “Ta” laø keû thuø 

lôùn cuûa Chaân lyù. Nhöõng ai yeâu quyù caùi “Ta” khoâng coøn quan taâm giuùp 

ñôõ gì ñeán ñoàng loaïi maø chæ muoán vô veùt heát moïi thöù cho rieâng mình. 

Hoï trôû neân taøn baïo, tham lam, khoâng chaân thaät, khoâng löông thieän, vaø 

nhieãm tröôïc. Chính caùi Ngaõ aùi ñaõ gaây ra moïi phieàn naõo treân ñôøi. Ngöôøi 

naøo yeâu quyù Chaân lyù, ngöôøi aáy khoâng theå naøo taøn baïo hay tham lam; 

hoï yeâu thöông, hoøa nhaõ vôùi taát caû moïi ngöôøi; hoï saün saøng ra tay giuùp 

ñôõ nhöõng ai laâm caûnh khoán cuøng vaø traûi roäng nieàm haïnh phuùc ñeán baát 

cöù nôi naøo maø hoï tôùi. Keû thuø “Töï Ngaõ” raát khoù chinh phuïc, nhöng Phaät 

töû thuaàn thaønh khoâng bao giôø chaùn naûn. Neân nhôù, Ñöùc Phaät maø coøn 

phaûi maát raát nhieàu naêm môùi chinh phuïc ñöôïc keû thuø naày tröôùc khi Ngaøi 

giaùc ngoä. Chuùng ta khoâng coù caùch naøo khaùc hôn laø cuõng phaûi chieán ñaáu 

y nhö Ñöùc Phaät.  

Chuùng ta neân choái boû yù töôûng veà caùi “Ta” bôûi hai lyù do: 1) Chöøng 

naøo maø chuùng ta coøn chaáp vaøo caùi “Ta”, chöøng aáy chuùng ta coøn phaûi 

baûo veä mình, baûo veä cuûa caûi, taøi saûn, uy tín, laäp tröôøng vaø ngay caû ñeán 
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lôøi noùi cuûa mình. Nhöng moät khi vaát boû ñöôïc loøng tin va øo caùi “Ta” ñoäc 

laäp vaø thöôøng coøn, chuùng ta coù theå soáng vôùi moïi ngöôøi moät caùch thoaûi 

maùi vaø an bình. 2) Ñöùc Phaät daïy: “Hieåu ñöôïc voâ ngaõ laø chìa khoùa ñi 

vaøo ñaïi giaùc, vì tin vaøo caùi “Ta” laø ñoàng nghóa vôùi voâ minh, vaø voâ minh 

laø moät trong ba loaïi phieàn naõo chính (tham, saân, si). Moät khi nhaän bieát, 

hình dung hay quan nieäm raèng chuùng ta laø moät thöïc theå, ngay laäp töùc 

chuùng ta taïo ra söï ly giaùn, phaân chia giöõa mình vaø ngöôøi cuõng nhö söï 

vaät quanh mình. Moät khi coù yù nieäm veà caùi ta, chuùng ta seõ phaûn öùng vôùi 

ngöôøi vaø söï vaät quanh mình baèng caûm tình hay aùc caûm. Ñoù laø söï nguy 

hieåm thaät söï cuûa söï tin töôûng vaøo moät caùi ta coù thaät. Chính vì vaäy maø 

söï choái boû caùi ‘Ta’ chaúng nhöõng laø chìa khoùa chaám döùt khoå ñau phieàn 

naõo, maø noù coøn laø chìa khoùa ñi vaøo cöûa ñaïi giaùc.” Haønh giaû tu Phaät 

neân quaùn “Voâ Ngaõ” trong töøng böôùc chaân ñi. Haønh giaû coù theå thoâng 

hieåu ñöôïc ba ñaëc taùnh naày qua caùch theo doõi baùm saùt caùc ñoäng taùc 

böôùc ñi vaø caùc nhaän thöùc cuûa ñoäng taùc. Khi chuyeân taâm chuù nieäm vaøo 

caùc chuyeån ñoäng naày, chuùng ta seõ thaáy vaïn höõu khôûi sinh vaø hoaïi dieät, 

vaø töø ñoù, chuùng ta seõ nhaän thöùc ñöôïc taùnh voâ thöôøng, khoå vaø voâ ngaõ 

cuûa cuûa taát caû moïi hieän töôïng höõu vi. 

 

II. Theo Giaùo Thuyeát Nhaø Phaät, Nguõ Uaån Khoâng Coù Töï Ngaõ:  

Saéc Vaø Voâ Thöôøng-Khoå-Voâ Ngaõ: Theo Phaät giaùo, saéc laø hình theå, 

nhöng thöôøng duøng theo nghóa theå chaát, coù moät vò trí trong khoâng gian, 

vaø ngaên ngaïi vôùi nhöõng hình theå khaùc. Vaäy, saéc coù theå tích, do ñoù coù 

haïn cuoäc, bò tuøy thuoäc. Saéc phaùt hieän khi hoäi ñuû nhöõng nhaân duyeân naøo 

ñoù, vaø tuøy nhöõng nhaân duyeân aáy maø truï moät thôøi gian, roài tieâu dieät 

maát. Saéc voán voâ thöôøng, leä thuoäc, hö giaû, töông ñoái, nghòch ñaûo vaø sai 

bieät. Nhö ñaõ ñeà caäp trong nhöõng chöông tröôùc, tam phaùp aán laø ba daáu 

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

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

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

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

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

theå hieåu ñöôïc sinh meänh cuûa chính mình töø ba quan ñieåm naøy vaø seõ 

thaáy chuùng choàng cheùo leân nhau nhö theá naøo. Thí duï nhö khi hieåu roõ 

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

ngaõ. Khi hieåu voâ ngaõ laø hieåu roõ Nieát baøn tòch tónh. Theo kinh Voâ Ngaõ 

Töôùng, Ñöùc Phaät daïy: “Naøy caùc Tyø Kheo, saéc khoâng phaûi laø ngaõ. Vì 
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naøy caùc Tyø Kheo, neáu saéc laø ngaõ, thì thaân naøy seõ khoâng bò beänh vaø 

chuùng ta coù theå noùi ‘öôùc mong saéc cuûa ta ñöôïc nhö vaày, öôùc mong saéc 

cuûa ta khoâng phaûi nhö vaày. Nhöng vì naøy caùc Tyø Kheo, saéc thaân khoâng 

phaûi laø Ngaõ cho neân thaân naøy bò beänh vaø chuùng ta khoâng theå noùi ‘öôùc 

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

phaûi nhö vaày. Laïi nöõa naøy caùc Tyø Kheo, caùc oâng nghó theá naøo? Saéc laø 

thöôøng hay voâ thöôøng?” Baïch Ñöùc Theá Toân: “Saéc laø voâ thöôøng.” “Caùi 

gì voâ thöôøng thì taïo khoå ñau hay laïc thuù?” Baïch Ñöùc Theá Toân: “Noù taïo 

khoå ñau.” Vaäy caùi gì voâ thöôøng, khoå ñau, chòu söï bieán hoaïi thì coù theå 

naøo suy nghó theo caùch naøy: “Caùi naøy laø cuûa toâi, caùi naøy laø töï ngaõ cuûa 

toâi, ñöôïc chaêng?” Baïch Ñöùc Theá Toân: “Khoâng theå nhö vaäy ñöôïc.” Nhö 

vaäy baèng phöông phaùp phaân tích, Ñöùc Phaät ñaõ nhìn nhaän söï hieän dieän 

cuûa khoå ñau treân ñôøi naøy. Ngaøi cho thaáy raèng luyeán aùi moïi vaät maø 

khoâng coù chaùnh kieán veà thöïc chaát cuûa chuùng laø nguyeân nhaân cuûa khoå 

ñau. Taùnh voâ thöôøng vaø bieán ñoåi voán coù saün trong baûn chaát cuûa vaïn 

höõu. Ñaây laø baûn chaát cuûa chuùng ta vaø ñaây laø chaùnh kieán. Neáu chuùng ta 

khoâng chaáp nhaän ñieàu naøy, chaéc chaén chuùng ta seõ gaëp nhieàu ñieàu xung 

ñoät maâu thuaãn vì chuùng ta khoâng theå naøo thay ñoåi ñöôïc baûn chaát cuûa 

vaïn höõu vaø keát quaû laø ‘nieàm hy voïng xa daàn khieán cho chuùng ta ñau 

khoå. Vaäy giaûi phaùp duy nhaát laø ôû choã phaûi ñieàu chænh quan ñieåm cuûa 

chính mình. 

Nguõ Uaån Khoâng Coù Töï Ngaõ: Thuyeát Voâ Ngaõ coù hai ñaëc taùnh 

chính laø phaùp voâ ngaõ vaø nhaân voâ ngaõ. Phaùp Voâ Ngaõ 

(Dharmanairatmya): Vaïn höõu khoâng coù thöïc ngaõ, khoâng coù töï tính, 

khoâng ñoäc laäp. Caùi yù nieäm cho raèng khoâng coù töï tính hay ngaõ taïo neân 

tính ñaëc thuø cuûa moãi söï vaät ñöôïc nhöõng ngöôøi theo Phaät Giaùo Ñaïi 

Thöøa khaúng ñònh laø ñaëc bieät cuûa hoï chöù khoâng phaûi cuûa Tieåu Thöøa. YÙ 

nieäm naày thaät töï nhieân vì yù nieäm veà “khoâng tính” laø mo ät trong nhöõng 

ñaëc ñieåm noåi baäc nhaát cuûa Ñaïi Thöøa, neân thaät laø töï nhieân khi caùc hoïc 

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

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

ha taùt nhaän ra raèng taát caû caùc phaùp ñeàu thoaùt ngoaøi taâm, maït na, yù 

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

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

thöôøng haèng cuûa caùi ngaõ. Noùi caùch khaùc, nguõ uaån trong con ngöôøi ñeàu 

khoâng coù töï ngaõ.  
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Thuyeát taát ñònh chæ cho lyù thuyeát coù söï quyeát ñònh cuûa ‘ñònh meänh,’ 

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

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

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

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

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

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

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

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

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

do naøy maø con ngöôøi thay ñoåi töøng giaây töøng phuùt. Theo giaùo lyù Tieåu 

Thöøa thì “Voâ Ngaõ” chæ aùp duïng cho loaøi ngöôøi, nhöng trong Phaät giaùo 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

ñoàng, vì khoâng theå naøo con ngöôøi hoaøn toaøn hieän höõu ñoäc laäp ñöôïc. 
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Neáu moïi vaät ñeàu hieän höõu tuøy thuoäc vaøo moät chuoãi nhöõng nhaân duyeân 

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

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

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

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

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

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

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

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

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

baát oån trong töông quan vôùi thôøi gian nöõa. Neáu ta coù theå tìm ñöôïc moät 

theá giôùi khoâng coù khoâng gian vaø thôøi gian, theá giôùi ñoù môùi thaät laø theá 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

veïn. 

 

III. Saùu Taø Kieán Veà Töï Ngaõ: 

Ñaïo Phaät cho raèng Giaû Ngaõ laø söï hoøa hôïp cuûa nguõ uaån, chöù khoâng 

coù thöïc theå (voâ thöôøng, vaø voâ ngaõ). Töï ngaõ laø caùi gì? Laøm sao maø töï 

ngaõ cuûa ngöôøi naøy laïi coù theå lôùn hôn töï ngaõ cuûa ngöôøi khaùc? Vaø taïi sao 
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con ngöôøi laïi quaù deã daøng chaáp nhaän vaø khoâng caûm thaáy aân haän gì khi 

töï xem mình coù caùi töï ngaõ vaø thaäm chí coøn tuyeân boá ra ñieàu naøy nöõa? 

Töø "töï ngaõ" laø moät trong nhöõng töø ngöõ La Tinh coù veû nhö ñaõ rôi xuoáng 

chuùng ta töø treân cao ñoä vaø laøm cho chuùng ta choaùng vaùng. Coù moät thôøi 

"töï ngaõ" chæ coù nghóa bình thöôøng laø "caùi toâi." Tuy vaäy, neáu noùi "toâi coù 

caùi toâi lôùn" hay "anh ta coù caùi toâi yeáu" thì khoâng coù nghóa gì caû. Nhö 

vaäy "toâi" laø gì? Chuùng ta nhaän noù nhö moät aân hueä, cho pheùp noù löôùt 

qua löôõi mình raát thöôøng xuyeân maø khoâng do döï ngaïi nguøng gì caû. Tuy 

nhieân, ñoái vôùi haønh giaû tu Thieàn, chuùng ta ñaëc bieät chuù taâm ñeán noù moät 

caùch ñaëc bieät sau moät thôøi gian tu taäp thieàn ñònh. Vôùi vaøi hoâm tónh löï 

vôùi taâm hoàn bình laëng, vaø baây giôø "caùi toâi" ñeán laáp ñaày vaøo caùc cuoäc 

ñaøm thoaïi cuûa chuùng ta. Ñeå kinh nghieäm söùc maïnh cuûa "caùi toâi" aáy, 

chuùng ta coù theå taäp daønh moät vaøi giôø hoaëc moät ngaøy söû duïng töø "toâi" 

caøng ít caøng toát, thaäm chí khoâng duøng ñeán noù caøng toát. Mình caûm thaáy 

nhö mình ñang töø boû moät söï nghieän ngaäp naøo ñoù. Haønh giaû tu Thieàn 

neân luoân nhôù raèng caùi toâi noù nguy hieåm ñoái vôùi ngöôøi bình thöôøng ñeán 

ñoä hoï saün saøng gieát haïi laãn nhau, thaäm chí huûy hoaïi baûn thaân, ñeå baûo 

veä söï toàn taïi cuûa noù. Nhöng vaán ñeà "Ta laø ai?" laïi laø moät trong nhöõng 

coâng aùn quan troïng ñoái vôùi haønh giaû tu Thieàn. Trong Baïch AÅn Thieàn 

Toïa Tuïng, Thieàn sö Baïch AÅn noùi raèng nguyeân nhaân cuûa ñôøi soáng voâ 

minh vaø khoå ñau laø voïng töôûng sai laàm veà töï ngaõ bôûi vì chuùng ta ñang 

ñoùn nhaän moät thöù gì ñoù maø chuùng ta chöa hieåu roõ veà noù, töø ñoù chuùng ta 

cho raèng mình ñang thieáu thoán, trong khi thöïc ra mình voán coù moät kho 

taøng giaøu coù. AÛo töôûng veà töï ngaõ cuõng laø aûo töôûng veà söï ngheøo tuùng 

veà taâm linh. AÛo töôûng raèng "toâi" laø caùi gì ñoù quan troïng hôn taát caû 

nhöõng gì ñang hieän höõu. Taïi sao laïi theo ñuoåi moät muïc tieâu chöa roõ 

raøng ñeå gaït boû ñi kho baùu voán coù cuûa mình. Theo Kinh Trung Boä, coù 

saùu loaïi taø kieán veà töï ngaõ. Thöù nhaát laø Ta coù töï ngaõ. Ñaây laø quan ñieåm 

cuûa ngoaïi ñaïo thöôøng kieán, chuû tröông töï ngaõ thöôøng hieän höõu trong 

moïi thôøi gian. Thöù nhì laø Ta khoâng coù töï ngaõ. Ñaây laø quan ñieåm cuûa 

caùc vò ñoaïn kieán, chuû tröông söï ñoaïn dieät töï ngaõ cuûa loaøi höõu tình. Thöù 

ba laø do töï ngaõ, ta töôûng tri töï ngaõ. Thöù tö laø do töï ngaõ, ta töôûng tri 

khoâng coù töï ngaõ. Thöù naêm laø do khoâng coù töï ngaõ, ta töôûng tri töï ngaõ. 

Thöù saùu laø chính töï ngaõ naøy cuûa ta noùi, caûm thaáy, thoï laõnh nôi naøy nôi 

kia quaû baùo thieän aùc, chính töï ngaõ naøy cuûa ta thöôøng haèng, kieân coá, 

tröôøng cöûu, baát bieán, toàn taïi vónh vieãn. Ñaây laø quan ñieåm cuûa caùc vò 

thöôøng kieán, chuû tröông töï ngaõ naøy chòu nghieäp quaû thieän aùc trong 
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caûnh giôùi, sinh thuù, thai loaïi naøy hay khaùc. Ngaõ naøy laø thöùc maø caùc vò 

aáy xem nhö thöôøng haèng, vónh cöûu, baát bieán, nhö theá giôùi, maët trôøi, maët 

traêng, quaû ñaát, vaân vaân. 

 

IV. Thuyeát Voâ Ngaõ Trong Giaùo Thuyeát Nhaø Phaät & Thuyeát Taát 

Ñònh Cuûa Ngoïai Giaùo:  

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

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

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

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

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

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

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

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

keát hôïp, cuõng khoâng coù töï ngaõ vónh cöõu. Con ngöôøi thay ñoåi töøng giaây 

töøng phuùt. Theo giaùo lyù Tieåu Thöøa thì “Voâ Ngaõ” chæ aùp duïng cho loaøi 

ngöôøi, nhöng trong Phaät giaùo Ñaïi Thöøa thì vaïn höõu ñeàu voâ ngaõ. 

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät 

giaùo, Ñöùc Phaät xem theá giôùi naày laø theá giôùi cuûa khoå ñau, vaø Ngaøi ñaõ 

daïy nhöõng phöông phaùp ñoái trò noù. Vaäy caùi gì ñaõ laøm theá giôùi naày trôû 

thaønh khoå ñau? Lyù do ñaàu tieân nhö Ñöùc Phaät ñaõ daïy, laø caùc phaùp ñeàu 

voâ ngaõ, nghóa laø vaïn vaät, höõu tình hay voâ tình, taát caû ñeàu khoâng coù caùi 

maø chuùng ta coù theå goïi laø baûn ngaõ hay thöïc theå. Chuùng ta thöû khaûo saùt 

con ngöôøi. Moät ngöôøi khoâng theå xem tinh thaàn hay hoàn cuûa y laø moät 

thöïc ngaõ. Y hieän höõu nhöng khoâng theå naøo naém ñöôïc caùi thöïc theå cuûa 

y, khoâng theå tìm thaáy ñöôïc tinh thaàn cuûa y, bôûi vì söï hieän höõu cuûa con 

ngöôøi khoâng gì ngoaøi caùi ‘hieän höõu tuøy thuoäc vaøo moät chuoãi nhaân 

duyeân.’ Moïi vaät hieän höõu ñeàu laø vì nhaân duyeân, vaø noù seõ tan bieán khi 

nhöõng taùc duïng cuûa chuoãi nhaân duyeân aáy chaám döùt. Nhöõng laøn soùng 

treân maët nöôùc quaû laø hieän höõu, nhöng coù theå goïi moãi laøn soùng ñeàu coù 

töï ngaõ hay khoâng? Soùng chæ hieän höõu khi coù gioù lay ñoäng. Moãi laøn 

soùng ñeàu coù rieâng ñaëc tính tuøy theo söï phoái hôïp cuûa nhöõng nhaân 

duyeân, cöôøng ñoä cuûa gioù vaø nhöõng chuyeån ñoäng, phöông höôùng cuûa 

gioù, vaân vaân. Nhöng khi nhöõng taùc duïng cuûa nhöõng nhaân duyeân ñoù 

chaám döùt, soùng seõ khoâng coøn nöõa. Cuõng vaäy, khoâng theå naøo coù caùi ngaõ 

bieät laäp vôùi nhaân duyeân ñöôïc. Khi con ngöôøi coøn laø moät hieän höõu tuøy 

thuoäc moät chuoãi nhaân duyeân thì, neáu y coá gaéng trì giöõ laáy chính mình 
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vaø nhìn moïi vaät quanh mình töø quan ñieåm ñoäc toân ngaõ laø moät ñieàu thaät 

voâ lyù. Moïi ngöôøi phaûi töø boû caùi ngaõ cuûa mình, coá gaéng giuùp ñôõ keû khaùc 

vaø phaûi nhaän höùc caùi hieän höõu coäng ñoàng, vì khoâng theå naøo con ngöôøi 

hoaøn toaøn hieän höõu ñoäc laäp ñöôïc. Neáu moïi vaät ñeàu hieän höõu tuøy thuoäc 

vaøo moät chuoãi nhöõng nhaân duyeân thì caùi hieän höõu ñoù cuõng chæ laø tuøy 

thuoäc ñieàu kieän maø thoâi; khoâng coù moät vaät chaát naøo trong vuõ truï naày 

coù theå tröôøng toàn hay töï taïi. Do ñoù Ñöùc Phaät daïy raèng voâ ngaõ laø yeáu 

tính cuûa vaïn vaät, vaø töø ñoù, ñöa ñeán moät lyù thuyeát nöõa laø vaïn vaät ñeàu 

voâ thöôøng, laø ñieàu khoâng theå traùnh. Haàu heát moïi ngöôøi ñeàu doác heát 

naêng löïc vaøo vieäc gìn giöõ söï hieän höõu cuûa mình vaø nhöõng tö höõu cuûa 

hoï. Nhöng thöïc ra, khoâng theå naøo tìm ñöôïc trung taâm hieän höõu cuûa noù, 

cuõng khoâng theå naøo giöõ noù ñôøi ñôøi ñöôïc. Khoâng vaät naøo laø khoâng bieán 

chuyeån, ngay caû trong moät saùt na. Khoâng nhöõng noù baát oån trong töông 

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

nöõa. Neáu ta coù theå tìm ñöôïc moät theá giôùi khoâng coù khoâng gian vaø thôøi 

gian, theá giôùi ñoù môùi thaät laø theá giôùi töï do chaân thaät, töùc laø Nieát Baøn. 

Neáu nhö nhöõng nhaø vaät lyù hieän ñaïi xaùc nhaän, khoâng gian laø moät trong 

nhöõng soá löôïng bieán ñoåi vaø thôøi gian laø töông ñoái thì theá giôùi cuûa 

khoâng gian thôøi gian naày laø caùi nguïc tuø maø chuùng ta khoâng theå naøo 

thoaùt ra ñöôïc, töùc laø chuùng ta ñaõ bò troùi buoäc trong voøng nhaân quaû roài 

vaäy. Khi naøo con ngöôøi chöa tìm ñöôïc caùi theá giôùi khoâng bò haïn cuoäc 

bôûi thôøi gian vaø khoâng gian, con ngöôøi vaãn phaûi laø moät taïo vaät khoå 

ñau. Xaùc nhaän raèng con ngöôøi coù theå ñaït ñöôïc caûnh giôùi ñoù, caûnh giôùi 

khoâng bò haïn cuoäc bôûi thôøi gian vaø khoâng gian laø söù meänh cuûa Phaät 

Giaùo. Leõ dó nhieân khoâng coù gì coù theå ñöôïc xem nhö laø khoâng gian voâ 

haïn vaø thôøi gian voâ cuøng. Ngay caû vaät lyù hoïc ngaøy nay cuõng nhìn nhaän 

caùi voâ taän cuûa thôøi gian vaø khoâng gian. Tuy nhieân, Ñöùc Phaät ñaõ xöôùng 

thuyeát veà lyù töôûng Nieát Baøn hay tòch dieät, theo nguyeân taéc voâ thöôøng 

vaø voâ ngaõ. Nieát Baøn coù nghóa laø huûy dieät sinh töû, huûy dieät theá giôùi duïc 

voïng, huûy dieät nhöõng ñieàu kieän thôøi gian vaø khoâng gian. Sau heát, Nieát 

Baøn coù nghóa laø caûnh giôùi cuûa giaûi thoaùt vieân maõn. Voâ ngaõ hay khoâng 

coù söï baát bieán, voâ thöôøng hay khoâng coù söï tröôøng toàn laø traïng huoáng 

thaät söï cuûa söï hieän höõu cuûa chuùng ta. Nieát Baøn theo nghóa tieâu cöïc laø 

huûy dieät, nhöng theo nghóa tích cöïc laø troøn ñaày, laø lyù töôûng cuûa chuùng 

ta, aáy laø söï giaûi thoaùt troïn veïn. 
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V. Thaân-Taâm-Caûnh Voâ Ngaõ: 

Ñaïo Phaät daïy raèng con ngöôøi ñöôïc naêm yeáu toá  keát hôïp neân, goïi laø 

nguõ uaån: vaät chaát, caûm giaùc, tö töôûng, haønh nghieäp vaø nhaän thöùc. Neáu 

vaät chaát laø do töù ñaïi caáu thaønh, troáng roãng, khoâng coù thöïc chaát thì con 

ngöôøi, do nguõ uaån keát hôïp, cuõng khoâng coù töï ngaõ vónh cöõu, hay moät 

chuû theå baát bieán. Con ngöôøi thay ñoåi töøng giaây töøng phuùt, cuõng traûi qua 

saùt na voâ thöôøng vaø nhaát kyø voâ thöôøng. Nhôø nhìn saâu vaøo nguõ uaån cho 

neân thaáy “Nguõ aám voâ ngaõ, sinh dieät bieán ñoåi, hö nguïy khoâng chuû” vaø 

ñaùnh tan ñöôïc aûo giaùc cho raèng thaân naày laø moät baûn ngaõ vónh cöõu. Voâ 

Ngaõ Quaùn laø moät ñeà taøi thieàn quaùn quan troïng vaøo baäc nhaát cuûa ñaïo 

Phaät. Nhôø Voâ Ngaõ Quaùn maø haønh giaû thaùo tung ñöôïc bieân giôùi giöõa 

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

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

vieät ñöôïc sinh töû. Chöõ Anatman trong Phaïn ngöõ coù nghóa laø voâ nhaân 

tính, khoâng coù thöïc chaát hay voâ ngaõ. Thuyeát Voâ Ngaõ coù hai ñaëc taùnh 

chính laø phaùp voâ ngaõ vaø nhaân voâ ngaõ. Ñoâi khi giaùo lyù “voâ ngaõ” gaây ra 

boái roái vaø hieåu laàm. Baát cöù luùc naøo chuùng ta noùi “Toâi ñang noùi”, hay 

“Toâi ñang ñi”, vaân vaân. Nhö vaäy laøm sao chuùng ta coù theå choái boû thöïc 

teá cuûa caùi “Ta”? Phaät töû chôn thuaàn neân luoân nhôù raèng Ñöùc Phaät khoâng 

baûo chuùng ta choái boû vieäc xöng hoâ “Ta” hay “Toâi”. Chính Ñöùc Phaät 

coøn phaûi duøng moät töø naøo ñoù ñeå xöng hoâ, nhö töø “Nhö Lai” chaúng haïn, 

khoâng caàn bieát töø naøy coù nghóa gì, noù vaãn laø moät töø hay moät danh 

xöng. Khi Ñöùc Phaät daïy veà “Voâ ngaõ”, Ngaøi nhaán maïnh ñeán söï töø boû 

moät yù nieäm cho raèng “Toâi” laø moät thöïc theå thöôøng haèng vaø khoâng thay 

ñoåi. Ngaøi noùi naêm uaån (saéc, thoï, töôûng, haønh vaø thöùc) khoâng phaûi laø 

caùi “Ta”, vaø khoâng coù caùi “Ta” naøo ñöôïc tìm thaáy trong naêm uaån naøy 

caû. Söï phuû nhaän cuûa Ñöùc Phaät coù nghóa laø söï phuû nhaän moät nieàm tin coù 

moät thöïc theå coù thaät, ñoäc laäp vaø thöôøng coøn ñöôïc ngöôøi ta goïi laø “Ta” 

vì moät thöïc theå nhö vaäy phaûi ñoäc laäp, phaûi thöôøng coøn, khoâng bieán ñoåi, 

khoâng hoaùn chuyeån, nhöng moät thöïc theå nhö vaäy hay moät caùi “Ta” nhö 

theá khoâng theå tìm thaáy ôû ñaâu ñöôïc. Khi Ñöùc Phaät ñöa ra khaùi nieäm veà 

“Voâ ngaõ,” Ngaøi ñaõ laøm ñaûo loän khoâng bieát bao nhieâu quan nieäm veà vuõ 

truï vaø nhaân sinh. Ñöùc Phaät ñaõ giaùng moät ñoøn lôùn treân yù nieäm phoå bieán 

vaø kieân coá nhaát cuûa loaøi ngöôøi thôøi ñoù: yù nieäm veà söï toàn taïi cuûa caùi 

“ngaõ” thöôøng coøn. Nhöõng ai thaáu hieåu ñöôïc voâ ngaõ ñeàu bieát raèng noù 

ñöôïc ñöa ra ñeå ñaùnh ñoå yù nieäm veà “ngaõ” chöù khoâng phaûi laø moät ñoà aùn 

môùi cuûa thöïc taïi. Khaùi nieäm “Voâ ngaõ” laø phöông tieän, chöù khoâng phaûi 
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laø cöùu caùnh. Neáu noù trôû thaønh moät yù nieäm thì noù cuõng caàn ñöôïc phaù vôõ 

nhö bao nhieâu yù nieäm khaùc. 

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

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

Thaân voâ ngaõ laø thaân naày hö huyeãn khoâng töï chuû, ta chaúng theå laøm cho 

noù treû maõi, khoâng giaø cheát. Duø cho baäc thieân tieân cuõng chæ löu truï ñöôïc 

saéc thaân trong moät thôøi haïn naøo thoâi. Thöù nhì laø Taâm voâ ngaõ, chæ cho 

taâm hö voïng cuûa chuùng sanh khoâng coù töï theå; nhö taâm tham nhieãm, 

nieäm buoàn vui thöông giaän thoaït ñeán roài tan, khoâng coù chi laø chaân thaät. 

Thöù ba laø Caûnh voâ ngaõ laø caûnh giôùi xung quanh ta nhö huyeãn moäng, noù 

khoâng töï chuû ñöôïc, vaø bò söï sanh dieät chi phoái. Ñoâ thò ñoåi ra goø hoang, 

ruoäng daâu hoùa thaønh bieån caû, vaïn vaät luoân luoân bieán chuyeån trong töøng 

giaây phuùt, caûnh naày aån maát, caûnh khaùc hieän leân.  

Ñöùc Phaät ñaõ duøng caùch phaân tích sau ñaây ñeå chöùng minh raèng caùi 

“Ta” chaúng bao giôø tìm thaáy ñöôïc ôû thaân hay trong ta âm: Noùi veà Thaân 

thì caùi Thaân khoâng phaûi laø caùi “Ta”, vì neáu thaân laø caùi “Ta” thì caùi 

“Ta” phaûi thöôøng coøn, khoâng thay ñoåi, khoâng taøn taï, khoâng hö hoaïi vaø 

khoâng cheát choùc, cho neân thaân khoâng theå laø caùi “Ta” ñöôïc. Caùi “Ta” 

khoâng coù caùi thaân theo nghóa khi noùi “Ta” coù moät caùi xe, moät caùi maùy 

truyeàn hình vì caùi “Ta” khoâng kieåm soaùt ñöôïc caùi thaân. Thaân ñau yeáu, 

meät moûi, giaù nua ngöôïc laïi nhöõng ñieàu mình mong muoán. Beà ngoaøi cuûa 

caùi thaân nhieàu khi khoâng theo nhöõng öôùc muoán cuûa mình. Cho neân 

khoâng theå naøo cho raèng caùi “Ta” coù caùi thaân. Caùi “Ta” khoâng ôû trong 

thaân. Neáu ta tìm töø ñaàu ñeán chaân, chuùng ta khoâng theå tìm ra choã naøo laø 

caùi “Ta”. Caùi “Ta” khoâng ôû trong xöông, trong maùu, trong tuûy, trong 

toùc hay nöôùc boït. Caùi “Ta” khoâng theå tìm thaáy baát cöù nôi naøo trong 

thaân. Caùi “Ta” khoâng ôû trong thaân. Neáu ta tìm töø ñaàu ñeán chaân, chuùng 

ta khoâng theå tìm ra choã naøo laø caùi “Ta”. Caùi “Ta” khoâng ô û trong xöông, 

trong maùu, trong tuûy, trong toùc hay nöôùc boït. Caùi “Ta” khoâng theå tìm 

thaáy baát cöù nôi naøo trong thaân. Thaân khoâng ôû trong caùi “Ta”. Neáu thaân 

ôû trong caùi “Ta”, caùi “Ta” phaûi ñöôïc tìm thaáy rieâng reõ vôùi thaân vaø taâm, 

nhöng caùi “Ta” chaúng ñöôïc tìm thaáy ôû ñaâu caû. Noùi veà Taâm thì caùi Taâm 

khoâng phaûi laø caùi “Ta” vì leõ noù gioáng nhö taâm, taâm thay ñoåi khoâng 

ngöøng vaø luoân luoân laêng xaêng nhö con vöôïn. Taâm luùc vui luùc buoàn. 

Cho neân taâm khoâng phaûi laø caùi “Ta” vì noù luoân thay ñoåi. Caùi “Ta” 

khoâng sôû höõu caùi taâm vì taâm höùng thuù hay thaát voïng  traùi vôùi nhöõng 

ñieàu chuùng ta mong muoán. Maëc duø chuùng ta bieát moät soá tö töôûng laø 
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thieän vaø moät soá laø baát thieän, nhöng taâm cöù chaïy theo nhöõng tö töôûng 

baát thieän vaø laïnh luøng vôùi nhöõng tö töôûng thieän. Cho neân caùi “Ta” 

khoâng sôû höõu taâm vì taâm haønh ñoäng hoaøn toaøn ñoäc laäp vaø khoâng dính 

líu gì ñeán caùi “Ta”. Caùi “Ta” khoâng ôû trong taâm. Duø chuùng ta caån thaän 

tìm kieám trong taâm, duø chuùng ta heát söùc coá gaéng tìm trong tình caûm, tö 

töôûng vaø sôû thích, chuùng ta cuõng khoâng tìm thaáy ñaâu caùi “Ta” ôû trong 

taâm hay trong nhöõng traïng thaùi tinh thaàn. Taâm cuõng khoâng hieän höõu ôû 

trong caùi “Ta” vì caùi “Ta” neáu noù hieän höõu noù hieän höõu rieâng reõ vôùi 

taâm vaø thaân, nhöng caùi “Ta” nhö theá chaúng theå tìm thaáy ôû choã naøo. 

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

coøn phaûi baûo veä mình, baûo veä cuûa caûi, taøi saûn, uy tín, laäp tröôøng vaø 

ngay caû ñeán lôøi noùi cuûa mình. Nhöng moät khi vaát boû ñöôïc loøng tin vaøo 

caùi “Ta” ñoäc laäp vaø thöôøng coøn, chuùng ta coù theå soáng vôùi moïi ngöôøi 

moät caùch thoaûi maùi vaø an bình. Ñöùc Pha ät daïy: “Hieåu ñöôïc voâ ngaõ laø 

chìa khoùa ñi vaøo ñaïi giaùc, vì tin vaøo caùi “Ta” laø ñoàng nghóa vôùi voâ 

minh, vaø voâ minh laø moät trong ba loaïi phieàn naõo chính (tham, saân, si). 

Moät khi nhaän bieát, hình dung hay quan nieäm raèng chuùng ta laø moät thöïc 

theå, ngay laäp töùc chuùng ta taïo ra söï ly giaùn, phaân chia giöõa mình vaø 

ngöôøi cuõng nhö söï vaät quanh mình. Moät khi coù yù nieäm veà caùi ta, chuùng 

ta seõ phaûn öùng vôùi ngöôøi vaø söï vaät quanh mình baèng caûm tình hay aùc 

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

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

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

giaùc.” Haønh giaû neân quaùn “Voâ Ngaõ” trong töøng böôùc chaân ñi: Haønh giaû 

coù theå thoâng hieåu ñöôïc ba ñaëc taùnh naày qua caùch theo doõi baùm saùt caùc 

ñoäng taùc böôùc ñi vaø caùc nhaän thöùc cuûa ñoäng taùc. Khi chuyeân taâm chuù 

nieäm vaøo caùc chuyeån ñoäng naày, chuùng ta seõ thaáy vaïn höõu khôûi sinh vaø 

hoaïi dieät, vaø töø ñoù, chuùng ta seõ nhaän thöùc ñöôïc taùnh voâ thöôøng, khoå vaø 

voâ ngaõ cuûa cuûa taát caû moïi hieän töôïng höõu vi. Quaùn baûn chaát voâ ngaõ 

cuûa vaïn höõu: Ñeå thoâng trieät baûn chaát voâ ngaõ cuûa vaïn höõu, haønh giaû caàn 

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

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

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

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

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

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

cuûa söï vaät vaø khoâng bò söï vaät loâi keùo raøng buoäc. Ñaïo Phaät daïy raèng 
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con ngöôøi ñöôïc naêm yeáu toá  keát hôïp neân, goïi laø nguõ uaån: vaät chaát, caûm 

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

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

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

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

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

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

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

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

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

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

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

 

VI. Chö Phaùp Voâ Ngaõ-Vaïn Phaùp Duy Thöùc: 

Chö Phaùp Voâ Ngaõ: Moïi phaùp ñeàu khoâng coù thöïc ngaõ, taát caû ñeàu 

phaûi leä thuoäc vaøo luaät nhaân quaû. Vaïn höõu khoâng coù thöïc ngaõ, khoâng coù 

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

taïo neân tính ñaëc thuø cuûa moãi söï vaät ñöôïc nhöõng ngöôøi theo Phaät Giaùo 

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

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

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

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

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

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

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

nghóa cuûa “Phaùp Voâ Ngaõ.” Voâ Ngaõ laø moät trong taùm ñaëc taùnh cuûa giaùc 

ngoä trong Thieàn. Coù leõ khía caïnh ñaùng chuù yù nhaát cuûa kinh nghieäm 

Thieàn laø ôû choã noù khoâng coù daáu veát nhaân ngaõ. Trong söï chöùng ngoä cuûa 

Phaät giaùo, khoâng heà coù chuùt dính daùng vôùi nhöõng quan heä vaø xuùc caûm 

caù nhaân baèng nhöõng töø ngöõ thoâng dieãn döïa treân moät heä thoáng höõu haïn 

cuûa tö töôûng; thöïc tình, chaúng lieân quan gì vôùi chính kinh nghieäm. Duø ôû 

ñaâu ñi nöõa, thì söï chöùng ngoä hoaøn toaøn mang tính caùch voâ ngaõ, hay 

ñuùng hôn, trí naêng toái thöôïng. Khoâng nhöõng söïï chöùng ngoä chæ laø moät 

bieán coá bình thöôøng, nhaït nheõo, maø caùi cô duyeân kích phaùt nhö cuõng 

voâ vò vaø thieáu haún caûm giaùc sieâu nhieân. Söï chöùng ngoä ñöôïc kinh 

nghieäm ngay trong moïi bieán coá bình sinh. Noù khoâng xuaát hieän nhö moät 

hieän töôïng phi thöôøng maø ngöôøi ta thaáy ghi cheùp trong caùc taùc phaåm 
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thaàn bí cuûa Thieân Chuùa giaùo. Khi söï buøng vôõ cuûa taâm trí baïn ñaõ ñeán 

luùc chín muøi, ngöôøi ta naém tay baïn, voå vai baïn, mang cho moät cheùn traø, 

gaây moät chuù yù taàm thöôøng nhaát, hay ñoïc moät ñoaïn kinh, moät baøi thô, 

baïn chöùng ngoä töùc khaéc. ÔÛ ñaây chaúng coù tieáng goïi cuûa Thaùnh linh, 

chaúng coù söï sung maõn cuûa Thaùnh suûng, chaúng coù aùnh saùng vinh danh 

naøo heát. Vaø ôû ñaây chaúng chuùt saéc maøu loäng laãy; taát caû ñeàu xaùm xòt, 

khoâng moät chuùt aán töôïng, khoâng moät chuùt quyeán ruõ. 

Vaïn Phaùp Duy Thöùc: Thöùc hay taâm laø goác cuûa muoân phaùp. Trong 

Taâm Ñòa Quaùn Kinh, Ñöùc Phaät daïy: “Trong Phaät phaùp, laáy taâm laøm 

chuû. Taát caû caùc phaùp ñeàu do taâm sanh.” Taâm taïo ra chö Phaät, taâm taïo 

thieân ñöôøng, taâm taïo ñòa nguïc. Taâm laø ñoäng löïc chính laøm cho ta sung 

söôùng hay ñau khoå, vui hay buoàn, traàm luaân hay giaûi thoaùt. Taâm laø moät 

teân khaùc cuûa A Laïi Da Thöùc (vì noù tích taäp haït gioáng cuûa chö phaùp 

hoaëc huaân taäp caùc haït gioáng töø chuûng töû chuûng phaùp maø noù huaân taäp). 

Khoâng gioáng nhö xaùc thaân vaät chaát, caùi taâm laø phi vaät chaát. Chuùng ta 

nhaän thöùc ñöôïc nhöõng tö töôûng vaø caûm nghó cuûa chuùng ta cuøng nhieàu 

ñieàu khaùc baèng tröïc giaùc, vaø chuùng ta keát luaän söï hieän höõu cuûa chuùng 

baèng pheùp loaïi suy. Thieàn Sö Suøng Sôn Haïnh Nguyeän vieát trong quyeån 

'Caû Theá Giôùi Laø Moät Ñoùa Hoa': Moät hoâm, nghe tieáng chuoâng chuøa 

ngaân vang, ñöùc Phaät hoûi ñeä töû A Nan: "Tieáng chuoâng töø ñaâu ñeán?" A 

Nan ñaùp: "Töø caùi chuoâng." Ñöùc Phaät noùi: "Caùi chuoâng sao? Nhöng neáu 

khoâng coù caùi duøi, laøm sao coù tieáng chuoâng?" A Nan voäi vaõ söûa laïi: "Töø 

caùi duøi, töø caùi duøi maø ra!" Ñöùc Phaät noùi: "Töø caùi duøi sao? Neáu khoâng 

coù khoâng khí, laøm sao tieáng chuoâng voïng tôùi ñaây ñöôïc?" A Nan thöa: 

"Vaâng, taát nhieân nhö theá. Tieáng chuoâng töø khoâng khí maø ra!" Ñöùc Phaät 

hoûi: "Töø khoâng khí sao? Nhöng neáu khoâng coù loã tai con, con khoâng theå 

naøo nghe ñöôïc tieáng chuoâng." A Nan noùi: "Vaâng, ñuùng theá. Con caàn 

caùi tai ñeå nghe. Nhö vaäy, tieáng chuoâng töø tai ñeä töû maø ra." Ñöùc Phaät 

noùi: "Töø tai con sao? Neáu con khoâng coù yù thöùc, laøm sao con nhaän ra 

tieáng chuoâng?" A Nan noùi: "Vaâng, chính yù thöùc cuûa con taïo ra tieáng 

chuoâng." Ñöùc Phaät noùi: "YÙ thöùc cuûa con sao? Vaäy thì, hôõi A Nan, neáu 

khoâng coù taâm thöùc, laøm sao con nghe ñöôïc tieáng chuoâng?" Tieáng 

chuoâng chæ ñöôïc taïo thaønh töø taâm thöùc maø thoâi. 
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VII.Thoâng Hieåu Thuyeát Voâ Ngaõ Seõ Giuùp Giaûm Thieåu Raát Nhieàu 

Chöôùng Ngaïi Trong Tu Taäp: 

Chaùnh Kieán Veà Baûn Chaát Voâ Ngaõ-Voâ Thöôøng Cuûa Vaïn Höõu 

Giuùp Haønh Giaû Ñaåy Qua Moät Beân Nhöõng Chöôùng Ngaïi Ñeå Tieán 

Böôùc Treân Ñöôøng Tu: Ngöôøi coù chaùnh kieán luoân thaáy vaø hieåu chaân 

thieät nghóa cuûa voâ ngaõ vaø voâ thöôøng trong giaùo thuyeát nhaø Phaät. Trong 

Phaät giaùo, caùi ñöôïc goïi laø “ngaõ” aáy chæ laø moät khaùi nieäm ñöôïc döïng 

leân, kyø thaät moãi caù nhaân ñeàu laø söï keát hôïp cuûa caùc uaån luoân thay ñoåi. 

Trong khi ñoù, voâ ngaõ coù nghóa laø khoâng coù söï hieän höõu cuûa caùi töï ngaõ 

tröôøng toàn. Thaân naày chæ laø söï keát hôïp cuûa nguõ uaån. Nguõ uaån chæ hieän 

höõu khi coù ñaày ñuû nhôn duyeân maø thoâi. Noùi veà voâ thöôøng, voâ thöôøng 

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

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

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

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

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

trong ñònh luaät voâ thöôøng. Voâ thöôøng laø neùt caên baûn trong giaùo lyù nhaø 

Phaät: Soáng, thay ñoåi vaø cheát (thay ñoåi lieân tuïc trong töøng phuùt giaây). 

Voâ ngaõ laø moät trong ba ñaëc tính maø Ñöùc Phaät ñaõ daïy aùp duïng cho 

taát caû phaùp höõu vi, hai ñaëc tính khaùc laø voâ thöôøng vaø khoå ñau hay baát 

toaïi. Giaùo phaùp naøy traùi ngöôïc vôùi giaùo phaùp cuûa Baø La Moân vaøo thôøi 

Ñöùc Phaät coøn taïi theá. Truyeàn thoáng Baø La Moân daïy raèng coát loõi cuûa 

moïi ngöôøi laø caùi “thöôøng ngaõ” hay caùi ngaõ vónh haèng khoâng thay ñoåi. 

Ngöôïc laïi, Ñöùc Phaät laïi tuyeân boá raèng caùi ñöôïc goïi laø “ngaõ” aáy chæ laø 

moät khaùi nieäm ñöôïc döïng leân, kyø thaät moãi caù nhaân ñeàu laø söï keát hôïp 

cuûa caùc uaån luoân thay ñoåi. Voâ ngaõ coøn coù nghóa laø khoâng coù söï hieän 

höõu cuûa caùi töï ngaõ tröôøng toàn. Thaân naày chæ laø söï keát hôïp cuûa nguõ uaån. 

Nguõ uaån chæ hieän höõu khi coù ñaày ñuû nhôn duyeân maø thoâi.  

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

ngaõ. Ñoâi khi giaùo lyù “voâ ngaõ” gaây ra boái roái vaø hieåu laàm. Baát cöù luùc 

naøo chuùng ta noùi “Toâi ñang noùi”, hay “Toâi ñang ñi”, vaân vaân. Nhö vaäy 

laøm sao chuùng ta coù theå choái boû thö ïc teá cuûa caùi “Ta”? Phaät töû chôn 

thuaàn neân luoân nhôù raèng Ñöùc Phaät khoâng baûo chuùng ta choái boû vieäc 

xöng hoâ “Ta” hay “Toâi”. Chính Ñöùc Phaät coøn phaûi duøng moät töø naøo ñoù 

ñeå xöng hoâ, nhö töø “Nhö Lai” chaúng haïn, khoâng caàn bieát töø naøy coù 

nghóa gì, noù vaãn laø moät töø hay moät danh xöng. Khi Ñöùc Phaät daïy veà 

“Voâ ngaõ”, Ngaøi nhaán maïnh ñeán söï töø boû moät yù nieäm cho raèng “Toâi” laø 
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moät thöïc theå thöôøng haèng vaø khoâng thay ñoåi. Ngaøi noùi naêm uaån (saéc, 

thoï, töôûng, haønh vaø thöùc) khoâng phaûi laø caùi “Ta”, vaø khoâng coù caùi “Ta” 

naøo ñöôïc tìm thaáy trong naêm uaån naøy caû. Söï phuû nhaän cuûa Ñöùc Phaät coù 

nghóa laø söï phuû nhaän moät nieàm tin coù moät thöïc theå coù thaät, ñoäc laäp vaø 

thöôøng coøn ñöôïc ngöôøi ta goïi laø “Ta” vì moät thöïc theå nhö vaäy phaûi ñoäc 

laäp, phaûi thöôøng coøn, khoâng bieán ñoåi, khoâng hoaùn chuyeån, nhöng moät 

thöïc theå nhö vaäy hay moät caùi “Ta” nhö theá khoâng theå tìm thaáy ôû ñaâu 

ñöôïc. Khi Ñöùc Phaät ñöa ra khaùi nieäm veà “Voâ ngaõ,” Ngaøi ñaõ laøm ñaûo 

loän khoâng bieát bao nhieâu quan nieäm veà vuõ truï vaø nhaân sinh. Ñöùc Phaät 

ñaõ giaùng moät ñoøn lôùn treân yù nieäm phoå bieán vaø kieân coá nhaát cuûa loaøi 

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

thaáu hieåu ñöôïc voâ ngaõ ñeàu bieát raèng noù ñöôïc ñöa ra ñeå ñaùnh ñoå yù 

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

nieäm “Voâ ngaõ” laø phöông tieän, chöù khoâng phaûi la ø cöùu caùnh. Neáu noù trôû 

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

khaùc. 

Haønh giaû neân luoân nhôù raèng Thaân-Taâm-Caûnh ñeàu voâ ngaõ. Chö 

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

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

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

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

moät thôøi haïn naøo thoâi. Taâm voâ ngaõ, chæ cho taâm hö voïng cuûa chuùng 

sanh khoâng coù töï theå; nhö taâm tham nhieãm, nieäm buoàn vui thöông giaän 

thoaït ñeán roài tan, khoâng coù chi laø chaân thaät. Caûnh voâ ngaõ laø caûnh giôùi 

xung quanh ta nhö huyeãn moäng, noù khoâng töï chuû ñöôïc, vaø bò söï sanh 

dieät chi phoái. Ñoâ thò ñoåi ra goø hoang, ruoäng daâu hoùa thaønh bieån caû, vaïn 

vaät luoân luoân bieán chuyeån trong töøng giaây phuùt, caûnh naày aån maát, caûnh 

khaùc hieän leân. Ñöùc Phaät ñaõ duøng caùch phaân tích sau ñaây ñeå chöùng 

minh raèng caùi “Ta” chaúng bao giôø tìm thaáy ñöôïc ôû thaân hay trong taâm. 

Thaân khoâng phaûi laø caùi “Ta”, vì neáu thaân laø caùi “Ta” thì caùi “Ta” phaûi 

thöôøng coøn, khoâng thay ñoåi, khoâng taøn taï, khoâng hö hoaïi vaø khoâng cheát 

choùc, cho neân thaân khoâng theå laø caùi “Ta” ñöôïc. Caùi “Ta” khoâng coù caùi 

thaân theo nghóa khi noùi “Ta” coù moät caùi xe, moät caùi maùy truyeàn hình vì 

caùi “Ta” khoâng kieåm soaùt ñöôïc caùi thaân. Thaân ñau yeáu, meät moûi, giaù 

nua ngöôïc laïi nhöõng ñieàu mình mong muoán. Beà ngoaøi cuûa caùi thaân 

nhieàu khi khoâng theo nhöõng öôùc muoán cuûa mình. Cho neân khoâng theå 

naøo cho raèng caùi “Ta” coù caùi thaân. Caùi “Ta” khoâng ôû trong thaân. Neáu ta 



 22 

tìm töø ñaàu ñeán chaân, chuùng ta khoâng theå tìm ra choã naøo laø caùi “Ta”. 

Caùi “Ta” khoâng ôû trong xöông, trong maùu, trong tuûy, trong toùc hay 

nöôùc boït. Caùi “Ta” khoâng theå tìm thaáy baát cöù nôi naøo trong thaân. haân 

khoâng ôû trong caùi “Ta”. Neáu thaân ôû trong caùi “Ta”, caùi “Ta” phaûi ñöôïc 

tìm thaáy rieâng reõ vôùi thaân vaø taâm, nhöng caùi “Ta” chaúng ñöôïc tìm thaáy 

ôû ñaâu caû. Taâm khoâng phaûi laø caùi “Ta” vì leõ noù gioáng nhö taâm, taâm thay 

ñoåi khoâng ngöøng vaø luoân luoân laêng xaêng nhö con vöôïn. Taâm luùc vui 

luùc buoàn. Cho neân taâm khoâng phaûi laø caùi “Ta” vì noù luoân thay ñoåi. Caùi 

“Ta” khoâng sôû höõu caùi taâm vì taâm höùng thuù hay thaát voïng  traùi vôùi 

nhöõng ñieàu chuùng ta mong muoán. Maëc duø chuùng ta bieát moät soá tö 

töôûng laø thieän vaø moät soá laø baát thieän, nhöng taâm cöù chaïy theo nhöõng tö 

töôûng baát thieän vaø laïnh luøng vôùi nhöõng tö töôûng thieän. Cho neân caùi 

“Ta” khoâng sôû höõu taâm vì taâm haønh ñoäng hoaøn toaøn ñoäc laäp vaø khoâng 

dính líu gì ñeán caùi “Ta”. Caùi “Ta” khoâng ôû trong taâm. Duø chuùng ta caån 

thaän tìm kieám trong taâm, duø chuùng ta heát söùc coá gaéng tìm trong tình 

caûm, tö töôûng vaø sôû thích, chuùng ta cuõng khoâng tìm thaáy ñaâu caùi “Ta” ôû 

trong taâm hay trong nhöõng traïng thaùi tinh thaàn. Taâm cuõng khoâng hieän 

höõu ôû trong caùi “Ta” vì caùi “Ta” neáu noù hieän höõu noù hieän höõu rieâng reõ 

vôùi taâm vaø thaân, nhöng caùi “Ta” nhö theá chaúng theå tìm thaáy ôû choã naøo.  

Chuùng ta neân choái boû yù töôûng veà caùi “Ta” bôûi hai lyù do: 1) Chöøng 

naøo maø chuùng ta coøn chaáp vaøo caùi “Ta”, chöøng aáy chuùng ta coøn phaûi 

baûo veä mình, baûo veä cuûa caûi, taøi saûn, uy tín, laäp tröôøng vaø ngay caû ñeán 

lôøi noùi cuûa mình. Nhöng moät khi vaát boû ñöôïc loøng tin vaøo caùi “Ta” ñoäc 

laäp vaø thöôøng coøn, chuùng ta coù theå soáng vôùi moïi ngöôøi moät caùch thoaûi 

maùi vaø an bình. 2) Ñöùc Phaät daïy: “Hieåu ñöôïc voâ ngaõ laø chìa khoùa ñi 

vaøo ñaïi giaùc, vì tin vaøo caùi “Ta” laø ñoàng nghóa vôùi voâ minh, vaø voâ minh 

laø moät trong ba loaïi phieàn naõo chính (tham, saân, si). Moät khi nhaän bieát, 

hình dung hay quan nieäm raèng chuùng ta laø moät thöïc theå, ngay laäp töùc 

chuùng ta taïo ra söï ly giaùn, phaân chia giöõa mình vaø ngöôøi cuõng nhö söï 

vaät quanh mình. Moät khi coù yù nieäm veà caùi ta, chuùng ta seõ phaûn öùng vôùi 

ngöôøi vaø söï vaät quanh mình baèng caûm tình hay aùc caûm. Ñoù laø söï nguy 

hieåm thaät söï cuûa söï tin töôûng vaøo moät caùi ta coù thaät. Chính vì vaäy maø 

söï choái boû caùi ‘Ta’ chaúng nhöõng laø chìa khoùa chaám döùt khoå ñau phieàn 

naõo, maø noù coøn laø chìa khoùa ñi vaøo cöûa ñaïi giaùc.” Haønh giaû tu Thieàn 

neân quaùn “Voâ Ngaõ” trong töøng böôùc chaân ñi. Haønh giaû coù theå thoâng 

hieåu ñöôïc ba ñaëc taùnh naày qua caùch theo doõi baùm saùt caùc ñoäng taùc 

böôùc ñi vaø caùc nhaän thöùc cuûa ñoäng taùc. Khi chuyeân taâm chuù nieäm vaøo 
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caùc chuyeån ñoäng naày, chuùng ta seõ thaáy vaïn höõu khôûi sinh vaø hoaïi dieät, 

vaø töø ñoù, chuùng ta seõ nhaän thöùc ñöôïc taùnh voâ thöôøng, khoå vaø voâ ngaõ 

cuûa cuûa taát caû moïi hieän töôïng höõu vi. 

Trong khi ñoù, voâ thöôøng nghóa laø khoâng thöôøng, khoâng maõi maõi ôû 

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

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

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

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

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

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

lieân tuïc trong töøng phuùt giaây). Ñeå thoâng trieät baûn chaát voâ ngaõ cuûa vaïn 

höõu, haønh giaû caàn phaûi quaùn chieáu moïi vaät treân theá gian naày bieán ñoåi 

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

gian, keå caû nhaân maïng, nuùi soâng vaø cheá ñoä chính trò, vaân vaân, ñeàu phaûi 

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

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

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

mieân vieãn cuûa söï vaät ñeå coù theå buoâng boû vaø ñoàng thôøi khoâng bò söï vaät 

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

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

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

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

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

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

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

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

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

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

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

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

taïi, vaø sieâu vieät ñöôïc sinh töû. Noùi toùm laïi, moät khi ngöôøi tu Phaät ñöôïc 

trang bò vôùi chaùnh kieán coù khaû naêng thaáy roõ ñöôïc baûn chaát thaät cuûa voâ 

ngaõ vaø voâ thöôøng cuûa vaïn höõu cuõng ñoàng nghóa vôùi vieäc chuùng ta coù 

theå ñaåy ñöôïc qua moät beân nhöõng chöôùng ngaïi lôùn veà chaáp tröôùc vaø baét 

ñaàu tieán tôùi nhöõng böôùc buoâng boû raát quan troïng treân böôùc ñöôøng tu 

taäp cuûa chính mình.  
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Haønh giaû tu Phaät neân luoân tænh thöùc raèng vaïn höõu voâ thöôøng vaø voâ 

ngaõ. Haõy nhìn vaøo thaân chuùng ta hoâm nay, noù hoaøn toaøn khaùc vôùi caùi 

thaân hoâm qua. Maø thaät vaäy, caùi thaân cuûa chuùng ta chaúng khaùc gì moät 

doøng nöôùc ñang chaûy, töï noù hieån loä voâ taän trong caùc thaân khaùc nhau, 

gioáng heät nhö nhöõng loïn soùng sinh roài dieät, hoaëc nhö boït nöôùc traøo leân 

roài tan vôõ. Soùng vaø boït nöôùc cöù lieân tuïc xuaát hieän, lôùn hay nhoû, cao 

hay thaáp, saïch vaø dô, vaân vaân vaø vaân vaân. Tuy nhieân, nöôùc luoân luoân 

khoâng coù saéc töôùng, khoâng bò taïo taùc vaø baát ñoäng. Haønh giaû tu Phaät 

neân luoân tænh thöùc nhö vaäy ñeå coù theå haønh ñoäng, noùi naêng vaø suy nghó 

moät caùch tænh thöùc, khoâng phaân bieät. Neáu chuùng ta laøm ñöôïc nhö vaäy, 

chuùng ta ñang ñi ñuùng ñöôøng tu. Cöù maïnh meû thaúng böôùc maø tieán tu 

ñeán giaûi thoaùt, chöù ñöøng baùm víu vaøo theá giôùi ñaày khoå ñau phieàn naõo 

naày laøm gì! Voâ thöôøng nghóa laø khoâng thöôøng, khoâng maõi maõi ôû yeân 

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

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

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

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

maët traêng, maët trôøi ñeàu naèm trong ñònh luaät voâ thöôøng. Moïi vaät treân 

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

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

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

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

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

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

loâi keùo raøng buoäc. Vaïn vaät ñeàu voâ thöôøng, sanh, truï, dò, dieät khoâng luùc 

naøo ngöøng nghæ. Chính vì vaäy maø trong caùc töï vieän thöôøng tuïng baøi keä 

voâ thöôøng moãi khi xong caùc khoùa leã. 

   Moät ngaøy ñaõ qua. 

   Maïng ta giaûm daàn 

   Nhö caù caïn nöôùc. 

   Coù gì ñaâu maø vui söôùng? 

   Neân chuùng ta phaûi caàn tu 

   Nhö löûa ñoát ñaàu. 

   Chæ tænh thöùc veà voâ thöôøng. 

   Chôù neân giaûi ñaõi.   

Ñeå thoâng trieät baûn chaát voâ thöôøng cuûa vaïn höõu, haønh giaû caàn phaûi 

quaùn chieáu moïi vaät treân theá gian naày bieán ñoåi trong töøng giaây töøng 
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phuùt, ñoù goïi laø saùt na voâ thöôøng. Moïi vaät treân theá gian, keå caû nhaân 

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

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

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

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

vaät vaø khoâng bò söï vaät loâi keùo raøng buoäc. Kinh Ñaïi Baùt Bieát Baøn daïy: 

“Chö haønh voâ thöôøng (taát caû moïi vaät caáu thaønh ñeàu voâ thöôøng); laø 

phaùp sanh dieät. Khi sanh dieät khoâng coøn thì söï tòch dieät laø an vui.” 

Ñieàu naày coù nghóa laø khi khoâng coøn söï sanh dieät trong taâm chuùng ta, thì 

taâm ñoù laø taâm haïnh phuùc vaø vui söôùng nhaát. Ñaây laø caùi taâm khoâng suy 

töôûng nhò bieân. Kinh Ñaïi Baùt Nieát Baøn daïy: “Vaïn vaät voâ thöôøng. Ñaây 

laø phaùp sanh dieät. Khi sanh dieät döùt baët thì söï tænh laëng laø chaân haïnh 

phuùc.” Kinh Kim Cang daïy: “Phaøm nhöõng gì coù hình töôùng ñeàu hö doái 

khoâng thaät. Neáu thaáy taát caû hình töôùng nhö khoâng hình töôùng, töùc laø 

thaáy ñöôïc theå taùnh.” Taâm Kinh daïy: “Saéc chaúng khaùc khoâng; khoâng 

chaúng khaùc saéc. Saéc töùc laø khoâng; khoâng töùc laø saéc.” Vaäy thì caùi gì laø 

sanh dieät? Caùi gì laø voâ thöôøng vaø thöôøng haèng? Caùi gì laø saéc vaø khoâng? 

Trong caûnh giôùi tænh laëng thaät söï (tòch dieät), trong theå taùnh Nhö Lai, 

trong caùi thaät roãng khoâng, khoâng coù sanh hoaëc dieät, khoâng coù voâ 

thöôøng hay thöôøng haèng, khoâng coù saéc hoaëc khoâng. Luïc Toå Hueä Naêng 

daïy: “Boån lai voâ nhaát vaät.” Khi caû sanh vaø dieät ñeàu döùt roài thì caûnh 

giôùi tónh laëng hay tòch dieät naày laø chaân haïnh phuùc. Nhöng treân thöïc teá 

chaúng coù tòch dieät maø cuõng chaúng coù chaân haïnh phuùc. Neáu chuùng ta 

thaáy taát caû hình töôùng chaúng phaûi hình töôùng, töùc laø thaáy ñöôïc theå taùnh 

cuûa chö phaùp. Nhöng kyø thaät, khoâng coù theå taùnh vaø hieän töôïng söï vaät. 

Saéc töùc thò khoâng, khoâng töùc thò saéc. Nhöng kyø thaät, khoâng coù saéc maø 

cuõng chaúng coù khoâng. Vì vaäy, khi khoâng coù suy nghó, khoâng coù lôøi noùi, 

ñaõ khoâng coù sanh hoaëc dieät; khoâng coù voâ thöôøng hoaëc thöôøng; khoâng 

coù saéc hoaëc khoâng. Nhöng noùi ñieàu naày khoâng toàn taïi laø khoâng ñuùng. 

Neáu chuùng ta môû mieäng ra laø chuùng ta sai ngay. Chuùng ta coù theå thaáy 

ñöôïc maøu saéc hay khoâng?  Coù theå nghe ñöôïc aâm thanh hay khoâng? Coù 

theå xuùc chaïm hay khoâng? Caùi naày laø saéc hay khoâng? Neáu chuùng ta chæ 

noùi moät tieáng laø chuùng ta sai ngay. Vaø neáu chuùng ta khoâng noùi gì caû, 

chuùng ta cuõng sai luoân. Nhö vaäy chuùng ta coù theå laøm ñöôïc gì?  Sanh vaø 

dieät, haõy buoâng boû chuùng ñi! Voâ thöôøng vaø thöôøng haèng, haõy buoâng boû 

chuùng ñi! Saéc vaø khoâng, haõy buoâng boû chuùng ñi! Muøa xuaân ñeán thì 

tuyeát tan: sanh vaø dieät laïi cuõng nhö vaäy. Gioù ñoâng thoåi leân thì maây keùo 
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möa veà höôùng taây: voâ thöôøng vaø thöôøng haèng laïi cuõng nhö vaäy. Khi 

chuùng ta môû ñeøn leân thì caû caên phoøng seõ trôû neân saùng suûa. Toaøn boä 

chaân lyù chæ laø nhö vaäy. Saéc laø saéc; khoâng laø khoâng. 

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

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

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

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

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

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

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

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

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

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

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

hay, laàn löôït cuõng ñeán trang cuoái cuøng. Theo Kinh Taïp A Haøm, quyeån 

III, bieán ñoåi hay voâ thöôøng laø ñaëc taùnh chính yeáu cuûa söï hieän höõu cuûa 

caùc hieän töôïng. Chuùng ta khoâng theå noùi ñeán baát cöù vaät gì, duø laø voâ tri 

voâ giaùc hay höõu giaùc höõu tri, raèng ‘caùi naøy toàn taïi’ bôûi vì ngay luùc maø 

chuùng ta ñang noùi thì caùi ñoù ñang thay ñoåi. Nguõ uaån cuõng laø thöù ñöôïc 

keát hôïp laïi vaø do ñieàu kieän, vaø nhö vaäy nguõ uaån ñoù luoân bò ñònh luaät 

nhaân quaû chi phoái. Thöùc hay taâm vaø caùc yeáu toá thaønh phaàn cuûa noù hay 

taâm sôû cuõng khoâng ngöøng bieán ñoåi, maëc daàu ôû moät möùc ñoä thaáp hôn, 

caùi theå xaùc vaät chaát cuõng thay ñoåi trong töøng khoaûnh khaéc. Ngöôøi naøo 

thaáy roõ raøng raèng nguõ uaån laø voâ thöôøng, ngöôøi ñoù coù chaùnh kieán. Trong 

Kinh Trung Boä, Ñöùc Phaät ñöa ra naêm hình aûnh cuï theå ñeå chæ daïy veà 

baûn chaát voâ thöôøng cuûa nguõ uaån thuû. Ngaøi ví hình theå vaät chaát hay saéc 

nhö moät khoái boït, caûm giaùc hay thoï nhö bong boùng nöôùc, tri giaùc hay 

töôûng nhö aûo caûnh, nhöõng hoaït ñoäng coù taùc yù cuûa taâm hay haønh nhö 

moät loaïi caây meàm roãng ruoät, vaø thöùc nhö aûo töôûng. Vì vaäy Ngaøi baûo 

chö Taêng: “Naøy chö Tyø Kheo, coù theå naøo chaêng moät baûn theå vöõng beàn 

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

loaïi caây meàm roãng ruoät, hay trong aûo töôûng? Baát cöù hình theå vaät chaát 

naøo, daàu trong quaù khöù, vò lai hay hieän taïi , ôû trong hay ôû ngoaøi, thoâ 

thieån hay vi teá, thaáp hay cao, xa hay gaàn... maø haønh giaû nhìn thaáy, 

haønh giaû neân quaùn saùt hình theå vaät chaát aáy vôùi söï chuù taâm khoân ngoan 

hay söï chuù taâm chaân chaùnh. Moät khi haønh giaû nhìn thaáy, suy nieäm, vaø 

quaùn saùt hình theå vaät chaát vôùi söï chuù taâm chaân chaùnh thì haønh giaû seõ 
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thaáy raèng noù roãng khoâng, noù khoâng coù thöïc chaát vaø khoâng coù baûn theå. 

Naøy chö  Tyø Kheo coù chaêng moät baûn theå trong hình theå vaät cha át?” Vaø 

cuøng theá aáy Ñöùc Phaät tieáp tuïc giaûng giaûi veà boán uaån coøn laïi: “Naøy chö 

Tyø Kheo, coù theå naøo thoï, töôûng, haønh, thöùc laïi coù theå naèm trong moät 

khoái boït, trong bong boùng nöôùc, trong aûo caûnh, trong loaïi caây meàm 

roãng ruoät, hay trong aûo töôûng?” 

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

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

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

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

thôøi coå ñaõ nhaän ñònh raèng chuùng ta khoâng theå böôùc xuoáng hai laàn cuøng 

moät gioøng soâng. OÂng ta muoán noùi raèng moïi söï moïi vaät luoân thay ñoåi 

khoâng ngöøng nghæ hay baûn chaát ñoåi thay vaø taïm bôï cuûa moïi söï moïi vaät. 

Thaät vaäy, neáu nhìn laïi chính mình thì chuùng ta seõ thaáy raèng töï mình laø 

voâ thöôøng. Haõy nhìn laïi chính mình ñeå thaáy raèng mình ñang soáng trong 

moät giaác mô. Chính chuùng ta ñang bieán ñoåi moät caùch nhanh choùng vaø 

baát taän. Chæ rieâng moät ngaøy hoâm qua thoâi, chuùng ta ñaõ coù haøng trieäu 

thaân khaùc nhau, haøng trieäu caûm thoï khaùc nhau, haøng trieäu caùi taâm khaùc 

nhau, gioáng nhö moät doøng suoái ñang chaûy xieát. Haõy nhìn thì seõ thaáy taát 

caû caùc thaân ñoù, caûm thoï ñoù, taâm ñoù y heät nhö moät giaác mô, nhö tieáng 

vang, nhö aûo aûnh. Roài chuùng ta haõy thöû nhìn vaøo ngaøy hoâm kia, chuùng 

ta seõ caûm thaáy ñöôïc haøng trieäu kieáp xa xoâi veà tröôùc. Taát caû ñeàu nhö 

moät giaác mô. Haõy quaùn saùt ñöôïc nhö vaäy ñeå ñöøng khôûi nieäm. Haõy tænh 

thöùc caûm nhaän ñöôïc söï voâ thöôøng cuûa vaïn höõu ñeå thaáy raèng söï soáng vaø 

söï cheát ñang troâi chaûy mau choùng vaø baát taän trong toaøn thaân chuùng ta.  

Ñôøi soáng con ngöôøi laïi cuõng nhö vaäy. Kyø thaät, ñôøi ngöôøi nhö moät giaác 

mô, noù taïm bôï nhö maây muøa thu, sanh töû baäp beành, töø tuoåi treû qua tuoåi 

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

tröa, roài buoåi toái. Haõy nhìn vaøo thaân naøy ñeå thaáy noù ñoåi thay töøng giaây 

trong cuoäc soáng. Thaân naøy giaø nhanh nhö aùnh ñieån chôùp. Moïi vaät 

quanh ta cuõng thay ñoåi khoâng ngöøng nghæ. Khoâng moät vaät gì chuùng ta 

thaáy quanh ta maø ñöôïc tröôøng toàn caû, treân cuøng moät doøng soâng nhöng 

doøng nöôùc hoâm qua khoâng phaûi laø doøng nöôùc maø chuùng ta thaáy ngaøy 

hoâm nay. Ngay ñeán taâm taùnh chuùng ta cuõng bò thay ñoåi khoâng ngöøng, 

baïn thaønh thuø, roài thuø thaønh baïn. Roài nhöõng vaät sôû höõu cuûa ta cuõng 

khoâng chaïy ra khoûi söï chi phoái cuûa voâ thöôøng, caùi xe ta mua naêm 2000 

khoâng coøn laø caùi xe môùi vaøo naêm 2022 nöõa, caùi aùo maø chuùng ta cho 
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hoäi Töø Thieän Goodwill hoâm nay ñaõ moät thôøi ñöôïc chuùng ta öa thích, 

vaân vaân vaø vaân vaân. Hieåu voâ thöôøng khoâng nhöõng quan troïng cho 

chuùng ta trong vieäc tu taäp giaùo phaùp maø coøn cho cuoäc soáng bình nhaät 

nöõa vì noù chính laø chìa khoùa môû cöûa boä maët thaät cuûa vaïn höõu vaø cuõng 

laø lieàu thuoác giaûi ñoäc cho saân haän vaø chaáp tröôùc. Khi chuùng ta hieåu 

moïi söï moïi vaät ñeàu seõ taøn luïi vaø ñoåi thay khoâng ngöøng thì chaéc chaén 

chuùng ta seõ khoâng coøn muoán luyeán chaáp vaøo chuùng nöõa.  

Thoâng Hieåu Thuyeát Voâ Ngaõ Seõ Giuùp Giaûm Thieåu Raát Nhieàu 

Chöôùng Ngaïi Trong Tu Taäp: Khi Ñöùc Phaät ñöa ra khaùi nieäm veà “Voâ 

ngaõ,” Ngaøi ñaõ laøm ñaûo loän khoâng bieát bao nhieâu quan nieäm veà vuõ truï 

vaø nhaân sinh. Ñöùc Phaät ñaõ giaùng moät ñoøn lôùn treân yù nieäm phoå bieán vaø 

kieân coá nhaát cuûa loaøi ngöôøi thôøi ñoù: yù nieäm veà söï toàn taïi cuûa caùi “ngaõ” 

thöôøng coøn. Nhöõng ai thaáu hieåu ñöôïc voâ ngaõ ñeàu bieát raèng noù ñöôïc 

ñöa ra ñeå ñaùnh ñoå yù nieäm veà “ngaõ” chöù khoâng phaûi laø moät ñoà aùn môùi 

cuûa thöïc taïi. Khaùi nieäm “Voâ ngaõ” laø phöông tieän, chöù khoâng phaûi laø 

cöùu caùnh. Neáu noù trôû thaønh moät yù nieäm thì noù cuõng caàn ñöôïc phaù vôõ 

nhö bao nhieâu yù nieäm khaùc. Thuyeát Voâ Ngaõ coù hai ñaëc taùnh chính laø 

phaùp voâ ngaõ vaø nhaân voâ ngaõ. Ñoâi khi giaùo lyù “voâ ngaõ” gaây ra boái roái 

vaø hieåu laàm. Baát cöù luùc naøo chuùng ta noùi “Toâi ñang noùi”, hay “Toâi 

ñang ñi”, vaân vaân. Nhö vaäy laøm sao chuùng ta coù theå choái boû thöïc teá 

cuûa caùi “Ta”? Phaät töû chôn thuaàn neân luoân nhôù raèng Ñöùc Phaät khoâng 

baûo chuùng ta choái boû vieäc xöng hoâ “Ta” hay “Toâi”. Chính Ñöùc Phaät 

coøn phaûi duøng moät töø naøo ñoù ñeå xöng hoâ, nhö töø “Nhö Lai” chaúng haïn, 

khoâng caàn bieát töø naøy coù nghóa gì, noù vaãn laø moät töø hay moät danh 

xöng. Khi Ñöùc Phaät daïy veà “Voâ ngaõ”, Ngaøi nhaán maïnh ñeán söï töø boû 

moät yù nieäm cho raèng “Toâi” laø moät thöïc theå thöôøng haèng vaø khoâng thay 

ñoåi. Ngaøi noùi naêm uaån (saéc, thoï, töôûng, haønh vaø thöùc) khoâng phaûi laø 

caùi “Ta”, vaø khoâng coù caùi “Ta” naøo ñöôïc tìm thaáy trong naêm uaån naøy 

caû. Söï phuû nhaän cuûa Ñöùc Phaät coù nghóa laø söï phuû nhaän moät nieàm tin coù 

moät thöïc theå coù thaät, ñoäc laäp vaø thöôøng coøn ñöôïc ngöôøi ta goïi laø “Ta” 

vì moät thöïc theå nhö vaäy phaûi ñoäc laäp, phaûi thöôøng coøn, khoâng bieán ñoåi, 

khoâng hoaùn chuyeån, nhöng moät thöïc theå nhö vaäy hay moät caùi “Ta” nhö 

theá khoâng theå tìm thaáy ôû ñaâu ñöôïc.  

Töø ngöõ Baéc Phaïn “Anatman” coù nghóa laø “voâ ngaõ.” Moät trong ba 

ñaëc tính maø Ñöùc Phaät ñaõ daïy aùp duïng cho taát caû phaùp höõu vi, hai ñaëc 

tính khaùc laø voâ thöôøng vaø khoå ñau hay baát toaïi. Giaùo phaùp naøy traùi 

ngöôïc vôùi giaùo phaùp cuûa Baø La Moân vaøo thôøi Ñöùc Phaät coøn taïi theá. 
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Truyeàn thoáng Baø La Moân daïy raèng coát loõi cuûa moïi ngöôøi laø caùi 

“thöôøng ngaõ” hay caùi ngaõ vónh haèng khoâng thay ñoåi. Ngöôïc laïi, Ñöùc 

Phaät laïi tuyeân boá raèng caùi ñöôïc goïi laø “ngaõ” aáy chæ laø moät khaùi nieäm 

ñöôïc döïng leân, kyø thaät moãi caù nhaân ñeàu laø söï keát hôïp cuûa caùc uaån luoân 

thay ñoåi. Voâ ngaõ coøn coù nghóa laø khoâng coù söï hieän höõu cuûa caùi töï ngaõ 

tröôøng toàn. Thaân naày chæ laø söï keát hôïp cuûa nguõ uaån. Nguõ uaån chæ hieän 

höõu khi coù ñaày ñuû nhôn duyeân maø thoâi.  

Voâ ngaõ hay tính voâ ngaõ laø moät trong nhöõng hoïc thuyeát troïng taâm 

cuûa ñaïo Phaät. Noù phuû ñònh caùi ngaõ beân trong moät caù nhaân theo nghóa 

baát töû, baát dieät, duy nhaát vaø ñoäc laäp. Giaùo thuyeát “Anatta” hay 

“Antma” ñöôïc Ñöùc Phaät thuyeát giaûng maø haàu heát Phaät töû, keå caû thieàn 

gia ñeàu cho raèng ñaây laø yù töôûng “voâ ngaõ” cuûa chôn taùnh con ngöôøi. 

Phaät töû khoâng neân laàm “voâ ngaõ” cuûa Phaät giaùo vôùi thuyeát “voâ ngaõ” cuûa 

AÁn giaùo vôùi nghóa laø chôn taùnh maø taâm con ngöôøi khoâng theå nhaän bieát 

ñöôïc. Laøm theá naøo ngöôøi ta coù theå noùi laø voâ ngaõ neáu khoâng coù ngaõ? 

Chuùng ta phaûi hieåu Ñöùc Phaät muoán noùi gì vôùi töø “Voâ ngaõ” naày. Ñöùc 

Phaät khoâng heà coù moät yù gì ñoái laäp vôùi “Ngaõ” caû. Ngaøi khoâng ñaët hai töø 

naày ôû vò trí keá nhau vaø noùi: “Ñaây laø caùi voâ ngaõ cuûa toâi ñoái laäp vôùi caùi 

ngaõ naày.” Töø Anatta, vì tieáp ñaàu ngöõ “An” chæ moät söï khoâng hieän höõu, 

abhava, chöù khoâng phaûi ñoái laäp. Anatta coù nghóa laø khoâng coù “Atta,” 

ñoù chæ ñôn thuaàn laø söï phuû nhaän cuûa moät “Atta”, söï khoâng hieän höõu 

cuûa moät “Atta” maø thoâi. Nhöõng ngöôøi tin coù moät “Atta” coá gaéng ñeå giöõ 

caùi “Atta” cuûa hoï, coøn Ñöùc Phaät chæ phuû nhaän noù baèng caùch theâm tie áp 

ñaàu ngöõ “An” vaøo. Vì caùi quan nieäm coù moät “Atta”, töï ngaõ hay linh 

hoàn naày ñaõ aên saâu trong raát nhieàu ngöôøi maø Ñöùc Phaät töøng gaëp, neân 

Ngaøi ñaõ phaûi thuyeát nhöõng baøi phaùp daøi veà vaán ñeà Baûn ngaõ naày cho 

nhöõng nhaø trí thöùc, nhöõng nhaø bieän chöùng vaø nhöõng ngöôøi gioûi tranh 

luaän. 

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

ngaõ. Thöù nhaát laø Nhaân Voâ Ngaõ. Con ngöôøi khoâng coù söï thöôøng haèng 

cuûa caùi ngaõ. Thöù nhì laø Phaùp Voâ Ngaõ, coù nghóa laø vaïn höõu khoâng coù 

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

coù töï tính hay ngaõ taïo neân tính ñaëc thuø cuûa moãi söï vaät ñöôïc nhöõng 

ngöôøi theo Phaät Giaùo Ñaïi Thöøa khaúng ñònh laø ñaëc bieät cuûa hoï chöù 

khoâng phaûi cuûa Tieåu Thöøa. YÙ nieäm naày thaät töï nhieân vì yù nieäm veà 

“khoâng tính” laø moät trong nhöõng ñaëc ñieåm noåi baäc nhaát cuûa Ñaïi Thöøa, 

neân thaät laø töï nhieân khi caùc hoïc giaû Ñaïi Thöøa ñaëc “Phaùp Voâ Ngaõ” ôû 
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moät vò trí noåi baäc trong trieát hoïc cuûa hoï. Trong Kinh Laêng Giaø, Ñöùc 

Phaät daïy: “Khi moät vò Boà Taùt Ma ha taùt nhaän ra raèng taát caû caùc phaùp 

ñeàu thoaùt ngoaøi taâm, maït na, yù thöùc, nguõ phaùp, vaø ba töï tính, thì vò aáy 

ñöôïc goïi laø hieãu roõ thöïc nghóa cuûa “Phaùp Voâ Ngaõ.” 

 

VIII.Hieåu Ñöôïc Phaùp Voâ Ngaõ Laø Ñang Treân Ñöôøng Laøm Khoâ 

Caïn Doøng Suoái Sanh Töû: 

Haønh giaû moät khi quaùn chieáu vaø toaøn chöùng vaïn phaùp voâ ngaõ laø 

ñang treân ñöôøng thoaùt voøng sanh töû luaân hoài. Quaùn Phaùp coù nghóa laø 

tænh thöùc treân taát caû caùc phaùp. Quaùn Phaùp khoâng phaûi laø suy tö hay lyù 

luaän suoâng maø cuøng ñi chung vôùi taâm tænh giaùc khi caùc phaùp khôûi dieät. 

Thí duï nhö khi coù tham duïc khôûi leân thì ta lieàn bieát coù tham duïc ñang 

khôûi leân; khi coù tham duïc ñang hieän höõu, ta lieàn bieát coù tham duïc ñang 

hieän höõu, vaø khi tham duïc ñang dieät, chuùng ta lieàn bieát tham duïc ñang 

dieät. Noùi caùch khaùc, khi coù tham duïc hay khi khoâng coù tham duïc, 

chuùng ta ñeàu bieát hay tænh thöùc laø coù hay khoâng coù tham duïc trong 

chuùng ta. Chuùng ta neân luoân tænh thöùc cuøng theá aáy vôùi caùc trieàn caùi 

(chöôùng ngaïi) khaùc, cuõng nhö nguõ uaån thuû (chaáp vaøo nguõ uaån). Chuùng 

ta cuõng neân tænh thöùc vôùi luïc caên beân trong vaø luïc caûnh beân ngoaøi. Qua 

quaùn phaùp treân luïc caên vaø luïc caûnh, chuùng ta bieát ñaây laø maét, hình theå 

vaø nhöõng troùi buoäc phaùt sanh do bôûi maét vaø traàn caûnh aáy; roài tai, aâm 

thanh vaø nhöõng troùi buoäc; roài muõi, muøi vaø nhöõng troùi buoäc cuûa chuùng; 

löôõi, vò vaø nhöõng troùi buoäc lieân heä; thaân, söï xuùc chaïm vaø nhöõng troùi 

buoäc; yù, ñoái töôïng cuûa taâm vaø nhöõng troùi buoäc do chuùng gaây neân. 

Chuùng ta luoân tænh thöùc nhöõng troùi buoäc do luïc caên vaø luïc traàn laøm 

khôûi leân cuõng nhö luùc chuùng hoaïi dieät. Töông töï nhö vaäy, chuùng ta tænh 

thöùc treân thaát boà ñeà phaàn hay thaát giaùc chi, vaø Töù Dieäu Ñeá, vaân vaân. 

Nhôø vaäy maø chuùng ta luoân tænh thöùc quaùn chieáu vaø thaáu hieåu caùc phaùp, 

ñoái töôïng cuûa taâm, chuùng ta soáng giaûi thoaùt, khoâng baùm víu vaøo baát 

luaän thöù gì treân theá gian. Cuoäc soáng cuûa chuùng ta nhö vaäy laø cuoäc soáng 

hoaøn toaøn thoaùt khoûi moïi troùi buoäc. Haønh giaû tu thieàn phaûi quaùn saùt ñeå 

thaáy raèng chö phaùp voâ ngaõ vaø khoâng coù thöïc töôùng. Moïi vaät treân ñôøi, 

vaät chaát hay tinh thaàn, ñeàu tuøy thuoäc laãn nhau ñeå hoaït ñoäng hay sinh 

toàn. Chuùng khoâng töï hoaït ñoäng. Chuùng khoâng coù töï taùnh. Chuùng khoâng 

theå töï toàn taïi ñöôïc. Thaân theå con ngöôøi goàm haøng tyû teá baøo nöông töïa 

vaøo nhau, moät teá baøo cheát seõ aûnh höôûng ñeán nhieàu teá baøo khaùc. Cuõng 

nhö vaäy, nhaø cöûa, xe coä, ñöôøng xaù, nuùi non, soâng ngoøi ñeàu ñöôïc keát 
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hôïp bôûi nhieàu thöù chöù khoâng töï toàn. Do vaäy, moïi vaät treân ñôøi naày ñeàu 

laø söï keát hôïp cuûa nhieàu vaät khaùc. Chaúng haïn nhö neáu khoâng coù chaát boå 

döôõng, nöôùc, vaø khoâng khí thì thaân theå naày chaéc chaén seõ oám o gaày moøn 

vaø cuoái cuøng seõ bò hoaïi dieät. Chính vì vaäy maø Ñöùc Phaät daïy raèng vaïn 

phaùp voâ ngaõ, khoâng, vaø voâ thöôøng. Haønh giaû naøo thöôøng quaùn phaùp voâ 

ngaõ thì nhöõng vò aáy seõ trôû neân khieâm nhöôøng vaø ñaùng meán hôn. Thaät 

vaäy, vaïn phaùp khoâng coù thöïc töôùng, chuùng chæ laø söï keát hôïp cuûa töù ñaïi, 

vaø moãi ñaïi khoâng coù töï taùnh, khoâng theå ñöùng rieâng leõ, neân vaïn phaùp 

voâ ngaõ. Quaùn phaùp voâ ngaõ, chuùng chæ nöông töïa vaøo nhau ñeå thaønh 

laäp, töø ñoù phuû nhaän yù nghó veà “Ngaõ.” ÔÛ ñaây vò Tyø Kheo quaùn phaùp 

treân caùc phaùp, tinh caàn, tænh giaùc, chaùnh nieäm ñeå nhieáp phuïc tham saân 

treân ñôøi. 

 

IX. Voâ Ngaõ Theo Quan Ñieåm Cuûa Caùc Thieàn Sö: 

Voâ Ngaõ Voâ Nhaân: Moät hoâm, Cö Só Thieàn Sö Long Uaån (740-803) 

tham döï moät buoåi giaûng kinh Kim Cang. Khi toïa chuû giaûng ñeán choã 

"Voâ ngaõ, voâ nhôn," oâng beøn hoûi: "Toïa chuû! Neáu coù voâ ngaõ voâ nhôn 

(khoâng ta khoâng ngöôøi), vaäy thì ai giaûng vaø ai nghe ñaây?" Toïa chuû 

khoâng ñaùp ñöôïc. Baøng Long Uaån noùi: "Tuy toâi laø ngöôøi phaøm tuïc, 

nhöng toâi seõ hieán cho ngaøi caùi hieåu bieát thoâ thieån cuûa toâi." Toïa chuû 

hoûi: "Theo cö só yù theá naøo?" Baøng Long Uaån beøn ñaùp laïi vôùi baøi keä 

naøy: 

       "Voâ ngaõ phuïc voâ nhôn 

           Taùc ma höõu sô thaân 

           Khuyeán quaân höu lòch toïa 

           Baát tôï tröïc caàu chôn 

           Kim Cang Baùt Nhaõ taùnh 

           Ngoaïi tuyeät nhaát tim traàn 

           Ngaõ vaên tònh tín thoï 

           Toång thò giaû danh traàn." 

        (Khoâng ngaõ laïi khoâng nhôn 

           Laøm gì coù thaân sô 

           Khuyeân oâng ñöøng ngoài maõi  

           Ñaâu baèng thaúng caàu chôn 

           Taùnh Kim Cang Baùt Nhaõ 

           Chaúng dính moät maûy traàn 

           Toâi nghe vôùi tin nhaän 
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           Thaûy ñeàu giaû danh traàn). 

Ngaõ Thò Thuøy?: Thieàn sö Baïch AÅn Hueä Haïc luoân noùi: “Nguyeân 

nhaân cuûa söï voâ minh vaø ñau khoå cuûa chuùng ta laø voïng töôûng sai laàm veà 

töï ngaõ. Khía caïnh meâ voïng cuûa taát caû nhöõng thöù naøy laø gì? Nguyeân 

nhaân cuûa söï khoå ñau phieàn muoän cuûa chuùng ta laø aûo töôûng veà caùi 'Toâi' 

nhöng caùi 'Toâi' aáy cuõng chính laø aùnh saùng cuûa theá gian naøy. Ñaây laø söï 

huyeàn bí, ñaây cuõng laø lyù do taïi sao caâu hoûi 'Toâi laø ai?' laïi laø moät caâu 

hoûi quan troïng nhö vaäy. Neáu chuùng ta coù theå xuyeân thaáu qua moïi thöù. 

ÔÛ ñaây chuùng ta khoâng noùi veà ngöõ nghóa hay traïng thaùi taâm lyù. Chuùng ta 

cuõng khoâng noùi veà caùi gì ñoù xa xaêm hay trieát lyù cho nhöõng caùi taâm vó 

ñaïi nghieân cöùu. Chuùng ta ñoái maët vôùi noù ôû ngay ñaây, thaät gaàn guõi vôùi 

chuùng ta. 'Caùi Toâi' Toâi laø caùi gì? Noù laø caùi gì?” ÔÛ ñaây, Thieàn sö Ñaïo 

Nguyeân chæ noùi moät caùch ñôn giaûn: “Haõy nhìn xem, coù moät vaán ñeà. 

Maáy oâng ñang töï cho mình coù caùi quyeàn sôû höõu moät thöù maø maáy oâng 

chöa bieát roõ, vaø vì vaäy maáy oâng cho raèng mình ñang thieáu thoán trong 

khi mình ñang giaøu coù.” Haønh giaû tu Thieàn neân luoân thaáy raèng caùi aûo 

töôûng töï ngaõ veà söï ngheøo tuùng treân maët taâm linh, aûo töôûng raèng 'Toâi' laø 

caùi gì ñoù quan troïng hôn taát caû nhöõng gì ñang hieän höõu. Quaû laø ñaùng 

thöông xoùt! Taïi sao chuùng ta laïi daøn xeáp ñeå laáy caùi ñöôïc goïi laø toát vaø 

laøm nhö vaäy chuùng ta hoaøn toaøn choái boû ñi thöù toát nhaát? 

Ngaõ Tuøng Töï Ngaõ Lai-Ngaõ Tuøng Töï Ngaõ Khöù: Theo Thieàn sö 

Noäi Sôn Höng Chính trong quyeån Môû Voøng Tay Tö Duy, baát keå quan 

nieäm cuûa baïn nhö theá naøo, toâi hieän höõu vì theá giôùi cuûa toâi hieän höõu. 

Luùc toâi hít hôi thôû ñaàu tieân, theá giôùi cuûa toâi ra ñôøi cuøng toâi. Khi toâi 

cheát, theá giôùi cuûa toâi cheát theo toâi. Noùi caùch khaùc, toâi khoâng sanh ra 

trong moät theá giôùi ñaõ coù ôû ñaây tröôùc toâi, toâi cuõng khoâng ñôn giaûn soáng 

nhö moät caù nhaân giöõa haøng trieäu caù nhaân khaùc, vaø toâi cuõng khoâng ñeå 

laïi moât thöù gì sau khi toâi lìa coõi ñôøi naøy. Ngöôøi ta thöôøng soáng vôùi yù 

nghó raèng mình laø thaønh vieân cuûa moät nhoùm hay moät xaõ hoäi. Tuy 

nhieân, söï thaät khoâng phaûi nhö vaäy, toâi mang theá giôùi cuûa rieâng toâi ñeán 

cuøng luùc vôùi toâi ra ñôøi, toâi soáng vôùi caùi theá giôùi ñoù vaø ñem noù theo vôùi 

toâi khi toâi cheát... Toâi khoâng theå naøo nhaán maïnh ñuû heát söï thieát yeáu ñeán 

vieäc nhìn thaät kyõ vaøo caùi ngaõ ñi xuyeân qua vaïn phaùp trong vuõ truï. Baïn 

soáng cuøng theá giôùi cuûa baïn. Vì chính caùi ngaõ noù traøn ngaäp heát moïi thöù, 

neân chæ khi naøo baïn hieåu ra ñieàu naøy thì moïi vieäc trong ñôøi môùi oån 

ñònh. Laø moät Phaät töû, ñoù laø taâm nguyeän cuûa chuùng ta, hay höôùng ñi cuûa 

chuùng ta. Noùi caùch khaùc, chuùng ta theä nguyeän cöùu ñoä moïi chuùng sanh 
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sao cho caùi ngaõ trôû neân töï noù hôn. Ñoù laø höôùng ñi cuûa cuoäc ñôøi chuùng 

ta. Ñöùc Phaät Thích Ca Maâu Ni ñaõ noùi trong caùch naøy: "Taát caû caùc theá 

giôùi naøy laø theá giôùi cuûa ta vaø taát caû moïi chuùng sanh, töø con ngöôøi, vaïn 

vaät ñeán hoaøn caûnh, taát caû ñeàu laø con caùi cuûa ta." 

 

Taøi Lieäu Tham Khaûo 
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The Quintessence of Doctrine of  

“Egolessness” in Buddhist Teachings 

 

Thieän Phuùc 

 

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. Illusion 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. 

 

II. 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.  

 

III. 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 
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was once just an ordinary word that meant "I." To say "I have a big I" 

or "He has a weak I" 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”õ. 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.   

 

 

 



 48 

IV. 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 effectIf, as the modern physicists assert, space is curved and time 

is relative, this world of space and time is our enclosed abode from 

which there is no escape; we are tied down in the cycles of cause and 

effect. As long as men cannot discover a world which is not limited by 

time and space, men must be creatures of suffering. To assert that such 

a state, unlimited  in time and space, is attainable by man is the 

message of BuddhismAs long as men cannot discover a world which is 

not limited by time and space, men must be creatures of suffering. To 

assert that such a state, unlimited  in time and space, is attainable by 

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 
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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.” 

 

VIII.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 I?: 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 'I' and yet 

it is 'I' 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 I? 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, I 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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